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Foreword

This revised edition of the New Catholic
Encyclopedia represents a third generation in the evolu-
tion of the text that traces its lineage back to the Catholic
Encyclopedia published from 1907 to 1912. In 1967,
sixty years after the first volume of the original set
appeared, The Catholic University of America and the
McGraw-Hill Book Company joined together in organ-
izing a small army of editors and scholars to produce the
New Catholic Encyclopedia. Although planning for the
NCE had begun before the Second Vatican Council and
most of the 17,000 entries were written before Council
ended, Vatican II enhanced the encyclopedia’s value and
importance. The research and the scholarship that went
into the articles witnessed to the continuity and richness
of the Catholic Tradition given fresh expression by
Council. In order to keep the NCE current, supplemen-
tary volumes were published in 1972, 1978, 1988, and
1995. Now, at the beginning of the third millennium, The
Catholic University of America is proud to join with The
Gale Group in presenting a new edition of the New
Catholic Encyclopedia. It updates and incorporates the
many articles from the 1967 edition and its supplements
that have stood the test of time and adds hundreds of new
entries.

As the president of The Catholic University of
America, I cannot but be pleased at the reception the
NCE has received. It has come to be recognized as an
authoritative reference work in the field of religious
studies and is praised for its comprehensive coverage of
the Church’s history and institutions. Although Canon
Law no longer requires encyclopedias and reference
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works of this kind to receive an imprimatur before pub-
lication, I am confident that this new edition, like the
original, reports accurate information about Catholic
beliefs and practices. The editorial staff and their con-
sultants were careful to present official Church teachings
in a straightforward manner, and in areas where there are
legitimate disputes over fact and differences in interpre-
tation of events, they made every effort to insure a fair
and balanced presentation of the issues.

The way for this revised edition was prepared by the
publication, in 2000, of a Jubilee volume of the NCE,
heralding the beginning of the new millennium. In my
foreword to that volume I quoted Pope John Paul II's
encyclical on Faith and Human Reason in which he
wrote that history is “the arena where we see what God
does for humanity.” The New Catholic Encyclopedia
describes that arena. It reports events, people, and
ideas—*"“the things we know best and can verify most
easily, the things of our everyday life, apart from which
we cannot understand ourselves” (Fides et ratio, 12).

Finally, I want to express appreciation on my own
behalf and on the behalf of the readers of these volumes
to everyone who helped make this revision a reality. We
are all indebted to The Gale Group and the staff of The
Catholic University of America Press for their dedication
and the alacrity with which they produced it.

Very Reverend David M. O’Connell, C.M., J.C.D.
President
The Catholic University of America

vii



Preface to the Revised Edition

When first published in 1967 the New Catholic
Encyclopedia was greeted with enthusiasm by librarians,
researchers, and general readers interested in
Catholicism. In the United States the NCE has been rec-
ognized as the standard reference work on matters of
special interest to Catholics. In an effort to keep the
encyclopedia current, supplementary volumes were pub-
lished in 1972, 1978, 1988, and 1995. However, it
became increasingly apparent that further supplements
would not be adequate to this task. The publishers sub-
sequently decided to undertake a thorough revision of
the NCE, beginning with the publication of a Jubilee vol-
ume at the start of the new millennium.

Like the biblical scribe who brings from his store-
room of knowledge both the new and the old, this
revised edition of the New Catholic Encyclopedia incor-
porates material from the 15-volume original edition and
the supplement volumes. Entries that have withstood the
test of time have been edited, and some have been
amended to include the latest information and research.
Hundreds of new entries have been added. For all prac-
tical purposes, it is an entirely new edition intended to
serve as a comprehensive and authoritative work of ref-
erence reporting on the movements and interests that
have shaped Christianity in general and Catholicism in
particular over two millennia.

SCOPE

The title reflects its outlook and breadth. It is the
New Catholic Encyclopedia, not merely a new encyclo-
pedia of Catholicism. In addition to providing informa-
tion on the doctrine, organization, and history of
Christianity over the centuries, it includes information
about persons, institutions, cultural phenomena, reli-
gions, philosophies, and social movements that have
affected the Catholic Church from within and without.
Accordingly, the NCE attends to the history and particu-
lar traditions of the Eastern Churches and the Churches
of the Protestant Reformation, and other ecclesial com-
munities. Christianity cannot be understood without
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exploring its roots in ancient Israel and Judaism, nor can
the history of the medieval and modern Church be
understood apart from its relationship with Islam. Inter-
faith dialogue requires an appreciation of Buddhism and
other world religions, as well as some knowledge of the
history of religion in general.

On the assumption that most readers and researchers
who use the NCE are individuals interested in
Catholicism in general and the Church in North America
in particular, its editorial content gives priority to the
Western Church, while not neglecting the churches in the
East; to Roman Catholicism, acknowledging much com-
mon history with Protestantism; and to Catholicism in
the United States, recognizing that it represents only a
small part of the universal Church.

Scripture, Theology, Patrology, Liturgy. The
many and varied articles dealing with Sacred Scripture
and specific books of the Bible reflect contemporary bib-
lical scholarship and its concerns. The NCE highlights
official church teachings as expressed by the Church’s
magisterium. It reports developments in theology,
explains issues and introduces ecclesiastical writers from
the early Church Fathers to present-day theologians
whose works exercise major influence on the develop-
ment of Christian thought. The NCE traces the evolution
of the Church’s worship with special emphasis on rites
and rituals consequent to the liturgical reforms and
renewal initiated by the Second Vatican Council.

Church History. From its inception Christianity
has been shaped by historical circumstances and itself
has become a historical force. The NCE presents the
Church’s history from a number of points of view
against the background of general political and cultural
history. The revised edition reports in some detail the
Church’s missionary activity as it grew from a small
community in Jerusalem to the worldwide phenomenon
it is today. Some entries, such as those dealing with the
Middle Ages, the Reformation, and the Enlightenment,
focus on major time-periods and movements that cut
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across geographical boundaries. Other articles describe
the history and structure of the Church in specific areas,
countries, and regions. There are separate entries for
many dioceses and monasteries which by reason of
antiquity, size, or influence are of special importance in
ecclesiastical history, as there are for religious orders and
congregations. The NCE rounds out its comprehensive
history of the Church with articles on religious move-
ments and biographies of individuals.

Canon and Civil Law. The Church inherited and
has safeguarded the precious legacy of ancient Rome,
described by Virgil, “to rule people under law, [and] to
establish the way of peace.” The NCE deals with issues
of ecclesiastical jurisprudence and outlines the develop-
ment of legislation governing communal practices and
individual obligations, taking care to incorporate and
reference the 1983 Code of Canon Law throughout and,
where appropriate, the Code of Canons for the Eastern
Churches. It deals with issues of Church-State relations
and with civil law as it impacts on the Church and
Church’s teaching regarding human rights and freedoms.

Philosophy. The Catholic tradition from its earliest
years has investigated the relationship between faith and
reason. The NCE considers at some length the many and
varied schools of ancient, medieval, and modern philos-
ophy with emphasis, when appropriate, on their relation-
ship to theological positions. It pays particular attention
to the scholastic tradition, particularly Thomism, which
is prominent in Catholic intellectual history. Articles on
many major and lesser philosophers contribute to a com-
prehensive survey of philosophy from pre-Christian
times to the present.

Biography and Hagiography. The NCE, making
an exception for the reigning pope, leaves to other refer-
ence works biographical information about living per-
sons. This revised edition presents biographical sketches
of hundreds of men and women, Christian and non-
Christian, saints and sinners, because of their signifi-
cance for the Church. They include: Old and New
Testament figures; the Fathers of the Church and eccle-
siastical writers; pagan and Christian emperors;
medieval and modern kings; heads of state and other
political figures; heretics and champions of orthodoxy;
major and minor figures in the Reformation and Counter
Reformation; popes, bishops, and priests; founders and
members of religious orders and congregations; lay men
and lay women; scholars, authors, composers, and
artists. The NCE includes biographies of most saints
whose feasts were once celebrated or are currently cele-
brated by the universal church. The revised edition relies
on Butler’s Lives of the Saints and similar reference
works to give accounts of many saints, but the NCE also

provides biographical information about recently canon-
ized and beatified individuals who are, for one reason or
another, of special interest to the English-speaking
world.

Social Sciences. Social sciences came into their
own in the twentieth century. Many articles in the NCE
rely on data drawn from anthropology, economics, psy-
chology and sociology for a better understanding of reli-
gious structures and behaviors. Papal encyclicals and
pastoral letters of episcopal conferences are the source of
principles and norms for Christian attitudes and practice
in the field of social action and legislation. The NCE
draws attention to the Church’s organized activities in
pursuit of peace and justice, social welfare and human
rights. The growth of the role of the laity in the work of
the Church also receives thorough coverage.

ARRANGEMENT OF ENTRIES

The articles in the NCE are arranged alphabetically
by the first substantive word using the word-by-word
method of alphabetization; thus ‘“New Zealand” pre-
cedes “Newman, John Henry,” and “Old Testament
Literature” precedes “Oldcastle, Sir John.” Monarchs,
patriarchs, popes, and others who share a Christian name
and are differentiated by a title and numerical designa-
tion are alphabetized by their title and then arranged
numerically. Thus, entries for Byzantine emperors Leo I
through IV precede those for popes of the same name,
while “Henry VIII, King of England” precedes ‘“Henry
IV, King of France.”

Maps, Charts, and Illustrations. The New
Catholic Encyclopedia contains nearly 3,000 illustra-
tions, including photographs, maps, and tables. Entries
focusing on the Church in specific countries contain a
map of the country as well as easy-to-read tables giving
statistical data and, where helpful, lists of archdioceses
and dioceses. Entries on the Church in U.S. states also
contain tables listing archdioceses and dioceses where
appropriate. The numerous photographs appearing in the
New Catholic Encyclopedia help to illustrate the history
of the Church, its role in modern societies, and the many
magnificent works of art it has inspired.

SPECIAL FEATURES

Subject Overview Articles. For the convenience
and guidance of the reader, the New Catholic
Encyclopedia contains several brief articles outlining the
scope of major fields: “Theology, Articles on,” “Liturgy,
Articles on,” “Jesus Christ, Articles on,” etc.

Cross-References. The cross-reference system in
the NCE serves to direct the reader to related material in
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other articles. The appearance of a name or term in small
capital letters in text indicates that there is an article of
that title elsewhere in the encyclopedia. In some cases,
the name of the related article has been inserted at the
appropriate point as a see reference: (see THOMAS
AQUINAS, ST.). When a further aspect of the subject is
treated under another title, a see also reference is placed
at the end of the article. In addition to this extensive
cross-reference system, the comprehensive index in vol-
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ume 15 will greatly increase the reader’s ability to access
the wealth of information contained in the encyclopedia.

Abbreviations List. Following common practice,
books and versions of the Bible as well as other standard
works by selected authors have been abbreviated
throughout the text. A guide to these abbreviations fol-
lows this preface.

The Editors

X1



Abbreviations

The system of abbreviations used for the works of Plato,
Aristotle, St. Augustine, and St. Thomas Aquinas is as follows:
Plato is cited by book and Stephanus number only, e.g., Phaedo
79B; Rep. 480A. Aristotle is cited by book and Bekker number
only, e.g., Anal. post. 72b 8—12; Anim. 430a 18. St. Augustine is
cited as in the Thesaurus Linguae Latinae, e.g., C. acad.
3.20.45; Conf. 13.38.53, with capitalization of the first word of
the title. St. Thomas is cited as in scholarly journals, but using
Arabic numerals. In addition, the following abbreviations have
been used throughout the encyclopedia for biblical books and
versions of the Bible.

Books

Acts Acts of the Apostles

Am Amos

Bar Baruch

1-2 Chr 1 and 2 Chronicles (1 and 2 Paralipomenon in

Septuagint and Vulgate)
Col Colossians

1-2 Cor 1 and 2 Corinthians
Dn Daniel

Dt Deuteronomy
Eccl Ecclesiastes
Eph Ephesians

Est Esther

Ex Exodus

Ez Ezekiel

Ezr Ezra (Esdras B in Septuagint; 1 Esdras in Vulgate)
Gal Galatians

Gn Genesis

Hb Habakkuk

Heb Hebrews

Hg Haggai

Hos Hosea

Is Isaiah

Jas James

Jb Job

Jdt Judith

Jer Jeremiah

Jgs Judges

J1 Joel

Jn John

1-3 Jn 1,2, and 3 John
Jon Jonah

Jos Joshua
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Jude
1-2 Kgs

Neh
Nm
Ob
Phil
Phlm
Prv

Ps

1-2 Pt
Rom
Ru

Sg
Sir

1-2 Sm

Tb

1-2 Thes
Ti

1-2 Tm
Wis

Zec

Zep

Versions
Apoc

ARV
ARVm

AT

AV

CCD

DV

Jude

1 and 2 Kings (3 and 4 Kings in Septuagint and
Vulgate)

Lamentations

Luke

Leviticus

Malachi (Malachias in Vulgate)

1 and 2 Maccabees

Micah

Mark

Matthew

Nahum

Nehemiah (2 Esdras in Septuagint and Vulgate)
Numbers

Obadiah

Philippians

Philemon

Proverbs

Psalms

1 and 2 Peter

Romans

Ruth

Revelation (Apocalypse in Vulgate)

Song of Songs

Sirach (Wisdom of Ben Sira; Ecclesiasticus in
Septuagint and Vulgate)

1 and 2 Samuel (1 and 2 Kings in Septuagint and
Vulgate)

Tobit

1 and 2 Thessalonians

Titus

1 and 2 Timothy

Wisdom

Zechariah

Zephaniah

Apocrypha

American Standard Revised Version
American Standard Revised Version, margin
American Translation

Authorized Version (King James)
Confraternity of Christian Doctrine
Douay-Challoner Version

xiii



ABBREVIATIONS

ERV English Revised Version NJB New Jerusalem Bible

ERVm English Revised Version, margin NRSV New Revised Standard Version
EV English Version(s) of the Bible NT New Testament

JB Jerusalem Bible OoT Old Testament

LXX Septuagint RSV Revised Standard Version

MT Masoretic Text RV Revised Version

NAB New American Bible RVm Revised Version, margin

NEB New English Bible Syr Syriac

NIV New International Version Vulg Vulgate
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THIEL, BERNARDO AUGUSTO

Second bishop of San José, Costa Rica; b. Elberfeld,
Germany, April 1, 1850; d. San José, Costa Rica, Sept.
9, 1901. He completed his first studies in the Royal Gym-
nasium of Elberfeld and continued them in the Lycée of
Neuss. In Cologne he entered the Vincentians, but that
did not prevent his being drafted during the Franco-
Prussian war, in which he served as a male nurse in the
field hospital. The religious persecution of the Kultur-
kampf forced him to Paris where he completed his studies
for the priesthood. In 1874 he was sent by his superiors
to Ecuador where he directed the professors of theology
in the Conciliar Seminary. The political upheaval after
the death of Garcia Moreno (1876) caused him to leave
for Costa Rica, where he also devoted himself to teach-
ing. He was appointed bishop on Feb. 27, 1880, and was
consecrated on September 5. The first bishop of Costa
Rica, Anselmo Llorente Lafuente, had died on Sept. 22,
1871, and political uncertainty of the time had given rise
to the prolonged vacancy of the see. In 1884 political op-
position to the Church intensified. Bishop Thiel was ex-
pelled along with the Jesuits. Authors like Ricardo
Fernandez Guardia attributed the situation to the machi-
nations of Freemasonry, although others maintained that
the lodge was very weak in Costa Rica.

In a report to the Holy See, Sept. 26, 1884, Thiel ex-
plained his expulsion, saying that Pres. Préspero Fernan-
dez was his friend, but that certain people had abused his
kindness in order to secure the decree. In a letter written
to Thiel from Seville on March 23, 1885, the historian
Leén Fernandez stated that the president of Guatemala,
Justo Rufino Barrios (a staunch Mason), had arranged a
revolution in Costa Rica for his own purposes, and that
the bishop had been the victim of that revolution.

During his exile Thiel lived in Rome and in Germa-
ny, and he later went to Panama where he received an am-
nesty from the government of Costa Rica (May 9, 1886),
and returned to his see of San José. He restored the semi-
nary, placing it in charge of the Vincentian Fathers. On
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July 31, 1897, he founded the review El Mensajero del
Clero. He built the archiepiscopal palace, and once again
dedicated himself to historical research and to research
on Costa Rican native folklore. As a reparation for the in-
justices committed against him by previous governments,
the Congress of the Republic of Costa Rica gave him the
title of ‘‘Benemérito de la Patria.”” A culmination of his
studies was the publication in 1882 of his notes on Costa
Rican native lexicography: languages and dialects of the
Talamancas, Viceitas, Terrabas, Borucas, and Guatusos.
In 1896 he began to prepare his Datos cronoldgicos para
la historia eclesidstica de Costa Rica durante el siglo
XIX. His other works include Términos de origen costar-
ricense que se encuentran en documentos de los siglos
XVII y XVIII; Explicacion del catecismo de la doctrina
cristiana, based on the work by José Deharbe (Freiburg
im Breisgau 1891); and a sacred history, as well as circu-
lars, pastoral letters, and other short treatises.

Bibliography: v. SANABRIA MARTINEZ, Bernardo Augusto
Thiel: segundo obispo de Costa Rica (San José, Costa Rica 1941).
R. FERNANDEZ GUARDIA, Cartilla histérica de Costa Rica (3d ed.
San José 1926).

[L. LAMADRID]

THIEMO, BL.

Benedictine abbot of the monastery of SANKT PETER,
Salzburg, and later archbishop of Salzburg; b. Megling
(birth date unknown); d. Ascalon, Sept. 28, 1102. Al-
though of a family of Bavarian counts from Megling,
Thiemo (Theodmarus) became a monk at NIEDER-
ALTAICH, where he achieved considerable success in
sculpturing, painting, and brass work. As abbot of Sankt
Peter, he gained renown for his zeal in promoting materi-
al and spiritual improvements, according to Cluniac
norms at ADMONT. Elected archbishop of Salzburg by
members of the cathedral chapter loyal to Urban II, he
took part in the synod of Piacenza (1095), the resolutions
of which he carried out rigidly. Hard pressed by the rival



THIERRY OF CHARTRES

imperial bishop Berthold of Moosburg, and defeated in
battle at Saaldorf ¢. 1096, he fled to Carinthia, but was
captured; when liberated after five years’ imprisonment
he entered a Swabian monastery. In 1101 he joined the
Bavarian Duke Welf in a crusade to the Holy Land. After
the defeat at Heraklea he fell into the hands of the Seljuk
Turks and suffered an excruciating death at Ascalon.
Thiemo was never canonized, though he is venerated as
blessed since the 12th century. In 1884 his cult was ap-
proved for Admont and other Benedictine monasteries.

Feast: Sept. 28.

Bibliography: C. GREINZ, Lexikon fiir Theologie und Kirche,
ed. M. BUCHBERGER, 10 v. (Freiburg 1930-38) 10:105. A. M. ZIM-
MERMANN, Kalendarium Benedictinum: Die Heiligen und Seligen
des Benediktinerorderns und seiner Zweige 3:84. P. KARNER, Die
Heiligen und Seligen Salzburgs (Austria Sancta 12; Vienna 1913)
2:1135.

[M. J. STALLINGS]

THIERRY OF CHARTRES

Teacher, philosopher, scientist, theologian, master
and chancellor of Chartres, and defender of the liberal
arts. B. Brittany; d. ¢. 1155.

Life. Little is known of the early years or even his
year of birth. Thierry of Chartres signed documents as
schoolmaster in the records of Chartres Cathedral in 1119
and 1121. He may have been the brother of Bernard of
Chartres and may be the Thierry mentioned by Abelard,
in his History of My Calamities, as having attended the
Council of Soissons in 1121 and assisting the papal leg-
ate, Bishop Geoffrey of Chartres. It is the belief of most
scholars that Thierry taught at Chartres until he became
chancellor himself in 1142. He may have continued
teaching after taking on the chancellorship. He replaced
Gilbert who then became bishop of Poitiers. There is in-
dication that Thierry also taught at Paris during the
1130s. He moved away from teaching what he calls the
‘‘ignorant mob’’ that students in the schools had become
after the rise of the Cornifician movement of reform. He
is mentioned in the writings of several students, including
John of Salisbury, Adalbert, and Clarembald of Arras.
Thierry obtained renown in his own time as a master of
the liberal arts. Herman of Carinthia dedicated his trans-
lation of Ptolemy’s Planisphere to Thierry, and Bernard
Silvester dedicated his Cosmographia to him. Herman
describes him, in 1143, as ‘‘Thierry the Platonist,”” and
Bernard, in 1147, calls him ‘‘the most famous teacher.”’
John of Salisbury, in his Metalogicon, calls him the
““most studious investigator of the arts.”’

Thierry also served as archdeacon at Dreux, where
his name appears on surviving official documents from

1136-42. Thierry attended the Consistory of Reims in
1148, where Gilbert’s Trinitarian theories were on trial.
Otto of Freising (Chronica, Patrologia Latina, ed. J. P.
Migne [Paris 1878-90] 188, 1250) speaks of Thierry in
the past tense in 1156, and a new archdeacon was named
at Dreux in 1155. Little was known of Thierry’s final
days until, in 1946, an epitaph of him was discovered and
edited by André Vernet (‘‘Une épitaphe de Thierry de
Chartres,”” in Recueil de travaux offerts d M. Clovis Bru-
nell [Paris 1955] 660-670). This revealed that Thierry re-
tired to an unnamed monastery, although not before
bequeathing all his books—some seventy volumes—to
the library at Chartres.

Works. Thierry wrote glosses on the theological
works of Boethius, Cicero’s De inventione, and the pseu-
do-Cicero Ad Herennium. Since the gloss was primarily
a teaching tool, it lent itself to natural development and
additions. This helps to explain the variety of separate
glosses on the same work. Nikolaus Haring has identified
three separate texts of Thierry’s which gloss Boethius’s
De Trinitate. Each has both overlapping and distinct con-
tent. These are respectively referred to as Commentum
super Boethii librum De Trintate, Lectiones super Boethii
librum De Trintate, and Glosa super Boethii librum De
Trinitate. In the same volume Haring includes critical
editions of Thierry’s commentary on Boethius’s Hebdo-
madibus and his Contra Eutychen. Thierry uses these
glosses as a platform for expounding on his own ideas.
Haring also has several texts and textual fragments that
are attributed to unnamed students of Thierry who are
collectively known as the School of Thierry of Chartres.
Thierry also wrote a short treatise titled Tractus de sex
dierum operibus. Although the content is offered as an
historical and literal exegesis on the opening of the book
of Genesis, Thierry presents the story of creation through
the interpretative lens of the natural sciences of his day.
This work, like William of Conches’ Philosophia mundi
and Dragmaticon, offer the reader insight into not only
the content of Chartrian science, but its integration into
philosophy and theology. Finally, Thierry put together
the still unedited massive volume entitled the Hep-
tateuchon, the book of the seven arts. This contained al-
most fifty individual works that ought to be studied or
consulted as part of the pursuit of study in the liberal arts.
This seems to have been Thierry’s first response to those
seeking to shorten the course of study in the schools. It
was never completed.

Thought. Thierry was a great defender of the liberal
arts and believed in the integration of secular and sacred
knowledge. He taught that the trivium gave expression to
the quadrivium, through which we could obtain knowl-
edge of the Creator. The sciences were tools or instru-
ments for unlocking theological truths, and their study led
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to a better understanding of God. Although he was
schooled in the Aristotle that was available during his
lifetime, Thierry was a Platonist. Hermann of Carinthia
refers to him as ‘‘the soul of Plato granted once again by
heaven to mortals’’ (De essentiis, ed. C. Burnett [Leiden
1982] 347).

Thierry’s originality was expressed in a vocabulary
of his own making. He speaks of the creation as an un-
folding (explicatio) of God and the universe as enfolded
(complicatio) in God who is perfect simplicity. God is the
form of forms and the unity out of which all plurality and
all otherness comes. Thierry’s concept of intelligibilitas
is also original. By it Thierry claims a power for the soul
that Boethius did not articulate. He argues that human be-
ings have an innate power—that most people do not
use—that enables them to contemplate the universal sim-
plicity of God directly. This concept goes beyond con-
templation of the forms or ideas—Thierry uses these
terms interchangeably—and can only be described as a
kind of intellectual mysticism where the distinction be-
tween the subject and the object ceases to exist.

The importance of Thierry’s thought on his genera-
tion and those that came after him can be measured by
the large number of students he taught, by those he in-
spired in their own writing, and by the number of patrons
who had his writings copied.
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THIERRY OF FLEURY

Thierry of Fleury or Thierry of Amorbach, hagiogra-
pher; b. c. 950; d. c. 1018. A contemporary of ABBO OF
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THIETMAR (DIETMAR) OF MERSEBURG

FLEURY, this 10th—century writer was at first a diocesan
priest but eventually became a Benedictine at Fleury,
now SAINT BENOIT-SUR-LOIRE. There he compiled his Li-
belli duo de consuetudinibus et statutis monasterii
Floriacensis, describing the customs of that abbey c. 995.
In 1002 he went as a pilgrim to Rome, and there com-
posed a Life of Pope MARTIN 1 (Bibliotheca hagiographi-
ca latina antiquae et mediae aetatis 5596) as well as
accounts of SS. Tryphon and Ruspicius (Bibliotheca
hagiographica latina antiquae et mediae aetatis 8340),
the FORTY MARTYRS of Sebaste, and St. Anthimus of Nic-
omedia. He lived for a time at MONTE CASSINO, where he
wrote a biography of Firmanus, Abbot of Fermo (Biblio-
theca hagiographica latina antiquae et mediae aetatis
3001). From 1010 to 1018 he resided at the Abbey of
Amorbach, and here he produced his best known work,
the Illatio sancti Benedicti (ed. Dimmler, Abhandlungen
der Deutschen (Preussischen, to 1944) Akademie der
Wissenschaften zu Berlin 1894). Other writings included
a hymn in honor of St. MAURUS and an explanation of the
Catholic Epistles, now partly lost.
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THIETMAR (DIETMAR) OF
MERSEBURG

Bishop and chronicler: b. July 25, 975; d. Merseburg,
Germany, Dec. 1, 1018. Descended from the noble Saxon
house of Walbeck and related to the imperial family, Thi-
etmar was educated at Quedlinburg and Magdeburg.
After ordination in 1004, he was appointed second bishop
of Merseburg (1009), a see reestablished by the Emperor
Henry II to facilitate the conversion of the West Slavs.
Eager to revive the ancient boundaries of his diocese, he
began (1012) a chronicle of Merseburg; its eight books
were later enlarged into a history of the Empire covering
the days of Henry I, the Ottos, and part of the reign of
Henry II. This work is an important source for the period
in which Thietmar was a contemporary witness, especial-
ly for the Church in central Germany and its relation with
the West Slavs, with whose language Thietmar was fa-
miliar. The writings of WIDUKIND OF CORVEY and the
QUEDLINBURG Annals were his sources for the period of
the early Ottos. The chronicle is useful also for its in-
sights into the folk practices and beliefs of his day; it was
later revised at the abbey of Corvey.
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THING

A very general term variously used by philosophers.
In its broadest sense, it designates all that can be thought,
or supposed, or to which existence of any type can be at-
tributed, whether this be real or apparent, stable or tran-
sient, known or unknown. More strictly, it designates
either a particular kind of reality or a transcendental attri-
bute of being. Although most common among realists,
the term is employed also by proponents of other episte-
mological positions in their attempts to account for its
general usage. This article treats the etymology and
meaning of the term and its use for a special kind of reali-
ty; it discusses also the status of thing as a transcendental
and concludes with a survey of various epistemological
positions relating to its concept.

Etymology and Meaning. The English word thing
is a translation of the Latin res, which is derived from the
verb reor, to calculate or to judge. The parallel derivation
in English would link the substantive ‘‘thing’’ with the
verb ‘‘to think,”” just as in German it would link Ding
with denken. In its primary etymological sense, therefore,
thing becomes equivalent to thought and indicates any-
thing that can be the object of thought or of judgment.
From its Latin usage in such expressions as quam ob rem
(for which reason) and qua re (why), however, res seem-
ingly acquired a derived meaning roughly equivalent to
cause (Latin causa); it is this that has led to the neo-Latin
and Italian cosa and to the French chose, both equivalents
of the English “‘thing’’ and both having somewhat the
same realist connotations.

Because the primary derivation leaves open the
question of extramental existence, medieval thinkers
noted the distinction between res realis and res rationis
(see Saint Thomas Aquinas, In 2 sent. 37.1.1, De pot. 9.7;
Saint Bonaventure, In 2 sent. 37.1). Res realis designates
anything that exists outside the mind, whereas res ra-
tionis designates anything that has existence in the mind
alone. It has been more usual, however, to restrict res to
the meaning of res realis and to make it roughly equiva-

lent with ens (being) in the ontological sense. In this
usage, the word is said primarily of substance and only
secondarily of any ACCIDENT that inheres in substance;
it is said also of a PRIVATION, although less properly, as
when blindness and sin are referred to as things.

Particular Kind of Reality. As a particular kind of
reality that is opposed to other kinds, thing designates a
concrete existing individual (Greek t6de T), the first
SUBSTANCE of Aristotle, which as concrete and existing
is opposed to the essence of substance abstractly consid-
ered and as individual and substance is opposed to an ac-
cident or a group of accidents. More precisely, it applies
to an entity that is complete in itself and is capable of sub-
sisting, and as such is opposed to an intrinsic PRINCIPLE
of being that is either incomplete or incapable of subsist-
ing. Thus the tree and the cat are things, whereas the pri-
mary matter and substantial form of which both are
composed are not (see MATTER AND FORM). Similarly,
both potency and act and essence and existence are prin-
ciples of things but are not themselves things. The scho-
lastics made this distinction more explicit by speaking of
ens quod (the being that), which is equivalent to the thing,
and the ens quo (the being by which), which is a principle
entering in some way or other into the composition of the
thing (see Saint Thomas, De virt. in comm. 11; In 7 meta.
7.1414, 1423; In 8 meta. 3.1716, 1721).

John DUNS SCOTUS makes a distinction between
thing (res or ens) and entity (entitas), regarding matter
and form as entities and not as things, although his con-
ception of matter and form differs from Aquinas’s. For
Scotus, entities are pure formalities or aspects of things
by which they come under a SPECIES or GENUS (natura
communis). For him, as for Aquinas, a real distinction is
not convertible with a distinction between things; Scotus,
however, speaks of a special type of real distinction a
parte rei (on the part of the thing) that exists between for-
malities and between the divine attributes, which is not
admitted to be a real distinction by Thomists (see DISTINC-
TION, KINDS OF).

A more common philosophical usage is the employ-
ment of thing to designate a concrete existent individual
that lacks rationality and as such is opposed to PERSON.
The scholastics refer to this as the suppositum, which as
such is differentiated from the persona, they regard both
as individual substances that are capable of subsisting (see
SUBSISTENCE). In contemporary thought this distinction
has been revived, although along different lines, and it
figures importantly in philosophies such as PERSONALISM
and EXISTENTIALISM. L. W. Stern, for example, makes
use of it in elaborating his personalist philosophy (Person
und Sache, 3 v., Leipzig 1906-24). J. P. SARTRE touches
on it when drawing a distinction between being-in-itself
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(I’en sol) and being-for-oneself (le pour-soi), the former
corresponding to the thing and the latter to the human
being or person. Somewhat analogous is the distinction
made by M. Heidegger between the subject that has being
or is in being (das Seiende) and the subject who is pecu-
liarly human (Dasein).

Status as a Transcendental. Thing (res) is some-
times said to be one of the TRANSCENDENTALS, i.€., one
of the notions or properties that are themselves convert-
ible with BEING. This identification is not made in the
classical Aristotelian tradition, but appears in the West as
early as 1232 in the Summa theologica of ROLAND OF
CREMONA, who enumerates aliquid and res as transcen-
dentals along with unum (H. Pouillon). Saint THOMAS
AQUINAS draws on the teaching of Avicenna, who had
previously used the terms, and explains the latter’s basis
for distinguishing between ens, res, and aliquid. As Aqui-
nas explains Avicenna, the term ens is taken from the act
of existing, whereas the term res expresses the QUIDDITY
or ESSENCE of what exists; aliguid, on the other hand, is
regarded as being equivalent to aliud quid (the etymology
is erroneous) and is related to unum—ijust as ens is said
to be unum insofar as it is undivided in itself, so ens is
said to be aliquid insofar as it is divided from others and
thus is viewed as another quid (De ver. 1.1).

The questions arise (1) whether Saint Thomas actu-
ally taught that res is a transcendental and, if he did or
not, (2) whether res is to be enumerated among the tran-
scendental properties of being. Both questions are com-
monly answered by introducing a distinction between a
transcendental notion and a transcendental property. A
transcendental notion is any notion that is coextensive
with the common notion of being, whether it itself desig-
nates a formality that is equivalent to the notion of being
or a formality that is consequent on that notion. A tran-
scendental property, on the other hand, is a notion that ex-
presses a formality in some way different from the notion
of being, but immediately and necessarily connected with
that notion; it adds a modality that is not indicated in the
notion of being, and yet that is found wherever being is
found. From these definitions it follows that every tran-
scendental property is a transcendental notion, but not
every transcendental notion is a transcendental property.

The common Thomistic reply to the foregoing ques-
tions is (1) that Saint Thomas taught that res and aliquid
are merely transcendental notions and (2) that, as such,
they are not to be enumerated among the transcendental
properties of being. Res is not a property of being because
it signifies nothing more than ens itself, viz, that which
has esse; its formality is thus equivalent to that of ens and
is coextensive with it (see In I sent. 25.1.4; In 2 sent.
37.1.1). Similarly aliquid may be understood as ‘‘some-
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thing,”’ in the sense of ‘‘not nothing’’ (non-nihil), and in
this sense is equivalent to ens, or alternatively, aliquid
may be taken to mean aliud quid and thus indicates only
a general modality of being. In either case it indicates
nothing distinctive that is immediately connected with
the notion of ens and thus cannot be enumerated as a tran-
scendental property.

Epistemological Positions. From the point of view
of EPISTEMOLOGY, three basic positions may be noted
with respect to thing, viz, the realist, the phenomenalist,
and the idealist.

The realist position maintains that things exist extra-
mentally and can be known by the human mind as they
exist (see KNOWLEDGE; TRUTH). This position necessarily
entails a definition of truth as an adequation or conformi-
ty between intellect and reality, itself recognized or
known by REFLECTION, and ultimately dependent on the
INTENTIONALITY involved in the knowing process. It
need not imply, however, that the human mind can know
the extramental thing in all its essential notes or specific
details. (See REALISM.)

The phenomenalist position dissociates the PHENOM-
ENA or the appearances from the thing, maintaining that
the mind knows only the phenomena and is incapable of
attaining the thing directly. Pushed to its extreme, PHE-
NOMENALISM degenerates into SKEPTICISM; in various
forms it is refined and defended by the proponents of EM-
PIRICISM and POSITIVISM. It plays an important role in the
thought of I. Kant, for whom the distinction between phe-
nomena and NOUMENA, or the thing-in-itself (das Ding
an sich), is pivotal. As Kant sees it, man can know phe-
nomena, but he is incapable of grasping noumena; he
may know the existence of the thing-in-itself, but its es-
sence always remains hidden from him. (See KANTIAN-
ISM.)

The idealist position rejects the possibility of any re-
ality transcending thought and thus regards the thing-in-
itself as a contradiction. In its extreme form, it holds that
the thing is nothing more than the activity of the ego, or
of mind, or of Absolute Spirit. (See IDEALISM.)

See Also: KNOWLEDGE, THEORIES OF
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THINKING WITH THE CHURCH,
RULES FOR

Written by St. IGNATIUS OF LOYOLA, the Rules for
Thinking with the Church are proposed to the individual
as one of various practical means to attain the overall pur-
pose of the SPIRITUAL EXERCISES. Since the rules were
written for Catholics of the 16th century, their intrinsic
nature and interpretation reflect somewhat the religious
atmosphere of the time.

The Rules for Thinking with the Church are not a
theological treatise. No effort is made to establish abso-
lute principles. Certain biblical truths are presupposed,
but the rules in themselves are nothing other than practi-
cal means for Catholics to remain faithful to the Church
and defend themselves against the innovations of the re-
formers. Rules 1 to 9 are for all Catholics. Rules 10 to
18 are primarily for those who have charge of instructing
the faithful.

In the light of their historical origin, a summary of
the rules can be forthright and clear. Rule 1 reminds
Catholics that the understanding of the divine law is
given to them by the Church rather than through private
and subjective interpretation of Scripture. Rules 2 and 3
encourage the faithful to receive the Sacraments of Pen-
ance and Holy Eucharist, to partake in liturgical and other
services, including the Divine Office and other prayer at
fixed times. Rules 4 and 5 reaffirm the excellence of the
religious life with its vows of obedience, poverty, and
chastity. Rules 6 to 8 encourage the faithful to the contin-
ued practice of traditional Catholic piety outwardly ex-
pressed by the veneration of saints, pilgrimages,
indulgenced works, and external penance. Rule 9 con-
cludes this first group with the exhortation to praise and
understand the laws of the Church, to defend them, not
criticize them.

In the second group rule 10 counsels teachers and
preachers against dwelling on the shortcomings of those
in authority. Public criticism in sermons fosters murmur-
ing and scandal among the faithful. Rule 11 recommends
positive theology, as well as the scholastic method in the-
ology and the scholastic theologians. They are excellent
means for understanding and defending the divine truths.
That vanity among preachers and teachers may be avoid-
ed, rule 12 forbids all comparisons between the living and
the saintly geniuses of the past. Rule 13 contains the fa-
mous hyperbole with which St. Ignatius stresses uncondi-

tional submission to the teaching of the Church. In case
of conflict between the latter and one’s own intellect, the
defined teaching of the Church must prevail: ‘“What
seems to me white, I will believe to be black if the hierar-
chical Church so defines.”” Rule 14 recommends modera-
tion in dealing with the nature of predestination, faith,
and grace. Immoderate emphasis of these elements of sal-
vation may lead the faithful to fatalism, neglect of good
works, and underestimation of the power of man’s free
will (rules 15, 16, 17). Finally, granted that the supreme
motive for a Christian life is the pure love of God, when
this fails to be a motive Catholics should be moved to the
observance of the law by the filial and even servile fear
of God (rule 18). Although written in the 16th century,
these rules have never lost their practical value for Catho-
lics even to the present time.

See Also: IGNATIAN SPIRITUALITY.
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THIOFRID OF ECHTERNACH

Benedictine abbot and hagiographer; d. Echternach,
April 3, 1110. Invested in Rome (Nov. 19, 1083) as abbot
of ECHTERNACH, he was a reformer who restored regular
observance and improved the physical well-being of his
monastery. His hagiographical writing, frankly inspira-
tional and interlarded with miraculous events in the ca-
reers of his pre-Carolingian heroes, is nevertheless
noteworthy for the simplicity of its style, embellished by
the use of CURSUS and rthymed prose. He was surprisingly
uninfluenced by the authors and biographical techniques
of antiquity. His works include the following: Vita Liut-
wini, written c. 1078 [ed. W. Lampen (’s Hertogenbosch
1936)]; Vita s. Irminae (Monumenta Germaniae Scrip-
tores 23:48-50); Flores epitaphii sanctorum (Patrologia
Latina, ed. J. P. Migne, 217 v. 157:297-404); Vita Basini
(Acta Sanctorum March 1:315-320); and Vita Willi-
brordi (Acta Sanctorum November 3:459-500). The evi-
dence for Thiofrid’s authorship of the Vita Liutwini is
well established. For the life of Basinus, however, it is
argued that its author was so dependent on the prior vita
of LIUTWIN, which he cites and even enlarges, that only
Thiofrid could have produced it. Writing some 300 years
after the death of his subjects, Thiofrid nevertheless pro-
vided the oldest extant evidence for the lives of Archbish-
ops Liutwin and Liutwin’s nephew Basinus, and for their
contribution to the church of TRIER.
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THIONVILLE (DIEDENHOFEN),
COUNCILS OF

In 806 CHARLEMAGNE announced his intention of di-
viding his empire between his three sons, Pepin, Charles,
and Louis. After his death in 814, three ecclesiastical-
political synods were held at Thionville (Theodonis
Villa, Germ. Diedenhofen) near Metz, the last two of
which, in fact, concerned quarrels between descendants
of Charlemagne.

(1) In October 821, on the occasion of the marriage
of Lothair, the eldest son of Louis the Pious, a synod of
32 bishops issued four decrees respecting the maltreat-
ment of subdeacons, deacons, priests, and bishops; the
decrees were then confirmed by Louis and Lothair.

(2) In February 835, 15 months after Louis had abdi-
cated at Soissons under extreme pressure from Lothair
and had done penance for alleged crimes, he was rehabili-
tated at a synod of 43 bishops at Thionville, each bishop
presenting, at the request of Louis, a written opinion on
the advisability of his restoration. On receiving a unani-
mous vote, Louis was escorted to Metz and crowned
there (Feb. 22, 835), after which he and the synod re-
turned to Thionville to pronounce sentence upon Abp.
EBBO OF REIMS and other bishops who, siding with Lo-
thair, had harassed Louis.

(3) Four years after the death of Louis his three sur-
viving sons, Lothair, Louis the German, and the young
Charles, their disputes settled, solemnly approved at Th-
ionville in October 844 six decrees that appealed to the
princes to keep the peace among themselves (can. 1), to
fill vacant sees with worthy men and to recall all exiled
bishops (can. 2), to see that monasteries were taken out
of lay hands (can. 3, 5), to ensure that Church property
be restored (can. 4), and to reaffirm the ancient dignity
of the clerical state (can. 6).
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THIRTY-NINE ARTICLES

THIRKELD, RICHARD, BL.

Priest, martyr; b. Cunsley (Coniscliffe?), Durham,
England; d. hanged, drawn, and quartered at York, May
29, 1583. After studying for a time at Queen’s College,
Oxford (1564—65), Thirkeld studied at Rheims, where he
was ordained priest, April 18, 1579. Almost immediately
he left for the English mission, where he labored in York-
shire (1579-83). Among his penitents was St. Margaret
CLITHEROW. He was arrested Aug. 14, 1583, while visit-
ing a Catholic prisoner in the Ousebridge Kidcote, York.
He freely admitted to his captors and the mayor that he
was a Catholic priest. The next day he wore his cassock
and biretta at his indictment during which he was charged
with reconciling to popery the queen’s subjects. He was
found guilty on May 27, and condemned the following
day. He spent his last night on earth teaching and encour-
aging his fellow inmates. Bede Camm summarized six of
Thirkeld’s extant letters. He was beatified by Pope Leo
XIII on Dec. 9, 1886.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.

Bibliography: B. CAMM, ed., Lives of the English Martyrs, 2
v. (New York 1904-05). R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924; repr. Farnborough
1969). 1. H. POLLEN, Acts of English Martyrs (London 1891).

[K. I. RABENSTEIN]

THIRTY-NINE ARTICLES

The Thirty-Nine Articles of the Church of England
are a series of statements of Anglican beliefs concerning
certain religious teachings, some of which were subjects
of great controversy in Europe in the sixteenth century.
These articles are not a complete summary of the Chris-
tian faith for Anglicans (see ANGLICANISM).

In 1536 Henry VIII directed the Convocations of
Canterbury and York to approve the Ten Articles, which
were then issued under royal authority with a preface by
the King. In 1539 the promulgation of the Six Articles
Act defined six beliefs. Any opposition to this act by ei-
ther Catholics or Protestants was to be punished by burn-
ing the offender alive. In the reign of Edward VI,
Archbishop Cranmer published in 1553 with royal sanc-
tion the Forty-two Articles. These articles, which were
influenced by Lutheran teaching, attacked the doctrines
of both Catholics and extreme Protestants, like the Ana-
baptists. They were revised by Convocation in 1563 and
reduced to 39. A further revision, attributed to ELIZABETH
I, caused some small changes, together with the striking
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out of article 29 as being too hostile to Catholicism. Nev-
ertheless, when these articles were again officially pro-
mulgated later in Elizabeth’s reign, in 1571, No. 29 was
restored. Since that time the Thirty-Nine Articles have
been an official statement of the beliefs of the Church of
England with regard to the doctrines touched on in them.
A wholehearted acceptance of them was demanded of
every ordinand in that church and until 1871 of every OX-
FORD and CAMBRIDGE graduate. Notable among the arti-
cles was one that declared that Holy Scripture contained
all necessary teaching for salvation. The traditional
creeds were to be received as they were proved by Scrip-
ture. General councils were declared to be not necessarily
infallible. Much fundamental Christian teaching on the
Holy Trinity, and the Incarnation and the Redemption
achieved by Jesus Christ was included. Only two sacra-
ments, Baptism and the Lord’s Supper, were recognized.
The Tridentine doctrine of transubstantiation was cate-
gorically denied. Catholic teachings on purgatory, indul-
gences, and the invocation of saints were said to be false
and repugnant to God’s word. What Catholics believed
about the Mass was stigmatized as ‘‘a forged fable and
dangerous deceit.”’

Cranmer’s Forty-two Articles of 1553 had declared
the King to be supreme head on earth, next under Christ,
of the Church of England and Ireland. In the 1571 edition
of the Thirty-nine Articles this declaration of the royal su-
premacy was restated as follows: ‘“The Queen’s Majesty
hath the chief power in the Realm of England and other
her dominions, unto whom the chief government of all
estates of this Realm, whether they be Ecclesiastical or
Civil, in all causes doth appertain, and is not, nor ought
to be, subject to any foreign jurisdiction.”” The articles
also stated that the Bishop of Rome had no jurisdiction
in the realm of England.

In 1841 John Henry NEWMAN, then vicar of St.
Mary’s, Oxford, a leader of the Tractarian Movement,
wrote in his famous Tract 90 concerning the Thirty-Nine

Articles that ‘it is often urged . . . that there are in the
Articles propositions or terms inconsistent with the Cath-
olic faith . . . the following Tract is drawn up with the

view of showing how groundless the object[ion] is.”” De-
spite the great influence of Newman his tract was con-
demned by the heads of the various Oxford colleges and
more importantly, by Newman’s ecclesiastical superior,
Richard Bagot the Bishop of Oxford, who pressured
Newman into promising to write no more tracts. This in-
cident had a great effect on TRACTARIANISM and contrib-
uted to Newman’s decision to enter the Catholic Church
in 1845.

Anglican ordinands are no longer required to give a
wholehearted assent to the articles. It is now sufficient if

they subscribe to them in the sense of regarding them as
not contrary to the word of God and on the assumption
that they will not publicly attack them.

Bibliography: A. P. FORBES, An Explanation of the Thirty-
Nine Articles with an Epistle Dedicatory to the Late Rev. E. P.
Pusey, 2 v. (5th ed. London 1887). C. A. HARDWICK, A History of
the Articles of Religion (Philadelphia 1852), E.J. BICKNELL, A Theo-
logical Introduction to the Thirty-Nine Articles (New York 1919).

[E. MCDERMOTT]

THIRTY YEARS’ WAR

The series of protracted religious-dynastic wars that
afflicted the Holy Roman Empire and most western Euro-
pean states from 1618 to 1648. The Thirty Years’ War
had complex and diverse origins but religion was perhaps
the most important, and religious motivation was an inte-
gral part of the political, economic, and dynastic policies
that formed and reshaped the course of Europe in the 17th
century. Frederick V, Ferdinand II, and Gustavus II Adol-
phus were political leaders with dynastic ambitions, but
religious principles also played a decisive part in the role
that these men filled during the wars. This confluence and
concurrence of many motivations persisted throughout
the conflict, and if the conclusion of the struggle primari-
ly reflected political and dynastic interests, religion and
its consequences were everpresent and influential at the
Peace of WESTPHALIA in 1648.

The years following the Peace of AUGSBURG (1555),
which had established the principle of *‘cujus regio, ejus
religio,”” guaranteeing the Lutheran and Catholic confes-
sions throughout the Empire, also witnessed the rise of
Calvinist influence and strength, especially in the Palati-
nate and Brandenburg. Seeking privileges and rights en-
joyed by Catholics and Lutherans, the Calvinists clashed
with a rising tide of Catholic reaction. The Austrian
Hapsburgs, encouraged by Jesuits, Capuchins, and Span-
ish zeal, fostered a militant policy of religious conquest
and conversion. In this Catholic reformation, the Catholic
League of Princes organized by Maximilian I of Bavaria
in 1609 played a formidable part. Alarmed by growing
Calvinist strength, Maximilian tried to rally the Catholic
princes and to inspire the weak, ineffectual Emperor Ru-
dolph IT (1576-1612) to oppose the designs of the Protes-
tant Union organized by Christian of Anhalt and
Frederick IV of the Palatinate in 1608. The decade from
1608 to 1618 provided a crystallization of attitudes that
ended in war.

The Bohemian War (1618-23). The death of Ru-
dolph and the inability of his brother and successor, Mat-
thias, raised the question of succession in the imperial
lands. The childless Emperors had chosen their zealous
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and militant cousin Ferdinand of Styria as their heir. An
ardent Catholic, Ferdinand was unacceptable to many
Protestants, especially those of Bohemia. Despite their
lukewarm pledge in 1617 recognizing Ferdinand’s right
of succession, the Bohemians searched for a new candi-
date, and discovered him in the ruler of the Palatinate,
Frederick V (1610-32), son-in-law of James I of En-
gland, and a leader of the Protestant Union. In 1618,
when the Bohemian estates accused the imperial govern-
ment of violating their sovereign rights and privileges,
they forcibly ejected the imperial emissaries by the de-
fenestration of Prague, thereby proclaiming their rebel-
lion against Hapsburg rule. Frederick was offered the
crown of Bohemia by the provisional government. Ambi-
tion and religious commitment led Frederick to accept
election and along with Count Matthew of Thurn and
Ernst von Mansfeld, the new King took command of the
Bohemian armies. The dying Matthias (1612-19) permit-
ted Maximilian of Bavaria and the Catholic League to de-
fend the cause of monarchical legitimacy and Catholic
orthodoxy.

In 1619, Ferdinand II (1619-37) ascended the impe-
rial throne and joined the League in an all-out war against
the Bohemians. The Protestant Union, annoyed at Freder-
ick’s illegal acceptance of the Bohemian crown and di-
vided between Lutheran and Calvinist factions, did not
aid the Bohemian rebels. Frederick, left only with poorly
paid, disorderly troops, saw his army and ambitions
crushed by an army led by Count Johann Tilly and Duke
Maximilian at White Mountain, Nov. 8, 1620. The brief
reign of ‘‘the winter king’” came to an end. While Freder-
ick vainly sought aid at European courts, Bohemia under-
went sweeping changes and reforms. Death sentences,
imprisonment, and confiscation of land eradicated rebel
opposition and weakened Protestant strength. The Jesuits
were given charge of the education of the Bohemian no-
bility and of the task of converting Bohemia to Rome.
The Palatinate fared little better. The electoral dignity and
the Upper Palatinate were granted to Maximilian of Ba-
varia (1623). Personal aggrandizement became a fixed
part of the religious and constitutional struggle which had
spread to adjoining territories with the renewal of the war
between the United Provinces and Spain.

The Danish War (1625-29). The Twelve Years’
Truce (1609), which had brought a halt to Dutch-Spanish
hostilities, expired in 1621. Colonial rivalry in the East
Indies, added to religious and national differences, con-
tributed to the war’s renewal and continuance until 1648.
Since the similar religious and dynastic interests of the
Austrian and Spanish Hapsburgs encouraged cooperation
and coordination between the two powers, the Dutch nat-
urally turned to Protestant Germany for support in an ef-
fort to resist the Hapsburg offensive. The Bohemian
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Army camp during Thirty Years War. (©Bettmann/CORBIS)

defeat, however, forced the anti-Hapsburg German diplo-
mats to look more to Scandinavia than to Holland for aid.
Christian IV (1588-1648), the Danish King, and Gusta-
vus Adolphus of Sweden (1611-32) were the likeliest
sources of assistance. Gustavus, engaged in a Polish war,
could do little, but Christian, a prince of the Empire by
virtue of his ducal title to Holstein, did intervene. Politi-
cally inspired but backed by the religious sentiments of
his people, Christian accused the Emperor of unconstitu-
tional acts against the Elector-Palatine. Using this as a
pretext, Danish armies entered the Empire. Opposing
them were Albrecht von Wallenstein, Duke of Friedland,
an imperial general who led a personal army of 24,000
men, and Count Tilly, the League general. The Danish ar-
mies were defeated by Wallenstein at Dessau and by Tilly
at Lutter in 1626. Wallenstein proceeded to occupy most
of Denmark thereby forcing Christian to sue for peace.
After the prolonged siege of Stralsund and several
months of negotiations, Christian signed the peace of Lii-
beck (May 22, 1629) by which he renounced all claims
to German territory and surrendered his legal member-
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ship in the lower Saxon district of the Empire, yet man-
aged to avoid an indemnity and to retain Jutland,
Schleswig, and Holstein. The terms, arranged by Wallen-
stein and approved by Ferdinand II, were mild and con-
siderate largely because there was a new threat to
Hapsburg hegemony. Gustavus Adolphus, ‘‘the lion from
the north,”” was looking toward the Empire, and his ap-
pearance was to change the course of the war.

Swedish Intervention (1630-35). The victory of
Hapsburg arms inspired Ferdinand II to issue his Edict
of RESTITUTION (1629). This comprehensive religious
settlement not only represented the height of Catholic re-
action but it also inspired further Protestant resistance to
Vienna. Many Protestant princes joined the struggle and
appealed to Sweden for help. Fearing imperial designs on
the Baltic and its trade, Gustavus Adolphus, a remarkable
monarch and brilliant soldier, concluded a treaty with Po-
land at Altmark in 1629 and the following year led his
army into Germany. Aided by the able statesmanship of
his chancellor, Axel Oxenstierna, Gustavus rallied the
Protestant princes and inspired a counteroffensive against
the imperialists. In this he was aided by the Emperor’s
dismissal of Wallenstein from the imperial service. Fear-
ful of his general’s growing power and personal ambi-
tions, Ferdinand relieved the duke of his command. With
Wallenstein’s removal, Ferdinand was left with an army
inferior to that of the Swedes in leadership and morale.
Within a year, the Swedish forces conquered Pomerania,
won cooperation from George William, the previously
aloof Elector of Brandenburg, and overcame the suspi-
cions of some of the Protestant leaders who saw little dif-
ference between a Swedish absolutist and an Austrian
one. Gustavus’s motives are not completely clear. His
personal ambitions were strong; his religious convictions,
sincere; and his political aspiration, genuine.

Gustavus, aided by a large French subsidy obtained
from Cardinal RICHELIEU by the treaty of Bérwalde
(1631), marched to relieve the city of Magdeburg, then
besieged by Tilly, but not before the place was destroyed
(May 1631) in one of the worst holocausts of a war full
of horrors. King Gustavus, supported by the Saxons, en-
gaged Tilly’s army at Breitenfeld (Sept. 7, 1631), routing
the Catholic forces. The King’s tactical deployment of
cavalry, light artillery, and superior infantry gave him a
spectacular victory. Instead of marching on Vienna, the
Swedes conquered Bamberg, the Upper Palatinate,
Mainz, and Wiirzburg in rapid succession. At the same
time, Gustavus advanced his political plan for a general
union of the Protestant states with Sweden. The proposal
was not well received. The princes feared the political
consequences of such a union for their autonomy. More-
over, Richelieu looked with disfavor on a strong Protes-
tant confederation across the Rhine. Gustavus also
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announced his peace terms asking for Swedish Pomera-
nia, an imperial title, revocation of the Edict of Restitu-
tion, and a general redistribution of Hapsburg territory.
Wallenstein, who had been restored by Ferdinand in an
effort to halt the Swedish advance, rejected the terms, and
instead, invaded Saxony in the hope of weakening the
Protestant alliance. Gustavus pursued him and both ar-
mies joined battle at Liitzen near Leipzig, on Nov. 6,
1632. The imperialists were routed again but Gustavus
lay dead on the battlefield.

His chancellor, Axel Oxenstierna, continued the war
but with little success. Even the murder of the scheming
Wallenstein, apparently with imperial approval (1634),
failed to turn the war to the Swedish advantage. The over-
whelming defeat of the Swedes and German Protestants
at Nordlingen in September 1634 permitted the Haps-
burgs to press their campaigns with greater zeal and ad-
vantage. Southern Germany was reconquered, forcing the
Protestant princes to conclude a separate peace at Prague
in 1635. This agreement reached by Saxon and Austrian
diplomats revised the Edict of Restitution enforcing
changes in ecclesiastical reservations as of Nov. 12,
1627. It also provided for an army for the entire Empire
as well as for the removal of foreign forces. The peace
was an effort to obtain the support of all the German
princes for the ancient constitution and to unite them
against foreign influences. Many German states sub-
scribed to the treaty; a few, fearful of Swedish or French
retaliation, declined to do so.

The Swedish-French War (1635-48). Cardinal
Richelieu, alarmed at the peace of Prague, finally de-
clared war on the Austrian Hapsburgs and Spain. Despite
Richelieu’s subsidies, the Swedes never regained the ini-
tiative even after the succession of Emperor Ferdinand III
(1637-57). The war continued for 13 years, during which
time an internal revolt was transformed into an interna-
tional conflict. French armies under Marshal Henri, Vi-
comte de Turenne and Louis II de Bourbon, Duke
d’Enghien, invaded Spanish territory and crossed into
Germany. Despite the French success at Rocroy (1643)
and preliminary overtures toward peace, the war dragged
on. These years marked probably the most destructive pe-
riod of the struggle. Plundering armies and ravaging mer-
cenaries leveled German cities and destroyed the
countryside. Atrocities and epidemics compounded the
miserable lot of the homeless and starving peasantry.
Five years of negotiations finally brought the Peace of
Westphalia in 1648, although France and Spain contin-
ued their war until the Peace of the Pyrenees in 1659.

The Thirty Years’ War left behind it a trail of de-
struction and death. Bohemia, Saxony, Thuringia, and
Wiirttemberg were devastated. Cities, towns, and villages
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were burned and plundered; some of them disappeared.
The Empire was depopulated; the German states were
fragmented and divided. Religious life was demoralized
and political institutions badly weakened. Germany
ceased for some time to play an important role in the af-
fairs of Europe. Religious ideals had been overwhelmed
by reasons of state. The conclusion of the Thirty Years’
War marked the last of the great religious conflicts of the
sixteenth and seventeenth centuries. From this point on-
ward plans to re-establish the universal world of medi-
eval Christiandom—a world ruled spiritually by the Pope
and temporarily by a Christian Emperor and princes—
were to seem unrealizable and archaic. Instead a modern
Europe, divided into and governed by sovereign, territori-
al states emerged in the years following 1648.
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[P. S. MCGARRY]

THMUIS

A titular see in Augustamnica Prima, lower Egypt,
and a suffragan of Pelusium, founded before the begin-
ning of the fourth century in the Delta on the canal east
of the Nile River. Herodotus and Ptolemy noted the city
as the capital of a nome. In the fourth century it still had
its own civil administration, separate from Alexandria. It
survived through the Arabian conquest as Al-Mourad,
but disappeared in the Turkish conquests. Nine early
bishops of Thmuis have been identified: St. PHILEAS, first
known bishop, martyred at Alexandria in 307; St. Dona-
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tus, his successor, martyr; Liberius, who attended the
Council of Nicaea I (325); St. Serapion, most noted of the
bishops (c. 338-359); Ptolomaeus, perhaps an Arian
usurper, who attended the Council of Seleucia (359); Ar-
istobulus, who attended the Council of Ephesus (431);
and three Monophysites in the Middle Ages.

Bibliography: M. LE QUIEN, Oriens Christianus (Graz 1958)
2:537. E. AMELINEAU, La géographie de I'Egypte a I'époque copte
(Paris 1893) 286, 500. J. QUASTEN, Patrology (Westminster MD
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[M. C. MCCARTHY]

THOMAR (TOMAR), MONASTERY OF

Twenty miles from Fatima, founded in 1160 for de-
fense and administration of the district’s repopulation.
Tomar was the seat of the TEMPLARS in Portugal and of
the ORDER OF CHRIST. For many years after 1455 its prior,
usually the king, had ecclesiastical authority for territo-
ries overseas. Under Henry the Navigator the monastery
and town flourished. In 1530 Anthony of Lisbon intro-
duced reforms. Thomar was an abbey nullius diocesis
until 1882, even after being abandoned in 1834. Today
it is a national monument of unusual mixed architecture.

Bibliography: Definicoes e estatutos da ordem de Christo
(Lisbon 1628, 1671, 1717, 1746). W.C. WATSON, Portuguese Archi-
tecture (London 1908). F. M. DE SOUSA VITERBO, A ordem de Chris-
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[E. P. COLBERT]

THOMAS, APOSTLE, ST.

One of the TWELVE (Mk 3:16-19; Mt 10:2-4; Lk
14-16; Jn 20:24; Acts 1:13). The lists of the Twelve in
the Synoptic Gospels always locate Thomas in the second
group of four, usually paired with Matthew. But Acts
1:13 pairs him with Philip. The synoptic tradition only
mentions the name of Thomas but gives us no further de-
tails. Almost all our information about Thomas, his per-
sonality, and his character, comes to us from the Fourth
Gospel. In the Fourth Gospel Thomas appears in four
passages (Jn 11:16; 14:5; 20:24-28; 21:2) and plays an
important role in the theological development of the gos-
pel.

The Greek ToUOC is a transliteration of the Aramaic
word t¢’0md, meaning ‘‘twin.”” The latter word finds no
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“‘Saint Thomas the Apostle,”’ painting by Diego Velasquez.
(©Archivo Iconografico, S.A./CORBIS)

attestation as a surname in the Semitic world while its
Greek translation, 3{8upog, is widely used as a surname
in the ancient world. Quite naturally one would inquire
about Thomas’ twin. Given the fact the biblical literature
is silent on the matter several later texts, including the
third century apocryphal Acts of Thomas alleged that
Thomas was Jesus’ own twin.

In two passages that have no parallel in the synoptic
tradition, the Gospel according to John introduces Thom-
as as a disciple of Jesus. In the first, Jn 11:16 portrays
Thomas as the fearless disciple, prepared to follow Jesus
to his death and encouraging the other disciples to do the
same. In the second passage, however, Thomas appears
confused when confronted with Jesus’ prediction about
his own death. In the second, Thomas’ misunderstanding
of Jesus’ mission then becomes the occasion for Jesus’
proclamation that he is ‘the way, the truth and the life’’
(Jn 14:6). It is in the final two passages that we find the
most popular portrayal of the Apostle Thomas as ‘doubt-
ing Thomas’. In these passages the Fourth Gospel omits
the scene in the synoptic accounts where the disciples
collectively express doubt when presented with the testi-
mony of the first witnesses to Jesus’ Resurrection (Mt
28:17; Mk 16:13; Lk 24:10-11).
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The importance of Thomas as a character in the
Fourth Gospel gave rise to many popular traditions about
the career of the Apostle. According to the Coptic Gospel
of Thomas Thomas was the recipient of secret revelations
from Jesus after the Resurrection. These revelations have
a distinctly Gnostic character. The Acts of Thomas offers
a legendary description of the apostle’s missionary activi-
ty in India. The tradition embodied in these legends have
been maintained by Christians in India for centuries, and
the existence of primitive and distinctive Christian com-
munities in India prior to the arrival of Western colonial
missionaries provide some oblique support for these tra-
ditions.

Feast: Dec. 21 (Latin Church).

Bibliography: R. E. BROWN, The Gospel According to John,
2 v., Anchor Bible Commentary. (Garden City, NJ 1966-1970). R.
F. COLLINS, ‘‘The Representative Figures of the Fourth Gospel,”
Downside Review 94 (1976): 26-46, 118—132. J. P. MEIER, ‘‘The
Circle of the Twelve: Did it Exist During Jesus’ Public Ministry?’’
JBL 116 (1997): 635-72.

[C. MCMAHON]

THOMAS A KEMPIS

Spiritual writer; b. Kempen, near Diisseldorf, the
Rhineland, 1379 or 1380; d. Zwolle, the Netherlands,
Aug. 8, 1471. A Kempis was the younger of two sons of
a peasant family, Hammerken; his name, A Kempis, was
derived from his native village. His first schooling he re-
ceived in Kempen, possibly in the school for local chil-
dren conducted by his mother. From 1393 to 1398 he was
a student in Deventer, under the patronage of FLORENTIUS
RADEWIINS, successor of Gerard GROOTE, founder of the
Brothers of the Common Life. In 1399, instead of joining
the Brothers of the Common Life as he had planned, he
entered Mt. St. Agnes, a newly founded monastery of the
CANONS REGULAR OF ST. AUGUSTINE, where his brother,
John, 15 years his senior, was prior.

A Kempis was not clothed as a novice until 1406, a
fact sometimes alleged as evidence that he was a dullard,
but the delay was due to the unfinished state of the build-
ings. In 1413 he was ordained, and the remainder of his
long life he spent at Mt. St. Agnes, except for a period
of three years when the community moved because of an
interdict. Little is known of his activity, aside from his
transcription of manuscripts and composition of numer-
ous works. He was subprior in 1425 and again in 1448,
and for a time acted as master of novices.

Besides the copying of numerous manuscripts, in-
cluding one of the Bible, Thomas is most commonly
credited with the authorship of the IMITATION OF CHRIST.
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He also wrote many works of devotion, collections of ser-
mons, and contemporary chronicles. He is considered the
most complete and outstanding representative of DEVOTIO
MODERNA. This is evident especially from his treatises on
the life of the soul and his spiritual conferences. Out-
standing among these are: Soliloquium animae, consid-
ered one of the most characteristic works of the
WINDESHEIM school, which contains practical counsels
on fidelity to the movements of grace; De tribus tab-
ernaculis, considerations on poverty, humility, and chas-
tity; De fideli dispensatore, counsels to a contemplative
in charge of the material goods of the monastery; Ser-
mones ad novicios, 30 conferences for the novices at Mt.
St. Agnes, concerned with the common life, keeping
guard over the senses, the spiritual combat of the reli-
gious, and devotion to Our Lady.

A Kempis wrote a number of chronicles and lives of
the saints. Among these are: Vita Gerardi Magni, an ac-
count of the life of Gerard Groote; Vita Florentii, a life
of Gerard’s successor; Chronica Montis Sanctae Agnetis,
a history of Mt. St. Agnes, one of the principle sources
for A Kempis’s life. His works have been published in
a critical edition: Opera Omnia ed. M. J. Pohle (7 v. Frei-
burg 1910-22).

Bibliography: 1. MERCIER, Dictionnaire de théologie
catholique 15.1:761-765. A. HYMA, The Brothers of the Common
Life (Grand Rapids, Mich. 1950).

[P. MULHERN]

THOMAS AGNI

Dominican author, religious superior, bishop, patri-
arch of Jerusalem; b. Lentini, Sicily; d. Acco, Palestine,
Sept. 22, 1277. He became a Dominican c¢. 1220, and
founded the priory of San Domenico in Naples in 1231
and became its first prior. As prior he conferred the reli-
gious habit on (St.) THOMAS AQUINAS. In 1255 (not 1247)
he was provincial of the Roman province. Thomas gov-
erned the following dioceses: Bethlehem, from Sept. 4,
1255; Messina, from 1262; and Cosenza, from April 4,
1267. From March 19, 1272, until his death he was patri-
arch of Jerusalem. As patriarch he settled the conflict
over the kingship of Jerusalem in favor of Hugo II of Cy-
prus and appealed to King Henry III of England for help
in the Holy Land. He wrote a life of St. PETER MARTYR
of Verona.

Bibliography: J. QUETIF and J. ECHARD, Scriptores ordinis
praedicatorum (New York 1959) 1.1:358-360. M. CONIGLIONE, Ar-
chivum fratrum praedicatorum 2 (1932) 443. H. C. SCHEEBEN, ibid.
4 (1934) 129. A. PAPILLON, ibid. 6 (1936) 26.

[C. LOZIER]
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Thomas A Kempis. (©Bettmann/CORBIS)

THOMAS AQUINAS, ST.

Italian Dominican theologian, Doctor of the Church,
patron of Catholic schools; b. Roccasecca, near Monte
Cassino, c. 1225; d. Fossanuova, near Maenza, March 7,
1274; honored under the scholastic titles of Doctor Com-
munis (13th century), Doctor Angelicus (15th century),
and many others. [See DOCTOR (SCHOLASTIC TITLE).] He
is the most important and influential scholastic theologian
and philosopher, one whom the Church has made ‘‘her
very own’’ [Pius XI, Studiorum ducem, Acta Apostolicae
Sedis 15 (1923) 314]. This article treats of Thomas’s life
and doctrine, the ecclesiastical approval that has been ac-
corded him, and his works and their English translations.
(For a synthetic statement of Thomas’s doctrinal posi-
tions and of his influence, see THOMISM.)

Life and Doctrine

The youngest son of Landolfo of Aquino (c.
1163-Dec. 24, 1245[?]), master of Roccasecca and Mon-
tesangiovanni, justiciary of FREDERICK II, and his second
wife, Teodora of Chieti (d. 1255), of Lombard origin,
Thomas had five sisters (Marotta, a Benedictine abbess
of Santa Maria di Capua in 1254; Teodora, wife of Count
Roger of San Severino and Marsico; Maria, wife of Gugl-
ielmo of San Severino; Adelasia, wife of Count Roger of
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Manuscript page showing ‘‘littera inintelligibilis,”’ written and

autographed by St. Thomas Aquinas.

Aquila; and one killed by lightning c. 1230), three older
brothers (Aimone, soldier of Frederick II until 1233,
when he began supporting the papal cause; Rinaldo, trou-
badour and soldier of Frederick until 1244, when he
joined papal troops; and Landolfo), and at least three half
brothers (Giacomo, Filippo, and Adenolfo). The family
castle where Thomas was born, midway between Rome
and Naples in Terra di Lavoro, was situated in the north-
ern portion of the Kingdom of Sicily, ruled by the Hohen-
staufen Emperor Frederick II from 1220 to 1250.
Landolfo and his older sons were soldiers and civil offi-
cials in the service of Frederick, who was in almost con-
tinuous warfare with armies loyal to Popes HONORIUS III
(1216-27) and GREGORY IX (1227-41). Political and reli-
gious loyalties rendered the position of the Aquino family
very precarious. Amid political unrest, Thomas spent his
first five years at the family castle of Roccasecca under
the care of his mother and nurse.

Monte Cassino and Naples (1231-45). At the age
of five or 6 (1231) Thomas was given (oblatus) to the
Benedictine abbey of Monte Cassino by his parents in the
hope that he would eventually choose this way of life and
become abbot of the ancient monastery. A distant rela-
tive, Landolfo Sinnibaldo, was then abbot (1227-36). At
Monte Cassino the oblate learned the elements of piety
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and grammar, although he never mastered calligraphy,
which in part accounts for Thomas’s notorious littera in-
intelligibilis. The struggle between Pope and Emperor
reached a climax in 1239, when Frederick, infuriated by
a second excommunication, exiled foreign monks and
sent troops to occupy Monte Cassino as a fortress. By the
spring of 1239 the new abbot sent the oblates, including
Thomas, to one of the two Benedictine houses in Naples,
San Demetrio or San Severino, to complete their studies
at the imperial university of Naples, founded by Freder-
ick II in 1224 as a rival to Bologna and other papal insti-
tutions.

At the University of Naples, where Thomas re-
mained until 1244, he had Master Martin for grammar
and logic and Peter of Ireland for natural philosophy
[William of Tocco, Ystoria, 6; in Ystoria sancti Thome
de Agquino, ed. Claire Le Brun-Gouanvic. (Toronto
1996)]. It was at Naples that Thomas was first introduced
to ARISTOTELIANISM and the recently translated commen-
taries of Averroés. By 1243, at the latest, Thomas had be-
come attracted to the DOMINICANS with their ideal of
evangelical poverty, study, and service to the Church
without ecclesiastical preferments. Deciding firmly to
abandon family plans for him, he offered himself at the
priory of San Domenico in Naples and received the men-
dicant habit toward the end of April 1244, at the age of
19. Normally Thomas would have completed his novi-
tiate year at the priory in Naples, but Neapolitan Domini-
cans, having had previous experience (1235) with sons
of noble and determined families, rushed Thomas imme-
diately to Rome. Early in May 1244, Thomas set out on
foot from Rome to Bologna in the company of John of
Wildeshausen, Master General, and other friars en route
to the general chapter, held annually at Pentecost.

Learning of her son’s entry into a mendicant order,
Donna Teodora hastened to Naples, then to Rome, only
to learn that Thomas was traveling north to Bologna on
the Via Cassia. She sent word to her older son, Rinaldo,
camping at Frederick’s temporary headquarters at Terni,
near Acquapendente, to intercept Thomas and return him
home, forcibly if necessary. Rinaldo encountered the
traveling Dominicans a few miles north of papal territory
near Acquapendente and forced Thomas to return by
horseback to the family castle of Montesangiovanni, then
to Roccasecca. The adamant arguments and appeals of
Donna Teodora were of no avail even after many months.
Thomas was determined not to be an abbot or any other
ecclesiastical dignitary, but simply a Dominican friar, no
matter what family plans had been made for him when
he was a child.

Although Thomas spent most of his novitiate at
home, it is incorrect to call this an imprisonment or cap-
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Chart of “‘Summa Theologiae,”’

tivity, although his abduction was irregular and improper.
There seems to be no historical truth to the legends of an
attempt to seduce Thomas with prostitutes or of his mi-
raculous girding with an angelic cord of chastity, edifying
as they may have seemed to THOMAS OF CANTIMPRE,
William of Tocco, and other hagiographers. Teodora and
Landolfo (if he was still alive), aware of the change of
political affairs and their inability to alter Thomas’s deci-
sion, finally allowed him to rejoin the friars in Naples by
the summer of 1245. Frederick II was deposed as Holy
Roman Emperor at the Council of Lyons on July 17,
1245. The family of Aquino, accused of plotting his
downfall, fled northward to Montesangiovanni in papal
territory; Rinaldo was executed by Frederick and was
considered a martyr by the Aquino family.

Early Studies in the Order (1245-52). In 1245 or
1246 Thomas resumed his northward journey to Paris,
then to Cologne. Some scholars (e.g., A. Walz, I. T. Esch-
mann) maintain that Thomas was sent directly from Paris
to Cologne for his early studies in the order. Others (e.g.,
P. Mandonnet, M. Grabmann, V. J. Bourke) maintain that
Thomas studied under St. ALBERT THE GREAT at Saint-
Jacques in Paris between 1245 and 1248. And others still
(e.g., R.-A. Gauthier, J.-P. Torrell) are convinced that
Thomas did study in Paris, but studied philosophy at the
Faculty of Arts, as well as some tutelage under Albert.
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It is certain that when Albert returned to Cologne in the
summer of 1248 to organize and direct the studium gener-
ale ordered by the 1248 general chapter of Paris, he really
““discovered,”” befriended, and sponsored Thomas, un-
doubtedly choosing him as his bachelor, i.e., assistant, in
the newly organized studium.

Between 1248 and 1252 Thomas was Albert’s pupil
at Cologne, reporting Albert’s extraordinary Quaestiones
super librum ethicorum (at least 4 MSS extant) and
Quaestiones in librum de divinis nominibus Dionysii (au-
tograph, Naples, Bibl. Naz. B. 1, 54). It is probable also
that as bachelor under Albert he read ‘‘cursorily’” his Ex-
positio in Jeremiam, Expositio in threnos Jeremiae, and
part of Expositio in Isaiam (ch. 12-50). At Cologne
Thomas was ordained to the priesthood at an early age,
etate adhuc juvenis (bull of canonization; Codificazione
orientale, Fontii 5:520).

In 1252 John of Wildeshausen asked Albert to rec-
ommend a suitable candidate for the doctorate at Paris,
the Dominicans having two chairs at the university, one
for Dominicans of the province of France (since 1229),
the other for foreign Dominicans (since 1230). Albert
recommended Thomas. Despite Thomas’s youth and the
growing antipathy toward mendicants at Paris, the master
general was persuaded by Albert and Cardinal HUGH OF
SAINT-CHER to assign Thomas to Saint-Jacques in Paris
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Thomas Aquinas.

to read the Sentences, ‘‘ad legendum Sententias’” (Tocco,
Ystoria, 15; Codificazione orientale, Fontii 2:80).

Paris and University Conflicts (1252-56). Arriving
in the fall of 1252, Thomas began lecturing on the Sen-
tences under his new master, Elias Brunet de Bergerac,
who had succeeded Albert in the Dominican chair for for-
eigners (1248-56). Tension between secular and mendi-
cant masters at the university started at the university
before the arrival of Thomas, but he and Dominicans in
general were the center of the increasing storm (Y. M. J.
Congar, 35-151). Jealous of the growing popularity of
mendicant masters, the secular clerics, conspicuously un-
productive in the middle of the 13th century, resented
mendicant independence, concern for their own needs,
and appeals for Roman dispensations, privileges, and
special considerations. The mendicants, concerned with
the education of their own men for the wide apostolate
of revitalizing Christendom in a new age, were indiffer-
ent to local concerns of Parisian clerics. When secular
masters voted to stop lecturing (March 1253), Dominican
and Franciscan masters refused to comply; when secular
masters urged an oath of retaliation against townsmen for
killing a cleric in a brawl, mendicants refused and were
expelled from the ‘‘consortium magistrorum’’ (Septem-
ber 1253). The second Dominican chair, for which
Thomas was preparing, was particularly resented. More
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important, secular clerics, having no clear concept of the
new mendicant way of life in a changing world, confused
friars with monks and objected to their desire to teach,
preach, and care for souls.

Early Writings. During the growing conflict, Thomas
prepared his lectures on the Sentences and wrote two
youthful though significant works that expressed his
clear, perceptive originality, De ente et essentia ad
fratres et socios and De principiis naturae ad fratrem Syl-
vestrum. The former, purporting to clarify intricate logi-
cal concepts, is a highly original and unequivocal
expression of (1) a real distinction between created es-
sence and existence, (2) the pure potentiality of primary
matter, (3) denial of materiality in separated substances,
(4) participation of all created reality, material and imma-
terial, in the divine being, and (5) the Aristotelian depen-
dence of logical PREDICABLES and abstracted forms
(forma totius and forma partis) on existing individual re-
alities. De principiis naturae is a brief, simple explana-
tion of Aristotle’s MATTER, FORM, and PRIVATION as
principles of change, with an emphasis on the pure poten-
tiality of primary matter.

Papal Intervention. In 1254 the Franciscan Gerard
de Borgo San Donnino published an Introductorius in
Evangelium Aeternum, applying the prophesies of Abbot
JOACHIM OF FIORE to the mendicant orders, particularly
to Franciscans. St. FRANCIS OF ASSISI was seen as the new
Christ who inaugurated the new and last age of humanity,
the age of the Spirit and the eternal gospel. The critical
stage of evolution wherein the material institutions of
Christ would give way to the spiritual Church of the Holy
Spirit was declared to be at hand in the 1250s. This work
provoked WILLIAM OF SAINT-AMOUR and other secular
masters to open warfare against the mendicants. Wil-
liam’s Liber de antichristo et eius ministris listed 31 here-
sies in the Introductorius and declared mendicants to be
the precursors of ANTICHRIST foretold by Abbot Joachim.
A university delegation under William was sent to per-
suade Pope INNOCENT 1V to revoke all mendicant privi-
leges, which he did in the bull Etsi animarum (Nov. 21,
1254). Innocent died on December 7. His successor, AL-
EXANDER IV, immediately annulled his predecessor’s ac-
tion by the bull Nec insolitum (Dec. 22, 1254). Infuriated,
William continued to debate the issues at Paris, particu-
larly with St. BONAVENTURE. In March 1256 William
published the first version of his devastating attack, De
periculis novissimorum temporum.

In this tense atmosphere Alexander IV ordered the
chancellor of the university to grant Thomas Aquinas the
license to teach (licentia docendi), even though he was
under age, and to arrange for his inaugural lecture as soon
as possible (Chartularium universitatis Parisiensis
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1:307, dated March 3, 1256). On June 17, 1256, Alexan-
der again ordered that Thomas be allowed to hold his in-
augural lecture as master (ibid. 1:321). When Thomas
finally gave his lecture (principium) on the text of Ps
103.13, he and his audience had to be protected by sol-
diers of St. LOUIS IX.

Although both Thomas and Bonaventure lectured for
some months in their respective colleges as regent mas-
ters, the university refused to recognize their status. On
Oct. 23, 1256, Pope Alexander sent a lengthy letter to the
university, sternly commanding the recalcitrant adminis-
tration, among other things, ‘‘to receive, insofar as it is
within their power, into the academic community and
into the University of Paris, the Friars Preachers and Mi-
nors now stationed in Paris, and also their students; and
in particular and by name, the Friars, Thomas of Aquino,
of the Order of Preachers, and Bonaventure, of the Order
of Minors, as Doctors of Theology’’ (Chartularium un-
iversitatis Parisiensis 1:339). Actually it was not until
Aug. 12, 1257, that the two friars were grudgingly admit-
ted by Canon Christian of Verdun, the delegate of Bishop
Reginald, to full magistral privileges in the university.
The formal ceremony took place in the hall of the Fran-
ciscan house, the bishop and most secular masters being
conspicuously absent.

Although excluded from the society of Parisian mas-
ters, both Thomas and Bonaventure replied pointedly to
William of Saint-Amour’s De periculis, which appeared
in five versions between March and August 1256. Thom-
as attacked the doctrine in two disputations (Quodi.
7.7.1-2) and in a lengthy hurried reply, Contra impug-
nantes Dei cultum et religionem (between September and
November 1256). William’s book was condemned by the
Holy See on October 5; the author was exiled permanent-
ly to his native town of Saint-Amour. Temporarily sub-
dued, the conflict was revived ten years later by Gerard
of Abbeville, an ardent disciple of William, between
whom there was continuous correspondence during the
interval.

First Paris Professorship (1256-59). Outstanding
as Thomas was as a bachelor, lecturing between the
Hours of Tierce and Sext (9 AM. to 12 M.), he matured
enormously as a master. Although young, he took his re-
sponsibilities seriously. ‘‘In his lectures he presented new
problems, discovered a new and clear way of solving
them, and he used new arguments in making these solu-
tions’’ (Tocco, Ystoria, 15; Codificazione orientale, Fon-
tii 2:81). As master his task was to lecture doctrinally on
the Bible between the Hours of Prime and Tierce, resolve
disputed questions in the afternoon, and preach to univer-
sity clerics on special occasions. During his first three
years at Paris as master, according to Mandonnet and oth-
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ers, Thomas lectured on Isaiah and Matthew, but this is
not historically certain (Eschmann, 395-397); in fact, the
lectures on Matthew are almost certainly later (Torrell,
55-57).

The most masterful and important product of Thom-
as’s first Parisian professorship was the disputed ques-
tions De veritate (1256-59) and the supervision of young
bachelors assigned to him. Although present published
versions cannot be considered actual classroom disputa-
tions, but polished, formalized versions of them, it is
probable that De ver. 1-7, dealing with divine truth, were
disputed and determined in the academic year 1256-57;
De ver. 8-20, dealing with created truth, both angelic and
human, originated in 1257-58; and De ver. 21-29, deal-
ing with appetitive powers and grace, originated in
1258-59. Exceptionally conversant with current transla-
tions of source materials, Thomas adjusted many funda-
mentally Platonic and Augustinian views to his personal
Aristotelian approach to Christian mysteries. As other
great masters of the day, Thomas held quodlibetal dispu-
tations (Quodl. 7-11) during Advent and Lent. (See SCHO-
LASTIC METHOD; EDUCATION, SCHOLASTIC.)

During his first Parisian professorship Thomas
seems to have had a fellow Dominican, Raymond Severi,
as socius, i.e., secretary, confessor, Mass server, and gen-
eral companion. By 1259 Thomas had a well-organized
staff of other secretaries to copy needed texts and to take
dictation. He also had at least two bachelors to train in
theology, William of Alton, an English Dominican of
Southampton, who succeeded Thomas as regent master
in 1259-60, and a particularly close friend, HANNIBALDUS
DE HANNIBALDIS, regent master (1260-62), who was cre-
ated cardinal by Pope Urban IV in December 1262. Han-
nibaldus’s commentary on the Sentences so closely
followed the teaching of Thomas that it was once consid-
ered a work written by Thomas ‘‘ad Hannibaldum’’ and
was published among his works (ed. Parma 22:1-436).

Completing his regency in Paris, Thomas was sum-
moned to the general chapter at Valenciennes, midway
between Paris and Cologne, in June 1259 under HUMBERT
OF ROMANS. Appointed to a special commission on
studies together with four other masters of Paris (Albert
the Great, Bonhomme, Florent of Hesdin, and Peter of
Tarantaise, later Pope INNOCENT V), Thomas helped to
devise the first Dominican ratio studiorum. This empha-
sized the necessity of philosophical formation, the estab-
lishment of studia artium in Dominican provinces, the
necessity of bachelors to assist lectors, and the impor-
tance of readily granting dispensations from other obliga-
tions for the sake of study (Chartularium universitatis
Parisiensis 1:385-386). By 1259 many young men had
entered the order who lacked a university training in arts.
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The requirements of theology and the demands of Pari-
sian masters were met by the new ratio.

Maturity in Italy (1259-68). After the chapter at
Valenciennes, Thomas returned to the Roman province,
where he was given REGINALD OF PIPERNO as his constant
socius. The reasons for his return to Italy are much dis-
cussed by scholars. Thomas’s personal motives aside, it
seems that the needs of his order were best served there,
particularly since his chair of theology at Paris was to be
turned over to a new Dominican theologian and he was
a member of the Roman province.

Chronology. The chronology of Thomas’s stay in
Italy is not at all clear. Most recent writers follow that
suggested by Mandonnet, according to which Thomas
first taught at Anagni from 1259 to 1261, this being
where the papal Curia resided during the last years of Al-
exander IV’s pontificate; then from 1261 to 1265 he
passed the school years in Orvieto, the residence of
Urban IV, with whom Thomas was on particularly friend-
ly terms; then from 1265 to 1267 he taught in Rome at
the Dominican priory of Santa Sabina; and finally, from
1267 to the fall of 1268, when he returned to Paris to
begin his second regency, he served with the Curia of
Clement IV in residence at Viterbo [Revue des sciences
philosophiques et théologiques 9 (1920) 144].

Several observations are to be made with regard to
this common account. Although there is no doubt that
Thomas was highly regarded by both Urban IV and
Clement IV, it seems improbable that he was ever master
of the sacred palace in the modern sense or even lector
in the papal curial school that was founded by Innocent
IV in 1245. Likely as not, Thomas taught in Anagni, Or-
vieto, and later in Viterbo, but in each case at the Domini-
can priory that happened to be near the Roman Curia.
This interpretation is strengthened by an ordination of the
general chapter of Bologna in 1267 to the effect that the
superior of the Roman province should take care always
to have a competent prior and a competent lector in the
priory near the papal residence.

Again, some documentary evidence suggests that in
1260 Thomas was made a preacher general in his prov-
ince. This title was not only a sign of distinction; it also
authorized him to take part in the provincial chapters that
were held each year. Since the places of these chapters
are known, one is able to reconstruct where Thomas
probably was each year, in the early summer, for a limit-
ed period.

A second fact, probably one of the best documented
in Aquinas’s life, is that Thomas was in charge of a studi-
um at Rome in 1265. An ordination of the provincial
chapter of 1265 in Anagni, in fact, enjoined Thomas, ‘‘in
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remission of his sins,”” to inaugurate and direct such a
studium in the priory of Santa Sabina. BARTHOLOMEW OF
LUCCA mentions this in his biography of Thomas, and
leads one to understand that two of Aquinas’s major en-
terprises, the Summa theologiae and the commentaries on
Aristotle, were intimately connected with this regency in
Rome. It could well be that the erection and organization
of the studium at Santa Sabina was Thomas’s main, if not
his only, scholastic activity in Italy.

A third document bearing on this period is more
mysterious. It is a letter of June 9, 1267, from Clement
IV enjoining Thomas to assign two brethren to serve with
the Dominican bishop of Jibleh in Syria, Walter of Cala-
bria (A. Potthast, Regesta pontificum romanorum inde ab
a. 1198 ad a. 1304 20037). Since Thomas, as far as is
known, never had any jurisdictional authority over other
friars, the letter can only give evidence of the special rela-
tionship that obtained between Thomas and Clement IV,
probably not unlike that between him and Urban IV.

Writings. Additional information on Thomas’s life
may be gleaned from the works composed during this pe-
riod. He continued work on the Summa contra gentiles,
begun in Paris (1.53 completed there), which many schol-
ars attribute to a request made of Thomas by RAYMOND
OF PENAFORT, to assist Spanish missionaries in their de-
bates with cultivated Muslims and Jews. Expressing the
intent of this highly original summa, Thomas said, ‘‘My
intended purpose is to show, within the limits of my ca-
pacity, the truth that the Catholic faith professes, by
means of the refutation of the errors opposed to it”* (C.
gent. 1.2.). The result was a theological synthesis that de-
parted radically from the Sentences of Peter Lombard.
Thomas wrote this work by hand, the last he would so
compose, a possible indication that he had more time at
his disposal in Italy than he had had at Paris.

Another significant work dating from this period is
the Catena aurea (golden chain), as it was called from
the 14th century on; Aquinas himself referred to its as the
Expositio continua in Matthaeum, Marcum, Lucam, et
Johannem. This work was commissioned by Urban IV,
to whom the part on Matthew is dedicated. Urban died
in 1264, and a manuscript of this portion fixes the date
of its composition in 1263. The remaining portions were
dedicated to a former student, the Dominican Cardinal
Hannibaldus de Hannibaldis, and thus were not complet-
ed until after the death of Urban. The Catena is a gloss
in the technical medieval sense, i.e., a string of passages
selected from the works of various writers and arranged
for the elucidation of some portion of Scripture, in this
case, the four Gospels. It was an immediate success, and
is among the most widely diffused works of Aquinas in
both the manuscript and the early printed editions. Al-
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though a mere compilation, containing not one word of
Thomas himself, the Catena seems to mark a turning
point in Aquinas’s thought. For beginning with the gloss
on Mark, Aquinas’s research into Greek patristic sources
became more and more intense; he seems even to have
procured new translations of certain Greek Fathers. In-
deed, some of his treatises in the Summa theologiae are
differently constructed from the corresponding ones in
the commentary on the Sentences precisely because of
the influence of Greek theology.

A related work of Aquinas, Contra errores Grae-
corum, grew out of a request of Urban IV, who asked
Thomas for an expert opinion of a work by Bp. Nikolas
of Cotrone that attempted to show a harmony between the
Greek Fathers and the main points of Latin orthodoxy.
The Latin version of Nikolas misrepresented the Greek;
and Thomas, although not questioning the authenticity of
the text, was evidently ill at ease with expressions con-
tained in it. Thomas’s evaluation was written probably in
the summer of 1263.

According to Bartholomew of Lucca, the plan of the
Summa theologiae was conceived in Rome in 1265, and
the prima pars was almost certainly finished before
Thomas left Italy to teach again in Paris. The fact that the
Summa, as Aquinas himself notes in the prologue, was
written for students of theology, and that it departed radi-
cally from the conventional theological syntheses of the
time seems to confirm that it was written for use in the
studium. Here Thomas could present an innovation in
theological learning that might have been unacceptable
at Paris but that could now be ventured in his order and
within the confines of his home province.

Bartholomew holds also that Aquinas composed his
commentaries on the Aristotelian corpus while at Rome.
But this is questionable, since recent scholarship shows
that the greater part of these commentaries were com-
posed at a later date. Yet it appears that the plan of the
enterprise was conceived, and its foundation laid, while
Aquinas was in Italy. When he returned to his province
in 1259, his knowledge of Aristotle, impressive as this
was, was largely second-hand and based on translations
from the Arabic rather than from the Greek. While in the
company of Urban IV, who had been in the East before
becoming pope, Thomas became more aware of the need
for direct translations. Already in the Contra gentiles
(e.g., 2.21) Aquinas showed a preoccupation with the /it-
tera and the intentio of Aristotle. Tradition credits him
also with the initiative in regard to new, more accurate
translations both of Aristotle and of his Greek commenta-
tors. His chief translator was WILLIAM OF MOERBEKE, a
Flemish Dominican who had been in Greece and was
later to become archbishop of Corinth, with whom Aqui-
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nas worked personally, possibly during the pontificate of
Urban IV, but certainly during the reign of Clement I'V.
The written exposition of the commentaries, although
perhaps based on lectures given in Rome, was not fin-
ished until later.

Bartholomew of Lucca is the basis also for the attes-
tation that Aquinas, at the mandate of Urban IV, com-
posed the Office of the feast of Corpus Christi. This must
have been prior to 1264, when the feast was inaugurated.
Modern liturgical scholars question Bartholomew’s accu-
racy, since the feast was celebrated earlier in Belgium
and several of the hymns antedate Aquinas. Yet as Wil-
liam of Tocco records, ‘‘[Thomas] wrote the Office of
Corpus Christi at the command of Pope Urban, in which
he expounded all the ancient forms of this sacrament and
compiled the truths that pertain to the new grace’
(Tocco, Ystoria, 18). Tocco speaks of the work as a com-
pilation, and thus it is quite clear that it was not an origi-
nal composition. It seems that Thomas functioned there
as an editor, working under the direction of the Pope, and
that he should be credited with this work. The liturgical
text used in the 20th century, it may be noted, is not iden-
tical with what Thomas compiled, being based on inter-
polations introduced in later centuries.

Second Paris Professorship (1269-72). Exactly
when, and under what circumstances, Thomas began his
second term of teaching at the University of Paris is not
clear. It is certain, however, that he was already in Paris
in May of 1269 (the school year ran until June), for he
was present at the general chapter in Paris at that time.
Moreover, he was there not as a delegate of his province
but rather as a master present in Paris. Thus at this time
he must have been teaching in Paris. Mandonnet argues
that it is probable that Thomas had completed one quodli-
betal disputation, viz, Easter 1269, when he appeared at
the general chapter. He may even have left Italy earlier,
as some have argued, and arrived in Paris in the fall of
1268.

Either date for the beginning of Thomas’s second
professorship at Paris raises the question as to why he
would have left Italy in the midst of a school year to go
to Paris. The answer that some have proposed—that the
Dominican holding the chair for foreigners was sick or
died, and thus a substitute had to be found—will not
stand close scrutiny. More plausible, perhaps, is the ex-
planation of H. C. Scheeben that the master general, JOHN
OF VERCELLI, in view of the disputed status of Aristoteli-
anism at the university, had invited Albert the Great to
return to Paris [Albert der Grosse (Vechta 1931) 91]. His
invitation reached Albert rather late, i.e., some weeks be-
fore Sept. 1, 1268, and Albert, who was then about 75
years old, declined. Thus the plan concerning the chair
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at Paris had to be recast, and there was some delay; ac-
cording to this interpretation, Thomas was a second, if a
more fortunate, choice.

Augustinian Orthodoxy. Whatever the details, the
motivation behind this assignation of an eminent Domini-
can to a second term at Paris is fairly clear. The crisis pro-
voked by the rise of Latin Averroism at the university
was already sufficient reason, but there was the additional
concern of defending the philosophy and theology that
had been developed among the Dominicans generally,
mainly through the efforts of Albert and Thomas, against
the older type of doctrine that may be characterized as
Augustinian. Gilson, considering the latter situation, puts
his finger on St. Bonaventure, who was the superior of
the Franciscan Order with his headquarters at Paris, as the
source of the difficulty [The Philosophy of St. Bonaven-
ture, tr. I. Trethowan and F. J. Sheed (New York 1938)
23]. Yet Bonaventure never came out directly against
Thomas. That there was a personal friendship between
them, as tradition affirms, seems doubtful; whether there
was or not, Gilson correctly detects ‘‘fairly good grounds
for maintaining that any esteem that may have existed be-
tween them did not extend to each other’s ideas.”’

Although Bonaventure did not criticize Thomas
openly and directly, the Franciscan JOHN PECKHAM, who
was then at Paris, did. The doctrinal controversies be-
tween Thomas and SIGER OF BRABANT were in fact pre-
ceded by a violent discussion between Peckham and
Aquinas. And behind Peckham there was of necessity the
figure of Bonaventure, who was directly opposed to the
type of theological Aristotelianism that Albert and Thom-
as were standing for. Thomas in particular was maintain-
ing against Augustinianism that one of his own doctrines,
a doctrine that seemed to concede most to the principles
of Latin Averroism, viz, that of creation in time, cannot
be philosophically demonstrated, since philosophically
there is no contradiction in the notion of a world created
from eternity. In any event, this is the type of controversy
that could well have caused the master general to take
such an unprecedented step as this second assignment of
a master to the University of Paris.

Mendicant Controversy. Apart from the question of
Augustinian theology, the issue raised earlier against the
mendicants by William of Saint-Amour continued to be
disputed. In 126667 a voluminous encyclopedia, Colla-
tiones catholicae et canonicae scripturae, had appeared;
this was nothing but a considerably enlarged revision of
De periculis novissimorum temporum. Thus, when
Thomas returned to Paris, he found the atmosphere quite
uncongenial. In the summer of 1269 a pamphlet of anon-
ymous authorship was directed against the Franciscan
THOMAS OF YORK; its writer was later revealed to be GE-
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RARD OF ABBEVILLE, a secular master at Paris, who
turned out to be the main figure in this second phase of
the controversy. Against Gerard, Bonaventure wrote his
Apologia pauperum contra calumniatorem. At the same
time, Thomas entered the arena with his opusculum De
perfectione vitae spiritualis. The major part of the work
is a systematic theological treatise on the perfection of the
Christian life, but the concluding chapters (21-26) are
clearly a rejoinder to Gerard. This opusculum, dating
from the beginning of 1270, soon enjoyed great populari-
ty at the university.

Another secular master who involved himself in the
controversy was Nicholas of Lisieux, who wrote the pam-
phlet De perfectionibus status clericorum. Apparently on
the occasion of this, Thomas composed his Contra pestif-
eram doctrinam retrahentium pueros a religionis ingres-
su, a work that reflects concern also with other pamphlets,
sermons, and academic discussions. His concluding
words are worthy of note, for they reflect the gravity of
the situation. Thomas cautioned that these problems are
not solved simply by discussing them with young stu-
dents and so misleading them; rather they should be
worked out in writing, according to strict reasoning, and
with the most careful consideration.

Other of Thomas’s writings contain elements that
belong to the Geraldinist (so named after Gerard or Ger-
ald of Abbeville) controversy. Among these may be enu-
merated some of the questions of the 2a2ae of the Summa
theologiae, Quodlibets 1, 3, 4, 5, and 12, and a series of
sermons edited by T. Képpeli [Archivum Fratrum
Praedicatorum 13 (1943) 59-94]. Despite such efforts on
the part of the mendicants, Nicholas of Lisieux would not
give in, but wrote a special pamphlet entitled Contra Tho-
mam et Pecham. Thus the battle went on, although it did
relax somewhat after the death of the main protagonist,
Gerard of Abbeville, on Nov. 8, 1272.

Latin Averroism. Another controversy in which
Thomas became involved during his second professor-
ship at Paris concerned his interpretation of Aristotelian
philosophy; this was challenged by a group of professors
in the arts faculty, led by Siger of Brabant, who came to
be known as Latin Averroists (see AVERROISM, LATIN).
These thinkers saw in Aristotle conclusions that contra-
dict Christian doctrine; they were good students of Aris-
totle, but in fairness to Thomas it must be noted that, in
drawing their conclusions, they were also influenced by
non-Christian thinkers such as Averroés, Avicenna, and
PROCLUS, and by Neoplatonic treatises such as the LIBER
DE CAUSIS. Their interpretation was influential in the arts
faculty and soon drew the opposition of the theologians.
The situation came to a head on Dec. 10, 1270, when the
bishop of Paris, Etienne TEMPIER, drew up a list of 18 er-
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rors and condemnable propositions that contained the es-
sence of Averroistic teaching (Chartularium universitatis
Parisiensis 1:486).

In the condemnation of 1270 Thomas’s Aristotelian-
ism was in no way mentioned. Propositions 10-12 are di-
rected against the negation of divine providence in the
order of contingent things; prop. 5-6, against the eternity
of the world; prop. 1, 2, 7, 8, and 13, against the thesis
that there is numerically only one human intellect; and
prop. 3, 4, and 9, against negations of free will. This syl-
labus was clearly addressed to an exaggerated Aristoteli-
anism, viz, that of the Averroists and not that of Albert
and Thomas. Yet there are intimations that the tradition-
alist theologians, e.g., the Augustinians led by Bonaven-
ture, were convinced of the futility of using Aristotle in
any way in theology, and thus were implicitly attacking
Thomas’s doctrine. In fact, the project of the condemna-
tion of 1270 had already included two more propositions
that corresponded to Thomas’s teaching, viz, prop. 14,
concerning the doctrine of one substantial form in man,
and prop. 15, concerning the simplicity of spiritual sub-
stances. These propositions were withheld in the actual
condemnation, and Thomas was never excommunicated
during his lifetime. But in a later condemnation, that of
1277, not only the two omitted in 1270 but at least thir-
teen more propositions relating to Thomas’s teaching
were included. It is a sad commentary on Tempier that
his syllabus of 1277 is a disordered jumble of theses with
no distinction between heretical error and controversial
school opinion. True, it contains sound warnings against
a pagan philosophy that could not be tolerated in Chris-
tendom, but it is even more emphatically the manifesto
of a party, the self-defense of one particular school, viz,
that of Augustinian traditionalism.

Thomas intervened in the Averroistic controversy
with his famous De unitate intellectus, written probably
before the condemnation, but not long before it, in 1270.
In two manuscripts this polemical writing bears the
phrase contra Sigerum; from the conclusion of this work,
it seems probable that Thomas was answering an Aver-
roistic treatise that thus far has not been discovered.

Another treatise that grew out of the controversy but
that is directed against the Augustinians is the polemical
De aeternitate mundi contra murmurantes. The murmu-
rantes, or murmurers, were the overorthodox, overzeal-
ous, integralist theologians who were muttering com-
plaints about their colleagues who, on the basis of Aristo-
telian doctrine, held that an eternally created world is not
inconceivable or, in other words, that creation in time
(and not CREATION as such) is an article of faith. Aquinas,
in his usual fashion, discusses the arguments of these in-
tegralists serenely and objectively, but cannot refrain
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from uttering what is perhaps the most biting criticism in
all his works: ‘‘they speak as though they alone were ra-
tional beings and wisdom had originated in their own
brains.”” This opusculum, according to a good but proba-
ble conjecture, was composed in the beginning of 1271.

It should be noted, however, that Aquinas’s proper
contribution to such questions is not to be found in his
special works, least of all in his polemical writings, but
is to be found in all that he wrote, in these years especial-
ly, when constructing his philosophical and theological
synthesis. The Aristotelian commentaries may here be
mentioned first, for the greater part of them was finished
or elaborated at this stage. Thus he produced his detailed
expositions of the Physics, the Nicomachean Ethics, the
Politics (to 1280a 7), On Interpretation, the Posterior
Analytics, and possibly part of On the Heavens and
Earth. Thomas’s literary activity in these years assumed
almost incredible proportions. Among his scriptural writ-
ings is the commentary on St. John (the first five chapters
written by Thomas himself, the rest a reportatio); possi-
bly the commentary on Matthew; and part of the com-
mentary on the Epistles of St. Paul (Rom 1.1 to 1 Cor
7.9). Of the works of theological elaboration, the Quaes-
tio disputata de virtutibus is almost certainly from this
period, as are six, if not seven, of the quodlibets. Work
on the Summa theologiae progressed steadily in these
years; although the la2ae was probably begun in Italy,
the remainder of the secunda pars and some 30 questions
of the tertia pars were probably done at Paris. The 2a2ae,
Thomas’s most original contribution to theology, is sure-
ly a work of the second Parisian period.

Naples and Death (1272-74). Thomas left Paris in
1272 shortly after Easter, which fell on April 24. On the
feast of Pentecost, June 12, 1272, he was already at Flor-
ence, where a general chapter of the order was being held
in conjunction with a provincial chapter. The latter en-
trusted to Aquinas the erection of a studium generale in
Naples. Thus he moved on to that city, where he resided
until Feb. 12, 1274.

In Naples Thomas held class, lectured, and directed
disputations in the halls of the still existing priory of San
Domenico Maggiore, which was then next door to the
University of Naples. At the time, Charles I of Anjou,
reigning over the Kingdom of Sicily, was attempting to
inject new life into the university. Thomas may have been
recalled from Paris at his insistence, but it seems unwar-
ranted to say that Aquinas became a professor at the uni-
versity. He taught at the Dominican studium, which,
together with similar institutions of the Franciscans and
the Augustinians, were independent faculties. Their lec-
turers were appointed not by the king but by their own
ecclesiastical superiors. Thomas was not the King’s pro-
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fessor, and yet Charles I paid his prior 12 ounces of gold
per year, the same stipend as was given the professors in
the constitutional faculties.

In the Neapolitan period, Thomas’s literary activity
diminished considerably. His lectures on the Psalms be-
long in this period; he also commented on Aristotle’s On
Generation and Corruption, probably finished the com-
mentary on On the Heavens and Earth, and possibly
commented also on the Meteorology. He also preached
a Lenten cycle of sermons in Naples during 1273 that
formed the basis for the De duobus praeceptis caritatis
et decem legis praeceptis; his exposition of the Our Fa-
ther and the Hail Mary also seem to date from this period.

Thomas likewise continued his work on the tertia
pars of the Summa theologiae, though the rhythm of its
composition seems to have slowed down. The treatise on
the Incarnation was completed and that on the Sacra-
ments begun. The work progressed through the Sacra-
ments in general, Baptism, and Holy Eucharist, and then
stopped in the midst of the treatment of Penance. The
date was Dec. 6, 1273, the feast of St. Nicholas, in whose
chapel Thomas usually said Mass. In the words of Bar-
tholomew of Capua something extraordinary happened:
‘‘After the Mass, he never wrote nor dictated anything,
in fact he hung up his writing instruments’’—an allusion
to the Scriptures, for the Jews in their captivity hung up
their musical instruments. This occurrence in the life of
a man whose habit it was, after Mass and thanksgiving,
to spend the whole day writing, dictating, or teaching,
was indeed a surprising change. His socius Reginald in-
quired as to why he had given up his work. Thomas re-
plied, ‘‘I cannot goon. . . . All that I have written seems
to me like so much straw compared to what I have seen
and what has been revealed to me’’ (Tocco, Ystoria, 47,
Codificazione orientale, Fontii 4:376-377). He may have
had a breakdown of some type; medieval hagiography
would not disclose such particulars, but the fact remains
that his productive life had come to an end.

The rest of Thomas’s life may be related briefly. He
had been summoned to the second Council of Lyons,
which was to treat of the union of Latins and Greeks; his
health was obviously not good, so he left Naples in due
time to allow for the long journey to France. The only
fixed points of this trip are, according to Tocco, Maenza
and Fossanuova, both a few miles north of Terracina,
near the Via Appia. In the castle of Maenza Thomas fell
sick with a mortal illness. When he felt his end nearing,
he had himself transported to the nearby Cistercian
Abbey of Fossanuova. There are, as may be expected,
many details recorded about Thomas’s last days and
hours, some of which are only legendary. It is frequently
said, for example, that he dictated a commentary on the
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Song of Songs to the Cistercian monks, this notwith-
standing the experience of Dec. 6, 1273. The absence of
a manuscript tradition for this commentary would argue
that the work possibly never existed. Other details convey
the general impression of a holy death. Two are especial-
ly noteworthy, viz, Thomas’s emphatic insistence on his
faith in the Real Presence and his submission of all his
theological doctrines to the judgment of the Church. He
died before he was 50 years old. Few men in history have
been able to look back on so productive, fruitful, and holy
a life.

Ecclesiastical Approval

The holiness of Thomas’s death at Fossanuova, and
the miracles that accompanied it, soon led to his being
venerated as a saint in the monastery and its vicinity. He
was buried in the abbey, and peasants began to bring the
sick and infirm to his tomb, where many cures were re-
ported. His memory was also alive and revered in his own
order, particularly at Naples, where the priory of San Do-
menico became a center of devotion to him. Reginald of
Piperno returned to Naples after preaching at the funeral
at Fossanuova, and there seems to have stimulated Wil-
liam of Tocco and Bartholomew of Capua to document
Thomas’s life and preserve his cult. The Neapolitan tradi-
tion was likewise furthered by Bartholomew of Lucca,
who had studied under Thomas at Naples and who was
at San Domenico when news came of the master’s death.

Canonization. Meanwhile, as early as May 1274,
the arts faculty at Paris had requested the master general
to send Thomas’s body to the university. Yet his teaching
continued to meet stiff opposition in the faculties of the-
ology at both Paris and Oxford. At Paris, as has been
seen, Tempier’s condemnation of 1277 was at least im-
plicitly directed against Thomas; at Oxford two succes-
sive archbishops of Canterbury, ROBERT KILWARDBY,
himself a Dominican, and John Peckham, Thomas’s for-
mer antagonist who had since been elevated to the episco-
pacy, continued the attack against him. The Dominicans
generally, however, were closing their ranks around their
greatest teacher. By 1316, when the prospect of Thom-
as’s canonization was already being entertained, the Do-
minican JOHN OF NAPLES was publicly upholding his
doctrine at Paris ‘‘with respect to all its conclusions.’’
And in 1325, two years after the canonization, Stephen
Bourret, Bishop of Paris, formally revoked Tempier’s
condemnation, so far as it ‘‘touched or seemed to touch
the teaching of Blessed Thomas’’ (K. Foster, 4).

The initiative for the canonization possibly came
from the Pope, JOHN XXII, but more probably from the
Italian Dominicans. William of Tocco was commissioned
in 1317 to collect materials for the Holy See. Several sub-
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sequent inquiries were instituted by John XXII, the last
of which was conducted in November 1321 to examine
Thomas’s postmortem miracles. The canonization itself
took place at Avignon with exceptional solemnity on July
18, 1323. It was a great public occasion, attended by King
Robert of Sicily, and John XXII did not hesitate to create
the impression that he was glorifying Aquinas as much
for his doctrine as for the holiness of his life.

The canonization was the first step of a movement
that developed and grew stronger in the course of history.
Some two centuries later, Thomas was elevated to the
dignity of a Doctor of the Church by Pope PIUS V (Mira-
bilis Deus, April 11, 1567; see J. J. Berthier, 97-99). Fi-
nally, in 1918, St. Thomas became an institution in the
Church with his being mentioned in the Code of Canon
Law—this is the only name in the Code—with the injunc-
tion that the priests of the Catholic Church should receive
their philosophical and theological instruction ‘‘accord-
ing to the method, doctrine and principles of the Angelic
Doctor’” (1917 Codex iuris canonicis c. 1366.2; cf. c.
589.1).

Other Approbation. This culmination of the
Church’s approval, of course, would not have been possi-
ble without a long history of endorsement by popes and
Church councils. Shortly after the canonization, in 1344,
CLEMENT VI praised the Order of Preachers for producing
St. Thomas, and bore witness to the fact that his teaching
was spreading throughout the entire Church; the same
Pope proclaimed to a Dominican general chapter (Brives
1346) that no friar was to dare depart from the common
doctrine of Aquinas (Berthier, 55-56). URBAN V praised
St. Thomas’s excellence as a Scripture scholar, and in
1368 enjoined the masters and doctors of the University
of Toulouse to follow his doctrine (ibid. 53-65). Both
NICHOLAS V in 1451 and ALEXANDER VI in 1496 testified
that Thomas’s teaching was enlightening the universal
Church (ibid. 76, 84); in this they were merely echoing
the sentiments of their predecessors. PIUS1V, in 1564, also
acclaimed Aquinas, and St. Pius V declared him ‘‘the
most brilliant light of the Church’’ (ibid. 96, 98). In 1603
CLEMENT VIII praised him as the angelic interpreter of the
divine will and claimed that no error was to be found in
his work (ibid. 109, 112); 11 years later, PAUL V cited him
as the ‘‘defender of the Catholic Church and conqueror
of heretics’” (ibid. 117). In 1724 BENEDICT XIII pointed
out that his was the ‘‘surest rule of Christian doctrine’’
(ibid. 147); and BENEDICT XIV, who himself had written
many learned works, confessed in 1756 that any good to
be found in them must be ascribed wholly to the Angelic
Doctor (ibid. 158). In 1777 PIUS VI commended his doc-
trine as most consistent with Sacred Scripture and the Fa-
thers (ibid. 170).
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In a letter to the Dominican Raymond Bianchi, dated
June 9, 1870, PIUS IX observed ‘‘that the Church, in the
ecumenical councils held after his death, so used his writ-
ings that many of the decrees propounded found their
source in his works; sometimes even his very words were
used to clarify Catholic dogmas or to destroy rising er-
rors’’ (ibid. 177). This statement may be substantiated by
a study of the councils and their enactments (ibid.
281-319; G. M. Manser, 75-79). The Council of Vienne
(1311-12), for example, condemned the teaching of
PETER JOHN OLIVI for holding that the intellect of soul is
not per se et essentialiter the form of the human body,
which was one of Aquinas’s teachings. Martin Luther
himself remarked that at the Council of CONSTANCE
(1414) it was Thomas Aquinas who had prevailed over
John Hus (Berthier, 287). The Council of FLORENCE
(1439-45) has been observed to be little more than a
compendium of the Summa theologiae of Aquinas (ibid.
289). When the Fifth LATERAN COUNCIL reopened the
question of the teaching on the human soul that had been
treated by the Council of Vienne, it again reaffirmed
Aquinas’s doctrine (ibid. 294-295). And LEO X1, de-
scribing Thomas’s influence on the Council of TRENT
(1545-63), was substantially correct when he said that
“‘the Fathers of Trent, in order to proceed in an orderly
fashion during the conclave, desired to have opened upon
the altar, together with the Scriptures and the decrees of
the supreme pontiffs, the Summa of St. Thomas Aquinas
whence they could draw council, reasons, and answers’’
(Aeterni Patris). The Summa was not actually on the
altar, as the sequel proved, but for all practical purposes
it might as well have been. That Aquinas had a similar
influence on VATICAN COUNCIL I (1870) is universally
agreed.

Apart from the approbation of the Roman Church,
many of Aquinas’s works have been translated into
Greek and have thus exerted an influence on Eastern the-
ology (see Manser, 72—74). And ecclesiastical approval
aside, even non-Catholic philosophers and theologians
have praised his doctrine. According to ERASMUS, there
was no theologian equal in industry, or more balanced in
genius, or more solid in learning. G. W. LEIBNIZ admired
the solidity of his doctrine, and C. WOLFF praised the
keenness of his intelligence. A. von HARNACK attested to
his brilliance, as did R. Eucken in giving at least indirect
testimony to the strength of the Thomistic revival that
was taking place in his lifetime (ibid. 85-89; S. Ramirez,
20).

But it remained for the more recent popes, from Leo
XIII to Pius XII, to accord the fullest possible approba-
tion to the teaching of St. Thomas Aquinas. The encycli-
cals AETERNI PATRIS of Leo XIII, Studiorum Ducem of
Pius XI, and, less explicitly, the HUMANI GENERIS of Pius
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XII all affirm and endorse Thomism as the Church’s an-
swer to the most pressing problems of the day (see SCHO-
LASTICISM, 3).

Authority of St. Thomas. So unique and unanimous
an endorsement, along with the prescription of the Code
of Canon Law, has conferred a special authority on the
teachings of Aquinas. And yet, as the discussions sur-
rounding the renewal of VATICAN COUNCIL II have wit-
nessed, such authoritative ordinations have not been
without their undesirable side effects. Through the centu-
ries, there have always been those who have sought to ac-
quire authority for themselves by invoking the patronage
of the officially recognized Thomas. And there have also
been the less ambitious, the mentally lazy and the medio-
cre, who have been content to read their own limited
thoughts into the mind of the Angelic Doctor. Against
such abuses it need perhaps be insisted that the emphatic
recommendation of St. Thomas by ecclesiastical authori-
ty is neither a form of political conservatism nor a disci-
plinary means of assuring uniform mediocrity. Thomism
is not, and never was, a canonically prescribed doctrine
in the sense of being a system of propositions that can be
well circumscribed, polemically established, and faithful-
ly transmitted from generation to generation. Were it so,
it would be difficult to see how SCOTISM and SUAREZIAN-
ISM could ever have survived in the Church or how a
Catholic thinker could learn anything from other philoso-
phies and theologies.

The official adoption of Aquinas’s teaching by the
Church can be understood only in terms of the inner har-
mony, the essential compatibility, that exists between his
thought and her doctrine. And the Church approves him
before all others because in his writings, as in no others,
the totality of truth has found a unique expression, an ex-
pression of exemplary value. Thomas himself professed
no doctrinal particularity; he belonged to no school; he
was content with no existing synthesis. He undertook,
rather, the grandiose project of choosing everything, of
seeking the deeper intentions of an Aristotle and of an
Augustine, of probing the ultimate meaning of both
human reason and divine faith. He knew the limitations
of human minds, his own included. And yet he searched
for a wisdom that would incorporate and transcend all
earthly knowledge, confident that such wisdom was to be
found in the bosom of his Church. With reason, perhaps,
that same Church finds in him the outstanding exemplar
of the Catholic saint and scholar, and has never hesitated
to recommend his study to her children.

Works And English Translations

The following catalogue of the writings of Aquinas
classifies his works within the categories of theological
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syntheses, academic disputations, expositions of Sacred
Scripture, expositions of Aristotle, other expositions, po-
lemical writings, treatises on special subjects, expert
opinions, letters, liturgical pieces and sermons, and
works of uncertain authenticity. In each case a generic
characterization of the writing is given, then its place in
the various editions, and finally, if available, its English
translation. The standard editions of the works of Aqui-
nas are referenced as follows: Leonine, i.e., S. Thomae
Aquinatis opera omnia, iussu Leonis XIII edita (Rome
1882- ); Parma, i.e., S. Thomae opera omnia, 25 V.
(Parma 1852-73; photographic reproduction, New York
1948-49); Vives, i.e., D. Thomae Aquinatis opera omnia,
ed. S. E. Fretté and P. Maré, 32 v. (Paris 1871-80); Turin,
i.e., Editio Taurinensis, the various editions published by
Marietti in Turin and Rome; Turin phil, i.e., D. Thomae
Aquinatis opuscula philosophica, ed. R. M. Spiazzi
(Turin and Rome 1954); Turin theol., i.e., D. Thomae
Agquinatis opuscula theologica, ed. R. A. Verardo, R. M.
Spiazzi, et al., 2 v. (Turin and Rome 1954); Mandonnet,
i.e., S. Thomae Aquinatis opuscula omnia, ed. P. Man-
donnet, 5 v. (Paris 1927); and Perrier, i.e., S. Thomae
Agquinatis opuscula omnia necnon opera minora, v.1, ed.
J. Perrier (Paris 1949); Busa, S. Thomae Aquinatis opera
omnia: ut sunt in Indice Thomistico, additis 61 scriptis
ex aliis medii aevi auctoribus, 7 v., ed. Roberto Busa, SJ
(Stuttgart 1980).

Theological Syntheses. These writings include
Aquinas’s systematic exposition of the Sentences of Peter
Lombard and the two summae for which he is most
known, the Summa contra gentiles and the Summa
theologiae.

Scripta super libros Sententiarum. A theological
synthesis elaborated while Aquinas was lecturing at Paris
on the Sentences, c. 1256. Editions: Parma, v.6-8; Vives,
v.7-11; Mandonnet (bks. 1-2), 2 v. (Paris 1929); M. F.
Moos (bks. 3—4 to dist. 22), 2 v. (Paris 1933-47); Busa,
v. 1.

Summa contra gentiles. A synthesis covering the en-
tire range of Catholic truth specifically for defending the
faith, apparently intended for the use of Dominican mis-
sionaries in Spain; begun possibly in 1258, completed
certainly by 1264 (Grabmann, 270-272). Edition: Leo-
nine, v.13—-15 (Turin manual, Rome 1934); Busa, v. 2.
English: On the Truth of the Catholic Faith, tr. A. C.
Pegis et al., 5 v. (New York 1955-56).

Summa theologiae. Aquinas’s main work, written for
students of theology to replace conventional theological
syntheses of the time; unique in its plan, whereby theolo-
gy first attained the status of a science; begun in 1265 or
1266 and left incomplete in 1273; the supplement that
purposes to bring the work to its completion is extracted
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mainly from bk. 4 of Aquinas’s writings on the Sen-
tences. Editions: Leonine, v.4—12 (Turin manual, 4 v.
Rome 1948); Vives, v.1-6; Ottawa Institute of Medieval
Studies, 5 v. (Ottawa 1941-45); Busa, v. 2. English: En-
glish Dominicans, 22 v. (2d ed. New York 1912-36);
Blackfriars edition, with facing page translation, ed. T.
Gilby et al., 60 vols., (New York 1964- ).

Academic Disputations. These are divided into two
classes, the regular disputations, or Quaestiones dis-
putatae, which were held in the school of the master, and
the solemn disputations, or Quaestiones de quolibet,
which were open to the public and were held twice a year,
viz, during Advent (the Christmas quodlibet) and during
Lent (the Easter quodlibet). The writings are not record-
ings of the actual disputations but rather stylized compo-
sitions written by the master, in this case Aquinas, on the
basis of the scholastic performance.

Quaestiones disputatae. These include the regular
disputations De potentia Dei, De malo, De spiritualibus
creaturis, De anima, De unione Verbi incarnati, De virtu-
tibus, and De veritate; their chronology is difficult to de-
termine; with the exception of De veritate (Paris
1256-59), De potentia (Italy 1259-68), and De virtutibus
(Paris 1269-72), there is no substantial agreement on the
dates of their composition. Editions: Parma, v.8-9;
Vives, v.13-14; Mandonnet, 3 v. (Paris 1925); Turin, 2
v. 1953; Busa, v. 3. De veritate, Leonine, v. 22. De malo,
Leonine, v. 23. De anima, Leonine, v. 24/1. De spirituali-
bus creaturis, Leonine, v. 24/2. English: On the Power
of God, tr. English Dominicans (London 1932-34; West-
minster, Md. 1952); On Evil, tr. Jean T. Oesterle (Notre
Dame 1995); The De malo of Thomas Aquinas, tr. Rich-
ard Regan (Oxford, 2001); On Spiritual Creatures, tr. M.
C. Fitzpatrick and J. J. Wellmuth (Milwaukee 1949); The
Soul, tr. J. P. Rowan (St Louis 1949); On the Virtues in
General, tr. J. P. Reid (Providence 1951); On Charity, tr.
L. H. Kendzierski (Milwaukee 1960); Truth, tr. R. W.
Mulligan et al., 3 v. (Chicago 1952-54); Disputed Ques-
tions on Virtue, tr. Ralph M. Mclnerny, (South Bend
1999).

Quaestiones de quolibet. Twelve such questions are
traditionally ascribed to Aquinas; all seem to have been
disputed at Paris, Quod!. 1-6, and possibly 12, from 1269
to 1272, and Quodl. 7-11 from 1256 to 1259. Editions:
Quaestiones de quolibet, Leonine, v. 25; Parma, v.9;
Vives, v.15; Mandonnet (Paris 1926); Turin 1949; Busa,
v. 3.

Expositions of Sacred Scripture. These are here
listed according to the canonical order of the books com-
mented on and not according to their chronology, which
has been worked out in some detail by Mandonnet (Revue
thomiste 1928-29). Busa, v. 5, contains texts of all the
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scripture commentaries, but the editions reprinted are of
doubtful use.

Expositio in Job ad litteram. A typically Thomistic
exposition, making a use of all the philosophical and sci-
entific resources available at the time; its central theme
is God’s providence; completed probably during the pon-
tificate of Urban IV (1261-64). Editions: Leonine, v.16;
Parma, 14:1-147; Vives, 18:1-227.

In psalmos Davidis expositio. The literary style of
this commentary indicates that it is a lecture transcript;
it exposes 54 Psalms of the first four nocturns (i.e., the
nocturns of Sunday to Wednesday) of the Office then in
use, and is incomplete; the lectures were probably given
in Naples, 1272-73. Editions: common text with 51
Psalms in Parma 14:148-353 and Vives 18:228-556;
three more Psalms (52-54), ed. A. Uccelli (Rome 1880).

Expositio in canticum canticorum. If Aquinas wrote
an exposition of Solomon’s Song of Songs, the text has
been lost. The two works printed in Parma 14:354, 387,
and in Vives 18:557, 608, are not authentic; the first was
composed by HAIMO OF AUXERRE and the second by GILES
OF ROME.

Expositio in Isaiam prophetam. A commentary with
some theological developments (ch. 1-11), but whose lat-
ter parts are little more than a literal gloss of the text (ch.
12 to end); an autograph fragment (ch. 34-50) exists;
composed probably 1245-52, although some assign
1269-72. Editions: Expositio super Isaiam ad litteram,
Leonine, v. 28; Parma, 14:427-576; Vives, 18:688-821,
19:1-65; A. Uccelli (Rome 1880).

Expositio in Jeremiam prophetam. A *‘literal exposi-
tion’’ of Jeremias that is finished only to ch. 42; Mandon-
net gives its date as 1267-68. Editions: Parma,
14:577-667; Vives, 19:66-198.

Expositio in threnos Jeremiae prophetae. A literal
explanation of the lamentations of Jeremias, with no doc-
trinal investigations; one MS ascribes the work to AUGUS-
TINE (TRIUMPHUS) of Ancona; Mandonnet dates it in
1267. Editions: Parma, 14:668-685; Vives, 19: 199-225.

Catena aurea. A stringing together of selected pas-
sages from the Fathers and ecclesiastical writers; from
Mark on, it shows a remarkably good knowledge of
Greek authors; composed between 1262 and 1268. Edi-
tions: Parma, v.11-12; Vives, v.16-17; 2 v. Turin 1953.
English: Catena Aurea (Oxford 1841-45).

Expositio in evangelium s. Matthaei. A lecture tran-
script regarded by most authors as originating at
Paris,1256-59; it may, however, date from 1269-72. Edi-
tions: Parma, 10:1-278; Vives, 19:226-668; Turin 1951.

Expositio in evangelium Joannis. One of Thomas’s
best scriptural expositions, originating at Paris 1269-72.
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Editions: Parma, 10:279-645; Vives,
20:1-376; Turin 1952.

19:669-842,

Expositio in s. Pauli epistolas. The common text is
composed of several heterogeneous pieces that reveal the
editorial policies of Thomas’s early disciples; it is based
on lectures in Italy but some parts were written by Aqui-
nas himself; variously dated 1259-65 and 1272-73. Edi-
tions: Parma, v.13; Vives, v.20-21; 2 v. Turin 1953.

Expositions of Aristotle. These comprise a series of
commentaries on the more important works of Aristotle
composed toward the end of Thomas’s life. Busa, v. 4
contains all the commentaries on Aristotle (an others)
from older editions.

In libros peri hermeneias expositio. An unfinished
exposition that makes use of the commentary of Am-
monius, whose Greek-Latin version was completed by
William of Moerbeke on Sept. 12, 1268; dates probably
from Paris, 1269-72. Edition: Leonine, v.1 (2nd edition,
1989) (Turin manual, 1955). English: Aristotle on Inter-
pretation. Commentary by St. Thomas and Cajetan, tr, J.
T. Oesterle (Milwaukee 1962).

In libros posteriorum analyticorum expositio. A
commentary based on the translation of James of Venice
but made probably with the help of a corrected version
by William of Moerbeke; date unknown. Edition: Leo-
nine, v.1 (2nd edition, 1989) (Turin manual, 1955). En-
glish: Exposition of the Posterior Analytics of Aristotle,
tr. P. Conway (Quebec 1956).

In octo libros physicorum expositio. A commentary
based on the older Latin versions in its earlier portions
and later on the text of William of Moerbeke; written
probably between 1268 and 1271. Edition: Leonine, v.2
(Turin manual, 1954). English: Commentary on Aristot-
le’s Physics, tr. R. J. Blackwell et al. (New Haven 1963
[reprint: South Bend 1999]).

In libros de caelo et mundo expositio. One of Aqui-
nas’s best works as a commentator, composed probably
in Naples, 1272-73. Edition: Leonine, v.3 (Turin manual,
1952).

In libros de generatione et corruptione expositio. An
unfinished commentary, believed to be Thomas’s last
work in philosophy; dates from Naples, 1272-73. Edi-
tion: Leonine, v.3 (Turin manual, 1952).

In libros meteorologicorum expositio. Another un-
finished commentary, composed sometime between 1269
and 1272. Edition: Leonine, v.3 (Turin manual, 1952).
English: Excerpt (1.8-10) in L. Thorndike, Latin Trea-
tises on Comets (Chicago 1950) 77-86.

In libros de anima expositio. A commentary based
on the text of William of Moerbeke; the first book seems
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to be a reportatio of 1268, the last two a direct composi-
tion by Aquinas (1270-71). Editions: Edition: Leonine,
v.45/1; Parma, 20:1-144; Vives, 24:1-195; Turin 1949.
English: Aristotle’s De Anima with the Commentary of
St. Thomas Aquinas, tr. K. Foster and S. Humphries (New
Haven 1951).

In librum de sensu et sensato expositio. In librum de
memoria et reminiscentia expositio. Two commentaries
based on the text of Moerbeke and composed probably
at the same period as the foregoing commentary. Edi-
tions: Leonine, v.45/2; Parma, 20:145-214; Vives,
24:197-292; Turin 1949.

In duodecim libros metaphysicorum expositio. A
commentary composed of various parts (lectures given at
different times?), completed probably at Naples in 1272.
Editions: Leonine, v.46 (in press as of 2001); Parma,
20:245-654; Vives, 24:333-649, 25:1-229; Turin 1950.
English: Commentary on the Metaphysics of Aristotle, tr.
J. P. Rowan, 2 v. (Chicago 1961).

In decem libros ethicorum expositio. A commentary
based on the version of Robert Grosseteste as revised by
Moerbeke, seemingly done at the same time as Summa
theologiae 2a2ae (1271-72). Editions: Leonine, v.47;
Parma, 21:1-363; Vives, 25:231-614, 26:1-88; Turin
1949. English: Commentary on the Nicomachean Ethics,
tr. C. L. Litzinger, 2 v. (Chicago 1964).

In libros politicorum expositio. The authentic com-
position of Aquinas terminates at 3.6; composed proba-
bly during the same period as the foregoing. Editions:
Leonine, v.48; Parma, 21:364-716; Vives, 26:89-513;
Turin 1949. English: selections tr. E. L. Fortin and P. D.
O’Neill, Medieval Political Philosophy: A Sourcebook,
ed. R. Lerner and M. Mahdi (New York 1963) 297-334.

Other Expositions. St. Thomas’s other expositions
deal with two theological tractates of BOETHIUS, a Neo-
platonic work on the divine names, and the Liber de cau-
Sis.

Expositio super librum Boethii de Trinitate. Not a
commentary in the usual sense but a scholastic discussion
of questions arising out of the text; important for its dis-
cussion of the nature and division of the sciences and
their methodology; composed before 1260-61. Edition:
Leonine, v.50; B. Decker (Leiden 1955). English: q. 1,
On Searching into God, tr. V. White (Oxford 1947); qq.
5-6, Division and Method of the Sciences, tr. A. Maurer
(Toronto 1953).

Expositio in librum Boethii de hebdomadibus. An
exposition important for understanding Aquinas’s notion
of participation; composed about the same time as the
previous work. Editions: Leonine, v.50; Parma, 17:359;
Vives, 28:468; Mandonnet, 1:165; Turin theol., 2:391.

NEW CATHOLIC ENCYCLOPEDIA



Expositio in Dionysium de divinis nominibus. Aqui-
nas’s first attempt at a direct exposition of a Platonic
work with a critical assessment of its value; composed
after 1268. Editions: Parma, 15:258; Vives, 29:373; Man-
donnet, 2: 320; Turin 1950.

Super librum de causis expositio. Another of Thom-
as’s encounters with Platonism, possibly his last; written
after 1270. Edition: H. D. Saffrey (Fribourg 1954).

Polemical Writings. These comprise the works
written specifically against the secular masters, the Latin
Averroists, and the traditionalist theologians at Paris.

Contra impugnantes Dei cultum et retigionem. A ref-
utation of the attack of William of Saint-Amour on the
mendicants; written in 1256. Editions: Leonine, v.41;
Parma, 15:1-75; Vives, 29:1-116; Mandonnet, v.4; Turin
theol., v.2. English: An Apology for the Religious Orders,
tr. J. Procter (London 1902; Westminster, Md.1950).

De perfectione vitae spiritualis. A response to the at-
tack of Gerard of Abbeville on the mendicants; written
in 1269-70. Editions: Leonine, v.41; Parma, 15:76-102;
Vives, 29: 117-156; Mandonnet, v.4; Turin theol., v.2.
English: tr. in three unpublished M.A. dissertations, by
G. J. Guenther, C. G. Kloster, and J. X. Schmitt (St. Louis
University 1942—44).

Contra pestiferam doctrinam retrahentium pueros a
religionis ingressu. A work directed against Gerard of
Abbeville and his followers; written in 1270. Editions:
Leonine, v.41; Parma, 15:103-125; Vives 29:157-190;
Mandonnet, v.4; Turin theol., 2:159. English: tr. J. Proc-
ter, op. cit.

De unitate intellectus contra Averroistas. A treatise
directed against the Parisian Averroists and particularly
against Siger of Brabant; written in 1270. Edition: Leo-
nine, v.43; L. W. Keeler (Rome 1936), in Turin phil., 63.
English: The Trinity and the Unicity of the Intellect, tr.
R. E. Brennan (St. Louis 1946).

De aeternitate mundi contra murmurantes. Thom-
as’s treatment of the possibility of an eternally created
world; written between 1270 and 1272. Editions: Leo-
nine, v.43; Parma, 16:318; Vives, 27:450; Mandonnet,
1:22; Perrier, 53; Turin phil., 105.

Treatises on Special Subjects. These comprise a
variety of writings on particular problems in philosophy
and theology.

De fallaciis ad quosdam nobiles artistas. If authen-
tic, it would be one of Thomas’s earliest compositions,
written ¢. 1245. Editions: Leonine, v.43; Parma, 16:377;
Vives, 27:533; Mandonnet,4:508; Perrier, 428; Turin
phil., 225.
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De propositionibus modalibus. If authentic, an early
work of Thomas, composed before 1252. Edition: Leo-
nine, v.43; I. M. Bocheriski (Rome 1940).

De ente et essentia. A significant work on an impor-
tant theme; composed before 1256. Editions: Leonine,
v.43; M. D. Roland-Gosselin (Le Saulchoir 1926, Paris
1948); L. Baur (Miinster 1926, 1933), in Turin phil.; Per-
rier. English: On Being and Essence, tr. A. Maurer (To-
ronto 1949).

De principiis naturae ad fratrem Sylvestrum. A trea-
tise on matter and form and the four causes; same chro-
nology as the preceding. Edition: Leonine, v.43; J. J.
Pauson (Fribourg 1950). English: The Pocket Aquinas, tr.
V. J. Bourke (New York 1960) 61-77; R. Kocourek (St.
Paul 1948).

Compendium theologiae ad fratrem Reginaldum so-
cium suum carissimum. A brief compilation of the whole
of theology; incomplete; date of composition disputed.
Editions: Leonine, v.42; Parma, v.16; Vives, v.27; Man-
donnet, v.2; Turin theol., v.1. English: Compendium of
Theology, tr. C. Vollert (St. Louis 1947).

De substantiis separatis, seu de angelorum natura.
One of the most important of Aquinas’s metaphysical
writings; date uncertain. Edition: Leonine, v.40; F. J. Les-
coe (West Hartford, Conn. 1962). English: Treatise on
Separate Substances, tr. F. J. Lescoe (West Hartford,
Conn. 1960).

De regno (De regimine principum) ad regem Cypri.
A political work addressed to the King of Cyprus; com-
posed c. 1267. Editions: Leonine, v.42; Perrier; Parma,
16:225; Vives, 27:336; Mandonnet, 1:312; Turin phil.,
257. English: On Kingship, tr. G. B. Phelan, ed. I. T. Es-
chmann (Toronto 1949).

Expert Opinions. These are a series of replies of
Thomas to queries from the pope, the master general, and
the general chapter held at Paris in 1269. They include:
Contra errores Graecorum, addressed to Urban IV (Leo-
nine, v.40; Parma, 15:239; Vives, 29:344; Mandonnet,
3:279; Turin theol., 1:315); the Responsio . . . de ar-
ticulis CVIII ex opere Petri de Tarentasia, addressed to
the Master General, John of Vercelli (Leonine, v.42;
Parma, 16:152; Vives, 27:213; Mandonnet, 3:211; Turin
theol., 1:223); the Responsio . . . de articulis XLII, ad-
dressed to the same, which is of particular importance for
the difference of opinion it reveals between Aquinas, Al-
bert the Great, and Robert Kilwardby, all of whom were
sent the same questions (Leonine, v.42; Parma, 16:163;
Vives 27:248; Mandonnet, 2:196; Turin theol., 1:211);
De forma absolutionis, likewise addressed to the master
general (Leonine, v.40; Turin theol., 1:173); and De
secreto, a reply to a question that arose in the general
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chapter (Leonine, v.42; Mandonnet, 4:497, repr. in Turin
theol., 1:447).

Letters. These include the texts of 15 letters written
by Thomas on various occasions; for a complete listing,
see I. T. Eschmann, ‘‘Catalogue . . .,”” 417-423. De ar-
ticulis fidei et ecclesiae sacramentis was written to the
archbishop of Palermo, c¢. 1262 [Editions: Leonine, v.42;
Parma, 16:115; Vives, 27:171; Mandonnet, 3:1; Turin
theol., 1:141; tr., in part, J. B. Collins, The Catechetical
Instructions of St. Thomas Aquinas (New York 1953)].
Of interest for its scientific content is De motu cordis,
written to a Master Philippus, who was a physician and
professor at Bologna and Naples, c. 1270 (Leonine, v.43;
Perrier, 63; Parma, 16:358; Vives, 27:507; Mandonnet,
1:28; Turin phil., 165). Similarly important for its views
on usury and credit is De emptione et venditione ad tem-
pus, written to the Dominican John of Viterbo, probably
in 1262 [Edition: Leonine, v.42; Turin theol., 1:185; En-
glish: A. O’Rahilly, ‘‘Notes on St. Thomas on Credit,”’
Irish Theological Quarterly 31 (1928) 164—165]. Also of
significance for its views on financial policy is a letter to
the Duchess of Brabant (actually, Margaret of Flanders),
De regimine Judaeorum [Editions: Leonine, v.42; Per-
rier, 213; Parma, 16:292; Vives, 27:414; Mandonnet,
1:488; Turin phil., 249; English: tr. J. Dawson, Aquinas’
Selected Political Writings, ed. A. P. d’Entréves (Oxford
1954) 85-95]. Finally, for its discussion of magnetism
and similar ‘‘occult’’ phenomena, one should read De oc-
cultis operationibus naturae [Editions: Leonine, v.43;
Perrier, 204; Parma, 16:355; Vives, 27:504; Turin phil.,
159; English: J. B. McAllister, The Letter of St. Thomas
Aquinas De Occultis Operibus Naturae (Washington
1939)].

Liturgical Pieces and Sermons. Apart from the Of-
fice for the feast of Corpus Christi, the Adoro te, etc., the
most significant is the Lenten cycle of sermons given at
Naples in 1273, De duobus praeceptis caritatis et decem
legis praeceptis (Edition: J.-P. Torrell, ‘‘Les Collationes
in decem preceptis de saint Thomas d’ Aquin. Edition cri-
tique avec introduction et notes,”” Revue des sciences
philosophiques et théologiques 69 (1985): 5-40;
227-263; Turin theol., v.2; English: J. B. Collins, op.
cit.). Eschmann lists some 20 more sermons delivered on
various occasions (‘‘Catalogue . . .,”” 424-428).

Works of Uncertain Authenticity. These are philo-
sophical treatises, De instantibus, De natura verbi intel-
lectus, De principio individuationis, De natura generis,
De natura accidentium, De natura materiae, and De
quatuor oppositis (Edition: Turin phil.). For a critical dis-
cussion, see Eschmann, ‘‘Catalogue . . . ,”” 428-430.
Two other philosophical works, De fallacies and De
propositionibus modalibus, long thought to be early
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products of Thomas’s, are almost certainly not his. (See
Torrell, 11.)

The original authors (W.A. Wallace and J.A. We-
isheipl) acknowledged their special debt to I.T. Esch-
mann, OP, of the Pontifical Institute of Mediaeval
Studies, Toronto, whose unpublished lecture notes on
Aquinas were used in preparing the original article. Since
the publication of the original article, Weisheipl pub-
lished his own biography on St. Thomas (listed below),
which was the definitive account of St. Thomas’s life and
works until the appearance in 1993 of J.-P. Torrell’s biog-
raphy (also below).

Bibliography: Life and Doctrine. J.-P. TORRELL, OP, Saint
Thomas Aquinas: The Person and His Work, trans. R. ROYAL
(Washington, DC 1996), being an English translation of Torrell’s
Initiation a saint Thomas d’Aquin, vol. 1: Sa personne et son oeu-
vre, (Fribourg 1993), which Torrell followed with his Initiation a
saint Thomas d’Aquin, vol. 2 Maitre Spirituel, (Fribourg 1996); s.
TUGWELL, OP, ‘‘Thomas Aquinas: Introduction,”” in Albert and
Thomas: Selected Writings, (New York 1988) 201-267; J. A. WE-
ISHEIPL, OP, Friar Thomas d’Aquino: His Life, Thought, and Work,
(Garden City 1974), second edition with corrigenda et addenda,
(Washington, DC 1983); V. J. BOURKE, Aquinas’s Search for Wis-
dom (Milwaukee 1965). K. FOSTER, ed. and tr., The Life of Saint
Thomas Aquinas: Biographical Documents (Baltimore 1959), in-
cludes tr. of selections from Codificazione orientale, Fontii 1-6,
William of Tocco’s Vita, etc. F. STEGMULLER, Repertorium bi-
blicum medii aevi, 7 v. (Madrid 1959-61) 5:322-353. F. STEGMUL-
LER, Repertorium commentariorum in Sententias Petri Lombardi,
2 v. (Wiirzburg 1949) 1:393-410. J. QUETIF and ECHARD, Scriptores
Ordinis Praedicatorum, 5 v. (Paris 1719-23); continued by R.
COULON (Paris 1909- ); repr. 2 v. in 4 (New York 1959)
1.2:271-347. Y. M. J. CONGAR, ‘‘Aspects ecclésiologiques de la
querelle entre mendiants et séculiers dans la seconde moitié du
XIlIIe siecle et le début du XIVe,”” Archives d’histoire doctrinale et
littéraire du moyen-dge 36 (1961) 35-151. A. WALZ et al., Diction-
naire de théologie catholique, ed. A. VACANT et al., 15 v. (Paris
1903-50; Tables générales 1951-) 15.1:618-761. G. K. CHESTER-
TON, St. Thomas Aquinas (New York 1933). R. M. COFFEY, The Man
from Rocca Sicca (Milwaukee 1944). F. C. COPLESTON, Aquinas
(Pelican Bks. Baltimore 1955). G. M. MANSER, Das Wesen des
Thomismus (Thomistische Studien 5; 3d ed. Fribourg 1949). 5. MA-
RITAIN, St. Thomas Aquinas, tr. and rev. J. W. EVANS and P. O’KELLY
(New York 1958). H. MEYER, Thomas von Aquin (2d enl. ed. Pader-
born 1961). J. PIEPER, Guide to Thomas Aquinas, tr. R. and C. WINS-
TON (New York 1962). A. G. SERTILLANGES, St. Thomas Aquinas
and His Work, tr. G. ANSTRUTHER (London 1933; repr. 1957). G.
VANN, Saint Thomas Aquinas (New York 1947). A. M. WALZ, Saint
Thomas Aquinas: A Biographical Study, tr. S. BULLOUGH (West-
minster, Md. 1951). Ecclesiastical Approval. J. J. BERTHIER, Sanc-
tus Thomas Aquinas ‘‘Doctor Communis’’ Ecclesiae (Rome 1914).
S. RAMIREZ, ‘“The Authority of St. Thomas Aquinas,”” Thomist 15
(1952) 1-109. K. RAHNER, introd. to J. B. METZ, Christliche An-
thropozentrik (Munich 1962). Works. G. EMERY, OP, ‘‘Brief Ca-
talogue of the Word of Saint Thoams Aquinas,’” in J.-P. Torrell’s
Saint Thomas Aquinas (English trans., cited above) 330-361,
whose content and format mirrors that of Weisheipl, and is ulti-
mately dependent upon I T. ESCHMANN, ‘‘A Catalogue of St.
Thomas’s Works: Biographical Notes,”” in E. H. GILSON, The Chris-
tian Philosophy of St. Thomas Aquinas (New York 1956) 381-439.
V. J. BOURKE, Introduction to the Works of St. Thomas Aquinas
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(New York 1948), repr. from Parma ed. of Opera omnia, v.1. M.
D. CHENU, Toward Understanding St. Thomas, tr. A. M. LANDRY and
D. HUGHES (Chicago 1964). M. GRABMANN, Die Werke des heiligen
Thomas von Aquin (3d ed. Beitrdge zur Geschichte der Philosophie
und Theologie des Mittelalters 22.1-2; 1949). Selected Writings.
THOMAS AQUINAS, Basic Writings, ed. A. C. PEGIS, 2 v. (New York
1945); Introduction to Saint Thomas Aquinas, ed. A. C. PEGIS (New

York 1948); The Pocket Aquinas: Selections from the Writings of

St. Thomas, tr. and ed. V. J. BOURKE (New York 1960); Philosophi-
cal Texts, tr. and ed. T. GILBY (New York 1951; pa. 1960); Theolog-
ical Texts, tr. and ed. T. GILBY (New York 1955); Selected Writings,
ed. M. D’ARCY (New York 1940).

[W. A. WALLACE/J. A. WEISHEIPL/M. F. JOHNSON]

THOMAS BELLACI, BL.

Franciscan lay brother; b. Florence, Italy, c. 1370; d.
Rieti, Oct. 31, 1447. He is known also as Thomas of Flor-
ence, of Linari, of Rieti, and of Scarlino. After a youth
spent in profligacy, Thomas repented and entered the
FRANCISCANS of the Observance at Fiesole, ¢. 1392.
Though only a lay brother, he soon became master of
novices. In 1414 the Commissary General of the Obser-
vant Reform took him to the kingdom of Naples, where
he worked for six years. At the request of Pope Martin
V, he joined Anthony of Stroncone in opposing the heret-
ical FRATICELLI (1422-30). From 1430 to 1439 his head-
quarters were at Scarlino. In 1439 he accompanied Albert
of Sarteano to the East, whence he was ransomed by Pope
Eugene IV in 1444; he returned to Rome the next year.
His cult was confirmed by the Holy See in 1771.

Feast: Oct. 31.

Bibliography: Acta Sanctorum Oct. 13:860-892. A. MERCATI
and A. PELZER, Dizionario ecclesiastico, 3 v. (Turin 1954-58)
3:1148. D. STOCKERL, Lexikon fiir Theologie und Kirche, ed. M.
BUCHBERBER, 10 v. (Freiburg 1930-38) 10:123. L. WADDING,
Scriptores Ordinis Minorum, 86 v. (Lyons 1625-54); 11:336-346.

[F. D. LAZENBY]

THOMAS BRADWARDINE

English theologian, mathematician, and precursor of
modern science, honored under the scholastic title of
Doctor profundus; b. Bradwardine?, near Hertford, c.
1300; d. Lambeth, Aug. 26, 1349. He received his train-
ing in the arts and theology at Oxford, earning the B.A.
before Aug. 2, 1321, and the M.A. ¢. 1323. First a fellow
of Balliol College, he transferred to Merton College
where he remained fellow from 1323 to 1335, when he
joined the learned circle of RICHARD OF BURY. He was
proctor of the university from 1325 to 1327. In 1337 he
was made chancellor of St. Paul’s, London, and from
1339 served as chaplain and confessor to Edward III. In
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1348 he was elected archbishop of CANTERBURY, but Ed-
ward refused to ratify the election. When the new incum-
bent died shortly after taking office, Bradwardine was
consecrated archbishop at Avignon, July 19, 1349.

During his regency in arts, Bradwardine’s interests
were chiefly mathematical and scientific. From this peri-
od come his Arithmetica speculativa (Valencia 1503),
Geometria speculativa (Paris c. 1530), and the Tractatus
de proportionibus (Paris 1481; new text and tr. by H. L.
Crosby, Madison, Wisconsin 1955).

But Bradwardine’s chief claim to fame rests upon his
theological works, which include De futuris contingenti-
bus [partial ed. B. M. Xiberta in Festschrift fiir M. Grab-
man (Miinster 1935) 1169-80], Sermo Epinicius, and the
famous De causa Dei contra Pelagium et de virtute cau-
sae causarum ad suos Mertonenses (ed. H. Savile, Lon-
don 1618). The De causa Dei, Bradwardine’s chief work
covering nearly 900 folio pages, is a kind of summa, but
it lacks the comprehensiveness of its antecedents, being
concerned mostly with the burning issues of the day:
grace, merit, predestination, God’s knowledge of future
contingents, and man’s freedom. It is a sustained attack
directed principally against the views of some influential
l4th-century theologians whom Bradwardine calls the
““modern Pelagians’® (tentatively identifiable as DU-
RANDUS OF SAINT-POURCAIN, WILLIAM OF OCKHAM, ROB-
ERT HOLCOT, THOMAS OF BUCKINGHAM, and ADAM
WODHAM).

In his fight against these theologians, Bradwardine
takes up the cause of God’s sovereignty. He opposes the
exaggerated independence granted to man, stating that
““‘God is the necessary coproducer (coeffector) of every
act of the created will’’ (De causa Dei 540). In all created
activity, the action or movement of God is ‘‘naturally
prior’’; “‘in a sense, God necessitates every created will
to elicit its own free act’” (ibid. 646), yet the will remains
free. “‘God wills,”” he says, ‘that man’s will should not
be forced or impeded by any necessity in its willing and
not willing”” (637). Throughout the work Bradwardine
stresses the necessity of created grace: for him, the habit
of grace and the will are the efficient cause of every good
and meritorious work (364). He stresses too the need of
good works (318). In the quarrel over future contingents,
he defends the certainty and immutability of God’s
knowledge and human freedom (685). He regards Hol-
cot’s suggestion that Christ could have been deceived
about the future as blasphemous (785-787).

Bradwardine is generally regarded as a theological
determinist; this view has yet to be proved. Even more
precarious is the thesis that he was a prereformer.

Bibliography: A. B. EMDEN, A Biographical Register of the
University of Oxford to A.D. 1500 (Oxford 1957-59) 1:244-246.
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THOMAS CORSINI, BL.

G. LEFF, Bradwardine and the Pelagians (Cambridge, Eng. 1957).
H. A. OBERMAN, Archbishop Thomas Bradwardine, a 14th-Century
Augustinian (Utrecht 1957). M. CLAGETT, The Science of Mechan-
ics in the Middle Ages (Madison, Wis. 1959).

[J. J. PRZEZDZIECKI]

THOMAS CORSINI, BL.

Servite lay brother; b. Orvieto, Italy, c. 1260; d. June
21, 1343. There is very little to record of Thomas’s life,
since it was outwardly uneventful. Our Lady appeared to
him in a vision and urged him to take up her cause. At
first he was doubtful and attributed the vision to halluci-
nations, but when it was repeated, he decided to join the
SERVITE Brothers. Despite his noble origin, he preferred
to remain a simple lay brother, and he afforded miracu-
lous proofs of virtue, self-abasement, and desire for the
contemplative life. He heroically took upon himself the
rigorous hardships of begging alms for his community.
His cult was confirmed in 1768.

Feast: June 23.

Bibliography: A. MERCATI and A. PELZER, Dizionario eccle-
siastico, 3 v. (Turin 1954-58) 3:1148. L. FISCHER, Lexikon fiir
Theologie und Kirche, ed. M. BUCHBERBER, 10 v. (Freiburg
1930-38) 3:93. Annales Ordinis Servorum Mariae (Florence 1618).
C. LAZZARINI, Compendio della vita del b Tommaso di Orvieto
(Orvieto 1858). B. M. SPOERR, Lebens-Bilder aus dem Serviten-
Orden, 4 v. (Innsbruck 1892-95) v.1. Monumenta Ord. Servorum
S. Mariae, ed. A. MORINI et al., 20 v. (Brussels-Rome 1897-1930)
v.11. A. GIANI and A. M. GARBI, Annales Sacri Ordinis Fratrum Ser-
vorum B. Mariae Virginis, 3 v. (2d ed. Licca 1719-25) v.1. A. BUT-
LER, The Lives of the Saints, rev. ed. H. THURSTON and D.
ATTWATER (New York, 1956) 2:626-627.

[F. D. LAZENBY]

THOMAS GALLUS OF VERCELLI

Known also as Thomas of Saint-Victor, Augustinian
Canon of Saint-Victor, first abbot of S. Andrea di Vercel-
li, mystical theologian; b. probably in France, before
1200; d. Ivrea or Vercelli in Piedmont, Dec. 5, 1246.
Thomas’s early life is unknown. He became a member
of the distinguished parisian Abbey of Saint-Victor, and
was chosen in 1218 by Cardinal Guala Bicchieri to assist
in founding of the richly endowed Victorine abbey and
hospital of S. Andrea in Vercelli. He took an active part
in directing the construction of the abbey, where he was
first prior and then abbot. There he continued to expound
and correlate Dionysian texts and Scripture with mystical
themes, in the form of commentaries, synopses, and
tracts, which were broadly acclaimed. He also brought
Dionysian themes into his commentaries on the Song of
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Songs. His reputation was such that he drew the Francis-
can studium generale from Padua to Vercelli in 1228.
Loyalty to his benefactor’s family in Guelf-Ghibelline
politics forced him in 1243 or 1244 into exile and excom-
munication in the neighboring Ghibelline town of Ivrea,
where he went on writing until his death. His tomb is in
S. Andrea di Vercelli. A 16th-century edition of his Ex-
tractio of Dionysian works was reprinted in vv. 15
(29-275; 369-395) and 16 (39-349; 454-469; 578-583)
of the Carthusian Opera Dionysii (Tournai 1902). His
commentaries on Isaiah and the Song of Songs have now
been presented in modern editions, although much of his
writing still remains in manuscript.

Bibliography: THOMAS GALLUS. Commentaries du Cantique
des Cantiques, ed. J. BARBET (Paris 1967); ‘‘Commentaire sur Isaie
de Thomas de Saint-Victor,”” ed. G. THERY, La Vie spirituelle 47
(1936) 146-162. 3. WALS, ‘‘The Expositions of Thomas Gallus on
the pseudo-Dionysian Letters,”” Archives d’histoire doctrinale et
littéraire du moyen-dge 30 (Paris 1963) 199-220, text and bibliog.
G.THERY, ‘‘“Thomas Gallus: Apercu biographique,”’ ibid. 14 (1939)
141-208, biog. and bibliog. J. BARBET, DS 15 (1991) 800-81,
bibliog. P. GLORIEUX, Dictionnaire de théologie catholique, ed. A.
VACANT et al.,, (Paris 1903-50; Tables générales 1951- )
15.1:773-777, bibliog. of Théry’s authoritative pioneer studies. R.
JAVELET, ‘‘Thomas Gallus et Richard de St. Victor, mystiques,”’
Recherches de théologie ancienne et médiévale 29 (Louvain 1962)
206-233; 30 (1963) 88—121; ‘“Thomas Gallus ou les écritures dans
une dialectique mystique,”” in L’Homme devant Dieu; melangess
offerts au Henri de Lubac (Paris 1963-64) 99-110. J. BARBET,
Abbas vercellensis, Thomas Gallus: Le commentaire du Cantique
des Cantiques ‘Deiformis animae gemitus.’ Etude d’authenticité et
edition critique (Paris and Louvain 1972); ““‘Un Apocryphe de
Thomas Gallus. Le Commentaire Deiformis animae gemitus du
Cantique des cantiques,”” Divinitas 11 (1967) 471-490; ‘‘Un
Apocryphe de Thomas Gallus Le Commentaire Deiformis animae
gemitus du Cantique des cantiques,”” in Miscellanea Andre
Combes, 2 vols. (Rome 1967). F. RUELLO, ‘‘Depassement mystique
du discours theologique selon saint Bonaventure,”” Recherches de
sciences Religieuses 64 (1976) 217-270; ‘‘La mystique de I’Exode
(Exode 3:14 selon Thomas Gallus, commentateur dionysien, d
1246),”’ in Dieu et [’etre, ed. A. CAQUOT (Paris 1978) 213-243. F.
STEGMULLER, Repertorium biblicum medii aevi, 5 (Madrid 1955)
387-81.

[P. EDWARDS/G. A. ZINN]

THOMAS HELYE, BL.

Preacher and teacher; b. Biville, Normandy, France,
1187; d. Vauville, France, Oct. 19, 1257. Thomas dedi-
cated himself first to teaching school and catechism in his
native town. He was invited to teach in the nearby town
of Cherbourg, but illness later forced him to return home.
Here he observed the strictest regularity in his life and
was early ordained a deacon by the bishop of Coutances.
After pilgrimages to Compostela and Rome, he went to
the University of Paris, where he studied theology and
four years later was ordained a priest. More austere than
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ever, Thomas continued his mission of catechizing,
preaching, and pastoral care in regions surrounding his
native district. There is no reliable evidence, however,
that he was a chaplain to (St.) LOUIS 1X. His cult was con-
firmed in 1859, and his relics are in the church at Biville.

Feast: Oct. 19.

Bibliography: Acta Sanctorum Oct. 8:592-622. A. MERCATI
and A. PELZER, Dizionario ecclesiastico, 3 v. (Turin 1954-58)
3:1148. ““Thomas Hélye,”” Lexikon fiir Theologie und Kirche, ed.
J. HOFER and K. RAHNER, 10 v. (2d, new ed. Freiburg 1957-65);
suppl., Das Zweite Vatikanische Konzil: Dokumente und Kommen-
tare, ed. H. S. BRECHTER et al., pt. 1 (1966) v.10. A. BUTLER, The
Lives of the Saints, rev. ed. H. THURSTON and D. ATTWATER (New
York, 1956) 4:151-152. Analecta Bollandiana 22:505.

[F. D. LAZENBY]

THOMAS JORZ

Dominican cardinal and theologian; d. Grenoble,
France, Dec. 13, 1310. Probably an Englishman (he is
called Anglus or Anglicus), he became a Dominican in
England; he was made regent master of theology at Ox-
ford c. 1292, prior there from 1294 to 1297, and provin-
cial of England (1297-1304). He successfully settled
disputes between the Exeter priory and the cathedral
chapter and between the Cambridge priory and the uni-
versity, arranged for episcopal licensing of friars as con-
fessors, and at the chapter of Marseilles in 1300
petitioned for the arrest of vagabond friars. In 1304 Jorz
was granted royal safe conduct for two years to go to
Rome on the order’s business. He was made adviser and
confessor to King Edward I and acted on behalf of both
Edward I and Edward II at the Roman Curia. While on
a royal diplomatic mission to Lyons, Dec. 15, 1305, he
was created cardinal priest of S. Sabina by Clement V.
En route to Henry VII of Germany as Clement’s legate,
Jorz died; he was buried at Blackfriars, Oxford. Extracts
from his Commentary on the Sentences embody concise
and complete refutation of DUNS SCOTUS’s attacks on the
teachings of THOMAS AQUINAS. Many works once as-
cribed to Jorz are now known to be those of THOMAS WA-
LEYS, also called Anglus or Anglicus.

Bibliography: A, B. EMDEN, A Biographical Register of the
University of Oxford to A.D. 1500 (Oxford 1957-59) 2:1023. A. G.
LITTLE and F. PELSTER, Oxford Theology and Theologians, c. A. D.
12821302 (Oxford 1934) 187-188. J. QUETIF and J. ECHARD,
Scriptores ordinis praedicatorum (New York 1959) 1.2:508-510.
H. HURTER, Nomenclator literarius theologiae catholicae (Inns-
bruck 1903-13) 3 2:462.

[A. DABASH]
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THOMAS OF BUCKINGHAM

THOMAS OF BAYEUX

Archbishop of York; b. Bayeux, Normandy; d. Nov.
18, 1100. Thomas was the son of Osbert (a priest of noble
family) and a clerk in the household of Bp. 0DO of Ba-
yeux. Educated at Odo’s expense, he attended schools in
France, Germany, and Spain before being appointed trea-
surer of Bayeux cathedral. In 1066 he accompanied Odo
to England, where he became a royal chaplain under Wil-
liam the Conqueror and, in 1070, archbishop-elect of
YORK. His consecration was delayed by the dispute over
the primacy of CANTERBURY and Archbishop LAN-
FRANC’s demand for a profession of obedience. The lega-
tine council of Winchester, Easter 1072, declared in favor
of Canterbury, but in 1093 Thomas refused to consecrate
Lanfranc’s successor, ANSELM, until the latter agreed to
the title of metropolitan rather than primate of all En-
gland. Thomas claimed that his profession to Lanfranc
had been personal and was not made ex officio.

Bibliography: HUGH THE CHANTOR, The History of the
Church of York, tr. C. JOHNSON (New York 1961) 1-33.

[R. S. HOYT]

THOMAS OF BUCKINGHAM

English theologian, chancellor of Exeter cathedral;
fl. mid-14th century. Originally from the Diocese of Lin-
coln, he was a fellow of Merton College, Oxford, in 1324,
being a doctor of theology by 1346. He became chancel-
lor of Exeter cathedral in 1346, canon and prebendary
there in 1347. He is remembered chiefly for his Commen-
tary on the Sentences (Paris 1505) and his Quaestiones
(still in manuscript). Basically, he opposed the predesti-
narian tendencies that were in evidence in Oxford in the
1350s. His Quaestiones contain a mild reproof of a “‘rev-
erend doctor’’ (RICHARD FITZRALPH?) who ‘‘publicly
says many things that are not in harmony with the sayings
of saints and have not been commonly heard in schools’’
(Oxford, New College, Manuscript 134, folio 395v). The
tenor of his doctrine may be extracted from the Quaes-
tiones, where he attempts to show that a middle, Catholic
way can be found between the errors of Pelagius (see PELA-
GIUS AND PELAGIANISM), CICERO, and DUNS SCOTUS,
‘‘and that the eternal predestination, preordination, pre-
volition and concourse of God is consistent with the free-
will and merit of the creature’” (Quaestiones, folio 324r).

Bibliography: W. A. PANTIN, The English Church in the 14th
Century (Cambridge, England 1955). M. D. CHENU, ‘‘Les Quaes-
tiones de T. de Buckingham,”’ Studia mediaevalia in honorem . . .
R. J. Martin, O. P. (Bruges 1948) 229-241. A. B. EMDEN, A Bio-
graphical Register of the Scholars of the University of Oxford to
A.D. 1500, 3 v. (Oxford 1957-59) 1:298-299. J. A. ROBSON, Wyclif
and the Oxford Schools (Cambridge, England 1961) 32-69.

[V. MUDROCH]
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THOMAS OF BUNGEY

THOMAS OF BUNGEY

Also known as Thomas of Bungay; Franciscan theo-
logian; fl. 1270s; d. Northampton, England. Thomas is
said to have entered the FRANCISCANS at Norwich, but the
date of his entry is not known. He became tenth Francis-
can master at Oxford (c. 1270-72), eighth minister pro-
vincial of the province of England (1272-75), and 15th
Franciscan master at Cambridge (c. 1275-79). The time
of his death is unknown, but he is said to have been bur-
ied at Northampton. He is the first provincial described
in the lists as magister, but no details of his provincialate
have survived.

In the famous MS Assisi 158, 33 quaestiones are ei-
ther expressly attributed to Bungey (14) or attributed to
him on other grounds (19). All were probably disputed
at Cambridge. Most of them concern speculative theolo-
gy, for example, the Trinity, creation, the Annunciation,
the Incarnation, the Real Presence, Satan, sin, virginity,
and the Last Judgment. One MS of a commentary on the
De celo et mundo also survives. A copy of his Commen-
tary on the Sentences, now lost, once existed in the li-
brary of SAINT AUGUSTINE ABBEY at Canterbury. Extracts
from what appears to be a commentary on the Epistle to
the Romans have recently been edited (Walmsley). His
connection with Roger Bacon seems to have been entire-
ly legendary.

Bibliography: A. G. LITTLE and F. PELSTER, Oxford Theology
and Theologians, c. A. D. 1282—1302 (Oxford 1934). J. R. H. MOOR-
MAN, The Grey Friars in Cambridge 1225-1538 (Cambridge, Eng.
1952). C. WALMSLEY, ‘‘Extracts from an Unknown Work of Thom-
as de Bungeye, O.F.M.,”” Annali dell’Istituto Superiore di scienze
e lettere ‘S. Chiara’ 5 (1954) 217-238. A. B. EMDEN, Biographical
Register of the Scholars of the University of Cambridge before
1500 (Cambridge, Eng. 1963) 106.

[T. C. CROWLEY]

THOMAS OF CANTELUPE, ST.

Bishop of Hereford (1275); b. Hambledon, England,
c. 1218; d. Orvieto, Italy, Aug. 25, 1282. A nephew and
protégé of WALTER OF CANTELUPE, bishop of Worcester,
Thomas was educated at Oxford, Paris, and Orléans.
From 1261 to 1263 he was chancellor of the University
of OXFORD, where he taught canon law. Two years later
(Feb. 22, 1265) he became chancellor of England under
the influence of Simon de Montfort. In August 1265,
upon the defeat of the baronial party, he resigned from
court and went back to Paris, where he lectured on theolo-
gy until 1272. He then returned to Oxford where he was
chancellor of the university for a second time, 1273-74.
As bishop he gained a reputation for reform (though him-
self a pluralist by papal dispensation) and as a champion
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of episcopal jurisdiction against that of the archbishop of
Canterbury. His quarrel with Abp. JOHN PECKHAM over
testamentary jurisdiction culminated in his excommuni-
cation (1282), a sentence against which Thomas appealed
to the pope. He died before obtaining judgment in his
case. Popularly regarded as a saint soon after death, he
was canonized on April 17, 1320, the last Englishman to
be canonized in the Middle Ages. His remains were re-
turned to England and, after temporary interment in the
Church of the Bonshommes at Ashridge, were translated
to the Lady chapel in the cathedral of Hereford.

Feast: Oct. 3.

Bibliography: Acta Sanctorum Oct. 1:599-705. Register of
Thomas of Cantelupe, transcribed R. G. GRIFFITHS, introd. W. W.
CAPES (Canterbury and York Society; 1907). A. B. EMDEN, A Bio-
graphical Register of the University of Oxford to A.D. 1500, 3 v.
(Oxford 1957-59) 1:347-349.

[R. S. HOYT]

THOMAS OF CANTIMPRE

Hagiographer and encyclopedist; b. S. Pieters-
Leeuw (Brabant), c. 1201; d. Louvain, ¢. 1270-72. Born
of the family of De Monte or Van Bellinghen in Brabant,
Thomas was often called ‘‘Brabantinus’’ and was thus
confused by early historians with his Flemish contempo-
rary, the famous translator, WILLIAM OF MOERBEKE, also
a ‘‘Brabantinus.”’ After schooling at Liege, Thomas in
1217 joined the Canons Regular of St. Augustine at Can-
timpré (Cambrai), hence his more familiar name. About
1230 he transferred to the Dominicans at Louvain and
then studied in the School of COLOGNE, perhaps under AL-
BERT THE GREAT, and at Paris. By 1246 he was subprior
at Louvain, and presumably died in this community.

His writings include a life of John, first abbot of Can-
timpré, a supplement to the life of Bl. MARY OF OIGNIES
by JACQUES DE VITRY [Acta Sanctorum 5 June (1867)
573-581], a life of St. Christine, the miracle worker of
Saint-Truiden [ActSS 5 July (1868) 650-660], a life of
St. Lutgart [ActSS 4 June (1867) 189-210], and a life of
Bl. Margaret of Ypres.

Thomas’s fame, however, rests especially on his De
natura rerum (On the Nature of Things), and on his Liber
de apibus (Book of the Bees). In the De natura, an ency-
clopedia of the natural sciences, the result of 15 years of
work (c. 1228-44), Thomas undertook to compile all that
was known about the nature and properties of creatures,
with suitable moral applications for the use of preachers.
He listed his sources as Aristotle, Pliny, Ambrose, Basil,
Isidore, Jacques de Vitry, Palladius, Galen, Matthaeus
Platearius, and Aldhelm; also the Physiologus, the Ex-

NEW CATHOLIC ENCYCLOPEDIA



perimentator, and a Modernus. The complete work con-
tains 20 books: books 1 to 3, man; books 4 to 9, animals;
books 10 to 12, plants; book 13, water; books 14 to 15,
stones and metals; books 16 to 18, astronomy, astrology,
and meteorology; book 19, elements. There are at least
two redactions, a longer and a shorter, in the MSS. The
work was widely copied in the Middle Ages and made
use of by Albert the Great (to whom it was occasionally
attributed) and by Vincent of Beauvais. It was translated
at least partially, into Dutch, French, and German.

The Liber de apibus, which, along with the Vitae
fratrum of Gerard de Frachet, was commissioned by
Master General HUMBERT OF ROMANS (resigned 1263) to
record the earliest activities of the Order of Preachers,
contains many anecdotes of first-generation Dominicans,
including Thomas Aquinas. The work was widely circu-
lated in MS and, from 1472 to the 17th century, in printed
editions. G. Colvener prepared the best Latin edition in
1597. Many extant MSS contain excerpts of this work.

Bibliography: A. KAUFMAN, Thomas von Chantimpré (Koln
1899). L. THORNDIKE, A History of Magic and Experimental Sci-
ence (New York 1923-58) 2:372-400. G. SARTON, Introduction to
the History of Science (Baltimore 1927—-48) 2.2:592-594. A. HILKA,
ed., Eine altfranz. moralisier. Bearbeitung des Liber de monstruo-
sis hominibus orientis aus Thomas v. Cantimpré ‘‘De naturis
rerum’’ (Berlin 1933). P. AIKEN, ‘‘The Animal History of Albertus
Magnus and Thomas of Cantimpré,”” Speculum 22 (1947) 205-225.
A. C. CROMBIE, Medieval and Early Modern Science, 2 v. (2d rev.
ed. Garden City, N.Y. 1959).

[J. C. VANSTEENKISTE]

THOMAS OF CELANO

Franciscan hagiographer; b. Celano, Italy c¢. 1190; d.
Tagliacozzo, c. 1260. Thomas was born into the noble
family of the Conti dei Marsi. His solid training in the
rhetorical, hagiographical, and theological tradition sup-
ports the opinion that he studied at Monte Casino, Rome,
or Bologna. He entered the Franciscan Order in 1215. In
addition to his literary career he served as vicar of all the
brothers of Germany. In 1221 he was among the first
brothers to arrive in Germany where he spent time in
Worms, Speyer, and Cologne. It is not known when he
returned to Italy, but his dramatic and vivid narration of
the canonization of St. Francis suggests he was back in
Assisi for that occasion on July 16, 1228.

Brother Thomas was the first to write a life of St.
Francis and the first to offer information about Francis’s
early followers and the development of the early fraterni-
ty. He composed four works that laid the foundation for
the rich Franciscan literary tradition of the 13th century:
The Life of Saint Francis, commonly referred to as The
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First Life [Vita Prima] in 1229; The Legend for Use in
Choir in 1230; The Remembrance of the Desire of a Soul,
commonly referred to as The Second Life [Vita Secunda]
in 1247; and The Treatise on the Miracles.

Thomas wrote The Life of Saint Francis at the re-
quest of Pope Gregory IX on the occasion of Francis’s
canonization. He enthusiastically announces Francis as a
new saint who is no longer a ‘‘dear hearer’’ of the Gospel
but, a bold announcer of the Word of God who makes his
hearers ‘‘children of peace.”” Thomas draws from the
classic rhetorical and hagiographical tradition to frame
this new saint in the tradition of Christian holiness, but
he also relies on ‘‘trustworthy witnesses’’ and situates
Francis in real places connected to concrete historical
contemporaries. The first of the three books or divisions
in the text develops Francis’s conversion and his forma-
tion of the early brothers. The second book describes his
mystical experience of the stigmata on Mt. La Verna in
1224 and provides a description of his death in 1226. The
“‘humility of the Incarnation’’ characterizes the spirit of
the first book and the ‘‘charity of the Passion’’ captures
the dynamic of the second book. The third book is filled
with the spirit and the new life in the Church that fills the
account of Francis’s canonization in 1228.

The Remembrance of the Desire of a Soul, written
nearly 20 years later, is radically different from the earlier
text. The Remembrance is a collection of memories gath-
ered by the brothers and edited by Thomas, which he de-
velops thematically in book two. In book one he also uses
The Legend of the Three Companions as a source to de-
velop a thematic illustrating Francis’s conversion. In both
books, Thomas keeps in mind the burning issues of the
fraternity struggling to interpret their life, especially vari-
ous provisions of The Rule that Francis left them.

Toward the end of his life, Brother Thomas was pres-
sured to write The Treatise of the Miracles. This is a com-
prehensive collection of reported miracles attributed to
the intercession of St. Francis. Remarkable about this text
are the fresh and direct accounts of the life and experi-
ences of ordinary people in their fields, town squares, and
homes. His authorship of the celebrated Dies Irae is
doubtful.

Bibliography: R. ARMSTRONG, J. HELLMANN, AND W. SHORT,
eds., Francis of Assisi: Early Documents, 3 v. (New York
1999-2001), 1:171-179, 311-318; 2:233-238, 397-398. E. GRAU,
““Thomas of Celano: Life and Work,”’ tr. X. . SEUBERT, Greyfriars
Review 8 (1994): 177-200.

[J. A. HELLMANN]

THOMAS OF CLAXTON

Dominican theologian at Oxford in the early 15th
century. On Feb. 26, 1404, at Oxford, he was a witness
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THOMAS OF COBHAM

in a court action. He served on the university committee
of 12 that in March of 1411 addressed a letter to the con-
vocation of Canterbury in condemnation of 267 errors in
the works of John WYCLIF. He was also a theologian at
the Council of Constance, at least in 1414. Two works
survive: a commentary on the Sentences (more exactly,
a collection of questions according to the order of Peter
Lombard) and a Quodlibet. Both works are in manuscript
at the Florence National Library (manuscript Conv. B 6
340; see Quétif—Echard, Scriptores Ordinis Praedica-
torum 1:730), while his own copy of the commentary on
the Sentences is at Cambridge (Emden). Two important
quodlibetal questions have been edited by Grabmann.

Thomas had a good grasp of Thomistic metaphysics.
As is clear from the edited texts, he appreciates the im-
portance of St. Thomas’s positions on BEING. He views
existence (esse) as ‘‘the actuality of essence’’ and de-
fends the real distinction between essence and existence
in creatures in order to safeguard the doctrine of creation.
He holds that essence and existence are not to be regarded
as distinct things (see Grabmann, ‘‘Thomae de Clax-
ton. . .”” 123), and defends the Thomistic doctrine of
ANALOGY.

Bibliography: M. GRABMANN, ‘‘Thomae de Claxton, O.P.,
(ca. 1400) Quaestiones de distinctione inter esse et essentiam reali
atque de analogia entis,”” Acta Pontificae Academiae Romanae S.
Thomae Aquinatis 8 (1941-42) 92-153; Mittelalterliches Geistes-
leben, 3 v. (Munich 1925-56) 3:372-373. A. B. EMDEN, A Bio-
graphical Register of the Scholars of the University of Oxford to
A.D. 1500, 3 v. (Oxford 1957-59) 1:426. E. H. GILSON, History of
Christian Philosophy in the Middle Ages (New York 1955) 746.

[J. J. PRZEZDZIECKI]

THOMAS OF COBHAM

English scholar, bishop of Worcester; b. Kent, En-
gland, c. 1255; d. 27 August 1327. The sixth son of a
Kentish knight, he was regent of three universities, being
an ML.A. of Paris, doctor of Canon Law of Oxford (where
he was regent in 1291), and doctor of theology at Cam-
bridge by 1314. He had a distinguished career as a scholar
and diplomat and was regarded by his contemporaries as
so outstanding in learning and virtue that the monks of
CANTERBURY elected him archbishop (1313) on the death
of Abp. ROBERT OF WINCHELSEA. King Edward II, how-
ever, gained the archbishopric for his chancellor, WALTER
REYNOLDS, Bishop of Worcester. Pope JOHN XXII per-
suaded Cobham to renounce his claims to Canterbury;
Cobham in turn was rewarded by provision to the See of
Worcester in March 1317. Although consecrated at Avi-
gnon, he was not enthronged at Worcester until October
1319. He is buried in Worcester cathedral. During his
lifetime he provided money for a congregation house
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with a library upstairs, to be built against the university
church of Oxford, but his intention of endowing the li-
brary and leaving his own books to it was frustrated, and
they went to Oriel College. They came into the Universi-
ty’s possession in 1410, however, and together with the
collection of Humphrey, Duke of Gloucester, form the
nucleus of the Bodleian Library.

Bibliography: w. STUBBS, ed., Chronicles of the Reigns of
Edward I and Edward II, 2 v. (Rerum Britannicarum medii aevi
scriptores; 1882-83). E. H. PEARCE, Thomas de Cobham (Society
for Promoting Christian Knowledge; 1923); ed., The Register of
Thomas de Cobham (London 1930). A. B. EMDEN, A Biographical
Register of the University of Oxford to A.D. 1500 (Oxford 1957-59)
1:450-451.

[J. L. GRASSI]

THOMAS OF CORBRIDGE

Archbishop of York; b. Corbridge, Northumberland,
England; d. Laneham, Nottinghamshire, Sept. 22, 1304.
Probably a member of the family that had long served the
archdiocese of York, he was a doctor of theology, proba-
bly of Oxford, when he became a canon of York (by
1277) and then chancellor of York c. 1280 under Abp.
WILLIAM WICKWANE. In 1290 he became sacrist of the
chapel of St. Mary and Holy Angels in York Minster by
papal PROVISION. Elevated to the archbishopric of YORK
on the death of HENRY OF NEWARK, he was consecrated
at Rome in 1300. He promptly became involved in a
quarrel with King Edward I over the appointment of his
successors as sacrist and as prebendary of Stillington
(York), a quarrel that was still unsettled at the time of his
death. In the few years that he was archbishop he left his
see only to attend Parliament and achieved the remark-
able feat of almost completing two very thorough visita-
tions of York. He was described as a profound, deeply
learned, exemplary, and prudent diplomat, and an admi-
rable doctor of theology and incomparable professor of
all the arts. He was buried in Southwell Minster.

Bibliography: W. H. DIXON, Fasti eboracenses: Lives of the
Archbishops of York, ed. J. RAINE (London 1863). The Historians
of the Church of York and its Archbishops, ed. J. RAINE, 3 v. (Rerum
Brittanicarum medii aevi scriptores 71; 1879-94) 2:411-412. Wil-
lelmi Rishanger . . .Chronica et annales. . .1259-1307, ed. H. T.
RILEY (ibid. 28.2; 1865) 476—477. The Register of Thomas of Cor-
bridge, ed. W. BROWN and A. H. THOMPSON, 2 v. (Surtees Society
138, 141; London 1925-28). T. F. TOUT, The Dictionary of National
Biography from the Earliest Times to 1900, 63 v. (London
1885-1900) 4:1137-38. R. BRENTANO, York Metropolitan Jurisdic-
tion and Papal Judges Delegate,1279-1296 (Berkeley 1959). A. B.
EMDEN, A Biographical Register of the Scholars of the University
of Oxford to A.D. 1500, 3 v. (Oxford 1957-59) 1:485.

[J. L. GRASSI]
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THOMAS OF ECCLESTON

English chronicler, who joined the Friars Minor
shortly after their arrival in England; dates of b. and d.
unknown. About 1232 he began collecting materials for
his Tractatus de adventu Fratrum Minorum in Angliam,
which he finished about 1258. Nothing is known about
him except the little that can be gathered from his chroni-
cle; even his name ‘‘of Eccleston’’ is not recorded before
the 16th century. He studied at Oxford, but does not seem
to have traveled outside England. The chronicle consists
of a series of notes and stories; apart from one section on
the ministers general, it details the life, teaching, prog-
ress, and organization of the Order in England. Within its
limits it is very valuable; Thomas was honest, accurate,
and well-informed in describing the friars in their ordi-
nary life.

Bibliography: P. BEGUIN, Chronica Fratris lordani, Tractus
de Adventu Fratrum Minorum in Angliam, Espistola de Transitu
Sanctae Clarae (Louvain 1990); bibliography. P. HERMANN,
““Thomas of Eccleston: The Coming of the Friars Minor to En-
gland,”” XIlIth Century Chronicles (Chicago 1961).

[R. B. BROOKE]

THOMAS OF FARFA, ST.

Restorer of Farfa Abbey; b. Maurienne (Savoy),
France, ca. 648; d. Dec. 10, ca. 720. The Chronicon of
Farfa claims that Thomas was already a monk and a priest
when he left his homeland for a pilgrimage to Rome and
the Holy Land. The Blessed Virgin reportedly appeared
to him in a vision in Jerusalem and bade him go to FARFA
in the Duchy of Spoleto.

Farfa, founded by St. Lawrence Siro in the fourth
century, was then in ruins. Thomas returned to Italy and
began the difficult task of rebuilding the abbey, in which
he was aided by the Lombard Faroaldo II, duke of Spole-
to, who introduced him to Pope John VII. Thomas’s sanc-
tity brought the restored abbey many vocations, including
the three noble Benevantans, Paldo, Taso, and Tato, who
later founded the Abbey of SAN VINCENZO AL VOLTURNO.
Thomas cared for his own sanctification and for the spiri-
tual growth of his disciples, while faithfully administer-
ing the abbey’s temporalities. In its liturgy Farfa invoked
him among the saints of the monastery. SANT” EUTIZIO DI
NORCIA and San Vincenzo al Volturno followed suit. The
Congregation of Rites approved his feast for Farfa (2d
class) in 1921.

Feast: Dec. 10.

Bibliography: GREGORIO DI CATINO, Il Chronicon Farfense,
ed. U. BALZANI, 2 v. (Rome 1903). J. MABILLON, Acta sanctorum
ordinis S. Benedicti, 9 v. (Paris 1668-1701; 2d ed. Venice
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THOMAS OF JESUS (DE ANDRADA)

1733-40) 3:276-282. 1. SCHUSTER, *‘Spigolature Farfensi,”” Rivista
storica benedettina 5 (1910) 42-88; Martyrologium Pharphense
(Maredsous 1910); L’imperiale abbazia di Farfa (Rome 1921). A.
M. ZIMMERMANN, Kalendarium Benedictinum: Die Heiligen und
Seligen des Benediktinerorderns und seiner Zweige, 4 v. (Metten
1933-38) 3:414-416. P. PIRRI, L’abbazia di Sant’Eutizio (Rome
1960).

[S. BAIOCCHI]

THOMAS OF JESUS (DE ANDRADA)

Preacher and writer; b. Lisbon, 1529; d. Morocco,
1582. A protégé of Luis de Montoya, OSA, Thomas en-
tered the Augustinian Monastery of Our Lady of Grace,
Lisbon, in 1534 and later pursued his studies at Coimbra.
He won fame as a preacher, was at one time master of
novices, and unsuccessfully attempted a reform of his
order in Portugal, modeled after the Observantine prac-
tice obtaining in other provinces. He accompanied King
Sebastian on his unfortunate expedition to Africa in 1578.
Captured by the Moors, he was sold to an earnest Moslem
who endeavored, first by kindness and then by torture, to
draw him from Christianity.

During this period of his captivity he wrote Os tra-
balhos de Jesus by the faint light that penetrated his cell
and without, apparently, the assistance of any books.
Freed from this master through the intervention of the
Portuguese ambassador, he went to Morocco and thence
to Sagena where he ministered to the Christian slaves.
His apostolic labors bore much fruit in encouraging the
faithful and recovering apostates, some of whom suffered
martyrdom. Thomas resisted the efforts of his family and
members of the court to effect his release, preferring to
remain where he felt needed. Finally, worn out by illness
and work, he died, still a captive.

The Os trabalhos de Jesus, known in English as The
Sufferings of Our Lord Jesus Christ, is made up of medi-
tations on the Passion and is marked by both unction and
solid piety. Thomas suggests a method of meditation, and
each reflection is followed by a fervent colloquy. It was
first published in Lisbon (pt. 1, 1602; pt. 2, 1609). The
first American edition of the English translation was pub-
lished at Philadelphia in 1841, the latest at Westminster,
Maryland in 1961.

Bibliography: P. ELSIUS, Encomasticon Augustinianum
(Brussels 1654). A. F. C. BELL, Hispanic Review 1 (1933) 50-54. A.
ZUMKELLER, ‘‘Thomas von Jesus,”” Biogrs- bibliogr. Kirchenlex-
ikon 11:1390-1392.

[R. J. WELSH]
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THOMAS OF JESUS (DIAZ SANCHEZ DE AVILA)

THOMAS OF JESUS (DIAZ SANCHEZ
DE AVILA)

Discalced Carmelite, founder of the Carmelite de-
serts, mystical and missiology author; b. Baeza, Jaen,
Spain, 1564; d. Rome, May 24, 1627. Thomas received
his doctorates in law and theology from the University
of Salamanca. In 1585, after reading the autobiography
of St. Teresa of Avila, he entered the Discalced Carmelite
novitiate at Granada. There he made a copy of the Spiritu-
al Canticle of St. John of the Cross, who was prior at Gra-
nada at that time. Thomas made his profession, April 3,
1587, at Valladolid.

He served as professor and vice rector at the famous
College of Alcald. Later he directed his dynamic activity
toward fostering the eremitical spirit within the order by
establishing ‘‘deserts,”” at Bolarque in 1593 and at Las
Batuecas in 1599. At the close of his tenure as provincial
of Castile (1597-1600) he served as the first vicar, and
later prior, (1606) of Las Batuecas. While prior of Zara-
goza (1607), he was called to Rome by Paul V, thus be-
coming a member of the Italian congregation.

As a member of the Italian congregation, he devoted
himself to fostering the missionary spirit of the order. He
founded the Missionary Congregation of St. Paul that re-
ceived papal approval on July 22, 1608. This congrega-
tion was suppressed by the same Pope in 1613. By this
time Thomas was engaged in establishing the Discalced
Carmelite Order in Belgium with new foundations at
Brussels (1610), Louvain (1611), Douai (1612), Lille
(1616), and Cologne (1613) and a desert at Marleine
(1619). Within his lifetime he saw the erection of the Bel-
gian and German provinces. He was appointed first pro-
vincial of the Belgian province in 1617. In 1623 he
returned to Rome, where he was elected general definitor.
He was reelected to this office in 1626, but died the fol-
lowing year.

His intellectual prowess was as extensive as his reli-
gious activity. His writings on history, mystical theology,
and missiology were first compiled and published in two
volumes at Cologne (1640). De procuranda salute omni-
um gentium was his classic treatise. Others of his works
have been translated into various languages and reprinted
many times. So great was his esteem within the order that
one of the celebrated SALMANTICENSES referred to him as
the ‘‘omniscient Thomas of Jesus.”

Bibliography: B. ZIMMERMANN, Les Saints déserts des Car-
mes Déchaussés (Paris 1927). FELIPE A VIRGINE CARMELLI, La sole-
dad fecunda (Madrid 1960). JOSE DE JESUS CRUCIFICADO, ‘‘El P.
Tomads de Jesus, escritor mistico,”” Ephemerides Carmeliticae 3
(1949) 305-349. 1. ORCIBAL, La Rencontre du Carmel Thérésienne
avec les mystiques du Nord (Paris 1959). E. A. PEERS, Studies of the
Spanish Mystics, 3 v. (v.1, 2d ed. Naperville, Ill. 1951; v.2-3, repr.
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1st ed. 1960). TOMMASO DI GESU PAMMOLI, I/ P. Tommaso de Gesit
e la sua attivita missionaria all’inizio del s. XVII (Rome 1936). A.
SALAVILLE, ‘‘Un Précurseur de la Propaganda Fide et apdtre des
missions, le P. T. de J., carme déchaussé,”” Etudes Carmelities 5
(1920) 301-323; in Pensiero missionario 5 (1933) 225-247. Spiri-
tualité Carmelitaine 4 (Brussels 1939), special issue.

[O. RODRIGUEZ]

THOMAS OF PAVIA

Franciscan chronicler; b. Pavia, northern Italy, c.
1212; d. between 1280 and 1284. Thomas spent his child-
hood and youth in Pavia. Already a FRANCISCAN in 1229,
he attended (St.) ANTHONY’s funeral services at Padua in
June 1231. In 1245 he attended the Council of Lyons as
the companion of Bonaventure of Iseo, a vicar of the
Minister General Crescentius. From 1249 to 1256 he was
a lecturer in theology in the province of Bologna, then
Parma, Bologna again, and finally Ferrara. This did not
prevent him in 1253 from traveling through Romania,
Dalmatia, Bohemia, and Germany. His Dictionnarium
bovis was written in Bologna c. 1254. In 1266 he assisted
at the general chapter at Paris as provincial of Tuscany,
an office he held from 1258 to 1270. While in Tuscany,
he was on friendly terms with King Charles I of Anjou.
In 1278 he wrote his chronicle of emperors and popes.

His works are: (1) Assidua, legend about St. Anthony
of Padua; (2) Dialogus de gestis ss. Fratrum Minorum (c.
1245), a little-noted collection of miracles; (3) Diction-
narium bovis, extensive source for preachers (The author
does not believe in the Immaculate Conception; he exer-
cises a prudence regarding the prophecies of JOACHIM OF
FIORE that is not found in John of Parma. He also quotes
the rhythmic Office of JULIAN OF SPEYER composed for
St. Francis.); (4) Tractatus sermonum, probably the Ars
concionandi that is referred to by SALIMBENE (Bonaven-
ture, Opera omnia 9:8-21); (5) Gesta Imperatorum et
Pontificum, a verbose chronicle [ed. Boehmer in Fontes
rerum Germanicarum 4:609-672 and Ehrenfeuchter in
Monumenta Germaniae Historica: Scriptores (Berlin
1826~ ) 22:483-528]. Salimbene speaks of him as a holy
man, wise and of sound judgment, humble and meek, but
verbose in his writings.

Bibliography: THOMAS OF PAVIA, Dialogus de gestis sancto-
rum fratrum minorum, ed. F. M. DELORME (Quaracchi—Florence
1923), v.5 of Bibliotheca Franciscana ascetica medii aevi. SALIM-
BENE, Cronica, Monumenta Germaniae Historica: Scriptores (Ber-
lin 1826— ) 32.2:429-430. G. GOLUBOVICH, Biblioteca bio-
bibliografica della Terra Santa e dell’Oriente Francescano, 5 v.
(Quaracchi-Florence 1906-23) 1: 309-312. R. DAVIDSOHN, For-
schungen zur dlteren Geschichte von Florenz, 4 v. (Berlin
1896-1908) v.4. E. LONGPRE, ‘‘Les Distinctiones de Fr. Thomas
Pavie, O.F.M.,”” Archivum Franciscanum historicum 16 (1923)
3-33. S. DA CAMPAGNOLA, ‘‘Santi Francescani e Culti Poplari,’” in
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Francescanesimo nell’Umvria Meridionale nei Secoli XIII-XIV
(Narni, Italy 1985), 67-89.

[J. CAMBELL]

THOMAS OF STRASSBURG

Known also as Thomas de Argentina, Augustinian
theologian; b. Hagenau (Alsace), c. 1275; d. Vienna, c.
1357. He entered the order at Hagenau and taught at
Strassburg for several years prior to 1335, when he went
to the Augustinian convent in Paris. He obtained the doc-
torate in theology two years later. His commentary on the
Sentences dates from about 1337; it is possibly the first
Augustinian commentary on all four books. In 1345
Thomas was elected prior general, the first non-Italian to
hold the office, and was still general at the time of his
death. As prior general, he vigorously promoted religious
discipline and was mainly responsible for the revision of
the constitutions of his order. Unfortunately, his program,
which included careful provisions for the intellectual
training of clerical candidates, was compromised by
practical measures imposed by the ravages of the Black
Death.

Doctrinally, Thomas belongs to the Augustinian tra-
dition that stems from GILES OF ROME, whose teachings,
as well as their defense, had been made mandatory for
members of the order by the General Chapter at Florence
in 1287. But Thomas differs from Giles on such matters
as predestination, the Immaculate Conception, meritori-
ous acts, and the theory of sovereignty. With Giles, he
adopts and defends fundamental Thomistic theses, such
as the real distinction between essence and existence and
between the soul and its faculties, the unicity of substan-
tial form, and the validity of a posteriori demonstrations
alone for proving the existence of God. Something of the
eclectic spirit of the age can be discerned in certain of his
doctrines, notably, in his theory of knowledge. During his
generalate, the teachings of WILLIAM OF OCKHAM were
condemned by general chapters of the Augustinians in
1345 and 1348.

See Also: AUGUSTINIANISM.

Bibliography: THOMAS OF STRASSBURG, Commentaria super
quatuor libros Sententiarum (Venice 1588). E. H. GILSON, History
of Christian Philosophy in the Middle Ages (New York 1955).J. L.
SHANNON, Good Works and Predestination According to Thomas
of Strassburg (Westminster, Md. 1940). D. TRAPP, ‘‘Augustinian
Theology of the Fourteenth Century,”” Augustiniana 6 (1956)
146-274. K. WITTE, ‘‘Thomas von Strassburg,”’ Die deutsche Li-
teratur des Mittelalters: Verfasserlexicon 9 (1995) 889-892.

[R. P. RUSSELL]
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THOMAS OF SUTTON

THOMAS OF SUTTON

English Dominican and foremost among the early
defenders of St. THOMAS AQUINAS at Oxford; b. near Lin-
coln, ¢. 1250; d. c¢. 1315. Before his entrance into the
order he was a fellow of Merton College. He was or-
dained deacon by Walter Giffard, Archbishop of York,
on Sept. 20, 1274. His inception as master was probably
c. 1285.

Sutton’s academic and literary career extended over
some 30 years. Among his early works are the Contra
pluralitatem formarum, de productione formae substan-
tialis, and the question Utrum forma fiat ex aliquo. A
short polemical work, Determinatio contra emulos et de-
tractores fratrum predicatorum, must also be assigned to
him, as well as three sermons preached in 1292 and 1293.
Sutton also completed St. Thomas’s commentaries on the
Perihermenias and De generatione et corruptione and
wrote the Quaestiones super librum sextum metaphysi-
corum. The catalogue of Stams (early 14th century) attri-
butes other works to him, but these are either unknown
or not definitively identified.

But of the certainly authentic works, the four Quodli-
beta and the 36 Quaestiones ordinariae or disputatae are
by far the most important. The first two quodlibets and
many of the Quaestiones ordinariae were written after
1287, as is clear from references to Henry of Ghent; the
last two quodlibets and at least Quaestiones ordinariae
27-35 belong to the period between 1300 and 1310, as
is clear from the references to certain views of DUNS SCO-
TUS [see J. Przezdziecki, ‘‘Thomas of Sutton’s Critique
on the Doctrine of Univocity,”” An Etienne Gilson Trib-
ute (Milwaukee 1959) 190-192].

From the standpoint of doctrine, Thomas of Sutton
is one of the most penetrating of the early Thomists. He
defends St. Thomas on a wide variety of questions
against many contemporary opponents, but chiefly
against Henry of Ghent and Duns Scotus. And his de-
fense of Thomistic positions, especially in the lengthy
Quaestiones ordinariae, is masterful. He does not often
quote St. Thomas, for he prefers to develop doctrines in
his own way, but the supreme source of his inspiration
is the writings of the great Aquinas. In his hands, Tho-
mism is a living thing, a heritage to be preserved, devel-
oped, and passed on to posterity.

Bibliography: E. H. GILSON, History of Christian Philosophy
in the Middle Ages (New York 1955). F.J. ROENSCH, Early Thomis-
tic School (Dubuque 1964). W. A. HINNEBUSCH, Early English Fri-
ars Preachers (Rome 1951) 396-410. J. J. PRZEZDZIECKI, ‘‘Selected
Questions from the Writings of Thomas of Sutton, O.P.,”” Nine Me-
diaeval Thinkers, ed. J. R. O'DONNELL (Toronto 1955) 309-378.

[J. J. PRZEZDZIECKI]
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THOMAS OF TOLENTINO, BL.

THOMAS OF TOLENTINO, BL.

Martyr; d. April 9, 1321, near Bombay, India. He en-
tered the FRANCISCANS in early youth and became re-
nowned for his apostolic vigor. In 1290 he was sent to
ARMENIA where he converted many infidels and recon-
ciled many schismatics. Thomas was entrusted with vari-
ous diplomatic assignments to Europe and was finally
summoned by Pope CLEMENT V to plan missions into
Tartary and China. While making for Ceylon and Cathay,
his ship was driven ashore on Salsette Island near Bom-
bay, and here he was captured by Saracens, tortured, and
beheaded. Bl. ODORIC OF PORDENONE discovered his
body and took it to Zayton in China. Thomas’s head was
sent to Tolentino, Italy; in 1894 his cult was confirmed
by LEO XIII.

Feast: April 9 (in Franciscan Order, September 5).

Bibliography: Acta Sanctorum (Paris 1863—) April 1:51-56.
L. WADDING, Scriptores Ordinis Minorum, 86 v. (Lyons 1625-54);
continuation by J. M. FONSECA et al, 25 v. (2d ed. Rome
1731-1886); continuation by A. CHIAPPINI (3d ed. Quaracchi-
Florence 1931- ) 6:676-677. G. PELLOSO, A. MERCATI and A.
PELZER, Dizionario ecclesiastico, 3 v. (Turin 1954-58) 3:1148. L.
OLIGER. Lexikon fiir Theologie und Kirche, ed. J. HOFER and K. RAH-
NER (Freiburg 1957-65) 10:133. Bibliotheca hagiographica latina
antiquae et mediae aetatis, 2 v. (Brussels 1898-1901; suppl. 1911)
2:8257-68. Analecta Franciscana 3 (Quaracchi-Florence 1897)
474-479, 597-613; 4 (1906) 332-334. M. BIHL, ‘‘De duabus epis-
tolis fratrum minorum,”” Archivum Franciscanum historicum 16
(Quaracchi-Florence 1923) 89—-103. A. C. MOULE, ‘‘Textus duarum
epistolarum fratrum minorum,’” ibid. 104-112.

[F. D. LAZENBY]

THOMAS OF VILLANOVA, ST.

Augustinian scholar, archbishop of Valencia; b.
1486, Fuenllana, Spain; d. Sept. 8, 1555, Valencia, Spain.
Tomds Garcia Martinez was born of Alonso Tomds Gar-
cia and Lucia Martinez Castellanos in Fuenllana in the
province of Toledo, Spain. His family came from the city
of Villanova (now Villanueva) de los Infantes, from
which, according to the custom of his time, he derived his
surname. At age 16 he enrolled at the University of Al-
cald (1502-1512), obtained his degree in theology in an
exceptionally short period of time, and was immediately
invited to become part of the teaching faculty of his alma
mater (1512-1516). The University of Salamanca, of-
fered Thomas a professorship in 1516. Thomas declined
the offer, announcing instead his intention to become an
Augustinian friar. He professed religious vows in the
Order of Saint Augustine on Nov. 25, 1517 and was or-
dained a priest on Dec. 18, 1518. His fellow Augustini-
ans, recognizing both his gifts and his holiness of life,
soon chose him to be local superior or prior. He was prior

38

of the monasteries of Salamanca, Burgos, and Valladolid,
and visitor general and reformer of the Province of Cas-
tile (1525-1527) at the request of Emperor Charles V.
When the Province of Spain was divided he became the
first prior provincial of the Province of Andalusia
(1527-1529); he was prior provincial of the Province of
Castile (1534-1537). Concerned about the spiritual state
of the people in the far reaches of the Spanish empire, he
promoted the organization of a missionary group of Au-
gustinian friars to minister to the people in the new world.

In 1542 the King of Spain and Holy Roman Emper-
or, Charles V, asked Thomas to become the bishop of
Granada. He declined the offer. In 1544, while Thomas
was prior of Valladolid, the king again offered Thomas
an episcopal see—this time that of the wealthy archdio-
cese of Valencia. Again Thomas refused. But the king
pressured Thomas’ religious superior to force him to ac-
cept the position. Fray Francisco de Nieva, prior provin-
cial of Castile and a former student of Thomas at
Salamanca, ordered him to accept the position in virtue
of his vow of obedience, and Thomas accepted. On Jan.
1, 1545, at the age of 59, he became archbishop of Valen-
cia. He established boarding schools and high schools.
For young girls he provided dowries, enabling them to be
married in dignity. For the hungry, he turned his bishop’s
palace into a kind of soup kitchen. For the homeless he
provided a place to sleep, offering them the shelter of his
own home. It is thus for good reason that the common
folk called him the ‘‘Beggar Bishop’’ and *‘Father of the
Poor.””

In 1545, the year that Thomas was appointed arch-
bishop, he was summoned to attend the Council of Trent
in Italy, but was not able to be present because the needs
of his newly acquired diocese, which had not had a resi-
dent bishop since 1427, were urgent. Six years later, he
was again asked to be present at the council; again he was
unable to attend, for now he was too ill. On Aug. 28,
1555, the feast of Saint Augustine, Thomas celebrated
Mass for the last time. Over the next 12 days he grew
gradually weaker. As he was nearing death, he distributed
to the needy what few personal belongings he still pos-
sessed; he even gave away the straw mattress on which
he slept, asking only that he be allowed to borrow it until
his death. Thomas died on Sept. 8, 1555. He was beatified
in 1618 and canonized in 1658. Centuries later, a score
of churches, schools, and universities bear his name. A
congregation of sisters, devoted to charity, founded in
France, was also named after him. In 1959 he was de-
clared patron of studies in the Augustinian Order.

Feast: Sept. 18; Oct. 10 (Augustinians).
Bibliography: Acta Sanctorum (Paris 1863— ) Sept.

5:799-992. THOMAS OF VILLANOVA, Obras: Sermones de la Virgen
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y obras castellanas (Madrid 1952). The Works of Saint Thomas of
Villanova, The Augustinian Series, Volume 20, Part 1: Sermons,
Advent, with an introduction by A. TURRADO, 0.S.A.; Part 2: Ser-
mons, Christmas; Part 3: Sermons, Lent; Part 4: Sermons, Easter;
Part 5: Sermons, Sunday; Part 6A: Saints; Part 6B: Saints; Part 7:
Marian Sermons; Part 8: Other Works; Part 9: Literature. Saint
Thomas of Villanova. A Biography (Villanova 1994-2001). K. HOF-
MANN, Lexikon fiir Theologie und Kirche, ed. M. BUCHBERGER, 10
v. (Freiburg 1930-38) 10:134—135. P. JOBIT, L’eveque des pauves
(Paris 1961). S. BACK, The Pelican. A Life of Saint Thomas of Vil-
lanova (Villanova 1987). A. CHAFER, ‘‘La llamada universal a la
santidad en Santo Tomas de Villanueva’’ Revista Augstiniana 35
(Madrid 1994), 171-204; A. CHAFER, Santo Tomas de Villanueva.
Fidelidad evangelica y renovacion eclesial (Historia viva, 11) Ma-
drid, Ed. Revista Agustiniana 1966 (422). J. STOHR, and A. ZUMKEL-
LER, T. VON VILLANOVA, Marienlexikon 6 (St. Ottilien 1994), 413
— 415. A. TURRADO, Santo Tomas de Villanueva, Maestro de
teologia y espiritualidad agustinianas (Perfiles 3) Madrid, Ed. Re-
vista Agustiniana, 1995 (91).

[J. ROTELLE]

THOMAS OF WILTON

English theologian (known also as de Wylton); fl.
1288 to 1327. This scholastic was known on the Conti-
nent as Thomas Anglicus or, after 1317, as Cancellarius
London. A master in arts at Oxford, he was fellow of
Merton College from 1288 to 1301, or later. In April
1304 he was granted license to study at a university in
England or abroad, and this license was continuously re-
newed until November 1322. It is not known when he
went to Paris, but by 1311 he was teaching there as a
bachelor. From c. 1312 to 1322 he was a master in theolo-
gy at Paris, where his disciples included WALTER BUR-
LEY. In many ways an independent and tortuous thinker,
more devoted to scholastic disputations than to Biblical
exposition, he was, nevertheless, deeply influenced by his
countryman, DUNS SCOTUS. His Quaestiones disputatae
indicate the extent of Scotus’s influence on secular mas-
ters at Paris within a decade of the death of the Subtle
Doctor. In August 1320 Thomas officially became chan-
cellor of St. Paul’s, London, and functioned from 1322
until 1327.

Bibliography: A. MAIER, ‘‘Das Quodlibet des Thomas de
Wylton,”” Recherches de théologie ancienne et médiévale 14
(1947) 106-110. M. SCHMAUS, ‘‘Thomas Wylton als Verfasser
eines Kommentars zur aristotelischen Physik,”” Sitzungsberichte
der Bayerischen Akademie der Wissenschaften zu Miinchen (1956)
heft 9. JM.M.H. THUSSEN, ‘‘The Response to Thomas Aquinas in the
14th Century’’ Eternity of the World (Leiden 1990).

[J. A. WEISHEIPL]

THOMAS OF YORK

Franciscan philosopher and theologian; d. c¢. 1260.
First mentioned in a letter written by ADAM MARSH, dated
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THOMAS II OF YORK

1245, Thomas was at that time already a member of the
English province. In 1253 he became a master of theolo-
gy at Oxford, although he apparently had not obtained the
customary degree in arts prior to his inception. He seems
to have held his post at Oxford until 1256. He was then
transferred to Cambridge where he became the sixth mas-
ter of the Franciscan studium, succeeding WILLIAM OF
MELITONA.

Thomas of York’s only major work is the Sapien-
tiale, an encyclopedic philosophical treatise in seven
books. A shorter work, Comparatio sensibilium, may
represent a first draft of the Sapientiale. Of the other writ-
ings attributed to Thomas, Manus quae contra omnipo-
tentem is of particular interest. This is a defense of the
mendicant orders in their controversy with the seculars
and, in particular, with WILLIAM OF SAINT-AMOUR.

A characteristic feature of Thomas’s method in the
Sapientiale is his extensive and accurate citation of
sources, whether they be Greek, Latin, Arabian, Jewish,
or Christian. He attempts to reconcile various traditions
and teachings and to present unified solutions to prob-
lems. The Sapientiale itself aims to be a concordance be-
tween the exponents of natural wisdom, the sapientes
mundi, and the exponents of Christian wisdom, the sapi-
entes Dei. Thomas utilizes the contributions of the for-
mer, particularly ARISTOTLE, but only when they conform
with Christian wisdom. Thus he accepts the Aristotelian
doctrine of nature, but rejects Aristotle in favor of St. AU-
GUSTINE when treating of the origins of human knowl-
edge. Like St. BONAVENTURE, but unlike St. THOMAS
AQUINAS (for whom an autonomous philosophy is possi-
ble), Thomas of York was convinced that philosophy re-
quires completion, in its own order, from the truths of
revelation; without this special aid, in his view, it inevita-
bly falls into error.

Bibliography: M. WILKS, ‘‘Thomas Arundel of York: the Ap-
pellant Archbishop,”” in Life and Thought in the Northern Church
1100-1700. D. wOOD, ed. (Woodbridge, England 1999) 57-86. J. A.
MERINO, ‘‘Tomas de York,” in Historia de la Filosofia Franci-
scana (Madrid 1993) 373-75. B. TIERNEY, ‘‘From Thomas of York
to William of Ockham: The Franciscans and the Papal Sollicitudo
Ominium Ecclesiarum,”” in Comunione Interecclesiale Collegi-
alita-Primato Ecumenismo (Rome 1972) 607-58. E. SCULLY, ‘‘The
Power of Physical Bodies According to Thomas of York: Potency
and Act,”” Sciences Ecclesiastiques 14, no. 1 (1962), 109—-134.

[J. P. REILLY]

THOMAS II OF YORK

Archbishop; d. Beverley, England, Feb. 24, 1114.
The son of Samson, afterward bishop of Worcester (d.
1112), he was also the brother of Bp. Richard of Bayeaux
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THOMAS WALEYS

and the nephew of Abp. Thomas I of York (d. 1100), who
brought him up and looked to his education. Through the
favor of his uncle he became provost at Beverley in 1092,
and one of the royal chaplains. King HENRY I was about
to appoint him to the vacant See of London (Pentecost
1108) when, at the death of Archbishop Gerard, YORK
also became vacant; Henry then nominated Thomas to
York instead of London. He was elected by the chapter
of York, but for more than a year was not consecrated be-
cause he refused to swear obedience to Abp. ANSELM OF
CANTERBURY. With the backing of his cathedral chapter
and the apparent support of the king, Thomas delayed his
recognition of Canterbury’s primacy, hoping in the
meantime to receive the PALLIUM from Rome. From his
deathbed Anselm suspended Thomas from his priestly of-
fice and refused consecration until he submitted. After
Anselm’s death (April 21, 1109), Thomas at length yield-
ed to episcopal and royal pressure, made his profession,
and was consecrated June 11, 1109. Although still a
young man, Thomas was limited in his activity by a dis-
ease that caused him to become enormously fat. He was
reputedly religious, liberal, of good disposition, learned,
and eloquent. He is buried in York Minster near the grave
of his uncle.

Bibliography: EADMER, Historia novorum, ed. M. RULE
(Rerum Brittanicarum medii aevi scriptores 81; 1884). W. HUNT,
The Dictionary of National Biography from the Earliest Times to
1900, 63 v. (London 1885-1900) 19:643-645. R. W. SOUTHERN,
Saint Anselm and His Biographer (New York 1963).

[O. J. BLUM]

THOMAS WALEYS

English theologian; b. ¢. 1287; d. England, after Feb-
ruary 1349. As a Dominican at Oxford he lectured on the
Sentences of Peter Lombard (c. 1314-15), became regent
master in theology (c. 1318-20), and composed his well-
known Moralitates on the Old Testament. By 1326-27
he was lector in Bologna, where he lectured on Psalms
1-38.2, preached against the Franciscan doctrine of pov-
erty, and wrote an impressive commentary on St. AUGUS-
TINE’s De civitate Dei. As chaplain to Cardinal Matteo
Orsini at Avignon he preached a sermon in the Domini-
can priory (Jan. 3, 1333) opposing the view of JOHN XXII
on the BEATIFIC VISION. The Franciscan Walter of Chat-
ton charged him with six erroneous statements, and he
was cited by the papal inquisitor (January 11) and con-
fined to a cell in the priory. On September 7 another case
was brought against him, and he appealed to the Holy See
(October 12), whereupon he was transferred to the papal
prison. Despite the intervention of Philip VI of France
and John XXII’s retraction of his own thesis, Thomas
was held prisoner for 11 years without trial. Released
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soon after 1342, he returned to England where he wrote
De modo componendi sermones. In February 1349 he de-
scribed himself as ‘‘broken down by old age.”” His works
were highly regarded for their theological content and hu-
manistic style.

Bibliography: J. QUETIF and J. ECHARD, Scriptores ordinis
praedicatorum (New York 1959) 1.2:509, 597-602. T. KAPPELIL, Le
proces contre Thomas Waleys, O.P. (Rome 1936). B. SMALLEY,
““Thomas Waleys O.P.,”” Archivum fratrum praedicatorum 24
(1954) 50-107. F. STEGMULLER, Repertorium biblicum medii aevi
(Madrid 1949-61) 5:8234—60. A. B. EMDEN, A Biographical Regis-
ter of the University of Oxford to A.D. 1500 (Oxford 1957-59)
3:1961-62. T. M. CHARLAND, Artes praedicandi (Ottawa 1936).

[J. A. WEISHEIPL]

THOMASSIN (LOUIS D’EYNAC)

Theologian, historian, and canonist; b. Aix-en-
Provence, Aug. 28, 1619; d. Paris, Dec. 24, 1695. He en-
tered the Oratory at Aix in 1632, was ordained there in
1643, and became professor of theology at Saumur in
1648. In 1668, at the Seminary of Saint-Magloire in
Paris, he distinguished himself by his public lectures in
positive theology. After the publication of the Disserta-
tiones in concilia generalia et particularia (Paris 1667)
and Mémoires sur la grdce (3 v. Louvain 1668), he gave
up his teaching position. Thus freed, he devoted himself
to his great works: the Ancienne et nouvelle discipline de
I’Eglise touchant les bénéfices et les bénéficiers (3 v.
Paris 1678-79; Latin tr., 1682); Dogmata theologica (3
v. Paris 1680-89); Traités historiques et dogmatiques sur
divers points de la discipline de I’Eglise et de la morale
chrétienne (7 v. Paris 1680-97). Along with D. Petau,
Thomassin was one of the masters of positive theology.

Bibliography: A. INGOLD, Essai de bibliographie oratorienne
(Paris 1880-82). L. BATTEREL, Mémoires domestiques pour servir
a Uhistoire de 1’Oratoire, ed. A. INGOLD and E. BONNARDET, 5 v.
(Paris 1903-11) v.3. A. MOLIEN, Dictionnaire de théologie
catholique, ed. A. VACANT, 15 v. (Paris 1903-50; Tables générales
1951-) 15.1:787-823. P. NORDHUES, Der Kirchenbegriff des Louis
de Thomassin (Leipzig 1958).

[P. AUVRAY]

THOMISM

As a theological and philosophical movement from
the 13th century to the 20th, Thomism may be defined as
a systematic attempt to understand and develop the basic
principles and conclusions of St. THOMAS AQUINAS in
order to relate them to the problems and needs of each
generation. As a doctrinal synthesis of characteristic te-
nets of philosophy and theology, it is more difficult to
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define because of the variety of interpretations, applica-
tions, and concerns of different generations and individu-
al Thomists. The Aristotelian-Christian synthesis of St.
Thomas originated in opposition to 13th-century Augus-
tinianism and Latin AVERROISM. Thomism likewise de-
veloped, floundered, and revived in the midst of opposing
currents of thought. Thus Thomists, in developing and
defending the basic insights of their master, could not
help but be affected by problems and polemics of their
day. Consequently the term ‘‘Thomism’’ applies to a
wide variety of interpretations of St. Thomas by those
who have professed loyalty to his thought and spirit.

Notion. Since the 13th century Thomism has come
to represent one of the most significant movements in
Western thought, particularly in the Catholic Church. Re-
vived in the 16th century, it was espoused by leading
theologians and philosophers of various religious orders
in defense of Catholic teaching. Its revival in the 19th
century as Neothomism, sometimes identified with
neoscholasticism, was enthusiastically encouraged by
Pope LEO XI1I and his successors as offering the soundest
means of combating modern errors and solving modern
problems, particularly in the social order. Far from advo-
cating a safe, closed system, the pontiffs have encouraged
rigorous philosophical analysis and the confronting of
contemporary problems with the wisdom of St. Thomas.

In a wide sense Thomism is the philosophy or theol-
ogy professed by anyone who claims to follow the spirit,
basic insights, and often the letter of St. Thomas. In this
sense, medieval Augustinianism, SCOTISM, PROTESTANT-
ISM, NOMINALISM, IDEALISM, and MATERIALISM are not
Thomistic, whereas SUAREZIANISM is. In the strict sense
Thomism is a philosophy and theology that, eschewing
eclecticism, embraces all the sound principles and con-
clusions of St. Thomas and is consistent with the main
tradition of Thomistic thinkers. In this sense Suarezian-
ism, MOLINISM, CASUISTRY, and other forms of eclecti-
cism are not Thomistic. Because of professed
eclecticism, Francisco Suarez, Luis Molina, Gabriel Vaz-
quez, and others are not considered Thomists in the strict
sense. On the other hand, Tommaso de Vio Cajetan, Do-
mingo Béfiez, Jacques Maritain, and others are consid-
ered Thomists despite divergent interpretations of
particular points and occasional defense of views rejected
by the Thomistic tradition. Clearly Thomism is an ana-
logical term embracing various interpretations and devel-
opments more or less faithful to the mind and spirit of St.
Thomas.

Basic Doctrines. The basic doctrines of Thomism
can best be appreciated in the historical context of con-
crete concerns of an age or polemic. Both in philosophy
and in theology, however, certain principles are common-
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THOMISM

Thomassin (Louis D’Eynac).

ly recognized as characteristic. These characteristics are
discussed briefly before the historical development of
Thomism is examined.

St. Thomas clearly distinguished between the realm
of nature and the realm of supernature: the first is the do-
main of reason and PHILOSOPHY, the second is that of
faith and THEOLOGY. Although Thomas Aquinas wrote
strictly philosophical works, such as commentaries on
Aristotle and short treatises, his most original contribu-
tions were made in the course of theological speculation
wherein a personalized Aristotelian philosophy served as
the handmaid to his theology. Thomists, recognizing the
importance of philosophy, consider certain principles of
Thomistic philosophy as indispensable for Thomistic the-
ology.

Thomistic Philosophy. In the Thomistic order of
teaching the first SCIENCE to be studied after the LIBERAL
ARTS is natural philosophy, then moral philosophy, and
finally metaphysics. No attempt is made here to indicate
all the basic principles of these sciences, but the more im-
portant are noted briefly.

1. All physical bodies are composed of a purely pas-
sive principle called primary matter and an active
principle of nature called substantial form in such
a way that the first actualization of pure potentiality
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is the unique substantial form and nature of a body
(see FORMS, UNICITY AND PLURALITY OF; MATTER
AND FORM).

. Each physical body is rendered numerically unique

solely by determined MATTER (materia signata),
and not by form, haecceitas, or any collection of
accidents (see INDIVIDUATION).

. Since primary matter is the principle of individua-

tion, of quantity, and of corruptibility, there can be
no ‘‘spiritual matter’’ in separated substances and
no multiplication of individuals within their spe-
cies. In Thomistic doctrine each separated sub-
stance, or angel, is unique in its species, necessarily
existent by nature, but contingent by creation and
preservation.

. In all created substances there is a real distinction

between activities, powers or faculties, and essen-
tial nature; this is also true of FACULTIES OF THE
SOUL, both sentient and intellective (see ACCIDENT;
DISTINCTION, KINDS OF; SUBSTANCE).

. The unique substantial form of man is his rational

soul, which has three spiritual powers, a thinking
INTELLECT, an agent intellect, and a WILL that free-
ly determines itself. The activities of these faculties
and powers of the soul demonstrate the spirituality
and immortality of the soul (see SOUL, HUMAN; IM-
MORTALITY).

. By nature man has the right to cooperate with other

men in society in the pursuit of personal happiness
in the common good; this pursuit of happiness is
guided by conscience, laws both natural and posi-
tive, and virtues both private and public (see ETH-
ICS).

. Rejecting both idealism and POSITIVISM, a realist

metaphysics recognizes universal ideas as existing
only in the mind of creatures and God; individuals
possessing similar characteristics in nature, howev-
er, proffer a legitimate foundation for universal
knowledge (see UNIVERSALS). This epistemological
position presupposes the psychological principle
that nothing exists in the intellect that was not first
in sense knowledge (see EPISTEMOLOGY; KNOWL-
EDGE).

. From the visible things of the universe the human

mind can know the existence of God as the first ef-
ficient, supreme exemplar, and ultimate final cause
of all creation (see GOD IN PHILOSOPHY, 2; GOD,
PROOFS FOR THE EXISTENCE OF).

. God has no nature other than the subsistent fullness

of pure actual being (esse), having no potentiality
or limitation of any kind. Every creature, on the
other hand, is characterized by a disturbing distinc-
tion between his inner nature and his actuality of
borrowed existence (esse). (See ESSENCE AND EXIS-
TENCE; POTENCY AND ACT.)

10.The metaphysical concept of BEING (ens) is analog-
ically, and not univocally, said of God, substances,
and accidents, such that each is recognized to be
radically (simpliciter) different, and only relatively
similar in some respect (see ANALOGY).

Thomistic Theology. While recognizing the unique
position of the Bible in Christian theology, Thomistic
theology, like other scholastic theologies, is an attempt
to systematize revealed truths in a human manner so as
to make revelation better appreciated by the orderly, logi-
cal, scientific mind. In matters of divine faith there is no
difference between Thomistic theology and any other
Catholic theology, but in the matter of undefined dogmat-
ics there are certain conspicuous characteristics of Tho-
mism that may be briefly listed.

1. Beyond the order of nature there is a higher, super-
natural order of reality, including truths of revela-
tion, grace, merit, predestination, and glory, that
man could never know unless God revealed its ex-
istence (see REVELATION, THEOLOGY OF; SUPER-
NATURAL).

2. This supernatural order of divine reality is not sim-
ply modally (i.e., quoad modum) beyond the pow-
ers of nature, but substantially (i.e., quoad
substantiam) in such a way that pure nature can
neither strive toward nor attain it (see GRACE AND
NATURE).

3. Notwithstanding the essential transcendence of
faith and grace, there is a harmony between faith
and reason and between grace and nature, for there
is only one author of both. Thus there can be no
contradiction between faith and reason, and grace
perfects nature (see FAITH AND REASON).

4. Although reason can, objectively speaking, demon-
strate the existence of God, providence, the immor-
tality of the human soul, and other praeambula
fidei, it can in no way demonstrate the saving truths
of revelation, such as the INCARNATION, PREDESTI-
NATION, life everlasting, and the Trinity. On the
other hand, reason can in no way disprove them (see
APOLOGETICS).

5. Man is not only a true secondary cause, but he is
a free agent. Nevertheless whatever good man ac-
complishes is due to the grace of God, while what-
ever sin man commits is due to himself. God’s
universal causality in no way deprives man of his
freedom, for God moves all things according to
their natures, and man’s nature is to act freely (see
PREMOTION, PHYSICAL).

6. Predestination of certain persons to grace and glory
is a free gift of God’s mercy. Divine foreknowledge
of the predestined is not through SCIENTIA MEDIA or
through a foreknowledge of how man will react to
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grace, but simply through God’s free choice (see
PREDETERMINATION).

7. The primary motive of the Incarnation of the Word
is the Redemption of fallen mankind so that if
Adam had not sinned, God would not have become
man. (See REDEMPTION [THEOLOGY OF].)

8. The SACRAMENTS as an encounter with the Passion
and death of Christ are not only symbols of faith,
but also instrumental causes of grace in the soul
and in the Church. Since Christ is the true minister
of all Sacraments, they effect what they signify ex
opere operato (see INSTRUMENTAL CAUSALITY).

9. The Church as the Mystical Body of Christ is the
sole custodian of faith and the Sacraments. Sent to
preach the Word to the world, the true Church of
Christ must preserve unblemished the purity of di-
vine revelation and the integrity of the Sacraments.
This guardianship is in no way contrary to the de-
velopment of doctrine under the Holy Spirit (see
DOCTRINE, DEVELOPMENT OF).

10.Eternal life consists essentially in seeing God face
to face, from which vision flows the fullness of
happiness. Thus the essence of beatitude consists
in the intellectual vision. In order to receive this be-
atific vision, however, the created intellect must be
elevated by the light of glory (lumen gloriae).

One characteristic of Dominican Thomism, long
since abandoned, was its opposition to the doctrine of the
IMMACULATE CONCEPTION. Bound by an oath of loyalty
to the basic teachings of St. Thomas, the majority of Do-
minican theologians and preachers believed that St.
Thomas had denied the doctrine defended by John DUNS
SCOTUS and popularized by the laity. Whatever may have
been the true mind of St. Thomas, faced as he was with
the special circumstances of the 13th century, it is histori-
cally certain that Dominican opposition in later centuries
was unfortunate and unfaithful to his spirit. The doctrine
that developed in later centuries was more orthodox than
that opposed by St. BERNARD OF CLAIRVAUX, St. ALBERT
THE GREAT, St. BONAVENTURE, and St. Thomas himself.

Since the many variations of philosophy and theolo-
gy that may be labeled Thomistic can be understood only
in their historical context, most of the remainder of this
article is devoted to a general historical survey of Tho-
mism from the death of St. Thomas to the end of the 18th
century. The renewal of Thomism in the 19th and 20th
centuries is treated mainly elsewhere (see NEOSCHOLASTI-
CISM AND NEOTHOMISM).

General Survey

Apart from the Thomistic revival in the 19th century,
the two major phases of Thomism may be designated as
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“‘early Thomism,”” which extends from the death of St.
Thomas to the beginning of the Protestant Reformation,
and ‘‘second Thomism,”” which extends from the Refor-
mation to the 19th-century renewal.

Early Thomism. The death of St. Thomas on March
7, 1274, was deeply mourned by the city of Naples, the
vicinity of Fossanova, the Roman province of the Domin-
ican order, and the schools of Paris. Miracles connected
with his death and burial initiated a cult centered largely
in Naples. Lamentations, panegyrics, and letters extolling
his learning and sanctity expressed profound grief at his
passing (Birkenmajer, 1-35). Shocked by news of his
death, the faculty of arts at Paris (including SIGER OF
BRABANT and PETER OF AUVERGNE) addressed a moving
letter on May 3 to the general chapter of the order meet-
ing in Lyons. They requested that the body of so great a
master be given permanent resting place in the city that
“‘nourished, fostered, and educated’’ him; they further re-
quested that certain philosophical writings begun but not
completed at Paris and other works promised by Thomas
be sent without delay (ibid. 4).

St. Thomas, however, left no immediate disciples
worthy of his genius. His first successor at Paris, HANNIB-
ALDUS DE HANNIBALDIS, followed Thomas faithfully in
his commentary on the Sentences (1258-60), but he was
created cardinal in 1262 and died in 1272. Thomas’s sec-
ond successor was ROMANO OF ROME (d. 1273), who was
more Augustinian than Aristotelian or Thomistic (Grab-
mann, Geschichte, 61). REGINALD OF PIPERNO, Thomas’s
constant companion and confessor, for whom he wrote
a number of less profound treatises, gave posterity no in-
dication of his grasp of Thomas’s teaching. Peter of Au-
vergne and other masters in the faculty of arts who
eagerly read Thomas’s philosophical commentaries
could not have attended lectures in the theological facul-
ty, where he was teaching. Even the earliest Thomists
who may have known him personally, such as WILLIAM
OF MACCLESFIELD, GILES OF LESSINES, BERNARD OF
TRILLE, and Rambert dei Primadizzi, were never enrolled
under Thomas as their master. Consequently there was
little, if any, academic continuity between Thomas and
those who later defended his teaching.

The “‘innovations’’ of Thomas Aquinas were strong-
ly opposed during his lifetime, particularly by Francis-
cans, secular masters in theology, and Dominicans
trained in the older Augustinian tradition. This tradition,
influenced by the Fons vitae of Avicebron, claimed: (1)
the identification of matter with potentiality and form
with actuality, thus positing a forma universalis and a
materia universalis in all creatures; (2) a certain actuality,
however slight, in primary matter; and (3) that substantial
form confers only one determinate perfection. From this
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followed the famosissimum binarium Augustinianum,
namely, the hylomorphic composition of all created
being, both spiritual and corporeal, and the plurality of
substantial forms in one and the same individual. Thom-
as, on the other hand, maintained: (1) that matter and
form are principles only of corporeal substances; (2) that
primary matter is a purely passive, potential principle,
having no actuality whatever; and (3) that in a single
composite there can be only one substantial form confer-
ring all perfections proper to it. Since these ‘‘innova-
tions’” were inspired by the ‘‘new Aristotelian learning’’
and supported by the growing menace of Latin Averro-
ism, it was natural for the old school to associate Thomas
with Averroists in the faculty of arts, even though he had
explicitly attacked the fundamental errors of Latin Aver-
roism.

More than any other Thomistic innovation, denial of
universal HYLOMORPHISM and of plurality of forms
aroused strongest opposition from the old school. For
JOHN PECKHAM, Franciscan regent master from 1269 to
1271, both denials led to heresy. Denial of universal hylo-
morphism apparently eliminated the distinction between
God and creatures; denial of plurality led to denial of the
numerical identity of Christ’s body on the cross and in
the tomb. In a famous disputation with Thomas in 1270
over plurality of forms, Peckham was apparently unable
to convince the masters of Paris, and possibly Bp. Etienne
TEMPIER, of the heretical implications of Thomas’s view.
Nevertheless Peckham persisted in his conviction.

Condemnation of Thomistic Teachings. At the
height of the first Averroist controversy in 1270, Thom-
as’s systematic use of Aristotle could not be ignored; it
was not ignored by the Franciscans, particularly not by
Bonaventure. After Thomas’s death Averroists disregard-
ed the condemnation of 1270 and even the prohibition of
1272 against discussing theological matters in the faculty
of arts. By 1276 Albert the Great was apprised of the
growing tendency to associate Averroism with all who
used Aristotle in theology. To avert rash condemnation
of his own efforts and those of Thomas, Albert journeyed
from Cologne to Paris in the winter of 1276—77. This ar-
duous journey was of no avail. Word had reached Rome
of dissensions in Paris, and JOHN XXI ordered Bishop
Tempier to conduct an investigation. On March 7, 1277,
acting on his own authority, Tempier proscribed 219
propositions, excommunicating all who dared to teach
any of them (Chartularium universitatis Parisiensis, ed.
H. Denifle and E. Chatelain, 4 v. [Paris 1889-97]
1:543-555). Although no person was mentioned in the
decree, it was clear to all that the condemnation was di-
rected principally against Siger of Brabant, BOETHIUS OF
SWEDEN, and Thomas Aquinas. Of the 16 propositions
generally considered to be Thomistic, the only serious
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issue, mentioned four times, is the denial of universal hy-
lomorphism and its ramifications. The Paris condemna-
tion made no mention of the unicity of substantial form.
Because of this deliberate omission, ROBERT KILWARD-
BY, Dominican archbishop of Canterbury, issued a con-
demnation of 30 theses on March 18, 1277, in a special
convocation of masters in Oxford (ibid. 1:558-559). Of
the 16 propositions in natural philosophy, five bear di-
rectly on the unicity of substantial form and six logically
presuppose or follow from it. Whoever deliberately de-
fended the propositions condemned was to lose his posi-
tion in the university.

Reaction to the Condemnation. On April 28 John
XXI endorsed the decree of Tempier and implemented its
measures. Kilwardby’s action, however, was quickly re-
sented by the Dominican order. On receiving news of this
action Peter of Conflans, Dominican archbishop of Cor-
inth, disapproved strongly, protesting the inclusion of
theses that were not heretical. In reply Kilwardby insisted
that he wanted only to prevent the theses from being
taught in the schools ‘because some are manifestly false,
others deviate philosophically from the truth, others are
close to intolerable errors, and others are patently iniqui-
tous, being repugnant to the Catholic faith’’ (ibid. 1:560).
The last phrase clearly referred to the doctrine of unicity
of substantial form. Kilwardby’s arguments against the
doctrine were answered in 1278 by Giles of Lessines in
his De unitate formae. On April 4, 1278, NICHOLAS TII
created Kilwardby cardinal bishop of Porto with resi-
dence in Rome.

The Dominican general chapter meeting in Milan on
June 5, 1278, appointed two visitators, Raymond of
Meuillon and John Vigoroux, to investigate and to take
action against the English Dominicans ‘‘who have
brought scandal to the Order by disparaging the writings
of the venerated Friar Thomas Aquinas’’ (Monumenta
Ordinis Fratrum Praedicatorum historica, ed. B. M. Re-
ichert [Rome-Stuttgart-Paris 1896— ] 3:199). With the ap-
pointment of John Peckham to the See of Canterbury on
Jan. 28, 1279, the doctrinal estrangement of the two or-
ders became inevitable. On May 21 of that year the Do-
minican general chapter meeting in Paris strictly forbade
all irreverent or unbecoming talk against Thomas or his
writings, no matter what the personal opinion of individu-
als might be. Thus reverence for the person and writings
of Thomas Aquinas was imposed on the whole Domini-
can order.

Franciscan Opposition. As early as 1272 Francis-
cans, emphasizing the Augustinian orthodoxy of Bona-
venture, compiled lists of doctrines ‘‘in which
Bonaventure and Thomas disagree.”” Toward the end of
1279, WILLIAM DE LA MARE, successor to Peckham in the
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Franciscan chair at Paris, completed a Correctorium
fratris Thomae in which 117 passages of Thomas Aqui-
nas were ‘‘corrected’’ according to Scripture, Augustine,
and Bonaventure. This work was officially adopted by the
general chapter of the Franciscans held at Strassburg on
May 17, 1282, when it forbade diffusion of the Summa
theologiae of Thomas except among notably intelligent
lectors, and then only with the corrections of William in
a separate volume reserved for private circulation (Ar-
chivum Franciscanum historicum 26:139).

Two years after the Franciscan capitular decision at
Strassburg, Archbishop Peckham renewed Kilwardby’s
prohibition at Oxford on Oct. 29, 1284. In a letter to the
masters of Oxford, November 10, he insisted that it was
not Thomas who had originated the dangerous doctrine
of unicity but the Averroists. In private letters to the
chancellor of Oxford, Dec. 7, 1284, and to the bishop of
Lincoln, June 1, 1285, Peckham reiterated his personal
objections to the unicity of form in man.

In the schools of Paris and Oxford Thomist doc-
trines, particularly of unicity and individuation, were at-
tacked as heretical and ‘‘condemned’’ by the Franciscans
ROGER MARSTON, RICHARD OF MIDDLETON, PETER JOHN
OLIVI, MATTHEW OF AQUASPARTA, and WALTER OF
BRUGES. It was against this background that the early
Thomist school developed.

Dominican Legislation. From 1286 until the canon-
ization of St. Thomas (1323), the Dominican order did
everything possible to promote the study and defense of
Thomistic teaching among its members. The Paris chap-
ter of June 11, 1286, strictly commanded every friar to
study, promote, and defend the doctrine of Thomas Aqui-
nas; those who acted contrary were to be deprived of
whatever office they held and penalized. The chapter of
Saragossa, May 18, 1309, determined that all lectors were
to teach from the works of Thomas and resolve questions
according to his doctrine. Disregard of this legislation by
DURANDUS OF SAINT-POURCAIN and JAMES OF METZ
prompted the chapter of Metz, June 3, 1313, to forbid any
friar openly to lecture, resolve questions, or answer ob-
jections contrary to what was commonly held as the opin-
ion of the venerable doctor. The chapters of London
(1314) and Bologna (1315) reiterated the regulation of
Metz, adding that superiors should be particularly vigi-
lant that nothing be taught or written contrary to the
teaching of Aquinas. By such legislation the order estab-
lished Thomism as its official teaching.

Early English School. One of the earliest defenders
of Thomas in England, though more in an administrative
than academic capacity, was WILLIAM DE HOTHUM, who
incepted at Paris in 1280 and was elected provincial of
the English Dominicans in 1282. He is said to have writ-
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ten a treatise De unitate formarum, but he is best known
for his defense of RICHARD KNAPWELL, who incepted at
Oxford in 1284. By his own admission Knapwell became
convinced of Thomistic doctrine only gradually. At the
time of his inception, over which Hothum presided,
Knapwell had become a convinced Thomist. He vigor-
ously defended the doctrine of unicity of form in the
schools of Oxford in opposition to Roger Marston, not-
withstanding the prohibition of Peckham. Denounced to
the archbishop for publicly determining a guaestio in
favor of unicity, Knapwell was summoned to present
himself in London on April 18, 1286. On the advice of
Hothum he did not answer the summons, presumably on
grounds of exemption from jurisdiction. Having written
Correctorium corruptorii ‘‘Quare’’ (1282-83), he was
convinced that there was nothing heretical in the teaching
of Thomas Aquinas. On April 30, 1286, Peckham con-
voked a solemn assembly, condemned eight theses of
Knapwell as heretical, and excommunicated him and all
who aided or counseled him. Hothum, who was present,
protested on grounds of privilege of exemption and
lodged an appeal to the pope. Knapwell went to Rome
personally to plead his case, but the Holy See happened
to be vacant until the election of NICHOLAS 1V, a Francis-
can. When the appeal was finally entertained in 1288, the
Franciscan pope imposed perpetual silence on Knapwell,
who is reported to have died in Bologna a broken man
(see CORRECTORIA).

At Oxford the defense was continued by ROBERT OF
ORFORD, who wrote his Correctorium ‘‘Sciendum’’ be-
fore becoming a master about 1287. In his Quodlibeta
(1289-93) he refuted the attacks of GILES OF ROME and
HENRY OF GHENT against the teaching of Thomas Aqui-
nas.

THOMAS OF SUTTON wrote Contra pluralitatem for-
marum before becoming a Dominican in 1282. Being
trained in philosophy outside the order, he maintained a
predilection for the pure Aristotle and an independence
of interpretation. Nevertheless a number of his writings
were thought to be so Thomistic as to circulate as authen-
tic works of Thomas Aquinas (Roensch, 46-51). He even
completed Thomas’s unfinished commentary on the Peri-
hermeneias and De generatione. As a Dominican master
in theology (after 1293) he confronted the new attacks of
Duns Scotus, ROBERT COWTON, and Henry of Ghent and
took part in the controversy between Franciscans and Do-
minicans on whether evangelical poverty belongs to the
essence of Christian perfection or is only a means to it.
Many historians consider Sutton to have been the most
eminent of early English Thomists, even though his later
writings were restricted by the exigencies of controversy.

Sutton’s contemporary was the eminent controver-
sialist William of Macclesfield, who incepted under Sut-
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ton at Oxford c¢. 1299. Before 1284 he composed
Correctorium corruptorii ‘‘Quaestione’’ against William
de la Mare and a defense of the unicity of form. During
his academic career he defended the teaching of Thomas
Aquinas against Henry of Ghent and GODFREY OF FON-
TAINES.

Thomistic teachings were also defended by NICHO-
LAS TREVET in his Quodlibeta and Quaestiones dis-
putatae as well as by THOMAS WALEYS. After 1320 the
influence of WILLIAM OF OCKHAM was strongly felt in
England even among Dominicans, notably by ROBERT
HOLCOT. A conspicuous exception was THOMAS OF
CLAXTON, who in his commentary on the Sentences (c.
1400) strongly defended the real distinction of essence
and existence (esse) in creatures and the analogy of
being.

Early French School. After Peter of Auvergne, Ber-
nard of Trille, and Giles of Lessines, the most prominent
and versatile French Thomist was JOHN (QUIDORT) OF
PARIS. He not only defended the teaching of Thomas in
his Correctorium ‘‘Circa’’ (before 1284), two treatises
on the unicity of form, and vigorous replies to Henry of
Ghent, but he developed the Thomistic doctrine of sepa-
ration of Church and State in his celebrated De potestate
regia et papali (c. 1302). He fully appreciated the Tho-
mistic doctrine of essence and existence, but he was less
Thomistic in his views concerning the Eucharist; these
were twice censured and twice defended without satisfac-
tory results. A popular preacher called Predicator
monoculus, he was well aware of contemporary trends
and abuses of justice and warned of the proximity of anti-
Christ.

Among the more vigorous opponents of Henry of
Ghent and Godfrey of Fontaines was the Dominican BER-
NARD OF AUVERGNE, who acutely understood and ardent-
ly defended Thomas, his ‘‘master.”’

The most prolific French Dominican was HARVEY
NEDELLEC, a polemicist who later became master gener-
al. Having studied Aristotle outside the order, he never
appreciated the Thomistic distinction between essence
and esse in creatures. As a theologian he wrote a valuable
Defensio doctrinae fr. Thomae (1303-12) and remained
a polemicist throughout his life, attacking the doctrines
of Henry of Ghent, PETER AUREOLI, and his own con-
freres James of Metz and Durandus of Saint-Pourgain for
departing from the teaching of Thomas Aquinas. Apart
from his Aristotelian rejection of the real distinction of
essence and esse, he had a profound and subtle under-
standing of Thomas. He lived to see the canonization of
St. Thomas, which he helped to bring about. He was
known by the scholastic title of Doctor rarus.
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One of the best representatives of the French Tho-
mistic school was WILLIAM OF PETER OF GODIN, whose
Lectura Thomasina (1292-98), a commentary on the
Sentences, manifested a calm and profound understand-
ing of all traditional Thomistic doctrines (Grabmann,
Mittelalt. Geist. 2:572-575). The principal controversy in
his career involved the Franciscan view of the absolute
poverty of Christ. A younger contemporary, Armand de
Belvézer, wrote an influential commentary on Thomas’s
De ente et essentia (1326-28) and firmly opposed the
view of JOHN XXII concerning the beatific vision, as had
all Thomists. PETER OF LA PALU was an enthusiastic pro-
moter of Thomas whose knowledge of Thomism left
something to be desired. A nobleman by birth, Peter was
deeply involved in legal and moral questions of the day,
notably papal and regal power, privileges of mendicants,
Franciscan poverty, and the trial of Peter John Olivi.

Carmelites. Early Carmelite theologians, though fa-
vorably disposed to defend Thomas, were more eclectic
than Dominicans and some seculars. The Quodlibeta and
Summa of Gerard of Bologna (d. 1317) manifest the in-
fluence of Thomas, Henry of Ghent, and Godfrey of Fon-
taines. The most outstanding early Carmelite master at
Paris was Guy Terrena of Perpignan (d. 1342), who was
more influenced by Godfrey than by Thomas. More Tho-
mistic, but still eclectic, was JOHN BACONTHORP, lecturer
at Oxford and Cambridge.

Early German School. German Dominicans of the
13th century were strongly influenced by St. Albert the
Great. Albert’s disciples preferred to develop the mysti-
cal and Neoplatonic elements of his thought. According
to Grabmann the earliest representatives of Thomism in
Germany were JOHN OF STERNGASSEN, Gerard of Stern-
gasse, and NICHOLAS OF STRASSBURG, all of whom de-
pend heavily on Thomas for their commentaries on the
Sentences and for their Quaestiones disputatae (Grab-
mann, ibid. 1:393-404). JOHN OF LICHTENBERG, master
in theology at Paris, 1311-12, borrowed many passages
from the Summa theologiae for his commentary on the
Sentences. Henry of Liibeck (d. 1336), writing after the
canonization of St. Thomas, was less hesitant to cite
“‘venerabilis doctor beatus Thomas de Aquino, qui omni-
bus allis cautius et melius scripsit.”” Even at Paris Henry
openly taught the doctrine of Thomas Aquinas on the
principle of individuation, the real distinction, and the in-
terpretation of Augustine ‘‘secundum doctorem Tho-
mam’’ (Grabmann, ibid. 1:421-424).

Early Italian School. After Hannibaldus de Hannib-
aldis, the most faithful defender of Thomas was Rambert
dei Primadizzi of Bologna (c. 1250-1308), possibly a dis-
ciple, who replied to the Correctorium in his Apologe-
ticum veritatis of 1286-87. The foremost promoter of the
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cause in Italy was the octogenarian BARTHOLOMEW OF
LUCCA, who studied under Thomas in Rome, accompa-
nied him to Naples in 1272, and there received word of
his death. Initiative for the canonization of Thomas came
with the establishment of a separate province for Naples
and Sicily in 1294. Bartholomew supplied much bio-
graphical information to William of Tocco (c. 1250-
1323), promoter of the cause, and to BERNARD GUI, proc-
urator general, when the cause was first introduced at
Avignon in 1318. Bartholomew was a historian and a po-
litical theorist rather than a speculative theologian; he
played no small role, however, in vindicating Thomas. In
1316 the Dominican JOHN OF NAPLES defended the thesis
in Paris that the doctrine of Friar Thomas ‘‘could be
taught at Paris with respect to all its conclusions’’ (Xenia
Thomistica 3:23—104). REMIGIO DE’ GIROLAMI is consid-
ered by Grabmann to have been a disciple of Thomas and
the teacher of DANTE ALIGHIERI, at least by way of public
lectures in Florence. The theology of the Divina Com-
media is mainly Thomistic, although the cosmology is
more Albertinian and Neoplatonic.

The practical theology of Thomas Aquinas was dis-
seminated in Italy through the De officio sacerdotis of Al-
bert of Brescia (d. 1314), the Compendium philosophiae
moralis of BARTHOLOMEW OF SAN CONCORDIO, and the
alphabetical handbook Pantheologia of Raynerius of Pisa
(d. 1351). Italians, having no sympathy for the condem-
nations of 1277, did everything possible to popularize St.
Thomas and his teaching.

Canonization and Vindication. Thomas Aquinas
was canonized with exceptional solemnity by John XXII
at Avignon on July 18, 1323. In a general congregation
of all Parisian masters specially convoked on Feb. 14,
1325, Stephen Bourret, bishop of Paris, formally revoked
his predecessor’s condemnation so far as it ‘‘touched or
seemed to touch the teaching of blessed Thomas’’ (Char-
tularium universitatis Parisiensis, 2:280). With this vin-
dication of St. Thomas, his followers turned to the
diffusion of his doctrine in opposition to other schools,
particularly Scotism and nominalism. About 1330 a cer-
tain Durandellus, probably a disciple of John of Naples,
composed an Evidentia Durandelli contra Durandum.
Later DURANDUS OF AURILLAC forcefully promulgated
the teachings of Thomas Aquinas. This diffusion, howev-
er, was temporarily halted by the black plague, the West-
ern Schism (1378-1417), and the general decline of
learning and religious life in the second half of the 14th
century.

Diffusion of Thomism. The establishment of new
universities in Italy, Spain, Portugal, Germany, Bohemia,
Vienna, Cracow, and Louvain, the religious reform of the
Dominican order under Bl. RAYMOND OF CAPUA (c.
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1330-99), and the multiplication of manuscripts of St.
Thomas contributed to the diffusion of Thomism. In the
14th century the Summa theologiae was translated into
Armenian, Greek, and Middle High German. By the 15th
century Thomism occupied a respected place in theologi-
cal thought. St. ANTONINUS of Florence, self-taught in
Thomistic theology, faced new moral problems in his
Summa theologiae moralis. The Dominican general
chapter of 1405 renewed norms for teaching in the order.
At the Council of Constance (1414—18) the Dominican
general, Leonardo Dati (d. 1425), developed and defend-
ed the supremacy of pope over council. Opposition to
John WYCLIF and John HUS, occasioning the Council of
BASEL (1431-38), stimulated John Nider (c. 1380-1438),
John Stojkovic of Ragusa (c. 1390-1442), and John Tor-
quemada (1388-1468) to develop a notable ecclesiology
that helped to overcome the conciliarist movement. At
the University of Cologne secular masters, such as HENRY
OF GORKUM and the Belgian John Tinctor (fl. 1434-69),
began lecturing on the Summa of St. Thomas. Henry of
Gorkum wrote an introduction to the Summa (Quaes-
tiones in partes S. Thomae) and a number of original
Thomistic treatises, De praedestinatione, De iusto bello,
etc.

The most remarkable of early 15th-century Thomists
was John Capreolus, who incorporated a profound
knowledge of St. Thomas into his Defensiones theologiae
Divi Thomae, a commentary on the Sentences, in which
he ably refuted the doctrines of Duns Scotus, Durandus
of Saint-Pourcain, GREGORY OF RIMINI, and Peter
Aureoli. The brilliance of this work merited for him the
title of Princeps Thomistarum.

During the second half of the 15th century many Do-
minican and secular professors in German universities
lectured on the Summa of St. Thomas, e.g., Kaspar Grun-
wald in Freiburg, Cornelius Sneek and John Stoppe in
Rostock, and Leonard of Brixental (d. 1478) in Vienna.
At Cologne the most outstanding defenders of Thomism
against Albertists were Gerard of Heerenberg (de Monte,
d. 1480), Lambert of Heerenberg (de Monte, d. 1499),
and John Versor (fl.1475-85). One of the most notewor-
thy Dominican lecturers on the Summa at Cologne in this
period was Gerhard of Elten (fl. 1475-84). Toward the
end of the 15th century the Hungarian Dominican Nicho-
las de Mirabilibus wrote the treatise De praedestinatione,
which presented the traditional teaching of the Thomistic
school.

In this period a remarkable commentary on the
Summa was written by a prolific Belgian of Roermond,
DENIS THE CARTHUSIAN, known as Doctor exstaticus; he
manifested a profound grasp of Thomistic, patristic, and
biblical teaching.
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The invention of printing helped to spread not only
the text of St. Thomas’s major works, but also numerous
Thomistic commentaries, expositions, manuals, and de-
fenses. In Italy significant contributions were made by
PETER OF BERGAMO, regent at Bologna, whose Tabula
aurea (1473) is the only complete index to the works of
St. Thomas; he also wrote one of the last concordances
of Thomistic doctrine (Concordantia conclusionum).
Among his disciples were DOMINIC OF FLANDERS, whose
Summa divinae philosophiae was the best-known com-
mentary prior to that of Conrad Kollin; Tommaso de Vio
Cajetan; and Girolamo SAVONAROLA, whose Triumphus
crucis was an adaptation of the Summa contra gentiles
and an early Thomist manual of apologetics.

PETER NIGRI (SCHWAR?Z), rector of the University of
Budapest in 1481, wrote a large Clypeus Thomistarum,
which is a strong defense rather than an exposition of
Thomistic teaching, and numerous polemical works
against the Jews.

Among notable editors of St. Thomas’s works were
Paul Soncinas (d. 1494), who also published a compendi-
um of Capreolus, and the Venetian Antonio Pizzamano.

Despite the strength of the Thomistic school, it had
to compete with Scotism and the growing popularity of
nominalism. The Protestant REFORMATION brought Tho-
mism to an end in countries lost to Rome, but it gave im-
petus to ‘‘second Thomism’’ in countries that remained
Catholic.

Second Thomism. With the Reformation Thomism
received new vitality in Spain and Italy. Doctrinal prob-
lems raised by reformers forced theologians to reexamine
basic questions in terms of Sacred Scripture, apostolic
tradition, and systematic theology. The outstanding char-
acteristic of this phase was the gradual replacement of the
Sentences by the Summa theologiae of St. Thomas.
Begun in Germany in the 15th century, it spread to Paris,
then to Spain and Italy. The Council of TRENT (1545-63)
not only introduced needed reforms, but it also reen-
forced the teaching of theology and philosophy in Catho-
lic universities and seminaries. New religious orders
founded during the COUNTER REFORMATION frequently
claimed St. Thomas as their official teacher; and even
older orders, reformed in the spirit of Trent, made serious
efforts to teach Thomistic doctrine. Diocesan seminaries
as well, fulfilling the spirit of Trent and of Roman pon-
tiffs such as PIUS V, introduced manuals of philosophy
and theology that were in some way ‘‘ad mentem S. Tho-
mae Aquinatis.”” The outstanding characteristic of Tho-
mism after the Council of Trent was the multiplication
of manuals that claimed to be more or less Thomistic.

The initial harmony of reform and revival met seri-
ous obstacles both from within and from without (see
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SCHOLASTICISM, 2). The first internal obstacle was the
controversy between Dominicans and Jesuits concerning
grace in the Congregatio de auxiliis (1598-1607). The
deadlock that ensued produced centuries of mutual mis-
trust in philosophy and theology. The second internal ob-
stacle was the rise of a new moral theology in the 17th
century known as casuistry. This divided theologians into
probabilists, probabiliorists, and Jansenists; it also divert-
ed attention from fundamental principles to particular
cases, quantitative distinctions, and legalism that led to
an academic moral theology in following centuries. At
the center of this development stood St. ALPHONSUS LIG-
UORI, whose Theologia moralis (1753-55) influenced all
later moralists and disputants. The third internal obstacle
for Thomism was the writing of textbooks in philosophy
that would be relevant to modern philosophers and scien-
tists. After Trent textbooks of Thomistic philosophy were
written for seminaries; these were largely summaries of
Aristotle or adaptations of the Summa theologiae. With
the birth of modern science and philosophy in the 17th
century one of two courses was generally followed: ig-
noring modern science or abandoning ancient philoso-
phy. After I. Newton and C. WOLFF modern science and
philosophy won the day in Catholic seminaries and uni-
versities. By the middle of the 18th century the Thomistic
school was dead; the name of Thomas was rarely seen in
seminary textbooks of philosophy, and even the name
“Thomists’” had to be defined as ‘‘those who follow
blessed Thomas’’ (Phil. Lugdunensis: Metaph. [Lyons
1788] 308).

Before Trent. Prior to the reorganization of the Uni-
versity of Paris under Louis XI, an innovation was made
by the Belgian Dominican Peter CROCKAERT. Originally
a secular professing OCKHAMISM, Crockaert became a
Dominican at Paris in 1503 and finally became a Thomist
who was sympathetic to humanism. In 1509 he began lec-
turing on the Summa of St. Thomas instead of the Sen-
tences of Peter Lombard. Among his illustrious disciples
was Francisco de VITORIA, with whom he edited the
Summa theologiae 1a2ae. At Cologne Conrad KOLLIN,
the most prominent Thomist of his day and first opponent
of Martin Luther’s doctrine on marriage, followed the
German practice of lecturing on the Summa and in 1512
published a substantial commentary on the 1a2ae in Co-
logne, the influence of which extended far beyond Ger-
many.

In Italy Tommaso de Vio CAJETAN lectured on the
Summa at the University of Pavia (1497-99) at the invita-
tion of Duke Sforza. His published commentary, howev-
er, was written between 1507 and 1520, when he was
general of the Dominican order and cardinal priest of St.
Sixtus. This commentary not only revived Thomistic
studies in Italy but influenced the interpretation of many
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Thomistic doctrines. In other writings Cajetan denied that
reason could demonstrate the immortality of the human
soul. Consequently many of his contemporaries and suc-
cessors disagreed with his views, notably the Dominicans
Ambrogio Catarino (1487-1553), Bartolomé Spina (c.
1480-1546), Giovanni Crisostomo JAVELLI, Bartolomé
de MEDINA, Melchior CANO, Domingo BANEZ, and
“‘many theologians’’ of the Sorbonne in 1533 and 1544.
Cajetan’s influence on Thomism increased when Pius V
ordered the publication of his commentary with the com-
plete works of Thomas Aquinas in 1570 and Leo XIII or-
dered it to be published in the critical edition of St.
Thomas (v. 3—12; Rome 1888—-1906). The Italian revival
of Thomism was augmented by FERRARIENSIS (Francesco
Silvestri of Ferrara), also general of the Dominican order,
who is best known for his commentary on the Summa
contra gentiles, which is also included in the Leonine edi-
tion of St. Thomas (v. 13—15; Rome 1918-30). A pene-
trating commentary on the Summa theologiae la was
written by Javelli; into this he inserted a Quaestio de Dei
praedestinatione et reprobatione, in which he departed
from traditional Thomistic teaching in his efforts to paci-
fy Luther. Moreover, Javelli wrote one of the first manu-
als of philosophy ‘‘ad mentem S. Thomae’’ in three
volumes, later entitled Totius rationalis, divinae ac mor-
alis philosophiae compendium, this was printed many
times in Venice and Lyons between 1536 and 1580.

Spain was the principal center of second Thomism.
Having taught at Paris, Francisco de Vitoria returned to
Spain, bringing with him Peter Crockaert’s method of
lecturing on the Summa theologiae. As professor in the
principal chair of theology at Salamanca, succeeding the
Thomist Diego de Deza (c. 1443-1523), he exerted con-
siderable influence directly on the University of Salaman-
ca and indirectly on the Universities of Valladolid,
Seville, Evora, Alcald, and Coimbra. The precision, lu-
cidity, and humanist flavor of his lectures can be seen in
his published commentary on the Summa theologiae
2a2ae (7 v.; Salamanca 1932-52). From 1526 to 1541 Vi-
toria conducted a series of conferences (Relectiones
theologicae 12) on problems of current interest dealing
with ecclesiastical and civil power, relation of pope to
council, conditions in the New World, causes of just war,
and the divorce of HENRY VIII (3 v.; Madrid 1933-35).
Spanish universities henceforth had three distinct chairs
of theology: Thomist, Scotist, and nominalist. Among
outstanding disciples who continued Vitoria’s work were
Domingo de SOTO, Cano, Pedro de Sotomayor (d. 1564),
and Martin de Ledesma (d.1574). Domingo de Soto, con-
stantly concerned with current problems, wrote exhaus-
tively on law in De jure et justitia and Pelagianism in De
natura et gratia, and defended Bartolomé de LAS CASAS
in the controversy with Juan Ginés de Sepulveda con-
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cerning American Indians. Cano, an aggressive opponent
of the Jesuits, was the first to give serious consideration
to the sources of theological speculation in his De locis
theologicis. Medina, disciple of Cano and father of prob-
abilism, wrote a lengthy commentary on the whole
Summa, only part of which has been published.

The Thomistic revival extended beyond the Domini-
can order to seculars, Augustinians, reformed Carmelites,
and JESUITS, whose society was approved in 1540.

Early Jesuit Legislation. In the early constitutions
composed between 1547 and 1550 St. IGNATIUS OF LOY-
OLA wrote, ‘‘In theology the Old and New Testaments
and the scholastic doctrine of St. Thomas are to be read,
and in philosophy Aristotle’” (Const. 4.14.1). His own
training at Alcald, Salamanca, and Paris brought him into
close contact with St. Thomas and Dominicans. The sec-
tion De sacrae theologiae studiis specified that the
Summa of St. Thomas was to be covered by two profes-
sors in a period of eight years, two years being devoted
to the 2a2ae. Early professors, such as Claude LEJAY and
Francisco de TOLEDO, a disciple of Domingo de Soto,
were Thomists in philosophy and theology. Ignatius,
however, expressed hope for a new work ‘‘more accom-
modated to our times’’; Gerénimo NADAL, a companion,
claiming to find prolixity in St. Thomas, hoped that some
day a new theology would be written that would concili-
ate Thomist, Scotist, and nominalist factions. These de-
sires inspired later Jesuits to seek greater freedom to
depart from the teaching of St. Thomas (Beltrdn de Here-
dia, 392-393). The Ratio Studiorum of 1586 under the
fifth superior general, Claudius ACQUAVIVA, granted
more liberty to depart from St. Thomas, particularly
where he differed from current views, such as those re-
specting the Immaculate Conception and clandestine
marriages. New legislation and problems of the Counter
Reformation produced a radical departure in Concordia
liberii arbitrii cum gratiae donis (Lisbon 1588) by Luis
de MOLINA. This departure was continued by Gabriel
VAZQUEZ and by Francisco SUAREZ, the most influential
of all Jesuit writers. By a decree of 1593 Jesuits were or-
dered to return to the doctrine of St. Thomas; henceforth
no one who was not truly zealous for the doctrine of St.
Thomas was to teach theology (nullus ad docendum
theologiam assumatur, qui non sit vere S. Thomae doc-
trinae studiosus). A thoroughly Thomistic Summa philo-
sophiae (5 v.; Ticino 1618-23) was compiled by the
Italian Jesuit Cosmo ALAMANNI. Belgian Jesuits, notably
Robert BELLARMINE, applied Thomistic principles to
problems of the day.

Trent and Thomism. The Council of Trent, con-
voked to define Catholic doctrine and to reform the
Church, was guided inevitably by the mind and spirit of
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St. Thomas (Walz, 440). Contrary to legend, the Summa
of St. Thomas was not enshrined on the altar with the
Scriptures. Nevertheless, Tridentine decrees followed
closely the wording and teaching of Thomas Aquinas, es-
pecially concerning justification, Sacraments in general,
and the Eucharist in particular. Outstanding Thomist
theologians at the council were Domingo de Soto, Cano,
Bartolomé Spina, Ambrogio Catarino, Franscesco
Romeo (d. 1552), Bartholomew of the Martyrs
(1514-90), Pedro de sOTO, Francisco FOREIRO, Barto-
lomé de CARRANZA, Giacomo NACCHIANTI, Ambrose
Perlargus, Jerome Oleaster, Thomas Stella, and Peter
Bertano.

One far-reaching effect of the disciplinary decrees of
Trent was the establishment of seminaries for better edu-
cation of the clergy. After the first Catholic university
was established in Dillingen (1549), others were estab-
lished rapidly in Germany, Austria, France, Belgium, and
the New World (Manila 1611). This created a demand for
good teachers of philosophy and theology as well as for
orthodox textbooks. In 1562 petition was made for a cate-
chism that would give a clear explanation of Catholic
doctrine. This work was entrusted to Cardinal Seri-
pandus; three Dominicans, Leonardo Marini (1509-73),
Egidio Foscarari (1512-64), and Foreiro; and Mutio
Calini, bishop of Zara. After the death of Seripandus in
1563, direction was given to Cardinal Charles BOR-
ROMEO. This Catechismus Romanus was published by
order of Pius V in 1566 and was the basis for all Catholic
catechisms up to the 20th century.

In 1567 Pius V declared Thomas Aquinas a Doctor
of the universal Church and ordered that his complete
works be collected and published in Rome with the Tabu-
la aurea of Peter of Bergamo (Rome 1570-71). This
Piana, or first Roman edition of the Opera omnia, added
greatly to the diffusion of Thomistic teaching.

Congregatio de Auxiliis. Molina’s Concordia of
1588 was condemned by the Spanish Inquisition, banned
in Spain, and vehemently attacked at Salamanca by
Baéfiez and Pedro de LEDESMA. In 1594 the opposing posi-
tions concerning grace and free will were publicly debat-
ed in Valladolid by the Jesuit Antonio de Padilla and the
Dominican Diego Nufio. Soon heated debates were held
throughout Spain.

Two issues were prominent: efficacy of grace in the
free will of man and God’s foreknowledge of man’s free
actions. Molina, rejecting the teaching of St. Thomas,
posited a middle knowledge (scientia media) whereby
God sees all possible reactions of individual men in vari-
ous circumstances. Knowing how man will react, God
gives grace accordingly. Insisting on man’s free choice
of grace, contrary to John CALVIN, Molina taught that
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God offers grace to all men. If man accepts grace, God
concurs simultaneously (concursus simultaneous) with
man in meritorious actions. Béafiez, and Dominicans gen-
erally, insisted on the primacy of God’s universal causali-
ty and taught that free will cannot choose grace unless it
is physically premoved by God to do so (praemotio phy-
sica). God foreknows those who will be saved because
He gives intrinsically efficacious grace to those whom He
wills. To Dominicans the Jesuit position appeared to be
Pelagian. To Jesuits the Dominican position appeared to
be Calvinist.

Between 1594 and 1597, 12 reports were forwarded
to Rome, where CLEMENT VIII established a commission
under the presidency of Cardinals Madrucci and Arri-
gone. On March 19, 1598, and again in November, the
commission submitted its report condemning Molina’s
book. Fearing to make a hasty decision, Clement VIII re-
quested the Dominican and Jesuit generals to appear with
their theologians. On Feb. 22, 1599, began the long series
of conferences called CONGREGATIO DE AUXILIIS. From
March 19, 1602, onward, the debates took place in the
presence of the pope. Defenders of the Dominican posi-
tion were Diego ALVAREZ and Tomds de LEMOS. The de-
bates continued under PAUL V, who presided over the last
session, in which ten cardinals voted for the condemna-
tion of Molina and two voted against, namely, Bellarmine
and Duperron. After 20 years of debate and 85 confer-
ences before two popes no official verdict was given; but
in a decree of Aug. 28, 1607, Paul V forbade each side
from charging the other with heresy and from using in-
flammatory language. In 1611 the Holy Office required
that all books concerning grace be examined in Rome be-
fore publication. In 1612 Aloysio Aliaga, confessor to the
king of Spain, requested a decision on the controversy;
but Paul V replied that ‘‘more circumspect deliberations
are still needed.”” Numerous ponderous tomes were in
fact published. The Belgian Dominican Jacques Hyacin-
the Serry (1658-1738), disciple of Alexander Natalis,
wrote a detailed account of the proceedings in his large
Historia congregationum de auxiliis (Louvain 1700; de-
finitive ed. Antwerp 1708) under the pseudonym A. Le
Blanc. Serry continued the controversy in numerous writ-
ings, notably Schola Thomistica vindicata (Cologne
1706) against the Jesuit historian Gabriel Daniel.

17th-Century Commentaries and Textbooks. The
tragic case of Galileo GALILEI and the new philosophy of
René DESCARTES isolated rather than challenged Thomist
thinkers. Theologians, divorced from scientific move-
ments of the day, produced extensive commentaries and
summaries of St. Thomas, often repeating their predeces-
sors. Philosophers, clinging to the orderly universe of Ar-
istotle, used Thomistic theology to explain Aristotelian
philosophy in isolation from contemporary issues. The
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Jesuits of Coimbra, known as Coimbricenses, composed
a college text of Aristotelian philosophy (1592-1606).
The reformed Carmelites of Alcala, known as COMPLU-
TENSES, cooperated in a Cursus artium (7 v.; 1624-28)
that was used at Salamanca since 1627 and in many semi-
naries. The Carmelites of Salamanca, known as SALMAN-
TICENSES, began to write a cooperative commentary on
the Summa in 1631 that was not completed until 1704,
Cursus theologiae (20 v.; Paris 1870-83), and a Cursus
theologiae moralis in seven volumes between 1665 and
1709.

The most outstanding Thomist of the early 17th cen-
tury was JOHN OF ST. THOMAS, who wrote a Cursus philo-
sophicus thomisticus that expounded Aristotelian logic
and natural philosophy; ethics and metaphysics were
studied in theology. He also compiled an extensive com-
mentary on the Summa called the Cursus theologicus. A
contemporary of Cornelius Otto JANSEN, he was the last
of the great line of Iberian commentators in second Tho-
mism. Among his better-known contemporaries were Je-
rome de Medices (d. 1622), John Paul Nazarius (d. 1646),
Francisco de Araujo (d. 1664), Mark Serra (1581-1645),
John Ildephonse Baptista (d. c. 1648), Antonio de Soto-
mayor (c. 1558-1648), and a Belgian secular, Francis
SYLVIUS. In this period mystical theology was developed
by Tomds de VALLGORNERA in his Mystica theologia
Divi Thomae (1662).

Probabilist Controversy. PROBABILISM is the theo-
ry of moralists who admit as a legitimate rule of conduct
an opinion that is only probable even when there is cur-
rent an opinion that is recognized as more probable. It en-
tered the Thomistic school in 1577 with the publication
of Medina’s commentary on the Summa theologiae
la2ae. While admitting the strength of the traditional
Thomist view that the safer opinion ought always to be
followed, he declared that it is morally licit to follow any
probable opinion even though the opposite is more proba-
ble (in Summa theologiae 1a2ae, 19.5-6). All Spanish
and Portuguese Dominicans after Medina taught probabi-
lism until 1656, when it was explicitly forbidden by the
general chapter of Rome. The last Dominican probabilist
was Pedro de Tapia (1582-1657).

Probabilism entered Jesuit theology with Gabriel
Viazquez, who explicitly quoted Medina. Thereafter Jesu-
it theologians defended probabilism in the battle against
Jansenist rigorism. The laxist view of probabilism quick-
ly degenerated into casuistry, notably in the writings of
the Jesuits Tomas SANCHEZ, Antonio de Escobar y Men-
doza, Juan CARAMUEL LOBKOWITZ, and the Sicilian The-
atine Antonino DIANA. Jansenist opposition to pro-
babilism and casuistry, which lasted for more than two
centuries, was renewed by Pasquier Quesnel. Probabi-
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lism, first condemned by INNOCENT XI in 1665, was fre-
quently condemned by the Holy See and by later
Thomists. St. Alphonsus Liguori, who considered him-
self a disciple of St. Thomas, reached a compromise in
his Theologia moralis (1753-55) that allowed licit choice
of contradictory moral opinions only when they are
equally probable (equiprobabilism). A detailed history of
probabilism and rigorism was written by the Italian Do-
minican Daniel CONCINA.

Decline of Second Thomism. Even before the
French Revolution and the Napoleonic occupation
brought ‘‘second Thomism’’ to an end, there was little
vitality among philosophers and theologians. In Spain the
Thomist school was represented mainly by Discalced
Carmelites and the Dominican cardinal Pedro de GODOY.
In France the tradition was carried on by Guillaume Vin-
cent de CONTENSON, Antonin Reginald, Jean Baptiste
GONET, Antoine GOUDIN, and Antonin MASSOULIE. In
Belgium the outstanding representative was Charles
René BILLUART, whose principal work was a commen-
tary on the Summa in 18 volumes. In Italy Thomism was
best represented by the Jesuit philosopher Sylvester
MAURUS and by the Dominican Vincenzo GOTTI
(1644-1742), whose principal work was Theologia
scholastico-dogmatica iuxta mentem D. Thomae (16 v.;
Bologna 1727-35). In Germany the Benedictines of Salz-
burg fostered Thomistic studies, notably Ludwig Babens-
tuber (1660-1715), who wrote Philosophia thomistica
(Salzburg 1706) and Cursus theologiae moralis (Augs-
burg 1718); Paul Mezger, who wrote Theologia thomisti-
co-scholastica Salisburgensis (Augsburg 1695); Alfons
Wenzel (1660-1743); Placidus Renz senior (d. 1730);
and Placidus Renz junior (d. 1748). In Switzerland the
Cistercians Raphael Kondig and Benedict Hiiber pub-
lished a Harmonia of theological philosophy and philo-
sophical theology ‘‘consonant with the doctrine of St.
Thomas and Thomists’’ (2 v.; Salem 1718).

By the second half of the 18th century the complete
works of St. Thomas had been printed eight times, the last
being the second Venice edition (1745-88), begun by
Bernard M. de Rossi (1687-1775). By then there was lit-
tle interest in reading the text of St. Thomas outside the
Dominican Order.

(For the Thomistic revival in the 19th and 20th cen-
turies, see SCHOLASTICISM, 3.)
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THOMISM, TRANSCENDENTAL

Speculative thought on the verge of the 20th century
confronted the traditional rational foundations of Chris-
tian faith with a formidable array of adversaries, primary
among which was KANTIANISM and POSITIVISM. Two
Catholic thinkers pioneered the radical rethinking called
for: Cardinal MERCIER and Maurice BLONDEL. Désiré
Mercier inaugurated the movement known as NEO-
SCHOLASTICISM. He assumed in 1882 the chair of Tho-
mistic philosophy, established at the insistence of Leo
XI1II, and later in 1889 founded the Institut Supérieur de
Philosophie—both at the University of Louvain. From
the beginning, the movement was preoccupied with the
epistemological problem that Mercier preferred to call
““criteriology.”” Seeking a rapproachment with modern
thought and science, he began with a sharp critique of
earlier dogmatism; this found sympathetic echoes in the
Institut Catholique at Paris and in the Italian neo-Thomist
school represented by Agostino Gemelli and Giulio Ca-
nella.
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Mercier, opposing on one hand the universal me-
thodical doubt of Descartes and on the other the naive re-
alism of the tradition, sought a new criterion of truth to
ground the objectivity and the certitude of knowledge,
one moreover intrinsic to the activity of the intellect it-
self. He concluded that the certitude of indemonstrable
truths rested on a reflex act of the intellect grasping the
relationality of its own act to reality. This amounted to
an inference—i.e., the intellect could, after recognizing
sensations in a psychologically irresistible experience as
passive impressions, and through invoking the principle
of causality, infer the existence of extra-mental reality.
Some influence of the German Joseph Kleutgen can be
detected here; its weak point is perhaps the failure to do
justice to experience (as over against reason) and the em-
pirical judgment. As a reaction against KANTIANISM it
represents a limited success largely because Mercier, like
all his Catholic contemporaries, interpreted Kant psycho-
logically, viewing his thought as subjectivism rather than
as the transcendentalism intended by Kant himself. In the
end, the contribution was the traditional answer but pres-
ented in a newly critical way that opened up the problem
to more radical rethinking, soon to come in a younger
colleague of Mercier’s at Louvain—Joseph MARECHAL.

Maurice Blondel confronted this same skepticism in
an independent and decidedly distinct way, working from
assumptions not explicitly Thomistic. In his L’Action
(first published in 1893) he sought an answer to the prob-
lem of truth from the quite distinct province of human ac-
tion—not in the pragmatist sense of altering the world
but, emphasizing immanent action, more in the Aristote-
lian sense of consummating thought in achieving self-
fulfillment. The wellspring of such action was the will,
which Blondel saw as energized by an instinctual drive
to the Absolute (la volonté voulue) which underlay in an
unconscious way every instance of actually willing a con-
crete good (la volonté voulante). Openness to this a priori
in free decision constituted a dynamism toward truth, ul-
timately to faith in Christian truth. Blondel’s approach,
accused of an implicit ‘‘theologism,”’ did recapture the
domain of experience and, in spite of the intellectualist
alternative to it proposed by the French Dominican Am-
broise Gardeil and by Joseph de Tonquédec, was decisive
in opening the way to transcendental Thomism.

Confrontation with Kant. More than any other, it
was the shadow of KANT that lay upon the early 20th cen-
tury, heralding the movement of Western philosophy into
the unexplored realms of subjectivity, temporality, and
relativity. His critical philosophy called into question the
realist foundations of thought and the receptive character
of knowledge. In their place, Kant introduced what he
called ‘‘transcendental philosophy’’: a search for the un-
known presuppositions underlying all knowledge, for its
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a priori conditions. Kant himself was content to conclude
to the rejection of metaphysics, but the question refused
to go away, and his endeavors only pushed deeper the
problem as to the origin of human understanding and the
kind of being affirmed thereby. FICHTE opened the era of
German idealism with recourse to a self-positing Ego;
SCHELLING retreated further to an Absolute, prior to both
Ego and non-Ego, and explaining both; and HEGEL car-
ried the project to its conclusion by viewing the activity
of Ego or Mind as mere moments of Absolute Spirit, i.e.,
of an all-embracing subject-intentionality.

Joseph Maréchal (1878-1944), a Belgian Jesuit at
the scholasticate of his society in the environs of the Uni-
versity of Louvain, and working to a degree in collabora-
tion with Pierre Scheuer, took the challenge of critical
philosophy seriously; and his original and profound en-
deavors gave rise to the movement that has come to be
loosely known as transcendental Thomism. Earlier, a fel-
low Jesuit at the Institut Catholique in Paris, Pierre
Rousselot, had published in 1908 L’Intellectualisme de
saint Thomas, a clear effort to root the ideas of Blondel
in Thomas Aquinas. This mediated Blondelianism of-
fered Maréchal the fresh starting point he was searching
for, and later the same year he published the first install-
ment of ‘‘Le sentiment de presence chez les profanes et
les mystiques’’ [Revue de Questions scientifiques 64
(1908) and 65 (1909)], in which he attempted a repudia-
tion of phenomenalism by first distinguishing the repre-
sentational from the existential character of knowledge,
and then locating the latter in the judgment as the intel-
lect’s activity not of receiving its object but of ‘‘structur-
ing”’ it from sense data. Knowledge was here a
dynamism of projecting conceptual contents onto the do-
main of the real through the judgmental act; the grounds
for this was an innate tending of the intellect toward intu-
ition of the Absolute.

But it was Maréchal’s masterwork, Le point de dé-
part de la métaphysique (the first of five cahiers appeared
in 1922), that seriously initiated his efforts to rehabilitate
metaphysics. Opposition to his sympathetic treatment of
Kant in the early cahiers led him to put off Cahier 4 (1ater
published posthumously) and to attempt a direct confron-
tation of Thomism with Kantianism in Cahier 5, entitled
Le thomisme devant la philosophie critique (Louvain and
Paris, 1926; 2d ed. 1949). Here, Maréchal accepts Kant’s
own starting point—the immanent object—but insists
that this constitutes the juncture between the subject and
the real world. Kant was content to remain with a static
and purely formal critique of knowledge, whereas his
own starting point in fact leads one into realism (2d ed.
p. 4). At the outset, Maréchal denies intellectual intuition:
the mind neither has innate ideas nor simply contem-
plates the extra-mental thing (p. 351). He equally disal-
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lows a realism based on experience, denying that the
intellect is aware of a passivity induced within itself by
the thing known; rather intellection is immanent activity
attaining an intelligible object not to be confused with the
external, material object of sensation (pp. 440-441). At
the same time, Maréchal thought it necessary to temper
the voluntarism that lay at the root of the kind of dyna-
mism toward the real proposed by Blondel. He found a
substitute in the act of judgment as an affirmation of ab-
solute reality, at least implicit and necessary in all intel-
lection, which formed the logical presupposition of there
being any finite objects at all (p. 346 ff.). Underlying this
was the distinction between the intellect’s form (concept)
and its act of judgmental affirmation (p. 519). Affirma-
tion is a dynamism that objectifies the form and so grasps
it as being, i.e., beyond the finite determinations of the
representation, the intellect is made aware of a further in-
telligibility precisely by its own tending, in a dynamism
unleashed by the concept itself, toward something infi-
nite and absolute. The intelligence is enabled to grasp its
forms as the forms of an act (existence), but only in virtue
of its own finality to such an act—but not the concrete
act of existing of the thing, rather the infinite act of exist-
ing which is in fact God (pp. 307-315). In this way, the
intellect “‘constitutes’’ its object as belonging, in a finite
and participatory way, to the realm of the real.

INTENTIONALITY as such then, i.e., formally as cog-
nitive and representative, bespeaks the real order. By real
here is meant not actually existing (this calls for a further
and different kind of judgment) but necessarily able to
exist. Maréchal is talking about essences, not about exis-
tence, but real essences, i.e., possible realities which he
understands as grounded in prior actually existing reali-
ty—mnot finitely existing, however, but infinitely existing.
In this there comes to light Maréchal’s conviction that the
possibility of God is in fact the argument for His exis-
tence: ‘‘affirmer de Dieu qu’il est possible, c’est affirmer
purement et simplement qu’il existe, puisque son exis-
tence est la condition de toute possibilitié’” (p. 450).

Critically, Maréchal grounds all of this in evidence.
The evidence, however, lies not in the thing known, nor
in the intellect’s reflex grasp of its own relationship to re-
ality (Mercier), but in the very judgment itself; i.e., an
analysis of judgment shows that to refuse the affirmation
of reality is to fall into a contradiction, namely, that of
affirming that there is no affirmation (p. 496 ft.).

An initial charge of cryptic idealism was rather con-
vincingly repudiated by Maréchal in a 1931 article: ‘‘Le
probléme de dieu d’apreés M. Edouard Le Roy’” [Nouvelle
revue théologique 58 (1931)]. It cannot be denied, how-
ever, that he did throw a pronounced emphasis upon the
subjective, a priori conditions to knowledge; moreover,
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he reduced these conditions to a noncognitive factor, sc.,
the innate élan of the intellect to its end. Of even greater
influence was the direction of his thought from an ontolo-
gy of being as naively objective to an ontology of being
as realized within consciousness. Among Maréchal’s im-
mediate disciples are Auguste Grégoire, André Marc, Jo-
seph de Finance, and Andre Hayen. In reaction to his
work was the newly critical development of a more tradi-
tional Thomistic epistemology by such thinkers as the
Dominicans M.D. Roland-Gosselin and R. GARRIGOU
LAGRANGE as well as Jacques MARITAIN and Etienne GIL-
SON.

Dialogue with Heidegger. Post-Kantian and post-
Hegelian thought attempted to rethink being not, howev-
er, as traditional metaphysics but rather as a philosophy
of man in his historicity. This reintroduced the tension
between idealism and realism, much of the latter being
of Thomist inspiration. The effort to surmount this result-
ed in a new transcendentalism originating with Edmund
HUSSERL (1859-1938) called PHENOMENOLOGY. Hiisserl,
however, bracketed (epoché) the question of real exis-
tence and concerned himself with a reductive analysis of
what ‘‘came to appearance’’ on the horizon of conscious-
ness, which he saw not as mere phenomena but as reality
itself—thus developing an eidetic science of pure es-
sences. Martin HEIDEGGER (1899-1976) rescued this
method from Sartrean existentialism and transposed it
into a philosophy in which Being (Sein) confers its being-
ness upon the beings (Seiendes) by a ‘‘lighting up’’ pro-
cess which comes to pass within human consciousness
(Dasein); an ontology of existence in which Being is
clearly finite and historical.

A new generation of Catholic thinkers brought
Maréchal’s innovative understanding of Thomism to bear
upon this new Heideggerian outlook—shared differently
by W. DILTHEY, K. JASPERS, M. MERLEAU PONTY, etc.
Heidegger’s appeal to contemporary theology (expecially
Protestant) lay in what he saw as his ‘‘overcoming’’ of
metaphysics; the project of the new Maréchalians was the
structuring from within a modified phenomenology of a
neoclassical metaphysics in which Being would reappear
as absolute and infinite, explaining finite and historical
being. The achievement came principally from two
sources: one German, the other Anglo-Saxon. In Germa-
ny the preeminent name was that of Karl RAHNER
(1904-1984), who, however, received considerable sup-
port from the more purely philosophical endeavors of two
fellow Jesuits: Johannes B. Lotz (‘‘Die Unterscheidung
von Wesenheit und Sein,”” Der bestdndige Aufbruch, Pr-
zywara Festschrift, 1959) and Emerich Coreth [Metaphy-
sik (Innsbruk, Vienna, Munich 1961); available in a
shorter English version by Joseph Donceel, Metaphysics
(New York 1968)].
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Rahner’s prodigious output began with a basic philo-
sophical work, Geist in Welt [(Innsbruck 1939); 2d ed.
by J. B. Metz (1957); English translation Spirit in the
World, by W. Dych (New York 1968)], which he saw not
as a study but as a linear development of St. Thomas’s
metaphysics of knowledge, and culminated in his on-
going Schriften zur Theologie [(Einsiedeln, Zurich, Co-
logne); Eng. tr. Theological Investigations (London and
Baltimore, 23 v.)] extending to all areas of theology. A
significant alternative to this approach is to be found in
the Canadian Jesuit Bernard J. F. LONERGAN (1904—
1984) in whose work the direct influence of Heidegger
gives way to that of studies in modern science (e.g., Her-
bert Butterfield) and in the philosophy of history (e.g. R.
G. Collingwood). Noteworthy too is the work and spirit
of Newman, whose role in Lonergan’s thought parallels
that of Blondel in the Continental thinkers. Beginning
with genetic studies of St. Thomas on operating grace and
later on the problem of knowledge (both published in
Theological Studies in 1941-42 and 194649, respective-
ly; each now available in book form) and progressing to
Insight: A Study of Human Understanding (London 1957;
New York 1965) and Method in Theology (New York
1972), Lonergan’s consuming interest has been the de-
tailed construction of a critical cognitional theory.

From Rahner and Lonergan has come a new meta-
physics in which the being investigated is that which oc-
curs within consciousness. They tend to view being as
more phenomenal in kind and closely assimilated to
meaning and knowledge. Coreth writes of ‘‘an immediate
unity of being and knowing in the very act of knowing’’
(Metaphysics p. 70). From this being there is extrapolated
the being of the cosmos. Lonergan, e.g., looks upon being
as ‘‘whatever is to be known by intelligent grasp and rea-
sonable affirmation’’ (Insight p. 391) and progresses
from the structures of consciousness as sensation, con-
cept, and judgment to the structures of extra-mental being
as matter, form, and existence [cf. ‘ ‘Isomorphism of Tho-
mist and Scientific Thought,”” Collection (New York
1967)]. Phenomenology had effected the decisive turn to
subjectivity (better expressed in Heidegger’s term ‘‘sub-
ject-ness,”” Subjektitat, precluding individualism), mak-
ing man a ‘‘co-constitutor of his world of meaning’’
(Merleau-Ponty). This occasioned a subtle transforma-
tion of metaphysics into philosophical anthropology,
which when the Christian implications of Maréchal’s
thought are brought to bear upon it can be made to func-
tion as a fundamental theology. Thus the work of Rahner
and Lonergan brings the work of Maréchal to full flower
as theological syntheses.

The decisive factor in this—common to all the tran-
scendental Thomists—is the finality of consciousness.
Analysis of the performance of the human spirit discloses
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at its very core an innate drive to being as absolute and
really existing; this is the very nature of man as ‘‘spirit
in the world’’ or finite transcendence. On this basis, the
judgment (as an affirmation, however, and not merely as
the enuntiabile) asserts the real beingness of the finite ob-
ject, represented in the concept, and is a situating of it on
the spectrum of real analogical being. In affirmation the
spirit ‘‘performs’’ being—in contrast to more traditional
realists theories in which intelligence ‘‘discovers’’ being;
a performance Rahner locates in the activity of the *’intel-
lectus agens’* (Spirit in the World pp. 187-226). The un-
derlying finality is non-cognitive and appears in the early
writings as rooted in the will (following Maréchal),
though Lonergan of late prefers to speak only of distinct
moments of knowing and loving unified in human spirit,
eschewing the Aristotelian faculty theory of the soul.
Nonetheless all transcendental Thomists afford a certain
primacy to the conative and the volitional; for Rahner,
“‘human spirit as such is desire (Beigie rde), striving
(Streben) . . .’ (Spirit in the World p. 281); for Loner-
gan, ‘‘Being is the objective of the unrestricted desire to
know’’ (Insight p. 348).

Rahner explains the implications of this by recourse
to his notion of the Vorgriff, i.e., a prehension or anticipa-
tion by the soul of being which, while conscious, is pre-
conceptual, nonobjective, and unthematic in kind; all a
posteriori knowledge is an objectification an thematiza-
tion of this (Spirit in the World p. 142). Somewhat differ-
ently, Lonergan allows that man can think about being
before knowing it; the former bespeaking ‘‘notions’’ of
being and its transcendental properties but not the con-
cepts realized in objective and explicit knowledge: ‘‘prior
to every content, it [being] is the notion of the to-be-
known through that content’’ (Insight p. 356). The being
in question throughout all of this is unlimited, uncondi-
tioned, ultimate-absolute being as the unrestricted hori-
zon of the pure desire to know, not, however, the
Absolute Being which the believer can come to recognize
(in faith) as its ground. This is not ontologism because
the being objectified in the affirmation is not God but fi-
nite being as it points to the divine.

At the heart of this kind of thinking lies the ‘‘tran-
scendental method’’: first, attention is directed not to ob-
jects to be known but to the intentional acts of subjects
in their very knowing; secondly, what is sought thereby
in a reductive (rather than inductive or deductive) analy-
sis are the a priori conditions for the very possibility of
knowing finite objects in any objective way. This repre-
sents an epistemological move beyond moderate realism
into critical realism. Its starting point is the ‘‘question’’:
man is ceaselessly driven to question everything except
the very fact of his questioning. But this heuristic charac-
ter of consciousness is inexplicable unless one admits
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some sort of a priori ‘‘awareness’’ of what it is that the
question seeks. One cannot ask ‘‘what is it’” without be-
traying some sort of nonobjective prehension of the range
of being; being (not ‘‘for us’’ but ‘‘in itself’’) is the hori-
zon of the question (Coreth, Metaphysics p. 64). From
within a more detailed gnoseology Lonergan offers a dis-
tinct explanation of this phenomenon: reacting against an
older conceptualism in which understanding was reduced
to the formation of the concept, he views it rather as the
occurrence of ‘‘insight’’ allowing for a ‘‘higher view-
point’’ on which basis concepts, as subsequent objectifi-
cations of insights, undergo constant revision. This brings
into play his original theory of judgment in which the at
least partial truth value of concepts is verified by assuring
that the judgments involving such representations are
“‘virtually unconditioned’’—i.e., the intellect judges re-
flectively that the conditions for the verification of the af-
firmation have been reasonably met (Insight pp. 549 ff.,
672). The resultant intelligibility is not one of rational ne-
cessity but, in an abandonment of the Aristotelian model
of science, that of ‘‘emergen probability’’ (ibid p. 121
ff.). Differing from Coreth, however, Lonergan delimits
metaphysics to the objective pole of the horizon of being,
denying its extension to the subjective pole, sc., the meth-
od of performing, which has to be sought in a transcen-
dental doctrine of methods [cf. Lonergan, ‘‘Metaphysics
as Horizon,”” Collection, and Coreth’s reply in Lan-
guage, Truth and Meaning, ed. Philip McShane (Notre
Dame, Indiana 1972)].

Doctrine of God. Transcendental Thomism reaches
the traditional God of Catholic theism, and by an act of
intelligence, but one rooted in love. The intellect in fact
is “‘the faculty of the real only because it is the faculty
of the divine’’ (Pierre Rousselot, L’Intellectualisme p. v).
Due to its orientation to the Beatific Vision, it is enabled
in this life to ‘‘perform’’ being, which is to say that every
performance of being is at least an implicit and anony-
mous attaining to God. In this perspective, Rahner main-
tains that every human consciousness grasps the reality
of God in an unthematic, preconceptual way as Absolute
Mystery. The authentication of this in reflection is not
probative but ostensive; the believer does not strictly
demonstrate God’s existence but interprets ordinary ex-
perience, common to himself and nonbelievers, as grace
and thematizes them accordingly. But only in love, as
man’s response to God’s prior loving of him, does man
come to this nonobjective awareness of the Absolute
Mystery; which love of God ‘‘as the deepest factor of
knowledge is both its condition and its cause’’ [ Hearers
of the Word, tr. by M. Richards (New York 1969) 101].
More painstakingly, Lonergan reasons that man’s capaci-
ty to know reality demands as its condition the infinite
identity of being and knowing, who is God. If conscious-
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ness has an unrestricted horizon which is absolute being,
this demands reasonably acknowledging the Absolute
Being as an unrestricted act of understanding. This rests
upon the virtually unconditioned judgment that unless
God exists, reality is not fully intelligible (Insight p. 672).
Again, the insight whence the argument proceeds is root-
ed in love, in Lonergan’s term ‘‘conversion,’’ i.e., it re-
sults from an intellectual conversion to a higher
viewpoint explained by ‘‘horizon shifts’’ arising from
prior religious and moral conversions [cf. Method in The-
ology (New York 1972) pp. 237-45; Doctrinal Pluralism
(Milwaukee 1971) p. 34 ff.].

Theological Themes. Rahner’s theory of man’s
openness to the divine means that man *‘stands before the
possibility of the free action of God upon him, thus be-
fore the God of a possible material revelation’” (Hearers
of the Word p. 91). Should God choose not to speak, then
that very silence would be His revelation; but through
faith the believer finds this revelation publicly and histor-
ically in the Christ event. This undergirds several theo-
logical themes: The ‘‘anonymous Christian,’”” sc., man as
the recipient of a transcendental but not yet categorical
revelation; the ‘‘supernatural existential,”” in which prior
to the state of justification man is not in a state of pure
nature but in an already graced state existentially, i.e., due
to the ontological, not ontic, structures of consciousness;
the historically conditioned character to the formulas of
public revelation and its transmission—beneath which
however the preconceptual remains as a transcultural ele-
ment. More specifically theological are Rahner’s impor-
tant doctrines on Christ as the ‘‘real symbol’’ of the
Father, on Uncreated Grace, and on the identity of the
“‘economic’’ and the ‘‘immanent’” Trinity.

Lonergan, apart from earlier Latin treatises on Christ
and the Trinity, preoccupied himself with the nature and
method of theological science, gradually working out in
detail a new ideal of science, empirical rather than logical
in Aristotle’s sense, in which fixity gives way to the on-
going process, certitude to probability, necessity to verifi-
able possibility, knowledge to hypothesis. Here theology
becomes itself method rather than, as for St. Thomas, the-
ory. Among the fruits of this, Lonergan hoped for some
overcoming of theological pluralism, a position Rahner
viewed with reserve, condsidering pluralism as irreduc-
ibly given.

As a school, transcendental Thomism has clearly en-
trenched itself. Disciples are legion: foremost in Rahner’s
case is perhaps Johannes B. Metz [e.g., Christliche An-
thropozentrik (Munich 1962)]; among Lonergan’s many
followers are his fellow Canadian Jesuit, also his editor,
Frederick Crowe, and the American David Tracy [The
Achievement of Bernard Lonergan (New York 1970)]. In
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the United States, the editings and writings of Joseph
Donceel have contributed notably to advancing the
movement.

Critique. Probably no significant Catholic thinker in
the West fails to feel the influence of transcendental Tho-
mism; nonetheless reaction to it has been constant since
its birth. Hans Urs von BALTHASAR (especially in
Cordula oder der Ernstfall (2d ed. Einsiedeln 1966) has
insisted at length that the movement gives an ultimacy to
autonomous human freedom alien to Catholic theology
in general. While some express doubts on its TRANSCEN-
DENTALISM, seeing it as precritical (e.g., S. Ogden, H.
Holz, R. Heinz), the more insistent question has been the
genuineness of its Thomism. Leslie Dewart insists that
‘“‘when Thomism takes a ‘transcendental turn’ it abro-
gates its title to Thomism’’ [Foundations of Belief (New
York 1969) app. 2, p. 501]. Certainly, both Rahner’s and
Lonergan’s notion of consciousness marks a radical de-
parture from the Weltanschauung of Aquinas; with the
latter viewing being in itself and not in the condition of
luminosity it gains within human spirit. J. B. Metz,
though probably overstating his thesis that this Denken-
form is potentially in the thought of St. Thomas, does
point the way to a resolution. Transcendental Thomism
is not historical Thomism if one means by that unrecon-
structed Thomism. For one thing it never intended a lin-
ear development of Aquinas but a critical confrontation
of his thought with modern questions. Still that thought
in its depth and originality is creative in a way that chal-
lenges to a continual rethinking of being; this is some-
thing that lies less with the explicit content of his thought
than with the contact of intelligence with the real that it
allows. Thomas’s doctrine on being, e.g., while itself ahi-
storical, does in its emphasis on act (esse) point the way
toward appropriating its historicity.

Granting that Thomism is at least the matrix of this
new world view, more to the point is the charge that the
latter amounts to an idealistic interpretation of Aquinas.
This stems largely from the neo-Thomist school of Garri-
gou-Lagrange, Gilson, and Maritain, all of whom advo-
cate an abstractive intuition of the intelligible—as an
alternative to spirit’s ‘‘performance’’ of being. Agreeing
with the transcendentalists in resting the objectivity of
knowledge upon the judgment, they understand the latter
not as a virtually unconditioned affirmation of reality
after the conditions demanded for such intelligibility
have been met (Lonergan), but as the act (‘‘knowing’’)
of intelligence living in its own order of intentionality,
the act (‘‘being’’) of the extra-mental thing (Jacques Ma-
ritain, Degrees of Knowledge). James Reichman [‘‘The
Transcendental Method and the Psychogenesis of
Being,”” Thomist (October 1968)] has underscored this
same criticism, stressing that the human intellect has as
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its proper object the quiddities of material things. Meta-
physics needs a rational not a transcendental method,
since ‘‘as chthonic, as a fromand-in-this-world science,”’
it appropriates being from singular sensible things and
not through an inner vision of its own potentiality as the
faculty of being (p. 506, ff.). For the new Maréchalians,
being seems to inhere in the mind of the knowing subject
rather than in things known, and this raises the question
of metaphysics as a science of the real. Also, it is not clear
how such being, achieved in a grasp of the intellect’s illu-
minative power, is anything other than potential being.
Again, since being so viewed is not abstracted from exist-
ing essences on distinct levels of reality, why is not its
commonness univocal in kind rather than analogical? In-
terpreting metaphysical finality in terms of an innate
presence of being to the mind from the very dawn of con-
sciousness (even granting that this is nonobjective in
kind) also reduces considerably the sense in which ab-
stracting the intelligible species from the plantasm can be
said to be strictly necessary. The question can at least be
asked if full justice is being done here to the bodily di-
mension of human spirituality. While not discrediting the
direction set out upon by transcendental Thomism, these
are at least serious reservations to which it will have to
address itself.

One viable alternative to the premises of transcen-
dental Thomism on one hand, and neo-Thomism on the
other, has been worked out philosophically by Dominic
De Petter [“‘Impliciet intuitie,”” Tijdschrift v. Phil. 1
(1939) pp. 84-105] and appropriated theologically by
Edward Schillebeeckx [‘“The Non-Conceptual Intellectu-
al Dimension in our Knowledge of God According to
Aquinas,”” Revelation and Theology v. 2, tr. by N. D.
Smith (New York 1968) pp. 157-206]—both Flemish
Dominicans. This theory of ‘‘implicit intuition’’ con-
ceives knowledge as a dynamism, but one entirely objec-
tive in kind rather than subjective as in the case of that
inspired by Maréchal. It derives not from any unrestricted
desire to know but from strictly cognitive elements. Here
concepts as such are denied any value of the real, and
knowledge is basically a nonconceptual awareness of re-
ality—but one inseparable from concepts which, while
not grasping the real by themselves, do refer to reality
and so possess truth value, by supplying the objective de-
termination within which alone the intuition can occur as
something implicit. In this theory, a dynamism of the
knowing subject gives way to a dynamism of the contents
of knowledge.
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1969 have been added to this list by D. TRACY, The Achievement
of Bernard Lonergan (New York 1969) 271-78. P. MCSHANE, ed.,
International Lonergan Congress, v. 1 Foundations of Theology,
v. 2 Language, Truth, and Meaning (Notre Dame 1972). 0. MUCK,
The Transcendental Method (New York 1968). K. BAKER, A Synop-
sis of the Transcendental Philosophy of Emerich Coreth and Karl
Rahner (Spokane, Washington 1965). W. I. HILL, Knowing the Un-
known God (New York 1971). C. BENT, Interpreting the Doctrine
of God (Glen Rock, New Jersey 1969). G. MCCOOL, ‘‘The Philo-
sophical Theology of Rahner and Lonergan,”” in God Knowable
and Unknowable (New York 1973).

[W.J. HILL]

THOMPSON, FRANCIS

English poet and critic; b. Preston, Lancashire, Dec.
18 (or 16), 1859; d. London, Nov. 13, 1907. His family
was deeply concerned with religious matters. His father,
a surgeon, and his mother had been converted to Catholi-
cism before their marriage. His father’s two brothers
were Anglican clergymen; one of them became a Catho-
lic; and two of their sisters became Catholic nuns. Of the
poet’s two younger sisters, one became a nun. The family
moved to Manchester in 1864.

Thompson entered the seminary at Ushaw College
in 1870 but was not found suited to the priesthood. In
1877 he turned to Owens College, later part of Manches-
ter University, to study medicine. He found it repugnant,
his health declined, he twice failed his examinations, and
he abandoned the study in 1883. He failed as a salesman
and was rejected by the army. His mother had died in
1880, and in 1885 he quarreled with his father and left
for London. He had been addicted to opium since about
1880, and in London he lived the life of a derelict in the
streets and alleys. A pious Evangelical churchman, John
McMaster, supported him for more than a year, but then
Thompson reverted to the streets.

He submitted some poems to Wilfrid MEYNELL, edi-
tor of Merry England, and one was published in 1888.
Meynell sought out the poet, now near death and in de-
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spair, and sent him to a private sanitarium where after a
year he was cured of his drug addiction. He spent nearly
another year with the monks of the Priory at Storrington
before returning in 1890 to lodgings in London near the
Meynells.

The period of purgation was a fruitful one. Thomp-
son published ‘‘Ode to the Setting Sun’’ (1889) and his
famous ‘‘The Hound of Heaven’’ (1890). Near the end
of 1892 he visited the Franciscan monastery at Pantasaph
in Wales. There he prepared his first volume of poetry for
publication (1893), and there Coventry Patmore visited
him (1894) and began their long friendship. Sister Songs
were published in 1895 and New Poems in 1897.

Thompson is generally thought of as a Catholic poet
whose verse seems florid and ornate by modern stan-
dards, but his ‘‘mysticism’’ and his vision of nature are
supported by a hard core of objectivity and accurate the-
ology. Love and poetry itself are his other subjects. He
wrote nearly 500 reviews and critical essays during his
last ten years. In his taste for the metaphysical poets and
his grasp of the possibilities of myth and symbol he was
in advance of his time. He also completed a life of St. Ig-
natius Loyola (1909) and of St. John Baptist de la Salle
(1911) before he succumbed to tuberculosis at 47.

Bibliography: Poems, ed. T.L. CONNOLLY (rev. ed. New York
1941); Literary Criticisms, ed. T. L. CONNOLLY (New York 1948).
P. VAN K. THOMSON, Francis Thompson (New York 1961). J. C.
REID, Francis Thompson: Man and Poet (Westminster, Md. 1960).
V. MEYNELL, Francis Thompson and Wilfrid Meynell (New York
1953).

[C. T. DOUGHERTY]

THOMPSON, JAMES, BL.

Priest, martyr; alias Hudson; b. Yorkshire; hanged
at Knavesmire in York, Nov. 28, 1582. He entered the
seminary at Rheims, Sept. 19, 1580. By special dispensa-
tion he received all the minor orders and was ordained
priest in 12 days at Soissons in May 1581. His entry into
the English mission, however, was delayed until August
due to an illness. He was arrested just a year later (Aug.
11, 1582). Thompson’s frank admission of his priesthood
before the Council of the North amazed everyone, be-
cause he had been away from England for less than one
year. Thereafter he was imprisoned, loaded with double
irons. When he could no longer pay for his private cell,
he was confined to the castle. On November 25 he was
condemned for high treason. During his hanging three
days later, he raised his hands to heaven, then beat his
breast with his right hand, and finally made a great sign
of cross. In spite of his sentence, he was neither disem-
boweled nor quartered. His remains were buried under
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the gallows. Thompson was beatified by Pope Leo XIII
on May 13, 1895.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.

Bibliography: R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924; repr. Farnborough
1969). 1. H. POLLEN, Acts of English Martyrs (London 1891).

[K. I. RABENSTEIN]

THOMSON, WILLIAM, BL.

Priest, martyr; alias Blackburn; b. c. 1560 at Black-
burn, Lancashire, England; hanged, drawn, and quartered
April 20, 1586, at Tyburn. He was ordained at Rheims
in 1584. Returning to England, he worked in and around
London until his arrest in the home of Roger Line, the
husband of St. Anne LINE, while saying Mass. He was in-
dicted on April 17, 1586, at the Old Bailey with BI. Rich-
ard Sergeant and condemned for his priesthood.
Thomson was beatified by Pope John Paul II on Nov. 22,
1987, with George Haydock and Companions.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.

Bibliography: R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924). J. H. POLLEN, Acts
of English Martyrs (London 1891).

[K. I. RABENSTEIN]

THOREAU, HENRY DAVID

Transcendentalist, essayist, and social critic; b. Con-
cord, Mass., July 12, 1817; d. there, May 6, 1862. To his
contemporaries, Thoreau was either the ‘literary echo’’
of Ralph Waldo EMERSON or an advocate of primitivism,
intent on nullifying civilization. Yet posterity finds him
a creative artist both bold and original, and the just casti-
gator of a society that had neglected its needs to serve its
desires.

Thoreau, the son of parents of narrow means was ed-
ucated at considerable family sacrifice at Concord Acade-
my and Harvard (graduating 1837). For four years after
graduation he taught in Concord and, at the same time,
became the disciple of Emerson, his fellow townsman. In
1841, he moved into Emerson’s house, earning his keep
as a man of all work, and eventually helping Emerson to
edit the Dial, the organ of the Transcendentalists (see
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TRANSCENDENTALISM, LITERARY). In 1843, he lived
briefly in the home of Emerson’s brother William, on
Staten Island, N.Y., tutoring his children, while he tried
unsuccessfully to win his way in New York City as a pro-
fessional journalist. On his return to Concord he adopted
the mode of life he followed thereafter. Man, he believed,
could find true contentment only by obeying higher laws,
knowledge of which, while innate, was discerned best by
cultivating a nearness to nature. Taking occasional jobs
as surveyor, gardener, and carpenter to meet his few
needs, he began extended philosophical inquiries into na-
ture. The journal that preserves his account of these in-
quiries finally grew to 39 volumes, totaling two million
words.

In July 1845, Thoreau built a hut at Walden Pond,
in Concord; he lived in it for two years. He went to Wal-
den not to escape society but ‘‘to drive life into a corner
and find out whether it was a mean or a noble thing.”’
Walden, or, Life in the Woods (1854), the book in which
he tells what his sojourn taught him, addresses itself to
all mankind. Even as its flawless organization and gra-
cious style attest its merits as literature, its perceptions at-
test its worth as a spiritual document. Yet his
contemporaries gave it scant notice, and A Week on the
Concord and Merrimack Rivers (1849), the only other
book he published during his lifetime, actually stirred
their disdain. The essay ‘‘On the Duty of Civil Disobedi-
ence’’ (1849), which the 20th century, following M. K.
GANDHTI'S lead, hails as ‘‘a key document in the history
of individualism,’’ and his noble ‘‘Life Without Princi-
ple”” (1863) did not fare better. During his last years,
Thoreau, ravaged by tuberculosis, consoled himself that
lack of recognition let his confrontation of self continue
unhampered. Publication of his MSS, begun after his
death, soon filled 20 volumes.

To a society oppressed by wasteful, aimless, material
commitments, Thoreau’s works offer both rebuke and
challenge. In a famous phrase, he says in Walden: ‘“The
mass of men lead lives of quiet desperation.”” Convinced
that this desperation finds its genesis in man’s subservi-
ence to possessions, he sought to turn man away from
“‘the inert finite to the resurgent infinite.”” His negations
prefaced affirmatives.

Bibliography: H. D. THOREAU, Writings, ed. B. TORREY and F.
B. SANBORN, 20 v. (Boston 1906); Correspondence, ed. W. HAR-
DING and C. BODE (New York 1955); Consciousness in Concord,
ed. P. MILLER (Boston 1958). H. S. CANBY, Thoreau (Boston 1939).
F. O. MATTHIESSEN, American Renaissance (New York 1941). J. L.
SHANLEY, The Making of Walden (Chicago 1957). W. HARDING,
Days of H. T. (New York 1965).

[J. J. MCALEER]
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Henry David Thoreau.

THORLAK THORHALLSSON, ST.

Bishop; b. Fljétshlieth, Iceland, 1133; d. Skélholt,
Iceland, Dec. 23, 1193. He was a CANON REGULAR OF ST.
AUGUSTINE, educated in Iceland, France, and England.
He was superior of the Augustinian house in Thornykk-
vibar from its foundation in 1168 until he became bishop
elect in 1174. He was consecrated bishop of Skélholt,
July 1, 1178. As bishop, he, like Archbishop Eysteinn,
pursued a firm, but not always successful, policy of as-
serting the claims of the Church against the State. His
sanctity was recognized very soon after his death, and in
1198 he was formally canonized by the local bishops (no
papal confirmation was sought). His cult never spread far
beyond ICELAND. Besides SS. Thorldk and JON OGMUND-
SSON, medieval Iceland venerated Gudmund the Good
(1161-1237, feast: March 16) as a saint. Though he was
the most popular of all Icelandic saints, he was never for-
mally canonized though he was possibly beatified ca.
1376. The process for Gudmund’s canonization was re-
opened in 1522 but was suspended at the Reformation.

Feast: December 23; July 20 (translation).

Bibliography: H. BEKKER-NIELSEN, ‘‘A Note on Two Icelan-
dic Saints,”” The Germanic Review 36 (New York 1961) 108-109.
0. WIDDING et al., ‘“The Lives of the Saints in Old Norse Prose: A
Handlist,”” Mediaeval Studies 25 (Toronto-London 1963) 294-337.

59



THORMAN, DONALD JOSEPH

S. SIGURDARSON, Thorldkur helgi og samtid hans (Reykjavik
1993), with biblio.

[H. BEKKER-NIELSEN]

THORMAN, DONALD JOSEPH

American journalist, author, and publisher of the Na-
tional Catholic Reporter; b. Cicero, Illinois, Dec. 23,
1924; married, Barbara Lisowski, 1952, seven children;
d. Kansas City, Missouri, Nov. 30, 1977. Thorman was
the third and last child of Harry and Adophine Leverman
Thorman; his father died when Thorman was two. The
young Thorman, growing up during the Depression,
began working at an early age to help support himself.
He attended public elementary schools in Oak Park, Illi-
nois, attended Oak Park High School. He spent his senior
high school year at St. Philip’s High School, Chicago, run
by the Servite Fathers, and, upon graduation, entered the
Servites’ Mount St. Philip Monastery, Granville, Wis-
consin for a year, before joining the U.S. Marine Corps
(1942). He left the Marines in 1946, joined the Viatorian
Fathers for a year, then entered De Paul University. He
began teaching at Loyola University, spent a portion of
the year 1950 at the University of Fribourg in Switzer-
land, and received an M.A. in sociology from Loyola that
same year. He enrolled in Fordham University to begin
work on a doctorate, but returned to Chicago after one
year to help his family when his brother-in-law was
stricken with terminal cancer.

In 1952, Thorman became managing editor of The
Voice of St. Jude (now the U.S. Catholic), marrying Bar-
bara Lisowski the same year. In 1956, Thorman became
managing editor of Ave Maria magazine; in 1962, he was
publisher and director of development for the Spiritual
Life Institute of America; and in 1963, he formed his own
company, Catholic Communications Consultants. In
Dec. 1965, he became publisher of the National Catholic
Reporter, which was then just over a year old.

Author of The Emerging Layman (Garden City, N.Y.
1962), Thorman was a major figure in the post-Vatican
IT U.S. Church, especially as publisher of the Reporter,
a newspaper founded by a group of lay people in 1964,
with Robert G. Hoyt as editor, in the belief that an inde-
pendent press is a vital and healthy asset to the Church.
Thorman and the newspaper’s role were also important
in ecumenical and interreligious affairs. He was active in
the National Conference of Christians and Jews. To a
generation of Catholics, especially those familiar with the
Chicago Catholic tradition arising from the social encyc-
licals, the Catholic labor movement, and the Christian
Family Movement (whose journal he and his wife edited
for ten years), Thorman epitomized that era and helped
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establish a positive, active role for the laity in the Church.
His other books include Christian Union (Garden City,
N.Y. 1967), American Catholics Face the Future (Wilkes
Barre, Pa. 1968), and Power to the People of God (Pa-
ramus, N.J. 1970).

[A. JONES]

THORNEY, ABBEY OF

Former BENEDICTINE monastery, earlier known as
Ancarig, in the county of Cambridge, and the ancient Di-
ocese of LINCOLN, England. It was founded c. 972 by ET-
HELWOLD OF WINCHESTER with the patronage of King
EDGAR THE PEACEFUL, on the site of a hermitage de-
stroyed by the Danes. It was dedicated to the Blessed Vir-
gin and to St. BOTULPH, whose shrine was there. Under
the first abbot, Godeman, the abbey became a center of
intense literary activity. Fulcard of Saint-Bertin wrote
lives of the Old English saints, and developed a school
of calligraphy. Abbot Gunther (1085-1112) began re-
building the church and his work was continued in the
13th century by Abbot David. When the abbey was sup-
pressed in 1539 under King HENRY VIII, the abbot and 20
monks were pensioned. The nave of the abbey church be-
came the parish church.

Bibliography: W. DUGDALE, Monasticon Anglicanum (Lon-
don 1655-73) 2:593-613. The Victoria History of the County of
Cambridgeshire and the Isle of Ely, ed. L. F. SALZMAN (London
1938) 2:210-217. D. KNOWLES, The Monastic Order in England,
943-1216 (2d ed. Cambridge, England 1962).

[F. R. JOHNSTON]

THORP(E), ROBERT, BL.

Priest, martyr; b. in Yorkshire; hanged, drawn, and
quartered May 15, 1591 at York. He studied at the En-
glish College in Rheims, where he was ordained in April
1585 by Cardinal Louis de Guise. He worked for about
ten years in Yorkshire, renowned for his devotion and
constancy. He was in bed very early on Palm Sunday
1595 when authorities came to arrest him in the Menthor-
pe home of Bl. Thomas WATKINSON. Someone supposed-
ly observed him gathering palms the night before and
reported his actions to the local justice of the peace. Thor-
pe was condemned as a traitor for being a priest. He was
beatified by Pope John Paul II on Nov. 22, 1987, with
George Haydock and Companions.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.
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Bibliography: R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924) I, 86. J. H. POLLEN,
Acts of English Martyrs (London 1891) 200-202.

[K. I. RABENSTEIN]

THOU, NICOLAS AND JACQUES
AUGUSTE DE

Nicolas, Bishop of Chartres; b. Paris, 1528; d. Ville-
bon, Nov. 5, 1598. Nicolas was the brother of Christophe
de Thou, first president of the Parlement of Paris. He be-
came canon of the Cathedral of Paris in 1547 and was
designated bishop of Chartres in 1573. He shared the
anti-League, pro-Gallican, politiqgue sentiment of his
family that caused trouble when the people of Chartres
gave their support to the Duke of Mayenne in 1589. After
1591 Nicolas openly supported the candidacy of Henry
IV for the French throne. He was appointed the represen-
tative of the archbishop of Reims at the coronation of
Henry IV in 1594.

Jacques Auguste (Thuanus), French historian and
government official; b. Paris, Oct. 8, 1553; d. Paris, May
7, 1617. Jacques was the son of Christophe de Thou. He
studied law at Orleans, Bourges, and Valence and suc-
ceeded his uncle Nicolas as canon of Notre Dame, al-
though he never received clerical orders. From 1572 to
1576 he accompanied Paul de Foix, Archbishop of Tou-
louse, to Rome. In 1578 he entered Parlement, and in
1581 he began a series of travels in southern France
where he met Montaigne and the future Henry IV. Upon
his return he was appointed président a mortier of the
Parlement of Paris in 1586 and a councilor of state in
1588. Beginning in 1589 he actively supported Henry IV
and in 1598 played an important role in drawing up the
Edict of Nantes. During the regency of Marie de” Médi-
cis, he was still active in the government, but was less ef-
fective because of the influence of the ultra-Montanists
who opposed his historical writings and his stand against
the acceptance of the decrees of the Council of Trent.

Thou had been horrified by the massacre of ST. BAR-
THOLOMEW’S DAY, and this played a part in forming his
desire to understand how the Europe of his time had come
to be. He began to build a collection of books in the
1570s, and in 1587 he opened a private library. From the
resources of this library and through correspondence with
foreign scholars, he acquired the material for his Historia
sui temporis. He began this work in 1593, and the first
part, covering the years 1545 to 1560, was published in
1604. It was immediately scrutinized by the ultra-
Montanists and former Leaguers for the slightest hint of
heterodoxy. A few objectionable phrases were found, and
when the second part, covering the years 1560 to 1572,
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appeared without praise for St. Bartholomew’s Day, his
enemies appealed to Rome. Despite the efforts of Cardi-
nals DUPERRON and Ossat, Thou’s history was placed on
the Index in 1609. By this time two more volumes, cover-
ing the period to 1584, had appeared. The fifth and final
volume, which brought the narrative to 1607, appeared
posthumously in 1620.

Though Thou made errors, his work is the result of
careful study. His history and his memoirs reflect the Gal-
lican sentiment of his family and the ideas of the poli-
tiques who sought peace and toleration in France.

Bibliography: H. HARRISSE, Le Président de Thou et ses de-
scendants (Paris 1905). H. DUNTZER, J. A. Thou’s Leben, Schriften
und historische Kunst (Darmstadt 1837). K. HOFFMAN, Lexikon fiir
Theologie und Kirche, ed. M. BUCHBERGER (Freiburg 1930-38)
10:146-47.

[J. M. HAYDEN]

THOUGHTS, MORALITY OF

The act of thinking is, in itself, amoral, although it
is a spiritual activity proper only to a person. All moral
activity involves thinking, but it also involves volition.
In speaking of the morality of thoughts, therefore, think-
ing must be understood to include, or to be associated
with, some activity on the part of the will.

Affective Element. WILL is involved, first of all, by
the possible dependence of thought upon volition for its
existence. Involuntary thoughts, where attention is fo-
cused upon certain objects, not because one wants to con-
sider them, but because they violently obtrude
themselves into consciousness and cannot be ejected,
have no moral character. Similarly, if thoughts are in
some degree, but not completely, involuntary, their moral
character is proportionately lessened. Second, will is in-
volved by reason of the affective response to the value,
positive or negative, perceived in the object of one’s
thought. Both these modes of involvement of the will are
expressed by saying that when a thought is freely con-
ceived or dwelt upon, and when the heart is freely com-
mitted to the moral values or disvalues represented in it,
the act of thinking can be good or evil.

In spite of the volitional element in thought to which
morality is attributed, thoughts are nevertheless to be dis-
tinguished from desires. In thoughts, the affective re-
sponse is directed simply to the object as it is mentally
represented. Desire, on the other hand, is a wish or deci-
sion to make the contemplated object actual.

Christianity and the Morality of Thoughts. The
morality of thoughts is intelligible only in the context of
morality as a whole. There are those who hold that noth-
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ing is moral or immoral except that which helps or hurts
another. Genuine morality, however, is primarily a matter
of the heart, or of the interior of a person. It is true that
the intensity and duration of internal self-affirmation and
a repetition of the subject’s consent may be effected by
the external act, but these are secondary considerations.
The essence of morality is interiority; the kingdom of
God is within. This is not to say that commitment to ex-
ternal goals is of little worth. Love must flow outward to
others. Rather it asserts that the essential worth of exter-
nal commitment is the immanent love with which one
gives himself to service. Thoughts, then, pertain to the
very heart of morality along with desires and other inter-
nal acts.

This conception of the morality of thought is in ac-
cord with the Judeo-Christian tradition as found in the
Bible. ““You shall love the Lord, your God, with all your
heart . . .”” (Dt 6.5); Jesus reiterated this theme, added
love of neighbor as of oneself, and said these two great
teachings express the whole of God’s law (Mt 22.37-40).
Our most moral thoughts then are those of love of God
and man. Nor does this interpretation do violence to the
text, for ‘‘heart’” (xopdia) in the Bible is the source of
knowledge as well as the affections. And ‘‘to know God’’
is to experience His presence in an encounter leading to
love (Jn 14.17; 10.14; 2 Jn 1.2). Our thoughts should also
be those of gratitude, obedience, etc., in a word all that
is meant by authentic religion (Hos 2.19-20; Jer 9.24).
‘“Whatever things are true, whatever honorable, whatev-
er just, whatever holy, whatever lovable, whatever of
good repute, if there be any virtue, if anything worthy of
praise, think upon these things’’ (Phil 4.8-9). And ac-
cording to a familiar theme, these interior sentiments are
more pleasing to God than exterior sacrifice and prayer
of the lips. The mind also is the source of evil. ‘‘For out
of the heart (kapdio)) come evil thoughts, murders, ad-
ulteries, immorality, thefts. . .”” (Mt 15.19). The impor-
tance of thoughts that are right before God is clear

What is inculcated in the Scripture is not just good
thoughts but, more importantly, good attitudes and a
basic commitment to the good. The primacy of attitude
and orientation over acts is found in the teaching on
change of heart (uetdvola) and in the Pauline theme of
the new man and the putting on of Christ: ‘‘Be renewed
in the spirit of your mind, and put on the new man’’ (Eph
4.23-24).

Moral Theology. In their explicit consideration of
the morality of thoughts, the attention of Catholic moral-
ists has centered chiefly upon evil rather than upon good
thoughts because the moral excellence of good thoughts
is obvious, and no speculative difficulty is involved in
their recognition and evaluation. With regard to evil
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thoughts, however, the case is not so clear. Mere knowl-
edge of, or thought about, an evil thing is not sinful. It
becomes important, therefore, to determine as precisely
as possible the conditions under which thought about
something bad is sinful. Thus St. Thomas Aquinas’s most
explicit treatment of the morality of thoughts is to be
found in the context of his treatment of the subject of sin
(Summa theologiae 1a2ae, 74). Other moralists also have
been preoccupied with this aspect of the morality of
thought, which is understandable if it is remembered that
their teaching was intended largely to prepare the clergy
for the ministry of sacramental confession.

What makes thought of an evil thing sinful is the atti-
tude of the will toward what is contemplated. There are
two types of morally objectionable responses by the will,
and there are in consequence two general kinds of ‘‘bad
thoughts.”” One involves complacence of will with regard
to the object of thought (delectatio morosa), and the other
involves joy (gaudium). Both complacence and joy are
concerned with objects that have internal reality only, and
are not conceived as having external existence, for exam-
ple, revenge, lewdness, or theft imagined with approval.
The difference between them is that complacence has an
object that has no incarnation in time, whereas joy has as
its object a historical act, i.e., something actually experi-
enced in the past. Accordingly, joy is considered to in-
clude within the ambit of its approval the attendant
circumstances of the act as it occurred. This is not true
of complacence, for in imagining an act that has had no
historical reality, the mind can prescind from circum-
stances.

The pertinent moral judgments of the theologians
can be briefly stated. Both complacence and joy, when
their object is evil, are sinful. The quality of the sin is the
same as that of the corresponding exterior act, e.g., an ac-
tual murder. The gravity of the sinful approval depends
objectively on the importance of the value sinned against;
hatred is worse than unchastity because charity is a higher
value than continence. Subjectively, the gravity depends
on the clearness or obscurity of the subject’s perception
of the evil and the greater or lesser degree in which the
liberty of the subject is engaged. Sinful circumstances
present to the subject’s consciousness add their malice to
the act of entertaining the thoughts.

Bibliography: B. HARING, The Law of Christ: Moral Theolo-
gy for Priests and Laity, tr. E. G. KAISER (Westminster, Md. 1961-)
v.1. J. BEHM and E. WORTHWEIN, G. KITTEL, Theologisches Worter-
buch zum Neuen Testament (Stuttgart 1935—) 4:961-965. F. BAUM-
GARTEL and J. BEHM, ibid. 3:609-616. A. SNOECK, ‘‘De delectatione
morosa uti est peccatum internum,’’ Periodica de re morali canoni-
ca liturgica 40 (1951) 167-209. G. GILLEMAN, The Primacy of
Charity in Moral Theology, tr. W. F. RYAN and A. VACHON (West-
minster, Md. 1959).

[R. H. SPRINGER]
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THOURET, JOAN ANTIDA, ST.

Foundress of the Sisters of Charity of St. Joan Anti-
da; b. Sancey-le-Long, France, Nov. 27, 1765; d. Naples,
Italy, Aug. 24, 1826. Her parents, Francois Thouret and
Joan Claudia Labbe, were pious proprietors of a small
farm. When Joan was 16 her mother died, and she as-
sumed the management of her father’s household. In
1787 after opposing all her father’s attempts to make her
marry, she obtained his permission to join the Daughters
of Charity in Paris. The dispersal of religious communi-
ties caused by the FRENCH REVOLUTION compelled Joan
to return home, where she devoted herself to nursing the
sick, educating the young, and securing aid for persecut-
ed priests. After the fall of Robespierre, she entered a new
Congregation of Charity, which had established itself in
Switzerland because of conditions in France. For two
years she shared this group’s precarious existence and
hardships, journeying with it from Switzerland to Germa-
ny and Austria, and returning with it to Switzerland.
Heeding the advice of two emigrés French priests, she
went to Besangon where she opened a school for poor
girls and a hospital (April 11, 1799). Soon, joined by
other young women, Joan Antida wrote the rules and con-
stitutions of her institute, which the archbishop of Besan-
con approved. In 1810 Madame Letizia, mother of
Napoleon I, offered to the congregation the house of Re-
gina Coeli in Naples; and Joan went with eight sisters and
established schools and hospitals in Italy. Joan’s close ad-
herence to the Holy See, and Pius VII's approval of the
rule in 1819 resulted in bitter opposition toward her and
her institute from the clergy of Besangon, who were
tinged with Gallicanism. The foundress had to endure at-
tacks on her reputation and was even denied admission
to her first French foundations. After her death in the Re-
gina Coeli convent in Naples, she was buried in the chap-
el there. She was beatified on May 23, 1926, and
canonized on Jan. 24, 1934,

Feast: May 23.
See Also: CHARITY, SISTERS OF

Bibliography: J.-A. THOURET, Sainte Jeanne-Antide Thouret,
fondatrice des Soeurs de la charité, 1765-1826: lettres et docu-
ments (2d ed. Besanccedil;on 1983). F. TROCHU, La Bienheureuse
Jeanne Antide Thouret (Paris 1933; s.1. 1970). Santa Giovanna An-
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[J. A. GIGANTE]

THREAT

The expression of an intention to inflict evil or pun-
ishment on another, usually made for the purpose of dis-

NEW CATHOLIC ENCYCLOPEDIA

THREE CHAPTERS

suading him from doing, or of influencing him to do,
something. A threat can be just or unjust, good or bad,
depending upon whether the threatened retaliatory mea-
sure is morally justifiable. God threatened His chosen
people with calamities if they rejected His Command-
ments (Lv 26.14—43). The SANCTION normally attached
to positive law is, in effect, a threat of punishment to be
inflicted upon its transgressors. To threaten punishment
may therefore be reasonable and virtuous, and a parent,
a teacher, or a custodian of the law, would fail in his duty
if he neglected in some circumstances to threaten punish-
ment. PRUDENCE, of course, must dictate the norms to be
observed in making justifiable threats. To threaten a child
with exaggeratedly dire and frightening consequences of
misbehavior is imprudent, because the threat can be more
damaging than helpful to the child. On the other hand it
is bad for the young to be threatened with punishment
that is not actually intended.

If one really means to carry out a threat of inflicting
unjust harm or injury on another, he is guilty interiorly
of the injustice he is determined to commit. Even apart
from any real intention to carry out the threat, it is always
sinful to threaten harm one may not lawfully inflict, or
to threaten to evil purpose, e.g., as in extortion. In these
cases a threat is akin to violence or duress and is an unjust
attack upon another’s freedom, tranquillity, and personal
dignity.

Bibliography: THOMAS AQUINAS, Summa theologiae, 1a2ae,
64-66; 2a2ae, 101,102, 116. W. R. FARRELL, Companion to the
Summa, 4 v. (New York 1938-42) 3:331-353.

[P. MULHERN]

THREE CHAPTERS

Sixth—century theological controversy dealing with
three Antiochene churchmen, THEODORE OF MOPSUES-
TIA, THEODORET OF CYR, and Ibas of Edessa. The term
is taken from the Edict of Justinian (544) anathematizing
certain chapters (kephalia) of their writings, and came to
be applied also to the authors.

Theodore of Mopsuestia. The problem began with
the condemnation of NESTORIANISM at the Council of
EPHESUS by ST. CYRIL OF ALEXANDRIA in 431, when Rab-
bula of Edessa (d. 436), who suspected Theodore of Mop-
suestia as the originator of the heresy, opposed the spread
of his books in Armenia. He elicited the Tome of Proclus
of Constantinople that condemned the Antiochene dis-
tinction between the Son of God and son of man, insisting
on a unity of person in Christ.

In 438 Proclus requested the condemnation of Theo-
dore, whom he named as author of the passages refuted
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in his Tome, but John of Antioch refused to anathematize
one ‘‘who had died in the peace of the Church’’—an ar-
gument that would reappear frequently in the controver-
sy. Cyril advised Proclus not to press the matter, and
Theodore was not mentioned in the Council of Chalce-
don.

Theodoret and Ibas. At the request of John of Anti-
och, Theodoret of Cyr had refuted the 12 Anathemas of
Cyril and ascribed Apollinaristic leanings to Cyril in a
letter to the Oriental Monk (Epistolae, 151). Theodoret
had refused to accept the condemnation of Nestorius at
the Council of Ephesus, accepted the union of 433 with
reluctance, and wrote his Eranistes (447) against Euty-
ches and his supporters. Censured by imperial edicts in
448, he was deposed at the robber synod of Ephesus in
449 but rehabilitated at the Council of Chalcedon in 451
(11th session, Oct. 26).

In response to the attacks of Rabbula, Ibas, master
of the School of Edessa and bishop from 448, wrote a Let-
ter to Maris the Persian, defending Theodore of Mop-
suestia and criticizing Cyril’s Christology. Although he
was deposed at the robber council, he likewise was re-
stored at Chalcedon when his orthodoxy was recognized
by the papal legates.

Monophysite Agitation. This agitation against Nes-
torianism and the Council of Chalcedon occasioned the
compromising HENOTICON of Zeno (482); it was contin-
ued under Anastasius I (491-518). In his Monophysitic
polemic, Severus of Antioch named Diodore of Tarsus
and Theodore of Mopsuestia as the true fathers of Nesto-
rianism. Severus was abetted by Philoxenus of Mabbugh,
who called for the condemnation of Theodoret and Ibas
along with Nestorius. By way of reaction, in 520 a cere-
mony honoring the memory of Diodore, Theodoret, and
Nestorius was held at Cyr, and the bishop, Sergius of Cyr,
was reprimanded by the government. In 532 at the Collo-
quy of Constantinople between the orthodox and Severi-
an Monophysite bishops, the latter asserted that the
Council of Chalcedon had erred in exonerating Theodoret
and Ibas. In 542 Theodore Ascidas, seeking to counteract
the repression of ORIGENISM, persuaded Justinian that by
condemning the three deceased bishops, he would de-
stroy Nestorianism at its roots.

Justinian. While attempting to safeguard the author-
ity of Chalcedon, which had exonerated two of the three,
Justinian published a theological tract in the form of an
edict against the Three Chapters (544). He brought Pope
VIGILIUS to Constantinople in 547 to persuade him to ac-
quiesce in the condemnation; after considerable discus-
sion the pope issued his Judicatum (April 11, 448)
condemning the person and writings of Theodore, the
Letter to Maris, supposedly written by Ibas, and the writ-
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ings of Theodoret against the faith and St. Cyril. Forced
by Western opposition led by the deacons Rusticus,
Facundus of Hermiane, the future Pope Pelagius I, and
many African and Dalmatian bishops, the pope withdrew
the Judicatum after promising Justinian secretly that he
would work for the condemnation.

Council of Constantinople. In July 551 Justinian
published a profession of faith with 13 anathemas against
the Three Chapters. When Vigilius objected, he was
twice maltreated and had to take refuge in a church to es-
cape outright persecution. Having decided to convoke a
Council, Justinian requested judgment from the pope on
a florilegium of texts culled from the works of the three
incriminated bishops. Aided by Pelagius, Vigilius set to
work, but on May 5, 553, the Council of CONSTANTINOPLE
1 opened without the pope and without the Western bish-
ops residing in Constantinople who had refused repeated
invitations to attend. On May 14 Vigilius published his
Constitutum anathematizing propositions, prout so-
nant—as they read—attributed to Theodore, but he re-
fused to condemn him as a heretic. The Constitutum
repudiated certain propositions said to represent the
thought of Theodoret and Ibas, but upheld the orthodoxy
of the two men as vindicated at Chalcedon.

In its eighth session (June 2, 553) the Council con-
demned the person and writings of Theodore (c. 12), the
writings of Theodoret against Cyril (c. 13), and Ibas’s
Letter to Maris (c. 14). Eight months later the emperor
forced Vigilius to accept the condemnations (Dec. 8,
553), and in his Constitutum 11 (Feb. 23, 554) the pope
confirmed this judgment.

Aftermath. Pelagius the deacon immediately at-
tacked the pope in a Refutatorium (not preserved) and in
his In defensione trium capitulorum based on a similarly
named work by Facundus of Hermiane. However, upon
the death of Vigilius (June 7, 555), Justinian chose Pela-
gius as pope, and he had great difficulty in taking posses-
sion as bishop of Rome until he took an oath of allegiance
to the four ecumenical councils and named Theodoret
and Ibas as ‘‘venerable bishops,”” without mentioning the
recent Council of Constantinople.

In Africa the majority of bishops rejected *‘Justini-
an’s Council”’ and were exiled by the imperial govern-
ment. They included Victor of Tunnuna, Facundus of
Hermiane, Reparatus of Carthage, the deacon Liberatus
(Breviarum), and Felix of Gillitanum (Synodicum), all of
whom had written in defense of the Three Chapters.

In Italy the provinces of Milan and Aquileia, joined
by Illyricum, separated from communion with Rome,
having been aided in their opposition by the Lombard in-
vasion. Milan soon returned to communion (c. 572), but
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despite the efforts of succeeding popes, including GREGO-
RY I, the break with Aquileia was healed only under SERGI-
US 1 (687-701).

Bibliography: E. AMANN, Dictionnaire de théologie
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[F. X. MURPHY]

THREE WAYS, THE

The three ways comprise the classical purgative, illu-
minative, and unitive ways in Christian SPIRITUALITY.
This article defines the meaning of this phrase in its his-
torical development and present-day usage.

According to St. BONAVENTURE and the Franciscan
school the three ways are  ‘hierarchical actions,’” i.e., dif-
ferent orientations given spiritual exercises in order to
achieve the elements that make up Christian perfection.
Each way fulfills a particular role; and the three ways, fol-
lowed more or less simultaneously, lead to interior order
and loving union with God. Thus the three ways are not
successive stages of spiritual development, but parallel
methods of action at every stage. In The Triple Way, for
example, St. Bonaventure shows how meditation can be
organized to achieve purification, illumination, and
union; he then shows how the same ends can be achieved
by the exercise of prayer and by contemplation.

The earliest occurrence in Christian writing of the
terms purgation, illumination, and union is found in
PSEUDO-DIONYSIUS (fl. ¢. 550), who applied them to the
mystical experience. According to Dionysius the three
acts are thearchic (i.e., divine) and hierarchic (i.e., or-
dered) ways to mystical union. They describe, moreover,
not only complementary functions, but also successive
activities; being successive they correspond to the three
stages of mystical growth set down by EVAGRIUS PON-
TICUS (d. 399). More will be said below of Evagrius’s
categories. HUGH OF BALMA, a Carthusian of the 13th
century, correlated the Dionysian ways and the three
ages—beginners, proficients, and the perfect—
designating the degrees by the corresponding Dionysian
terms. Each degree was denominated by its predominant
emphasis. Thus beginners are those who endeavor to pu-
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rify themselves of sin and its effects; proficients seek illu-
mination, i.e., growth in virtue; and the perfect exercise
union with God. Spiritual writers have come to accept
this identification of ways and degrees, a usage followed
in the present article.

The fact of growth is evident in Scripture (Prv 9.6;
Eph 4.12-16; Phil 3.14). Christians are to grow to maturi-
ty in Christ. But although the Scriptures assert the neces-
sity of growth, they do not mark out the traditional three
stages. St. Paul speaks of two stages, infancy and adult-
hood, leaving aside the middle phase of adolescence (1
Cor 3.1-3; Heb 5.12-14). At the same time he indicates
the practical usefulness of such divisions when he defines
children as those who can assimilate only the milk of
basic teachings but not the strong meat suitable for adults.
Divisions of growth are thus a framework for spiritual di-
rection according to the needs and possibilities of differ-
ent people.

The Fathers. The divisions found in the works of the
earliest Fathers are likewise twofold rather than three-
fold. St. Clement of Alexandria (d. 220) and Origen after
him (d. 255) took over the Platonic categories of active
and contemplative life from Philo (d. c¢. 40) and applied
them to Christian life. The active life (Blog mpokTiKdc)
consisted in the exercise of the moral virtues for the puri-
fication and ordering of the soul. The contemplative life
(Blog Bempntikdg) was the highest human activity, the
contemplation of God, and hence the exercise of the theo-
logical virtues. The contemplative life presupposed and
crowned the active life. This original concept of the two
lives in Christian literature continued in the works of SS.
Augustine (d. 430) and Gregory the Great (d. 604).

But a second meaning of the two lives found its way
into the thought of Augustine: the lives were identified
with external modes or styles of living. This new sense
became confused with the original signification by Greg-
ory; ever since, ambiguity has plagued this terminology
(E. Mason, Active and Contemplative Life [Milwaukee
1961]). But in Augustine the active life corresponded to
what later became the purgative and illuminative ways,
and the contemplative life was the unitive way. Augus-
tine also used the triple division for spiritual progress of
beginning, developing, and perfect charity. Other au-
thors, such as GREGORY OF NYSSA (d. 394) and Cassian
(d. 435), singled out the predominant virtues of fear,
hope, and love as the distinguishing characteristics of the
degrees.

The teaching of Evagrius, however, is the key to un-
derstanding the history of the three ways. While he used
the twofold division of active and contemplative life, at-
tributing to the first stage the active way of the praktike
aimed at moral perfection, or apatheia, he subdivided the
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contemplative way of gnosis into a lower form of con-
templation called physikeé theoria and a higher form
called theologia. These two degrees of contemplation
came to specify and distinguish the illuminative and uni-
tive ways in tradition.

Later Spiritual Writers. Classic authors such as Bl.
Jan van RUYSBROECK (d. 1381) and St. JOHN OF THE
CROSS (d. 1591) and many modern writers such as R.
GARRIGOU-LAGRANGE, OP (d. 1964), and Louis Bouyer
lay down the same basic characteristics of the three ways
as Evagrius. For them as for Evagrius, both the illumina-
tive and unitive ways represent states of mystical contem-
plation. Other modern writers, however, adapt this
mystically oriented pattern to a more ascetical emphasis.
They expand the Evagrian purgative way, which now be-
comes the purgative and illuminative stages, and they
telescope the Evagrian illuminative and unitive degrees
into a single stage, the unitive way, which alone has con-
templation as its prayer form. Generally speaking, asceti-
cal writers of this group consider the higher form of
Evagrius’s contemplation, called ‘‘mystical theology’’ or
the mystical experience as an extraordinary gift and not
necessary for high sanctity. A. TANQUEREY, SS, and J. de
GUIBERT, SJ, are examples of writers of this school. Their
works reflect descriptions of the three degrees of charity
such as that found in the Summa theologiae of St. Thom-
as Aquinas (1a2ae, 24.9), even though they utilize the ter-
minology of the ways. Present-day usage follows either
one of these two general interpretations and can be exem-
plified in Garrigou-Lagrange and De Guibert.

Garrigou-Lagrange. For Garrigou-Lagrange the
purgative way is ascetical; i.e., it is characterized by the
action of the virtues, which always manifest the ‘‘human
mode’’ of reason and deliberation. The beginner strives
to know God and know himself; his prayer life is that of
meditation. If he is generous to the inspirations of grace,
he quickly brings order into his moral life and his prayer
becomes more affective and more simple. Through faith-
fulness to active purification he enters the dark night of
the senses and passive purification. This dark night is the
door to the illuminative way and the beginning of mani-
fest mystical life. The gifts of the Holy Spirit, which al-
ways act in a‘‘superhuman way’’ according to the divine
manner and measure, now predominate in the prayer and
life of the proficient. Contemplation, especially the exer-
cise of the gift of UNDERSTANDING, which penetrates di-
vine mysteries, specifies the prayer life. But the proficient
is not yet perfect. A still more radical purification must
occur, the dark night of the spirit. This is the transition
into the way of the perfect, which in turn is characterized
by the highest infused contemplation, that of the gift of
WISDOM, which gives a quasi-experimental knowledge of
God. The classifications are those of John of the Cross,
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the theological explanations those of Thomas Aquinas as
interpreted by JOHN OF ST. THOMAS.

De Guibert. The more ascetical conception of the
three ways, illustrated by De Guibert, identifies the be-
ginner as the converted Christian who by meditation and
mortification is endeavoring to eradicate the effects of sin
and consolidate himself in God’s grace. He enters the il-
luminative way when he has overcome habitual deliber-
ate venial sin, and ordinarily his prayer life in the second
stage will be affective prayer. Whereas the beginner is
concerned primarily with fulfilling the demands of the
law, the proficient emphasizes interiority and inner reno-
vation. Hence recollection, humility, purity of heart, and
self-abnegation are the virtues to be stressed. The crucial
point in this second degree is the call to total abnegation.
It is the fork in the road that separates the pedestrian
Christian from the incipient saint. Those who hear this
call are in the category of pious souls but become *‘medi-
ocre’’ Christians if they make no further progress. Such
persons, however, are not to be equated with the tepid or
the retarded, both of which groups belong to the purga-
tive way. But neither are they the fervent souls, who have
the will to surrender completely to God. Only those in
this last group negotiate the crisis of total abnegation and
thus enter the unitive way. This last stage is the way of
perfect charity, either heroic or ordinary; the fulfillment
of charity rather than any special contemplative prayer is
the specific mark of the perfect.

Each of these formulations of the three ways has its
own advantages for spiritual direction in different set-
tings and vocations to Christian life.
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THULES, JOHN, BL.

Priest, martyr; b. ca. 1568 at Whalley, Upholland,
Lancashire, England; hanged, drawn, and quartered
March 18, 1616, at Lancaster under James I. He began
his studies at Rheims and then completed them at Rome,
where he was ordained (April 1592). Immediately there-
after he returned to his homeland to begin a 20-year apos-
tolate. He was a prisoner at Wisbeach Castle,
Cambridgeshire, for some years but later escaped. He la-
bored in Lancashire until he was arrested by Earl William
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of Derby and was committed to Lancaster Castle, where
fellow-martyr Bl. Roger WRENNO was confined. A curi-
ous metrical account of the martyrdom of Thules and
Wrenno, as well as portions of a poem composed by Thu-
les, are included in Pollen’s Acts of the English Martyrs,
194-207. He was beatified by Pope John Paul II on Nov.
22, 1987, with George Haydock and Companions.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.

Bibliography: R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924). J. H. POLLEN, Acts
of English Martyrs (London 1891).

[K. I. RABENSTEIN]

THURSTAN OF YORK

Archbishop; b. Condésur-Seulles, near Bayeux,
France, ¢. 1070; d. Priory of Pontefract, Yorkshire, En-
gland, Feb. 6, 1140. Thurstan was the son of a married
priest. Soon after his father was made a canon of St.
Paul’s, London, Thurstan became one of the English
king’s chaplains. King HENRY 1 appointed Thurstan’s
brother to the bishopric of Evreux in 1113 and Thurstan
himself to the See of YORK in 1114. Because he refused
to give an oath of obedience to the archbishop of Canter-
bury, who was supported by the king, Thurstan spent sev-
eral years in exile and did not enter into full possession
of his see until 1121. Himself deeply ascetic, Thurstan
became spiritual adviser to many, including the famous
CHRISTINA OF MARKYATE; under his guidance the CANONS
REGULAR OF ST. AUGUSTINE flourished in the province of
York, as did the CISTERCIANS. It was his intervention on
Oct. 17, 1132, at St. Mary’s, York, that led to the exodus
from that Benedictine house of certain monks who
founded the Cistercian Abbey of FOUNTAINS with his
help. In his efforts to exert metropolitan jurisdiction over
the Scottish bishops he was not successful; but the See
of CARLISLE (founded 1133) can be regarded as a by-
product of those efforts. In 1138 Thurstan inspired the
northern English to throw back the marauding Scots at
the Battle of the Standard near Northallerton.

Bibliography: D. KNOWLES, The Monastic Order in England,
943—-1216 (2d ed. Cambridge, England 1962) 230-239, passim. D.
NICHOLL, Thurstan, Archbishop of York (York 1964).

[D. NICHOLL]

THURSTON, HERBERT

English writer; b. London, Nov. 15, 1856; d. there,
Nov. 3, 1939. The only child of Dr. George Thurston, he
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was educated at St. Malo, France; Mount St. Mary’s (near
Sheffield); Stonyhurst College; and London University.
On Sept. 28, 1874, he entered the Society of Jesus at Roe-
hampton, near London. He taught at Beaumont College
from 1880 to 1887. After theological studies at St.
Bueno’s, North Wales, and ordination there (1890), he
held briefly a number of temporary appointments until in
1894 he joined the staff of the journal, the Month, in Lon-
don, and held that post until his death. His contributions
to that magazine and to others total more than 760 items;
in addition, he contributed more than 180 articles to the
Catholic Encyclopedia (1907-12 and supplements). His
revision of Butler’s Lives of the Saints in four volumes
(v.1, 1926; v.2, with Norah Leeson, 1930; v.3, with Don-
ald Attwater, 1932; v.4, with Attwater, 1938) is probably
the greatest monument to his learning and industry (see
BUTLER, ALBAN).

Thurston’s interests were mainly historical, liturgi-
cal, and hagiographical. Through his writings (many of
them unsigned), he had great influence in checking the
growth of spiritualism after World War I, and through his
exact scientific method, skeptical turn of mind, wide
learning, and manifest desire for the truth, he attained a
position of eminence and authority among scholars of his
day both in England and on the Continent. His three most
notable books, collected from contributions to the Month
and published posthumously, concern the interrelation-
ship of psychic phenomena and sanctity: The Physical
Phenomena of Mysticism (1952), Ghosts and Poltergeists
(1953), and Surprising Mystics (1955).

Bibliography: J. CREHAN, Father Thurston: A Memoir with
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[P. CARAMAN]

THWING, EDWARD, BL.

Priest, martyr; b. c. 1565 at Heworth (or Hurs, near
York), England; hanged, drawn, and quartered July 26,
1600 at Lancaster. He was the son of Thomas Thwing
and his wife Jane Kellet of York, and may have been re-
lated to Bl. Thomas THWING (d. 1680) also of Yorkshire.
He studied at Rheims and spent an interval with the Jesu-
its at Pont-a-Mousson. At Rheims he was a reader in
Greek and Hebrew and a professor of rhetoric and logic.
He was ordained priest at Laon, Dec. 20, 1590. In 1597,
he was sent on the English Mission and immediately was
arrested and imprisoned at Wisbeach, whence he escaped
with Bl. Robert NUTTER to Lancashire. They were arrest-
ed in May 1600, tried at the next assizes, and condemned
for being priests. Both were beatified by Pope John Paul
I on Nov. 22, 1987, with George Haydock and Compan-
ions.

Feast of the English Martyrs: May 4 (England).
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See Also: ENGLAND, SCOTLAND AND WALES,
MARTYRS OF.
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[K. I. RABENSTEIN]

THWING, THOMAS, BL.

Priest and martyr; b. 1635, Heworth Hall (near
York), North Riding, Yorkshire, England; d. hanged,
drawn, and quartered at York, Oct. 23, 1680. Thomas, the
grand-nephew of Bl. Edward THWING, was the son of Sir
George Thwing of Kilton Castle and Heworth and Anne
Gasciogne of Barnbrow Hall. Following his education at
St-Omer, Douai, and ordination, Thomas returned to En-
gland (1664).

There he was chaplain at Carlton Hall, the seat of his
Stapleton cousins (1664—68), and opened a school in their
dower-house at Quosque (April 1668). In 1677, he be-
came chaplain at Dolebank to the Institute of Mary to
which three of Thwing’s sisters belonged. The communi-
ty was founded in the house donated by Sir Thomas Gas-
ciogne, where Fr. Thwing was arrested in 1679.

About the time of the Titus Oates Plot, disgruntled
former Gasciogne servants sought vengeance and reward
by alleging that their former master and his associates,
not including Thwing, plotted to assassinate the king.
Nevertheless, Thwing was apprehended with Gasciogne
and others. All were taken to Newgate for trial and all
were acquitted, except Thwing.

On July 29, 1680, Thwing was tried at York before
a partisan jury, and found guilty on the same evidence
upon which his relatives had been acquitted. Although he
declared his innocence and the king initially reprieved
him, a death warrant was issued the day after Parliament
met. On the gallows he prayed for the king and asked for
prayers, before uttering his dying words, ‘‘Sweet Jesus,
receive my soul!’” He was buried in the churchyard of St.
Mary, Castlegate; however, some relics are preserved at
the Bar Convent in York and at Oscott College. He was
beatified by Pius XI on Dec. 15, 1929.

Feast of the English Martyrs: May 4 (England).

See Also: ENGLAND, SCOTLAND, AND WALES,
MARTYRS OF.

Bibliography: R. CHALLONER, Memoirs of Missionary
Priests, ed. J. H. POLLEN (rev. ed. London 1924; repr. Farnborough
1969). H. FOLEY, Records of the English Province of the Society of
Jesus, 7v. (London 1877-82). J. H. POLLEN, Acts of English Martyrs
(London 1891).

[K. I. RABENSTEIN]
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THYRAUS, HERMANN

Jesuit theologian and preacher; b. Neuss in the
Rhineland, 1532; d. Mainz, Oct. 26, 1591. He studied at
Cologne and in 1552 at the Collegium Germanicum,
newly founded by Pope Julius III on August 31 of that
year. On May 26, 1556, he was accepted as a novice in
the Society of Jesus by (St.) Ignatius Loyola and in the
same year began a four—year term as lecturer in theology
at Ingolstadt. In 1560 he taught at Trier, becoming rector
of the college in 1565, provincial of the Rhineland prov-
ince in 1571, and finally rector of the college at Mainz
in 1578. Besides theological writings that include the
valuable Confessio Augustana (Dillingen 1567), he left
several volumes of sermons that attest to his renown as
a preacher.

Bibliography: C. SOMMERVOGEL et al., Bibliotheque de la
Compagnie de Jésus, 11 vol. (Brussels-Paris 1890-1932) 8:10-11.
B. DUHR, Geschichte der Jesuiten in den Landern deutscher Zunge,
4 v.in 5 (St. Louis 1907-28).

[E. D. MCSHANE]

TIARA, PAPAL

A bee-hive shaped headdress, high and round, made
of cloth of silver, with three diadems, usually enriched
with precious stones, with two lappets (infulae) hanging
down the back, historically worn by the pope as an ex-
traliturgical insigne. The tiara is, or was, frequently called
triregnum or corond.

Use. Although never considered a liturgical vest-
ment, the tiara was historically used to crown the newly
elected pope. The tiara was also worn by the pope for sol-
emn entries, especially at St. Peter’s or the Lateran Basili-
cas, when he wore the long papal cope. A very ancient
usage required that the pope be crowned with the tiara,
not by the dean of the Sacred College, as would seem
suitable, but by the first assistant cardinal deacon, who
was usually also the first of the cardinal deacons. The rea-
son was that the pope is not crowned by the College of
Cardinals, but crowned himself, the assistant deacon act-
ing as a simple minister, helping the pope to put on the
tiara. A formula of coronation, recited by the deacon, was
added at a later date. The precious stones are not precep-
tive, and for his coronation Paul VI, the last pope to be
crowned with a tiara, received a tiara made according to
the old Lombard crowns, with fleurons but no stones on
the diadems.

It is difficult to write the history of the papal tiara,
since its shape has changed greatly. Its origin is closely
related not only to the Latin MITER but also to the stiff
Oriental one. In his Antiquities of the Jews Josephus says
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that the high priest’s miter had a ‘‘golden crown polished,
of three rows, one above another’’ [3.7.6; tr. W. Whiston,
(London 1822) 1:140]. An ancient tiara, said to have been
given to Silvester I (d. 335) by the Emperor Constantine,
has a long history attached to it and is said to have been
worn for the last time by Nicholas V (d. 1455) at his coro-
nation (Miintz, 248). In about the 10th century the tiara
became a stiff headdress, definitely distinct from the
miter, but having only one circle or coronet. Boniface
VIII (d. 1303) added a second diadem. However, very
soon a third one and the lappets were added, giving it its
present form. The Avignon popes followed the custom
probably introduced by Benedict XI (d. 1304), and re-
tained the triple diadem. With the Renaissance popes the
tiara was transformed into a very precious papal orna-
ment. Julius IT (d. 1513) ordered the papal jeweller, Cara-
dosso, to make him a precious tiara that cost
approximately ten million francs. It was also at this peri-
od that the custom was introduced of having two other
precious tiaras and one or two precious miters carried in
front of the papal procession before the pope’s pontifical
Mass.

At the closing of the Second Vatican Council, Pope
Paul VI descended the steps of the papal throne in St.
Peter’s Basilica and laid the tiara on the altar in a gesture
of humility and renunciation of pomp, human glory and
power. On Feb. 6, 1968, this tiara was presented to the
National Shrine of the Basilica of the Immaculate in
Washington, D.C. by the Apostolic Delegate to the U.S.,
where it is on permanent display in the Memorial Hall
below the Great Church along with the stole of Pope John
XXII which he wore at the opening of Vatican II. Pope
Paul VI was the last pope to be crowned with a papal
tiara. Subsequent popes have affirmed this renunciation
of pomp and glory, emphasizing instead their calling to
be the Servant of the Servants of God.

Bibliography: E. MUNTZ, La Tiare pontificale du VIII au XVI
siecle (Paris 1897) best study and bibliog. B. SIRCH, Der Ursprung
der bischoflichen Mitra und der pdpstlichen Tiara (St. Ottilien
1975). A. MALOOF, ‘‘Eastern origin of the papal tiara,”” Eastern
Churches Review 1 (1966) 146—-149. C. E. POCKNEE, ‘ ‘Mitre and the
papal tiara,”” Church Quarterly Review 167 (1966) 491-495.

[J. NABUCO/EDS.]

TIBERIUS, ROMAN EMPEROR

Reigned AD. 14 to 37; b. Nov. 16, 42 B.C.; d. Mise-
num, March 16, A.D. 37. He was the son of Tiberius Clau-
dius Nero and Livia Drusilla, who divorced her husband
in 38 to marry Octavian (Augustus). After a brilliant mili-
tary career (20-6 B.C.), Tiberius retired to Rhodes until
AD. 2, probably piqued over Augustus’s failure to recog-
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Pope Innocent Il wearing a papal tiara.

nize him as his successor. On June 26, A.D. 4, after the
death of Augustus’s grandsons, Gaius and Lucius Caesar,
Tiberius was adopted by his stepfather. Augustus died
Aug. 19, AD. 14, and after an interim rule in virtue of the
imperium he already possessed, Tiberius was proclaimed
emperor on September 17. In general, he followed the so-
cial, political, and foreign policies of Augustus. He re-
fused, however, divine honors and enriched the treasury
by a stricter economy. Under the influence of Sejanus, he
became cruel and tyrannous. In A.D. 26 he took up resi-
dence in Capri.

Tiberius is explicitly mentioned in the Gospel of
Luke (3.1), and it was during his reign that the public
preaching of St. JOHN THE BAPTIST, the CRUCIFIXION, and
the Resurrection of Jesus Christ took place, as did the
martyrdom of St. STEPHEN and the conversion of St.
PAUL. It is quite possible that the coin of tribute shown
to Christ (Mt 22.19) was a silver piece decorated with the
image of the emperor and the inscription: Ti(berius) Cae-
sar Divi Aug(usti) F(ilius) Augustus. The legend reported
by OROSIUS (Hist. adv. paganos 7.4; Patrologia latina
31:1066-1069) that on being informed of Christ’s death
and Resurrection by PILATE, Tiberius wanted to proclaim
Him a god is apocryphal, however, (see Tertullian, Apol.
5; Patrologia latina 1:290-292).
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TIBESAR, ANTONINE

Pope Boniface VIII, wearing papal tiara. (Archive Photos, Inc.)

Bibliography: M. P. CHARLESWORTH, The Cambridge Ancient
History 10:607—-652. F.B. MARSH, The Reign of Tiberius (New York
1931; repr. 1959). E. CIACER], Tiberio successore di Augusto (2d ed.
Rome 1944).

[M. J. COSTELLOE]

TIBESAR, ANTONINE

Scholar; b. Quincy, Illinois, 1909; solemn profession
in the Franciscan order, 1927; ordained 1934; d. 1992.
One of the most influential scholars in Latin American
Church history in the mid-twentieth century. His early ca-
reer involved teaching Latin and European history at the
major seminary of the St. Louis province of the Francis-
cans. At the onset of World War II, he was assigned to
pursue graduate studies at the CATHOLIC UNIVERSITY OF
AMERICA where he had first received an M. A. in medieval
history, and subsequently a Ph.D. in Latin American his-
tory in 1950.

This assignment to Catholic University was at the re-
quest of the wartime delegate general of the North Ameri-
can Franciscans, Father Matias Faust, who wanted to
establish a Franciscan center for the study of Franciscan
experiences in the Western Hemisphere. Father Faust’s
initiative established the Academy of American Francis-
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can History, with which Father Antonine’s career was in-
tertwined for the bulk of the remainder of his life. He
resided at the Academy from 1947 until 1988, and was
its director on two occasions, 1954—63 and 1970-82. Be-
ginning in 1948 he also taught in the history department
at Catholic University, retiring as professor emeritus in
1974. He then went on to a second career at the Universi-
ty as a professorial lecturer in the department of church
history until 1988.

His contributions to the field include numerous arti-
cles and monographs on the Franciscan experience in
Peru, a four volume edition of the collected writings of
Fray Junipero Serra, the California missionary, and a crit-
ical edition of the narrative of the seventeenth-century
Peruvian missionary, Fray Miguel Biedma. He was also
the associate editor responsible for Latin American topics
in the 1967 edition of the New Catholic Encyclopedia. In
the absence of any contemporary survey of the history of
the Church in Latin America, this collection of entries,
with key ones written by Tibesar himself, became the
starting point on Latin American Church history for
scholars and students of the late 1960s and 1970s.

As director of the Academy of American Franciscan
history, he made the institution a major force in the field
through its publication series, its sponsorship of scholarly
meetings, and its patronage of scholarship and research.
In addition to personally guiding the yearly publication
of monographs, collections of letters of Franciscan mis-
sionaries in California, and the republication of important
narrative accounts by missionaries in that series, Tibesar
began an effort which continues to index the North Amer-
ican papers of the archives of the Congregation for the
PROPAGATION OF THE FAITH in Rome. Between 1970 and
1988, he also edited The Americas: A Quarterly Review
of Inter-American Cultural History and was responsible
for making it the second leading journal of Latin Ameri-
can history in the United States. He retired to a Francis-
can parish in Louisiana in 1988 where he died in March
1992.

Bibliography: J. D. RILEY and V. PELOSO, ‘‘The Intellectual
Odyssey of a Franciscan: The Early Career of Father Antonine Ti-
besar,”” The Americas, 44:3 (January 1988) 343-62. Franciscan
Beginnings in Colonial Peru (Washington, D.C. 1953). The Writ-
ings of Junipero Serra In 4 (Washington, D.C. 1955-56). M. BIED-
MA, La conquista franciscana del Alto Ucayali (Lima 1981) ‘‘The
“‘Alternativa’’: A Study in Spanish-Creole Relations in Seven-
teenth—century Peru’’ The Americas (1955) 229-83. *“The Francis-
can  Doctrinero  versus the Franciscan Misionero in
Seventeenth—century Peru’’ The Americas (1957) 115-24. ““The
Franciscan Province of the Holy Cross of Espafiola, 1505-1559""
The Americas (1957) 377-89. ““The Shortage of Priests in Latin
America: A Historical Evaluation of Werner Promper’s Priesternot
in Latein Amerika’* The Americas (1966) 413-20. ‘“The Peruvian
Church at the Time of Independence in the Light of Vatican II.”’
The Americas (1970) 349-75. ““The Lima Pastors, 1750-1820:
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Their Origins and Studies as Taken from Their Autobiographies’’
The Americas (1971) 39-51. ‘‘Raphael Maria Taurel, Papal Consul
General in Lima, Peru, in 1853: Report on Conditions in Peru’’ Re-
vista Interamericana de Bibliografia (1981) 36-69. ‘“The Suppres-
sion of the Religious Order in Peru, 1826-1830 or the King Versus
the Peruvian Friars: The King Won’’ The Americas (1982) 205-39.
““The King and the Pope and the Clergy in the Colonial Span-
ish—-American Empire’’ The Catholic Historical Review (1989)
91-109.

[J. RILEY]

TIBET, THE CATHOLIC CHURCH IN

Located in Central Asia, Tibet is situated on a diffi-
cult-to-access plateau averaging 16,000 ft. in height that
is known as the ‘‘Roof of the World.”” An autonomous
region of CHINA since 1959, Tibet (Chinese Xizang) is
bound on the north by Sinkiang Uighur and Tsinghai, on
the east by Szechwan, on the southeast by Yunnan and
Burma, on the south by Nepal, Bhutan and Sikkim, and
on the south and west by India. Northern Tibet borders
the Kunlun Mountains, while in the south the Tsangpo
plain is separated from its neighbors by the Himalayas.
Several rivers flow through the region, and numerous
lakes are located within Tibet’s central plateau. Agricul-
tural produce includes barley, millet, peas and rice, while
natural resources include hydropower, chromate, lithium,
copper and gypsum.

From the 13th century until 1959 Tibet was a theoc-
racy, with the highest political authority in the hands of
the Dalai Lama. Intermittently controlled by China for 12
centuries, Tibet became increasingly independent after
the mid-19th century. After becoming communist, China
renewed its efforts to occupy the region in 1950 and took
full control of the officially renamed Tibet Region and
Chamdo (Changtu) Area in 1959. In 1965 the region be-
came an autonomous region within the People’s Republic
of China. About 85 percent of Tibet is uninhabitable. Its
population is concentrated in the south and depends
largely on a pastoral economy. Another 2% million Tibet-
ans dwell in neighboring provinces of China.

Overwhelmingly Buddhist, by the early 20th century
almost 20 percent of Tibetans were celibate lamas
(monks) belonging to the dominant Gelug, or ‘‘Yellow
Hat’’ sect dating from the 15th century. The Dalai Lama,
revered as the reincarnation of Buddha, was forced to flee
to India in 1959, whereupon the Chinese government ap-
pointed the Panch’en Lama in his stead.

History. Christianity never won more than a tiny fol-
lowing in Tibet. Syrian missionaries reached its northern
territory in the 7th century, and influenced the lamaist rit-
ual. They were followed by Jesuits from India who at-
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Bust of the Emperor Tiberius. (Anderson—Art Reference/Art
Resource, NY)

tempted to establish a mission in Tsaparang in western
Tibet c. 1624-35. In 1661 two Jesuits traversed the coun-
try journeying from China to India, and Ippolito Desideri,
SJ, worked in Lhasa from 1716-21. Between 1707 and
1745 Capuchins made three different attempts to orga-
nize a mission in Lhasa, but persecution drove them out
and Tibet was closed to foreigners. Tibet was officially
annexed to China as a province in 1720.

Although Tibet came under the authority of the vi-
cariate apostolic of Hindustan in 1792, no more missiona-
ries arrived until a brief 1844 visit to Lhasa by Lazarists
Evariste HUC and Joseph Gabet. Two years later the PARIS
FOREIGN MISSION SOCIETY (MEP) was given charge of
the Tibetan mission and the newly created Vicariate Ap-
ostolic of Lhasa. Its heroic attempts to penetrate this area
resulted in the 1854 murder of two MEP priests, Nicholas
Krick and Auguste Bourry, and succeeded only in open-
ing a few precarious stations near the borders. Protestant
missioners from the United States and the China Inland
Mission labored from the end of the 19th century, but
gained few converts. Renewed outbreak of hatred for for-
eigners at the turn of the 20th century sparked further per-
secution and resulted in the death of four missioners and
many lay Catholics, as well as the almost complete de-
struction of the mission. By 1910 there were 21 European
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TIEFFENTALLER, JOSEPH

Capital: Lhasa.

Size: 471,660 sq. miles.

Population: 2,682,400 (est.) in 2000.

Languages: Tibetan, Chinese: U-Tsang, Kham, and Amdo
dialects are spoken in various regions. Religions: 780
Catholics (.03%), 2,679,120 Tibetan Buddhists (Lamaists)
(99.9%), 2.500 Muslims (.09%).

Diocese: Kangting, China, created in 1946 out of the Vicariate
Apostolic of Tatsienlu, erected in 1924. Suffragan to the
Archdiocese of Chungking (Chongquing).

priests and 2,407 Catholic Tibetans. Although the Canons
Regular of the Grand St. Bernard sent a dozen priests be-
tween 1933 and their expulsion in 1952, Catholics in
Tibet numbered less than 1,200 at the time the communist
government came to power. Another 3,000 Tibetan Cath-
olics lived in China.

Tibet under Communism. The Dalai Lama fled
into exile in 1959, following one of several popular upris-
ings against Chinese rule. His authority was viewed as a
threat to the communist government of Mao Zedong, and
during the Cultural Revolution of 1966—76 China began
patient yet methodical efforts to eradicate religion from
Tibet. Freedom of worship was abolished and over 6,000
churches, temples and other places of worship were de-
stroyed. The Chinese Catholic Patriotic Society, which
had been established in 1957 in defiance of the Holy See,
continued to ordain bishops in an effort to build a pseudo-
faith attractive to members of the Church. While Chris-
tian worship was once again permitted after 1980, social
unrest continued; a 1987 revolt by Tibetans lasted for two
years before it was suppressed through martial law. In
May of 1995 the government attempted to undercut the
power of the Dalai Lama by denying access to ten-year-
old Gendhun Chokyi Nyima, who, as the reincarnation
of the Panchen Lama was the second most important fig-
ure in Tibetan Buddhism. On Dec. 6, 1995, the govern-
ment installed Gyaltsen Norbu, son of a government
official, as the Panchen Lama and demanded his recogni-
tion by Buddhist monks. Nyima and his family were
never seen again, and rumors that the boy had perished
in prison were circulating in late 1999.

Into the 21st Century. Throughout the 1990s the
Chinese government continued to discourage both Tibet-
an nationalism and religion, and its efforts extended to
minority populations, such as Catholics who refused to
join the Catholic Patriotic Association. In 1997 a concert-
ed effort to teach socialist rather than spiritual values was
underway in Tibet, while monks were forced to undergo
a ‘‘reeducation’’ program to make them of use to society.
In 1995 two Tibetan monks were imprisoned for demon-
strating in Llasa, prompting the government to prohibit
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other monks from entering the city and closing the Jok-
hang, a religious site. In addition to detentions, the use
of torture against such political prisoners persisted, some-
times resulting in death. In May of 1996 the Dalai Lama
met with Pope John Paul II and discussed the situation
facing both faiths in communist China. Repeated efforts
by the Dalai Lama to win Tibet a limited degree of auton-
omy were ignored by the Chinese government, as were
efforts by the Vatican to ensure the safety of all Catholics
still living in the country. According to official sources,
communist-mandated family planning—one child per
family— while imposed on Tibet, did not apply to peas-
ants or herdsman, who accounted for 88 percent of the
population. However, reports from China in 2000
claimed that among the human rights abuses ongoing in
Tibet was the compulsive sterilization of rural women.

Bibliography: C. H. DESGODINS, Le Thibet d’aprés la cor-
respondance des missionaires (2d ed. Paris 1885). A. LAUNAY, His-
toire de la mission du Thibet, 2 v. (Lille 1903). C. WESSELS, Early
Jesuit Travellers in Central Asia, 1603—1721 (The Hague 1924).
E. D. MACLAGAN, The Jesuits and the Great Mogul (London 1932).
C. DA TERZORIO, Le missioni dei Minori Cappuccini, 10 v. (Rome
1913-38) v.8. F. CALLAEY, ‘‘Missionnaires capucins et civilisation
thibétaine,”” Etudes [franciscaines, 46 (1934) 129-139. p. CROIDYS,
Du Grand-Saint-Bernard au Thibet (Paris 1949). G. M. TOSCANO,
La prima missione cattolica nel Tibet (Parma 1951). I missionarii
italiani nel Tibet e nel Nepal, ed. L. PETECH, 4 v. (Rome 1952-53).
K. S. LATOURETTE, A History of the Expansion of Christianity, 7 v.
(New York 1937-45) v.3, 6, 7. T. SCHMID and H. MOTEL, Die Reli-
gion in Geschichte und Gegenwart3, 7 v. (3d ed. Tiibingen
1957-65) 6: 883—-884. C. A. BELL, Tibet, Past and Present (Oxford
1924); The Religion of Tibet (Oxford 1931). A. M. CABLE et al., The
Challenge of Central Asia (London 1929).

[E. R. HAMBYE/EDS.]

TIEFFENTALLER, JOSEPH

Jesuit missionary and noted geographer in Hindu-
stan; b. Salurn (Bolzano, Italy), April 27, 1710; d. Luck-
now, July 5, 1785. He entered the Society Oct. 9, 1729,
and in 1743 went to the East Indian mission, where he
held various positions, particularly within the Empire of
the Great Mogul. After the suppression of the Society of
Jesus (1773), he remained in India and was the main sup-
port of the mission. He was a fine scholar with an unusual
talent for languages. He was the first European to write
an exact description of Hindustan, and is the author of nu-
merous studies on Hinduism, astronomy, natural sci-
ences, and history. Tieffentaller sent his works in
manuscript partly to the Danish scholar Dr. Kratzenstein
at Copenhagen, and partly to the celebrated geographer
A. H. Anquetil-Duperron. The latter gave due credit to
the value and importance of the works and made them in
part accessible to the learned world in his Recherches
hist. et géogr. sur I'Inde (1786) and also in his Carte
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TIERNEY, RICHARD HENRY

A group of young Christian Tibetan women photographed in the late 19th century. (OHulton-Deutsch Collection/CORBIS)

générale du cours du Gange et du Gogra dressée par les
cartes particulieres du P. T. (Paris 1884). A part of the
manuscripts at Copenhagen were obtained by Johann
Bernoulli of Berlin who used them in connection with the
Recherches of Anquetil in the great work: Des P. J. Tief-
fentallers der Gesellschaft Jesu und Apostol. Missionari-
us in Indien historisch-geographische Beschreibung von
Hindustan (3 v. Berlin 1785-87), French edition Descrip-
tion hist. et géorgr. de I’Inde (Berlin 1786-91).

Bibliography: R. STREIT and J. DINDINGER, Bibliotheca mis-
sionum 6:140—142. C. SOMMERVOGEL, Biblioteque de la Compag-
nie de Jésus, 11 v. (Brussels-Paris 1890-1932) 8:21-24.

[J. WICKI]

TIERNEY, RICHARD HENRY

Editor, publicist; b. New York, NY, Sept. 2, 1870;
d. New York, Feb. 10, 1928. He was the sixth of eight
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children of Richard and Bridget (Shea) Tierney, whose
home in Spuyten Duyvil often served as a mission station
for Catholics of that section of New York City. After
graduating in 1892 from St. Francis Xavier College, New
York City, he entered the Jesuit novitiate at Frederick,
Maryland, continued his studies at Woodstock College,
Woodstock, Maryland, and was ordained June 27, 1907.
He taught philosophy and pedagogy at Woodstock from
1909 to 1914, when he was named editor-in-chief of
America, the weekly Jesuit publication. He quickly
brought the review to increased public attention by his
forceful stand on controversial issues. He was critical of
Pres. Woodrow Wilson’s policy on Mexico and pub-
lished damaging facts about the religious persecution of
the Carranza regime there. This service was recognized
by Benedict XV in a letter of March 17, 1915, to Cardinal
James Gibbons. Under Tierney’s direction, America was
neutral in reporting World War I issues until the U.S. en-
tered the war. He was deeply interested in the cause of
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TIKHON, PATRIARCH OF MOSCOW

Irish independence. An editor of strong views who shrank
from no controversy, he maintained the review at a high
level until failing health forced his retirement in 1925.

Bibliography: R.J. PURCELL, Dictionary of American Biogra-
phy, ed., A. JOHNSON and D. MALONE, 20 v. (New York 1928-36)
18:532-533. F. X. TALBOT, Richard Henry Tierney (New York
1930).

[T. N. DAVIS]

TIKHON, PATRIARCH OF MOSCOW

Nov. 10, 1917 to April 7, 1925; b. Toropets, in
Pskov, Russia, Jan. 19, 1865; d. Moscow. The son of a
Russian Orthodox priest, Vasily Ivanovich Bellavin stud-
ied in the Pskov Ecclesiastical Seminary and the St. Pe-
tersburg Theological Academy, was ordained, taught
theology in the Pskov Seminary (1888-91), and in 1891
became a monk, exchanging his baptismal name Vasily
for that of Tikhon (Tychon). He served in various admin-
istrative posts, first as inspector, then rector of the semi-
naries in Kazan and Kholm. In 1897 he became bishop
of Lublin. From 1898 to 1907 he was in the United States
organizing the Russian Church of North America. Made
an archbishop in 1905, he was appointed to the Russian
Sees of Jarostaw (1907) and Vilna (1913). In Vilna he
was noted for his tact in harmonizing relationships be-
tween the Polish Roman Catholics and the Russian Or-
thodox. Invading Germans forced him to flee his see
during World War L. In 1917 he was elected archbishop
of Moscow, and soon after given the title of metropolitan.
He organized the Pan-Russian synod that met in Moscow
on Aug. 15, 1917, and reestablished the patriarchal digni-
ty suppressed by Peter the Great. After Tikhon was elect-
ed patriarch, his clash with the Bolshevik regime over its
secularization of marriage, nationalization of schools,
confiscation of Church property, and desecration of
churches and monasteries caused his imprisonment (May
1922-June 1923). He was released after formally recog-
nizing the legitimacy of the Soviet regime in the hope of
mitigating the persecution of his Church. After this he di-
rected his efforts against the conformist ‘‘Living
Church’’ rather than against the government, and sought
to consolidate ecclesiastical administration amid internal
conflicts and severe external oppression.

Bibliography: F. MCCULLAGH, The Bolshevik Persecution of
Christianity (London 1924). G. MACEOIN, The Communist War on
Religion (New York 1951). M. SPINKA, The Church in Soviet Russia
(New York 1956).

[G. A. MALONEY]
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TILLARD, JEAN-MARIE ROGER

Dominican theologian, ecumenist; b. Sept. 2, 1927,
St. Pierre - Miquelon; d. Nov. 13, 2000, Ottawa, Canada.
Born Roger Tillard, the son of Fernand Tillard and Made-
leine Ferron. He was on his mother’s side related to Mon-
signor Auguste Dies, editor of Plato in the Guillaume-
Budé Collection, and specialist in ancient philosophy. He
began his studies at St. Pierre-Miquelon, at the College
Saint-Christophe of the Holy Ghost Fathers. However,
the Second World War interrupted the activities of the
College, and he was sent to Canada to the College Saint-
Alexandre, maintained as well by the Holy Ghost Fa-
thers, at Limbour, near Ottawa. He obtained his B.A. in
1948. He asked to be received in the Dominican order of
Canada, Sept. 14, 1949.

Following his novitiate in St. Hyacinthe, Quebec, he
made his profession in simple vows Sept. 15, 1950, with
the religious name ‘‘Jean-Marie.”” He received a doctor-
ate in philosophy at the Angelicum, in Rome, in 1953,
with a thesis entitled: ‘‘Le bonheur selon la conception
de S. Thomas d’Aquin’” (‘‘St. Thomas Aquinas’s Con-
ception of Happiness’’). He then studied theology at the
Saulchoir, where he was ordained a priest, July 3, 1955.
The Saulchoir had for some time been applying the his-
torical method to the study of Thomistic texts, attempting
to restore to prominence in the reading of St. Thomas his
use of Scripture, patristic texts, and conciliar decisions,
as well as the events or situations which had led Thomas
to his positions. Tillard received the license and lectorate
in theology from the Saulchoir in 1957.

Returning to Ottawa in 1957, he was assigned to
teach Trinitarian theology, Christology, and Sacramental
theology. In 1968 he established the Dominican Col-
lege’s ‘“Theological Saturdays,”” for which he remained
in subsequent years the principal collaborator. His re-
search was directed principally towards two domains of
dogmatic theology: from 1961 to 1975, the theology of
the religious life; and from 1975 to the end of his life, ec-
clesiology, in particular ecumenical problems. His publi-
cations include 20 volumes and some 250 journal articles.
In 1967 the Dominican General Chapter named him Mas-
ter of Sacred Theology.

Tillard was frequently called upon to participate in
theological research groups or to act as a theological ad-
visor. From 1962 to 1967 he was an expert and theologi-
cal advisor for the Canadian Episcopate at Vatican
Council II. From 1965 to 1968 he was president of the
Société canadienne de théologie. From 1974 to 1980, he
was a member of the International Theological Commis-
sion. However, it was on the ecumenical plane that his
contribution was most important, through his active par-
ticipation in diverse commissions: on the national level,
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from 1969 he was a member of the National Commission
for the Union of the Roman Catholic and Anglican
Churches, Ottawa, Canada; on the international level, he
served in various commissions: from 1969, he was a
member of the International Joint Commission for the
Organic Unity of the Roman Catholic Church and the An-
glican Communion (Rome-London); he was a consultant
for the Secretariat for the Unity of Christians (Rome); in
1977, he became a member of the International Commis-
sion for Dialogue with the Disciples of Christ (Rome- In-
dianapolis); in 1978, he was elected vice-president of
““Faith and Order,”” World Council of Churches (Gene-
va); and in 1979 he was chosen to be a member of the
International Commission for the Union of the Orthodox
and Roman Catholic Churches (Rome-Constantinople).
From 1981 to 1985, he was a member of the directive
council of the Ecumenical Institute, Tantur (Jerusalem).

Bibliography: 7.-M. R. TILLARD, L’Eucharistie, Pdque de
l’Eglise (Unam Sanctam 44; Paris 1964); Devant Dieu et pour le
monde. Le projet religieux, (Cogitatio Fidei 75; Paris 1974);
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[G.-D. MAILHIOT/L. DEWAN]

TILLEMONT, LOUIS SEBASTIEN LE
NAIN DE

Historian; b. Paris, Nov. 30, 1637; d. Tillemont, near
Paris, Jan. 10, 1698. He was educated at PORT-ROYAL
under P. NICOLE and read classical authors, especially
Livy, and the Annals of BARONIUS. At 18, he began a
scrupulous collection of literary and historical data con-
cerning early Christianity to A.D. 513. Although a mem-
ber of the Jansenist sect (see JANSENISM), Tillemont took
no part in its controversies. Directed by M. de Sacy, he
entered the seminary at Beauvais in 1661, and was or-
dained in 1676. After 1665 he helped G. Hermant in the
composition of the lives of SS. Athanasius, Basil, Grego-
ry of Nazianzus, and Ambrose; and after 1669 he collabo-
rated in Paris with others in the edition of patristic texts
(Origen, Tertullian, Augustine). In 1667 he took up resi-
dence at Port-Royal, but the persecution of 1679 forced
him to leave for Tillemont, where, except for a trip to
Holland, he followed a regime of seclusion, studying
Church history. A pious, usually retiring and humble
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Louis Sébastien le Nain de Tillemont.

man, he never accepted ecclesiastical office and willingly
allowed his own work to be published under others’
names. At Tillemont, he spent leisure moments catechiz-
ing children and aiding the poor. His work is character-
ized by great thoroughness and exactness. The first
volume of his Histoire des empereurs (6 v., 1690—1738),
which was intended as an integral part of his great Church
history, had to be published separately because a censor
asked for changes in his ‘‘Histoire ecclésiastique.’” Other
censors, however, approved the work as Mémoires pour
servir a [’histoire ecclésiastique des six premiers siecles
(16 v., 1693-1712); volume five was in press at Tille-
mont’s death and the remaining volumes appeared at sub-
sequent intervals. He also compiled a compendious life
of St. Louis, published in a pirated edition by Filleau de
la Chaise (1688), and edited in its original form by J. de
Gaulle (6 v., Paris 1847-51). Though limited by the con-
temporary state of historical studies and inadequate edi-
tions of the sources, as well as by his total neglect of
archeological evidence, Tillemont’s ecclesiastical history
is still unsurpassed for its comprehensiveness and exacti-
tude of detail. The Mémoires, delated to the Holy Office,
were vindicated by Pope CLEMENT X1, and acknowledged
by Edward Gibbon as the guide whose ‘inimitable exac-
titude’’ led him through the rocky paths of later Roman
history with the sure-footed sagacity ‘‘of an Alpine
mule.”’
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Paul Tillich.
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[F. X. MURPHY]

TILLICH, PAUL

German-American Lutheran theologian; b. Starzed-
del, Brandenburg, Germany, Aug. 20, 1886; d. Chicago,
Oct. 22, 1965. The son of an Evangelical Lutheran pastor,
Tillich studied theology at the universities of Berlin, Tii-
bingen, and Halle, obtaining his Ph.D. from the Universi-
ty of Breslau (1910) and his Licentiate of Theology from
Halle (1912). He was ordained an Evangelical Lutheran
pastor and served as chaplain in the German army during
World War 1. After the war, he taught at the universities
of Marburg, Dresden, Leipzig, and Frankfurt (1919-33)
before becoming the first non-Semitic German professor
to lose his chair because of his condemnation of National
Socialism. He was invited to Union Theological Semi-
nary in New York by Reinhold NIEBUHR and taught there
from 1933 to 1955. After retiring, he was appointed to the
distinguished position of University Professor at Harvard
(1955-1962), spending his final years at the Divinity
School at the University of Chicago (1962-65).
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Tillich published over 500 works, including the
three-volume Systematic Theology (Chicago 1951-
1963). He was committed to the synthesis of faith and
culture, a Christian apologist, the ‘‘Apostle to the Intel-
lectuals.”” Influenced by 19th century German IDEALISM
(HEGEL, SCHELLING, BOEHME) and EXISTENTIALISM
(KIERKEGAARD, HEIDEGGER), with a solid foundation in
the history of philosophy and theology, he forged a theo-
logical system that, by 1935, had moved away from the
dominant dialectical, kerygmatic theology of Karl
BARTH. His method of correlation ‘‘explains the contents
of the Christian faith through existential questions and
theological answers in interdependence’” (ST I, 68), seek-
ing ‘‘common ground’’ with the secular world (ST I, 7).
This method is presented and actualized in Systematic
Theology. Each of its five parts begins with specific exis-
tential questions that are then answered by the symbols
of Christian faith: (i) the question of human rationality
is answered by Logos, revelation; (ii) finite existence,
being (asked theoretically by philosophy, existentially by
theology), is answered by God the Creator; (iii) human
sin, estrangement, is overcome by Jesus as the Christ, the
‘““New Being’’ (iv) ambiguity of life is answered by the
Spirit; (v) and human destiny, the meaning of history, is
answered by the Kingdom of God. The ‘‘point of con-
tact’” between religion and science was of special con-
cern to Tillich, since the division between these
disciplines had led to a ‘‘schizophrenic split in our collec-
tive consciousness’’ (Theology of Culture [New York
1959], 3). He found the common ground in ‘‘the philo-
sophical element of both’’ (ST I, 18) and sought nothing
less than a rational theistic synthesis for the scientific age,
indeed, a full theology of culture.

Tillich’s Platonic-Augustinian ontological approach
opposed the cosmological method of Aristotelian-
Thomism. The latter used a method of correlation to har-
monize natural and revealed theology, but this is quite
distinct from Tillich’s question-and-answer approach (cf.
Theology of Culture, ch. 2). Many of Tillich’s critics have
expressed a resistance to any philosophical theology that
forces the kerygma into a mold determined by the catego-
ries of philosophy. By his own account, Tillich deliber-
ately did not write a Summa, a final theology, since this
would have violated what he calls ‘‘the Protestant princi-
ple’’ (see The Protestant Era [Chicago 1948]) that Chris-
tianity is not to be identified with any of its historical
manifestations. Other criticisms focus on problems re-
garding his interpretation of God (as ‘‘beyond the God
of theism,”” the ‘‘ground of being,”’ ‘‘Being-Itself,”’
“‘our Ultimate Concern,’’ etc.) and his understanding of
religious language as symbolic, ‘‘deliteralized’’ rather
than taken literally, or ‘‘demythogized.”” Barth objected
to his universalism of revelation, and Niebuhr rejected his

NEW CATHOLIC ENCYCLOPEDIA



interpretation of the fall and sin in terms of alienation and
estrangement. Others have rejected his Christology, his
epistemology, his ontology, his philosophy of history,
and his method of correlation, among other ideas. None-
theless, his pervasive influence continues in the media-
tion of faith and culture, seen most prominently in
disciples like David Tracy and Langdon Gilkey.
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[B. WHITNEY]

TIME

The term nominally means duration, an interval of
motion, or the measure of either. Some philologists, trac-
ing the word to an Old Teutonic root denoting ‘‘to ex-
tend,”’ give time the etymological sense of extent of
motion. Greek and Roman expressions are derived from
Sanskrit roots meaning light and burning.

This treatment of time is divided into two parts. The
first sketches the history of the concept of time, dealing
with representative ancient, medieval, modern, and con-
temporary opinions. The second, or analytical, part then
discusses natural time and its definition, measure, percep-
tion, existence, unity, and irreversibility—all from the
viewpoint of Aristotelian-Thomistic philosophy.

History of the Concept of Time

Some vague knowledge of time is as old as man, but
the rule of cultural development, primum vivere deinde
philosophari (live first, then philosophize), kept the earli-
est cultures and civilizations for tens of thousands of
years from probing the theoretical character of time. Un-
reflective awareness then, like the idea of time provided
by common sense, remained preanalytic and practical in
bent; time served to date lives and to inflect verbs.

Ancient period. The Babylonians refined methods
of time-reckoning and the pre-Socratics groped toward
the foundations of natural change, but it was not until
PLATO that Western thought achieved a detailed and co-
herent theory of time. Plato’s predecessors, like HERACLI-
TUS and PARMENIDES, did not detach time from change;
or, like ZENO OF ELEA, treated it only dialectically; or,
like the Pythagoreans and DEMOCRITUS, sketched only
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fragmentary or superficial definitions. Aristotle, Plotinus,
and St. Augustine were the only thinkers in the ancient
world after Plato to propound theories at least equal, per-
haps superior, to his. The views adopted by Epicurus,
Chrysippus, and Zeno the Stoic seem to be imprecise res-
idues of Aristotle’s analysis. The Stoic doctrine of recur-
rent conflagrations, like every myth of eternal return, is
strictly not a theory of time but a cyclic conception of
cosmic destiny.

According to Plato (Tim. 37C-39E, 46C—47B), time
is ‘‘the moving image of eternity’’ or ‘‘the everlasting
image revolving according to number.”” In particular,
time is the movement of the sphere of the fixed stars,
whose unvarying circular course imitates the unchange-
able life of the Living Creature. Its revolutions mark out
or number the intervals called days. In their wandering
but regularly repeated motions, the seven planets serve
as instruments of time, determining and preserving the
numbers or fixed intervals of time.

Particular defects in this view, like the implicit
equivalence of part and whole, did not escape Aristotle
(Phys. 217b 29-224a 16). But its radical fallacy lies in
its metaphysicism; it obtrudes a metaphysical explana-
tion on what wants natural induction, i.e., it tells what
time is in virtue of what it is not. For Aristotle time is
‘‘the number of motion according to before and after.”’
(This celebrated and controverted definition is examined
below in the analytical section.)

A Platonic rebuttal had to await PLOTINUS (Enn.
3.7.7-13). Making time number, he argues, answers only
how much but not what time is. Because nature is within
time but time outside nature, time properly resides in the
discrete operations of the Soul insofar as the Soul succes-
sively makes and sustains nature. The stars in their
courses manifest and measure the quantity of time that
remains essentially one with the generative life of the
Soul. Though this grand metaphysical stroke liquidates
some problems, Plotinus’s metaphysicism, like Plato’s,
has its defects: the gulf between the Soul and nature is
unbridged; and proper time is spiritual and discrete, while
its natural counterpart is unaccountably continuous and
material.

An acknowledged debt to Plotinus did not prejudice
St. AUGUSTINE against a natural psychological solution
(Conf. 11.14.17-11.28.38). If time is the measure of
CHANGE, it demands a present beyond the fleeting instant
and above bodily motion. Time, he shows inductively, is
a distension of the soul, with future and past segments
stretching bilaterally from the distended present of atten-
tion. Many have misread this quasi-physical time line as
an offshoot of Plotinus or a forebear of Kant or Bergson.
But in contrast to Plotinus and Kant, Augustine scrupu-
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lously transcribes the empirical data, and his interior spa-
tializing of time differs essentially from Bergson’s
treatment. Augustine’s closest kin is Aristotle. Though
the two part company on the physical primacy of the
now, they join hands on the totality of time, where both
assign the soul’s activity to hold all at once fluent parts
unable to exist all at once.

Medieval period. With ‘the master of those who
know’’ bestriding their world like a colossus, medieval
thinkers devoted themselves to elucidating the Aristote-
lian text. The exegeses of Avicenna, Averroés, St. Albert
the Great, St. THOMAS AQUINAS, and William of Ockham
differ on the meaning of number, the perceived unicity,
and the objective reality of time.

AVICENNA (An-Najat. 186—192) ascribes the number
of parts to motion itself and considers time the measure
of passage from one part to another, while the observer,
imaginatively making cuts in the flux, gives being to in-
stants. As the measure of all possible change, time is indi-
rectly applicable to everything affected by mutability.

AVERROES (In 4 phys. 98—132), anxious to reconcile
the letter of Aristotle with time’s universality, takes num-
ber to mean a mathematical entity. Next, the unicity of
time seems to clash with concrete awareness: if time is
subjectified in the primary motion, how can anyone not
knowing this know time? Perceiving change, each notes
himself changing, he answers, and through self-
consciousness indirectly gains hold of primary motion.
As regards the existence of time, Averroés introduces the
seminal idea that time, potential in motion, becomes actu-
al number through the soul’s numbering of motion.

St. ALBERT THE GREAT (In 4 phys. 3.3—-17) departs
from Averroés on two counts but agrees with him on
unicity. Averroés’s formal number mathematicizes time,
he maintains, whereas time is number sui generis, both
formal and material. Next, awareness of inward change
contains a virtual awareness of the primary motion, be-
cause this latter is ‘‘habitually’’ operative in all other mo-
tions. However, flatly opposing Averroés, Albert declares
time to be materially as well as formally independent of
the soul. In the view, to be elaborated below, of his fellow
Dominican, St. Thomas Aquinas (In 4 phys. 15-23), the
nows rather than continuous parts are numbered before
and after; the primary motion exists secondarily in other
motions; and time is primarily a being of nature, needing
the soul to fix its totality.

WILLIAM OF OCKHAM (Phil. nat. 4.1-16) generally
reproduces Averroés in a logically elegant dress. Though
signifying principally what motion signifies, time con-
signifies both the soul and its judgment of the before and
after. Time is predicated per se of its subject, the primary
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motion, as risible is predicated of man. Measurement of
the primary motion renders all things formally temporal;
time is virtually everywhere. Although time enjoys the
same objective reality as a branch on a tree, the soul must
intervene if primary motion and the branch are to serve
as measures, i.e., the soul completes the being of time
only when actually using the primary motion to measure
passage.

The Renaissance scholastic F. SUAREZ (Disp. meta.
50) shifts to the metaphysical plane in defining time as
the successive duration of a material being. Time is for-
mally continuous, i.e., in accord with Averroés, time as
number is constructed by the soul’s actual numbering of
the parts of motion. Since every entity possesses an in-
trinsic duration, time is not one but intrinsically many and
diverse. Oddly, early in the 20th century, D. Nys refur-
bished the opinion of JOHN OF ST. THOMAS (Curs. phil.
2.369-376), who substantially champions Sudrez on this
point, and presented it as that of Aquinas, so that many
textbooks in natural philosophy still force physical time
into the frame of metaphysical duration.

Modern period. Duration comes to the fore again,
now in mathematical garb, in the monumental natural
philosophy of Sir Isaac Newton. ‘‘Absolute, true, and
mathematical time, of itself and from its own nature,
flows equably without regard to anything external, and by
another name is called duration.”” ‘‘Absolute’’ differenti-
ates duration from the relative public time of particular
observers; ‘‘true’’ means that it is the cosmic standard;
‘“‘mathematical’’ means that it is quantity subsisting apart
from particular subjects; ‘‘of itself’” denotes that it is na-
ture’s intrinsic metric; and ‘‘equably’’ refers to perfectly
uniform and unalterable passage.

G. W. LEIBNIZ, Newton’s stoutest antagonist, holds
that absolute time violates the metaphysical principles of
sufficient reason and the identity of indiscernibles. For in
a time divorced from events, the interchangeability of be-
fore and after instants renders temporal sequence irratio-
nal, and the plurality of instants vanishes. Time is, like
number, independent of particulars and hence distinct
from duration, which characterizes particular intervals.
Elliptically put, time is the order of inconsistent and suc-
cessive possibles; Socrates’s walking today, for example,
cannot simultaneously occur with his walking tomorrow.
His polemic against Newton does not rescue Leibniz
from an absurdity that his own mathematicized time-
order inflicts on him—a temporal aspect at once a part of
events and apart from events.

I. KANT transplants absolute time into human sensi-
bility. Newtonian time, of itself prior to anything exter-
nal, becomes an a priori sensuous form empirically real
but transcendentally ideal. Unlike space, time is a one-
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dimensional successive continuum and an inner form di-
rectly arranging internal perceptions. If before, after, and
simultaneous are added to content, Kant argues, the mind
must antecedently supply them. Again, if one can think
of time apart from objects and not vice versa, time is an
a priori intuition. However, the assumed absolute time is
self-refuting, for no abstract quantity can flow. Again, the
alleged antecedence suggests only that time is objectively
necessary to events. Finally, a time cut off from events
is a preposterous void, for the fact is that awareness of
motion precedes awareness of time.

Contemporary period. H. BERGSON starts with a
critique that deposes rather than presupposes the reigning
mechanism. A closed system of mechanical causation, he
thinks, suppresses change and totally spatializes time.
Man recovers real time, in contrast to clock time, in the
primacy of change. Each state of unceasingly changing
psychic life melts into its neighbor in an unbreakable
flow. The intuition of change as pure duration is at one
stroke the intuition of the time itself: real time is convert-
ible with pure duration. However, dialectical brilliance
cannot nullify the facts that successiveness always
stamps process and that the flow involves a spatial envi-
ronment. Pure change, moreover, is change turned into
homogeneous duration.

A. N. WHITEHEAD celebrates process more sweep-
ingly but less lucidly than Bergson. He discovers in total
experience organically interrelated actual occasions,
space concretely fused with time, and epochal durations
as fundamental temporal quanta. Nature displays a be-
coming of continuity but no continuity of becoming: a be-
coming of continuity, for extended regions, not instants,
coincide with the creative advance ultimate in things; but
no continuity of becoming, for time, like the actual occa-
sions it measures, comes in atomic droplets or pulsations.
Whitehead’s crude union of time with motion engenders
a brood of paradoxes: multiple yet simultaneous time-
regions; an irreversible time in reversible processes; one
time made many in different events; and durations dis-
tinct without distinguishing instants.

In contrast to the Western tradition, M. HEIDEGGER
derives his conception from practical or human time. Be-
cause Dasein or human being is a being-toward-death, the
future is primary in primordial time. Man becomes fully
man by projecting himself into the future to illumine the
banal present and transfigure the inertial past; he becomes
truly free by integrating the ecstasies of present-future
and present-past firmly oriented toward death. However,
it is pure sophistry to declare human time naturally prior
to a world-time that clearly preexists and postdates indi-
vidual human life. It is boldly fallacious also to link val-
ues essentially with time; a Jack the Ripper may confront
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death in the authentic Heideggerian manner while forging
an inhuman or morally inauthentic destiny.

Aristotelian-Thomistic Analysis

Time means many things to many minds. First, time
is deemed a practical condition or instrument for realiz-
ing human goods. A religious outlook meditates on the
sacramental value of each moment for eternity, the histo-
rian dates the glories and tragedies of social man, and in
a businessman’s civilization believing ‘‘time is money,”’
social time is like raw material to be harnessed by capital.
Second, primitive ‘‘lived time’’ or I-time is the felt sense
of duration in the person shaped by his past and advanc-
ing toward his future. Third, biological time regulates the
build-up and breakdown of tissues, the length of cicatri-
zation, the life-span of mayfly and tortoise. Fourth, math-
ematical-physical time, sometimes called public time,
constitutes a metric intersubjectively applicable to every
change. Each of these branches out from natural time.
The religious, historical, and social significations take for
granted a prior temporal structure measuring the human
condition. The succession of inner states in psychic time
is rooted in matter and motion. Biological time presup-
poses a deeper-lying periodicity within life-processes.
The metric of mathematical-physical time abstractly imi-
tates a primordial regularity built into nature.

Natural time. The definition of natural time devel-
ops from three inductive determinations: time as some-
thing of motion, time as continuous, and time as number.

Time and Motion. Disparity of attributes rules out the
fusion of time and MOTION avowed by process and causal
theories. Motions are either specifically or particularly di-
verse, but time is physically universal, i.e., not wholly
circumscribed by one species or particular subject.
Again, unlike motion, time is uniform. To predicate fast
or slow of time amounts to the fruitless measuring of time
elapsed by the identical time elapsed. Rather, time inevi-
tably accompanies motion. Tales in world literature con-
cerning the monk rapt in contemplation and Rip Van
Winkle illustrate that awareness of time is indissolubly
wedded to awareness of motion. Concomitance in aware-
ness mirrors concomitance in nature.

Time as Continuous. Time is a CONTINUUM because
it resides in motion that traverses continuous magnitude.
A continuum is formally one and materially partitive; the
parts joined to one another make up an order of local be-
fore and after. Not motion as such, but motion concre-
tized in the spatial continuum, is properly called motion
according to before and after. Data from nature and art
attest that man estimates time by noting motion according
to before and after. Time’s passage is punctuated by the
sun’s rising and setting, the moon’s phases, the here and
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there of star and planet, the ebb and flow of tides, and for
urban man by bells, whistles, and hands on a dial.

Where nominally defined (Aristotle, Cat. 4b 24),
time is classified, along with magnitude, as a proper mea-
sure, but a strictly physical inquiry discovers that time,
like motion, shares secondarily and derivatively in the
continuity proper to magnitude. Thus one may speak of
a time line or time dimension in the broad acceptation.
The fourth dimension of relativity mechanics means
nothing more than that a particular measurement of time
is necessary to describe exactly events in a particular co-
ordinate system. It is irresponsible to rhapsodize with H.
Minkowski that space and time, being themselves *‘shad-
ows,”” henceforth fuse into a hyphenated third entity.

One indirectly demonstrates the observed continuity
of time by showing the absurdities its denial entails; e.g.,
if indivisibles make up the time line, no body can be mea-
sured as faster or slower than another. The famous para-
doxes of Zeno of Elea impugning observed continuity
rest upon the erroneous assumption that what is infinitely
divisible into smaller parts is already actually divided
into an infinity of partless units. Turned about, the para-
doxes ironically establish the realistic view: if time is a
string of discontinuous nows, then all motion and time
are illusions. B. RUSSELL and A. Griinbaum have recently
tried to answer Zeno, but in basing their solutions on G.
Cantor’s transfinite number, both implicitly concede
Zeno’s fatal assumption that a continuum is actually
composed of discontinuous elements.

Time as Number. The insight that time is number
completes the definition. Number is a MULTITUDE mea-
sured by unity; its plurality arises from the division of the
continuum. Time springs from the division of the motion-
continuum by the nows bounding its passage. The plural-
ized motion is raised to the estate of number when one
visualizes before and after under the common aspect of
the now and counts them as two nows. The full-fledged
definition emerges when the mind says, in effect, now
. . .now. The nows, the correlates of the before and after
in motion, are the numbered terminals of a continuum
that may be diagrammed.

Three corollary remarks may help dispel certain mis-
interpretations. First, the words ‘‘before’” and ‘‘after’” do
not render the definition circular. Despite the fact that
current usage may accord them a fundamental temporal
reference, before and after primarily denote the order of
parts to magnitude. The here-before and the thereafter-
ward of space underlie the positional character of the time
line terminated by the before-now and the after-now. Sec-
ond, the illusion persists that before and after are convert-
ible with past and future. Man does perceive time, but
both past and future, being nonactual, are strictly unper-
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ceivable. Too, past and future denote part-times in the
scheme of time, whereas before and after signify not parts
but the partless nows numbered in motion. Third, number
does not mean absolute or mathematical number divorced
from passage. Time is numbered number, part and parcel
of the process as the number of and in motion. It is indeed
the numbered terminals indissociable from the flux, the
very nows numbered before and after.

Scope of the definition. One attains the definition of
time at the level of the general science of nature, i.e., the
PHILOSOPHY OF NATURE, which aims to systemize con-
cepts concerned with the most general features of nature.
At this level, the mind achieves a quasi-abstraction from
more concrete modes of natural philosophy. Thus a defi-
nition of time as an all-pervasive feature of common ex-
perience does not depend upon contemporary physical
research, but it is analyzed out of the universal fact of mo-
tion that modern physics presupposes rather than super-
sedes. It is foolish, then, to comb the fundamental
definition for hints about time in relativistic or quantum
mechanics, but it is no less illusory, conversely, to imag-
ine that the basic definition is toppled by revolutions that
overturn the status quo in the more concrete provinces of
natural science.

Measure of motion. Since time is number and mea-
sure is the property of number, time’s principal property
is to be the measure of motion; it is the standard that man-
ifests the proper quantity of motion. Time and motion
measure each other along different causal lines. Time in
itself is the primary existential measure, while quoad nos
man may determine unit-intervals of time by motions like
the sun’s apparent orbit or the movements of a quartz
crystal clock.

Time measures motion alone in the per se sense. Ev-
erything else in nature is in time inasmuch as it is con-
nected with motion. Hence, not the very substance of
mobile being but only its duration or concrete length of
existence is temporally determined. To make mobile
being subject to time entails, of course, the suppression
of substance. As natural substance, however, a mobile
being enjoys an existential duration from generation to
corruption properly measured by time. Generation-
corruption itself, marking the outer bounds of duration,
is measured by the limiting now.

The relation of the human soul to time is less clear-
cut. Because the human soul qua spiritual is per se supra-
temporal, its intransmutable substance is measured by the
aevum. The operations that the soul coauthors with the
body are subjectively under time; physical time necessar-
ily governs sensory cognitions and desires that involve
motion. Spiritual or discrete time properly measures
purely intellectual operations. Yet these immaterial oper-
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ations are extrinsically related to natural time; objective-
ly, in the dependence of the INTELLECT on the
PHANTASM; associatively, in the termination of the enun-
ciation in the ipsum esse rei, the existential mode that in-
cludes a determined time.

In addition, one may truly call time a per se cause
of corruption in the sense that it is number imbedded in
a motion that betokens the essential indeterminateness of
matter. Now, matter possesses its own, an absolute, ne-
cessity determining all things to breakdown and destruc-
tion. But time’s causality remains no more than extrinsic
and formal, for though one may list old age as a cause
of death and imagine time bearing a scythe, time is mere-
ly incidental to the agent precipitating the destruction.

Perception of time. The perception of time matches
its peculiar mode of existence. Since time coexists with
motion in magnitude, man coperceives it with motion
across extensive magnitude. In sensing time, he senses
not just motion but the successiveness within motion,
which bespeaks units before and after. The sense of time,
then, comes down to the sense of concrete number in
local motion. Furthermore, man formally perceives time
in virtue of the sensus communis or CENTRAL SENSE,
which refers the time line cognized to ongoing process.
Time is first impressed on the central sense, then reim-
pressed on the IMAGINATION. The imaginative impress,
because worked by the central sense, is said to be the
proper effect of the central sense. The imagination is, in
this case, materially causative; it retains its image in the
service of the outward-directed central sense. Imagina-
tion plays, nonetheless, a significant role. Only imagina-
tion, among the internal senses, represents singularized
quantities, such as lines and circles. Subsequently, the
imagination detaches the numbered local motion from its
qualitative surroundings, so that it appears as this time,
as a quasi-mathematical entity of one dimension. Yet its
later refinement in the imagination does not isolate the
species of time from reference to sensible matter, for
what is represented as a line answers to a flowing contin-
uum in nature. Moreover, where contact with the outer
flux is occasionally broken off, time-awareness arises
from internal sensory activity. The COGITATIVE POWER
embraces every sensory power, internal as well as exter-
nal, within its cognitive reflection; awareness of inner
time is simply a special case of this self-awareness.

Existence of time. The totality of time, the primitive
schema present to perception and conception, depends on
the soul to combine in one whole never coexistent parts
as if they were coexistent. Time in its quantitative totality
is a relation of reason; one, however, different from a
sheerly logical relation constructed to order concepts. It
faces outward and bears on the natural universe. Despite
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its dependence on the soul, time is first and foremost a
being of nature and only secondarily, from the viewpoint
of definitional totality, a being of reason. It is permissible,
though ambiguous, to state that time does not exist with-
out the soul, but it is more exact to hold that time exists
without the soul. Time is rooted and has imperfect being
in the now. The incomplete being of time copies the im-
perfect existence of motion; the fleetingness of the now
imitates that of the indivisible moment. Time is, then, as
physically real as motion: it shares motion’s imperfect
mode of being that needs the supplementary work of the
mind to eke out its totality. This realistic answer diverges
sharply from the Averroistic account, still strongly fa-
vored by scholastics, that time exists formally in the mind
but fundamentally in motion. This self-contradictory for-
mulation is tantamount to saying that time is formally a
relation of reason but fundamentally a relation of reason;
motion in its totality cannot serve as time’s physical foun-
dation, because it is no less a relation of reason than time.

Unity of time. It is self-refuting to regard time as
specifically one but diversified according to its varied
embodiments in motion. If two concurrent motions de-
mand different times, equal times (hours or days) must
simultaneously coexist. However, two divisions of time
the same in every way are not two, but one time. Thus
the notion of pluralized times entails the numerical unity
of time supposedly done away with. Time, then, is not an
abstractly universal continuum; it must properly reside in
a numerically one subject.

This one time must be situated in the most basic of
motions, a local motion. This primary subject also must
be maximally regular among motions, primary among
local motions. Fundamental natural analysis reveals one
more trait: the primary motion belongs to the universal
physical cause (see MOTION, FIRST CAUSE OF). The inher-
ent causal inadequacies of univocal agents necessitate a
universal physical cause. Such agents are of themselves
powerless to produce substantial changes; a horse’s par-
ents that were its per se adequate cause would be at once
causative of the equine species itself and of their own ex-
istence. It is the overriding influence of the universal
physical cause also that maintains species outlasting their
individual instances. Plainly, the ubiquity and uniformity
of time are mediated by the primary motion of the univer-
sal physical cause. Insofar as its number resident in the
primary motion is secondarily exhibited in every other
motion, time stretches to the farthest reaches of the cos-
mos; it is coterminous with an efficacy equivocally exer-
cised by the universal cause. Yet it remains uniform
because the primary motion possesses a quasi-perpetual
invariance. Here warranted knowledge stops; man cannot
put his finger on which motion is the primary subject of
time. It must be stressed that the foregoing propositions

81



TIME (IN CANON LAW)

have been scientifically analyzed out of a general experi-
ence of nature unaffected by the vicissitudes of special-
ized observations; they are no more open to discard than
are the general hylomorphic make-up of natural entities
and man’s soul-body composition because of the extinc-
tion of the ancient theory of the four elements.

A crude commingling of the general and specialized
sectors of natural science underlies certain attempts to
equate Einstein’s special theory of relativity with a fun-
damental relativization of time itself. Relativity theory
applies only to the measurement of natural time. Time as
measured is always pluralized according to coordinate
systems; time as measured is always relative to the mea-
surer; time as measured never discloses simultaneous
events. So-called time-dilatation is an elliptical way of
expressing the retardation of a clock in motion relative
to an observer; not time itself but clocks and their ob-
served readings vary from system to system. Second, as
a sophisticated hypothesis of time-measurement, relativi-
ty theory must assume an antecedent analysis. Its second
postulate, the constancy of the velocity of light, depends
on prior awareness of time, for velocity is roughly the
ratio between distance and time. Again, relativistic simul-
taneity presupposes the natural unity and simultaneity of
time. Were there no uniformly one time implied in the
comparison, it would be meaningless to compare varied
interpretations of the earlier-later relations of two light
signals flashed to observers in various coordinate sys-
tems. Moreover, the statement that one cannot measure
the simultaneity of two events involves some knowledge,
at least vague, of what coinstantaneous occurrence
means.

Irreversibility of time. It is a misunderstanding to
base irreversibility on entropy and cause-effect se-
quences. A thermodynamic reversal would not involve
the reversal of before and after, for man measures the nor-
mal or reversal course of entropy according to before and
after. So also with one-way causal sequences: even if an
extranatural agency reversed the cause-effect order, the
reverse would be measured by an irreversible relation of
before and after.

That time cannot recur follows from its unity. No
power in heaven or on earth can undo the fact that Socra-
tes sits down after he has run. Reversing time in this sense
amounts to claiming that what is unique and determinate
is really nonunique and indeterminate; in a word, a re-
versible time-order means the destruction of time. Irre-
versibility is, at bottom, necessary because it bespeaks
the before and after that are properties of time. Time is
necessarily unidirectional because each phase of the pri-
mary motion is numerically distinct from its neighbors
before and after. One whole revolution may be constantly
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repeated, but the identity of the successive revolutions is
specific rather than numerical. A time sheerly number
would include an interchangeable past and future, and a
time identical with motion would be reversible as pro-
cess. But time is numbered number, imbedded primarily
in one particular motion, so that the date of each event,
its position on the time line, is always irrevocably differ-
ent. Indeed, the very now terminating an event uniquely
determines the event; that is to say, time is irreversible
because the now, its principle and measure, is always for-
mally other.

See Also: ETERNITY.
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TIME (IN CANON LAW)

Time plays a prominent part in the legislation of the
Church, not only in liturgical matters, such as the deter-
mination of Easter, but also in the disciplinary laws. Time
is nowhere the efficient cause of rights, but it is often the
medium through which rights are acquired or lost. In cer-
tain cases time affects the validity of an act. If, for in-
stance, the age prescribed for admission to the novitiate
(CIC c. 643 §1, 1°; CCEO cc. 450, 4° and 517 §1), for
religious profession (CIC c. 656, 1°; cf. CCEO cc. 464,
1°and 527, 1°) or for matrimony (CIC c. 1083 §1; CCEO
c. 800 §1), has not been reached, these acts are ipso facto
null and void.

Before the promulgation of the 1917 Code of Canon
Law there were no general norms for the reckoning of
time; the matter was never treated under one heading by
the authors. Commentators were not agreed upon the
course to follow even when a single question was consid-
ered. One principle, however, seems to have guided the
authors in the reckoning of time; to restrict odious things
and amplify favorable things. This followed the rule of
law, “‘Odia restringi, et favores convenit ampliari.”’
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Available time (tempus utile) could be considered
exceptional. Time is of its nature continuous, but avail-
able time does not run if one was ignorant of his rights
or was unable to act within the determined time period
(CIC c. 201 §2; CCEO c. 1544 §2).

The law defines the length of the various time units
in common use. In the course of time these units have
varied in length. Thus, day was once opposed to night and
lasted about 12 hours. Now the day is made up of 24
hours reckoned continuously from midnight to midnight.
The week is made up of seven days. The month and the
year are made up respectively of 30 and 365 days unless
these units are taken as they are in a specific calendar
(CIC c. 202 §1; CCEO c. 1545 §1).
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TIME (IN THE OLD TESTAMENT)

The Biblical notion of time is related to the Israelite
conception of history. Because of the concreteness of He-
brew thought nothing approximating a philosophic defi-
nition of time is found in Sacred Scripture. The fact that
the Septuagint (LXX) translated the Hebrew ‘et (time)
only on rare occasions by ypévog supports this statement.
The inspired authors, however, did have a concept of time
that was not necessarily inferior because it was more con-
crete.

There is ample evidence that one of the meanings
that the Israelites had of time was the familiar one of a
period or duration (Ex 12.40; 1 Kgs 6.1; Lk 2.46; Acts
9.9). Time, however, was given another and far more sig-
nificant meaning in the Bible, although there is strong
disagreement on the methodology used to establish this
richer meaning. James Barr attempts to point out the fal-
lacies in the approach and the conclusions of John Marsh
and Oscar Cullmann. In the case of Marsh, Barr attacks
the distinction made between ypévog and xoupdc, i.e., be-
tween time as duration and time as fulfillment. In the case
of Cullmann, Barr attacks the distinction made between
Koupdg and aidv, i.e., between time as having content and
time as an extended indefinite period. Irrespective of the
divergent deductions, the three authors agree that the in-
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spired writers employed the concept of time in a pregnant
sense that emphasized the content, i.e., what transpired
in time. In a word, time is event-full.

This quidditative (see QUIDDITY) concept of time is
at once the fundamental and most meaningful one in Sa-
cred Scripture. For example, in a calendar discovered at
Gazer (Gezer) the months are associated with what takes
place in them, e.g., one month with seeding, another
month with harvesting. In the same vein Noemi and Ruth
‘‘arrived in Bethlehem at the beginning of the barley har-
vest’” (Ru 1.22). Again, the cultic rites of the Feast of the
PASSOVER (the same emphasis on content is present in
other feasts also) bring about the reliving of the hour of
deliverance from Egypt (Ex 12.26-27). What happened
before happens again.

Through the theological perspective of sacred histo-
ry the sense of time as the action it holds (i.e., God’s ac-
tivity) fully emerges. The beginning of heaven and earth
is God’s creative activity. The Exodus is the day that
Yahweh ‘‘brought up Israel out of Egypt’” (1 Sm 10.18).
The Exodus as a saving act of God is a type and forerun-
ner of the saving act of God spoken of by Isaiah (Is 25.9).
It commences its fulfillment with the ultimate self-
manifestation and involvement of God with man in the
Incarnation.

From the beginning to the end of sacred history, time
is the medium for God’s saving acts. Each act is in some
way the day of the Lord, and each day of the Lord is a
type and anticipation of the eschatological DAY OF THE
LORD, i.e., the PAROUSIA (1 Tm 6.15). This indwelling
concept of time as linear, i.e., as pointing to the foreshad-
owing of Christ in the Old Testament and to His final
coming in the New Testament, is supported by 1 Cor
10.1-11. Preeminently, therefore, time in the Bible con-
notes God’s control of all history and His salvific acts;
and reciprocally, time for man is his opportunity to re-
spond to God that His saving acts may for him be effica-
cious: ‘‘there is a time for every affair and on every work
a judgment’” (Eccl 3.17).
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The authors of the New Testament texts use two
Greek terms for time: chronos and kairos. Although they
do not engage in philosophical speculation about time, it
is quite evident that their perspective is solidly rooted in
the Jewish understanding of time as linear. That is to say,
for the New Testament authors, time moves forward, and
events can be certainly located in their own historical
context. That linear notion of time, however, is not with-
out a theological perspective: that God’s activity has been
discernible within the history of the Jewish people—from
the creation to the rebuilding of the Temple—is now dis-
cerned within the life, death and resurrection of Jesus the
Christ. Moreover, there is a view of time forward to the
ultimate fulfillment of the age, which will not so much
bring an end to time per se, but at which time God will
reestablish the idyllic state of creation.

This linear, chronological sense of time is most evi-
dent in the Greek word xpévog (chronos), which means
“time”” or ‘‘span of time.”” Xp6vog is used 54 times in
the New Testament. It seems fair to say that the author
of the Gospel of Luke and Acts of the Apostles finds this
term most fitting for his grand two-part narrative, since
he uses xpévog seven and seventeen times, respectfully—
much more frequently than any other New Testament au-
thor. For some examples, see the use of yp6évoc in Mt 2.7,
16; Mk 2.19; 9.21; Lk 1.57; 4.5; 8.27; 18.4; 20.9; 23.8;
Jn 5.6;7.33; 12.35; 14.9; Ac 1.6, 21; 3.21; 7.17, 23; 8.11;
13.18; 14.3, 28; 15.33; 17.30; 18.20, 23; 19.22; 20.18;
27.9; Rm 7.1; 16.25; 1 Co 7.39; 16.7; Ga 4.1; Hb 4.7,
5.12; 11.32; 1 Pt 1.17; 4.2, 3; Rv 2.21; 6.11; 20.3.

There is, however, another Greek term which can be
used as a synonym for ¥p6évog in the sense of ‘‘time’’ or
‘“‘span of time,”” namely, kapdg (kairos; used 85 times
in the New Testament; cf. Ac 1.7 and 1 Th 5.1 where both
terms are used in the plural: ‘‘[the] times and [the] sea-
sons’’). Despite that usage, koupdc often carries much
more theological freight than is normal for ypévoc.
kapdg can mean ‘‘the proper time,”” or ‘‘a decisive mo-
ment,”” ‘‘a moment of grace,”” ‘‘a time requiring a deci-
sion and commitment.”” St. Paul uses both terms (as well
as oldv [aiwn = eon]), but while ypévog normally desig-
nates a chronological, linear sense of time, konpdg “‘fre-
quently refers to ‘eschatologically filled time, time for
decision’’’ (Baumgarten, 232; cf. Rm 3.26; 5.6; 8.18; 9.9;
11.5;13.11; 1 Co 4.5; 7.5, 29; 2 Co 6.2 bis; 8.14; G1 4.10;
6.9, 10; 1 Th 2.17; 5.1). For the New Testament authors,
the “‘time’’ of Jesus is more than just a chronological mo-
ment in history, it is a time that demands a decision, a
time that fulfills the meaning of the time that has gone be-
fore and the foretaste of the consummation of all time.

Although the biblical authors believe that God is
present and active in xpévog, that very belief calls one to
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recognize God’s presence and to decide for God, in other
words, to grasp the Kopdg.
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TIMON, JOHN

First bishop of Buffalo, New York; b. Conewago
Township, Pennsylvania., Feb. 12, 1797; d. Buffalo,
April 16, 1867. John was three years old when his family
left a log-cabin home to settle in Baltimore, Maryland.
At 15 he enrolled at Mt. St. Mary’s College, Emmitsburg,
Maryland. In 1818 the family migrated to Louisville,
Kentucky, and the next year he went on to St. Louis, Mis-
souri, where Timon came under the influence of the Vin-
centian Felix De Andreis. Timon went to study for the
diocesan priesthood with Bp. Louis Dubourg of St. Louis,
but in July 1822 he transferred to the Vincentian semi-
nary, St. Mary-of-the-Barrens in Perry County. He pro-
nounced his vows on June 10, 1825, and on Sept. 23,
1826, he was ordained by Bp. Joseph Rosati. During the
next ten years Timon was occupied with administrative
duties at the Vincentian seminary, and also served as par-
ish priest and traveling missionary. In 1835 he was desig-
nated first superior or visitor of the American
Vincentians, just constituted an autonomous province.
For 12 years (1835-47) he was the Vincentian superior
and also vicar-general of the St. Louis diocese. Moreover,
as prefect apostolic of Texas (1839—41) he was largely
responsible for reestablishing the Church in the Lone Star
Republic and earned the title ‘‘Apostle of Texas.”’

On April 23, 1847, Pius IX appointed him to Buffalo,
a see recommended for erection by the Fifth Provincial
Council of Baltimore in 1846. This was the seventh at-
tempt to make Timon a bishop, and he accepted only be-
cause he feared that another refusal might brand him an
intractable priest. He also feared that he might otherwise
be commanded to become coadjutor of Louisville, a post
he wished to avoid since slavery, which he detested, ex-
isted in Kentucky. He was consecrated by Bp. John
Hughes on Oct. 17, 1847, in old St. Patrick’s Cathedral,
New York City, and arrived in Buffalo five days later.
Since there was no episcopal residence, Timon lived at
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St. Louis Church, the oldest in Buffalo. When the trustees
evicted him a month later, he moved to St. Patrick’s and
made it his procathedral. The trustees’ action, taken be-
cause of Timon’s interest in the title deed of the church
property, precipitated a long, bitter feud. In 1855 the state
legislature passed the Church Property (Putnam) Bill for-
bidding property to be left to any ecclesiastical officer.
Timon succeeded in having this law repealed, and in
1863 the Church Trustee Law, a model for other states,
was enacted.

With funds from Pius IX, European monarchs, and
other sources, Timon erected St. Joseph’s Cathedral
(1851-55), where he was buried.
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TIMOTHEUS I, NESTORIAN
PATRIARCH

Reigned 780 to 823; b. Hazza, Hedaiyab (in modern
Iran), about the middle of the 8th century; d. Baghdad,
823. After studying under Abraham bar Dashandad at
Bashiaish, Timotheus was first a monk, then bishop of
Béth-Baghash, and finally patriarch of the Nestorian
Church, following a much-discussed synodal election.
He was highly regarded by the Muslim Caliphs al-Mahd1
(775-785) and Hartin ar-Rashid (785-809), both of
whom allowed him to carry on remarkably successful
missionary enterprises in India, Turkestan, China,
Yemen, and the region around the Caspian Sea. He orga-
nized the hierarchy of the Nestorian Church on the basis
of six provinces; he exercised decisive influence in the
separation of the hierarchy in Persia from the see of
Rome; and in the synods of 790-791 and 804 he insisted
on the purity of Nestorian doctrine.

He was one of the most prolific writers of his age.
His works, all written in Syriac, include a treatise on as-
tronomy, and a volume on Church matters, besides juridi-
cal canons, synodal canons, homilies for every Sunday
of the year, a commentary on the writings of St. GREGORY
OF NAZIANZUS, and two volumes of almost 200 letters.
One of these letters contains a long apologia of Christian-
ity spoken by Timothesus before the ’Abbasid Caliph
al-Mahd1. In all his writings Timotheus manifested a
keen interest in Aristotelian philosophy, Biblical studies,
juridical Church questions, and the works of St. Gregory
of Nazianzus.

See Also: NESTORIANISM.

NEW CATHOLIC ENCYCLOPEDIA

TIMOTHEUS I, PATRIARCH OF CONSTANTINOPLE

John Timon.
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TIMOTHEUS I, PATRIARCH OF
CONSTANTINOPLE

Reigned 511 to 518; b. ?; d. April 5, 518. He was a
presbyter and Keeper of the Sacred Treasures of the Great
Church, whom Emperor ANASTASIUS I selected (October
511) to replace the deposed, pro-Chalcedonian patriarch
Macedonius II. Timotheus attempted to pursue religious
policies acceptable to the Monophysites of the Byzantine
Empire, but this proved difficult. His attempt to restore
relations with John III Nikeotes, Monophysite patriarch
of Alexandria, failed when John insisted that Timotheus
explicitly condemn Chalcedon and the Tome of Leo.

Many of the clergy and laity at Constantinople and
in the provinces refused to accept the deposition of Mace-
donius as legitimate. On November 4 and 6, 512, the at-
tempt of Anastasius to introduce the Monophysite
formula crucifixus pro nobis into the TRISAGION caused
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serious rioting. Timotheus ultimately adopted a more def-
inite MONOPHYSITE policy. In 515 he apparently accepted
the acts of the Synod of Tyre (514—15), which abrogated
Chalcedon, and he expressly condemned that council in
letters to Elias of Jerusalem and later to John of Jerusa-
lem. He ordered the recitation of the NICENE CREED in the
liturgy (previously it had been said only on Good Friday).
His own personality does not emerge clearly. He never
succeeded in becoming more than a malleable tool of the
Emperor Anastasius.

Bibliography: V. GRUMEL, Les Regestes des actes du patriar-
cat de Constantinople (Kadikoi-Bucharest 1932-47) 1.1:193-205.
L. DUCHESNE, L’Eglise au Vle siécle (Paris 1925) 25-42. 1. LEBON,
Le Monophysisme sévérien (Louvain 1909) 50-57, 63, 65. P. CHA-
RANIS, Church and State in the Later Roman Empire (Madison, W1
1939) 36-77.

[W. E. KAEGI, JR.]

TIMOTHY, ST.

Disciple of St. Paul. He was born in Lystra, Lycao-
nia, of a pagan father and a pious Jewish mother Eunice,
who taught him the Scriptures (Acts 16.1; 2 Tm 3.15). St.
Paul, in A.D. 50, on his second trip to Lystra, found his
young convert so esteemed by the local Christians that
he took him as a coworker. Since Timothy had a Jewish
mother, Paul circumcised him as an accommodation to
Jewish scruples (Acts 16.2—4). Timothy was officially
consecrated to the ministry (1 Tm 4.14) and became
Paul’s constant companion and his envoy for special mis-
sions (1 Thes 3.2-6; 1 Cor 4.17; Acts 19.22). Timothy
is cowriter of Thessalonians, 2 Corinthians, Philippians,
Colossians, and Philemon. His release from some impris-
onment is noted in Heb 13.23. Paul assigned him to a spe-
cial teaching office at Ephesus (1 Tm 1.3), but later urged
him to come quickly to Rome, where Paul was suffering
a lonely imprisonment.

St. John Damascene states that Timothy, first Bishop
of Ephesus, witnessed Mary’s departure from this world
(Hom. 2 de Dormitione; Patrologia Graeca 106:749).
Tradition tells of his martyrdom in A.D. 97 under Nerva.
In 356 Constantius moved his remains to Constantinople.

Timothy was somewhat timid (I Cor 16.11; 2 Tm
1.7-8) but affectionate (2 Tm 1.4). He was of frail health
(1 Tm 5.23) and young at the time of Paul’s final captivity
(c. AD. 63: 2 Tm 2.22). Paul shows fatherly concern for
him in the two PASTORAL EPISTLES addressed to him and
praises him as his beloved son (1 Cor 4.17), loyal imitator
(Phil 2.19-20), coworker (Rom 16.21), and a dearly
loved friend (2 Tm 1.4).

Feast: Jan. 24.
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[R. G. BOUCHER]

TIMOTHY AELURUS,
MONOPHYSITE PATRIARCH

Of Alexandria, 457 to 460, 476 to 477; d. Alexan-
dria, July 31, 477. A priest and supporter of the Patriarch
DIOSCORUS, Timothy was called Aelurus (the Cat) be-
cause of his stealthy movements. With Peter Mongos he
had attended the Robber Council of EPHESUS in 449, but
he remained faithful to Dioscorus after the patriarch’s
condemnation. As a strong partisan of the terminology of
St. CYRIL OF ALEXANDRIA, he organized the rebellion
against PROTERIUS, the patriarch of Alexandria, and con-
sidered Pope LEO I a Nestorian. On the death of the Em-
peror MARCIAN (457) Timothy was consecrated patriarch
of Alexandria by Eusebius of Pelusium and Peter the Ibe-
rian of Maiuma (March 16, 457). Dionysius the governor
expelled him from the city but had to recall him after the
sedition that followed the assassination of Proterius
(March 28). Timothy held a synod at Alexandria that ex-
communicated Pope Leo I and the Patriarchs ANATOLIUS
OF CONSTANTINOPLE and Basil of Antioch, and attempted
to install his followers as bishops in all the dioceses of

Egypt.

In October 457 the Emperor Leo I sent a question-
naire to the bishops of the Oriental provinces asking
whether the Council of CHALCEDON should be upheld and
Timothy recognized as patriarch, and he was unanimous-
ly rejected as an intruder. Despite Emperor Leo’s concil-
iatory tactics Timothy would not retract his anti-
Chalcedonian convictions and repulsed the represen-
tations of the imperial Count Rusticus. Amid a popular
uprising in his favor, he was sent into exile to Gangra in
Paphlagonia, whence he continued to write to his parti-
sans, and was finally sent to Cherson on the Crimea
where he wrote his ‘‘Against Those Who Speak of Two
Natures.”’

On the accession of the intruding Emperor BA-
SILISCUS (Jan. 9, 475) Timothy was amnestied and re-
ceived in honor by the court at Constantinople. He
attended a synod at Ephesus that declared that diocese a
metropolitan see with the right to consecrate bishops in
the province of Asia, thus contradicting the canonical de-
cisions of Chalcedon, and accepted the compromising en-
cyclical of the Emperor Basiliscus. On his triumphal
return to Alexandria his Catholic successor Timothy
Solafaciol (of the white turban) retired to a monastery in
Canopus and received a small pension. Timothy Aelurus
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returned the remains of Dioscorus for honorable burial in
the patriarchs’ crypt in Alexandria and died shortly after
the restoration of the Emperor ZENO. His many writings
have been preserved only in fragments but indicate that
he was not a thorough Monophysite. His opposition to
Chalcedon was based on his intransigent devotion to the
terminology of St. Cyril of Alexandria; and he opposed
both the Eutychians and the followers of Julian of Hali-
carnassus.

Bibliography: A. FLICHE and V. MARTIN, eds. Histoire de
I’église depuis les origines jusq’a nos jours (Paris 1935)
4:279-287. EVAGRIUS, Historia ecclesiasticae bk.2, ch.5-9. I.
LEBON, Le Monophysisme Sévérien (Louvain 1909); ‘‘La Chris-
tologie de T. A. d’apres les sources syriaques inédites,”” Revue
d’histoire ecclésiatique 9 (1908) 677-702. A GRILLMEIER and H.
BACHT, Das Konzil von Chalkedon: Geschichte und Gegenwart
(Wiirzburg 1951-54) 1:425-508, 637-676. T. SCHNITZLER, Im
Kampfe um Chalcedon (Analecta Gregoriana 16; 1938).

[F. CHIOVARO]

TIMUR (TAMERLANE)

Also Timur Lang, or Timur the Lame; the Muslim
conqueror and devastator of Muslim Asia; b. Kesh,
Transoxania, 1336; d. Utar (Otrar), Central Asia, Janu-
ary, 1405. Descended from Turkish (not Mongol) stock
no longer migratory, Timur began his career with an at-
tempt to free his native Transoxania from the barbarian
Mongol nomads who had overrun it during the invasion
of Genghis Khan in 1220. Since Mongol authority in
Transoxania was already weakened, Timur, by his ability
and ruthlessness, made himself one of the leading Mon-
gol vassals and, swearing allegiance to a puppet Khan of
his own choosing, joined with the native prince of Balkh
to expel the Mongol Khan and his army in 1363 (see MON-
GOLS). In these efforts he had the energetic support of the
Muslim ’Ulama’ (clergy) of Samarqand and of the Islam-
ic population. Timur then seized the throne of Balkh, had
his ally assassinated, made himself the champion of the
Muslim settled people against the still half-pagan no-
mads, and freed Khwarizm (Khiva) and the Oxus Valley
of Mongol domination in successive campaigns from
1370 to 1380.

While much of his life was spent in wars against the
Mongols, Timur did not break with Mongol political the-
ory. In fact, he issued decrees in the name of a Khan who
was really his prisoner, married Mongol princesses of the
line of Genghis Khan, and even claimed himself to be of
Genghisid descent.

In 1381 his mounting ambition led him to attack cit-
ies of Persia, slowly recovering from Mongol devastation
and misrule. The rest of his career was a series of great
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campaigns in all directions, in which he sacked and de-
stroyed the chief cities of Islam in Asia, although he
posed as a model of Muslim piety. He looted the Muslim
Sultanate of Delhi in 1398 to ‘“‘punish’’ it for living at
peace among Hindus and crushed the forces of the Otto-
man Empire for not attacking Christian Europe with suf-
ficient vigor. He avenged hostility toward his troops with
savage reprisals against the local populations; deliberate-
ly massacred the Christian populations of cities in Syria,
Mesopotamia, Anatolia, and Georgia; nearly obliterated
Nestorian Christianity, once flourishing under the Mon-
gols; and burned and plundered capitulated Damascus in
1401 for having supported Mu’awiya against ALI 740
years earlier.

Pyramids of human heads and ruined cities were not
his only monuments; the scholars and artisans of con-
quered cities were carried off forcibly to Transoxania to
make Samarqand Asia’s most splendid capital. In the
15th century his descendants, the Timuri Dynasty, while
dissipating their power in fratricidal struggles, sponsored
a brilliant revival of Persian Islamic culture in Eastern
Iran. In 1526, a prince of their house, Baber, conquered
Delhi to found the Great Mughal Dynasty of India. Timur
died while on a campaign to loot the Ming Empire of
China.

Bibliography: E. G. BROWNE, A Literary History of Persia, 4
v. (2d ed. Cambridge, Eng. 1929) v.3. A. J. TOYNBEE, A Study of
History (London 1934) 4:491-501. R. GONZALEZ DE CLAVIJO, Em-
bassy to Tamerlane 1403-06, tr. G. LE STRANGE (London 1928).

[J. A. WILLIAMS]

TINCTORIS, JOHANNES

Renaissance theorist; b. Nivelles or Poperinghe,
Flanders, c. 1435; d. Nivelles, Flanders, 1511. Tinctoris
studied at the University of Louvain and at his death was
a canon in the church of Nivelles; he was learned in math-
ematics, theology, and law as well as in music. He tutored
Beatrice of Aragon, daughter of Don Ferrante (King Fer-
dinand I) of Naples and dedicated to her his celebrated
dictionary, Terminorum musicae diffinitorium (c. 1474).
This was followed by 11 more treatises written during his
next 12 years (1474-86) at the Neapolitan court. His
works on notation, modes, counterpoint, proportions, and
instruments constitute a summa of early Renaissance
music. In the Liber de natura et proprietate tonorum
(1474) he proposes that modes in polyphony are best de-
termined from the tenor voice. The Liber de arte con-
trapuncti (1477) treats of consonance and dissonance in
polyphony, and formulates eight general rules for good
counterpoint. His progressive attitude is clear from the
preface, in which he states that no polyphony older than
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40 years is worthy of attention and credits the English,
chiefly John DUNSTABLE, for this new art. The few Mass-
es, motets, and chansons he left are less significant than
his theoretical writings.

Bibliography: Opera omnia, ed. F. FELDMANN (Corpus men-
surabilis musicae, ed. American Institute of Musicology, 18;
1960-); Tractatus de musica, H. COUSSEMAKER, Scriptorum de mu-
sica medii aevi nova series, 4 v. (Paris 1864-76) 4:1-200; Dictio-
nary of Musical Terms, tr. C. PARRISH (New York 1964);
Proportionale musices, 0. STRUNK, ed., Source Readings in Music
History (New York 1950) 193-196; Liber de arte contrapuncti,
ibid. 197-199. G. REESE, Music in the Renaissance (rev. ed. New
York 1959) 137-150. H. HUSCHEN, Die Musik in Geschichte und
Gegenwart, ed. F. BLUME (Kassel-Basel 1949— ). A. CEURDEVEY,
““Contrepoint et structure contrapuntique de Tinctoris a Zarlino,”’
Analyse Musicale 31 (1993), 40-52. H. HUSCHEN, ‘‘Johanne Tinc-
toris’” in The New Grove Dictionary of Music and Musicians, vol.
18, ed. S. SADIE (New York 1980) 837—840. D. M. RANDEL, ed., The
Harvard Biographical Dictionary of Music (Cambridge 1996) 918.
A.SEAY, ed., Johannis Tinctoris Opera theoretica (Rome: ‘‘Corpus
scriptorum de musica, vol. 22> American Institute of Musicology,
1975-1978). R. WOODLEY, ‘‘The Proportionate Musices of Johan-
nes Tinctoris: A Critical Edition, Translation and Study’” (Ph.D.
diss. Keble College, Oxford University, 1983); ‘“The Printing and
Scope of Tinctoris’s Fragmentary Treatise De inventione et vsv
mvsice,”” Early Music History 5 (1985), 259-68.

[E. R. LERNER]

TINTERN, ABBEY OF

Former CISTERCIAN abbey on the River Wye, four
miles north of Chepstow, Monmouthshire, west England,
Diocese of HEREFORD (Latin, Tinterna Major). It was
founded in 1131 by Walter Fitz Richard, Lord of Chep-
stow, with monks from L’ Aumone, Diocese of Chartres,
France. As early as 1139 Tintern sent a colony to Kings-
wood, Gloucestershire, and in 1200 another to Tintern
Minor, County Wexford, Ireland. During the 13th centu-
ry the abbey was completely rebuilt: the refectory and
other claustral offices were begun in 1220; work on the
church started in 1270 and ended about the beginning of
the 14th century. This church, 245 feet long with tran-
septs of 110 feet, and today almost perfectly preserved
except for the roof, ranks with FOUNTAINS ABBEY as the
most beautiful ruin in England. Tintern was damaged in
1223 during the war between Richard Marshall and King
Henry III, and as compensation was allowed to pasture
40 mares with their foals for three years in the forest of
Dene. Between 1265 and 1282 the abbot performed im-
portant royal commissions and acted as collector of
tenths in the Diocese of Llandaff, Wales. This eventually
involved the abbey in financial losses, and in the 14th
century exemption from this office was granted. Tintern
actually played little part in Welsh affairs, though local
disputes arose about its weirs, which hindered navigation
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along the River Wye to Monmouth. Even beyond the in-
come from its wool trade, Tintern prospered through its
possessions in Wales, Norfolk, and Kent, the most lucra-
tive being the churches of Magor and Lydd, originally be-
longing to Santa Maria di Gloria, Diocese of Anagni,
Italy, and granted to Tintern by Pope Gregory IX. At the
dissolution under King HENRY VIII there were 13 monks
at Tintern, the last abbot being Richard Wych.

Bibliography: W. DUGDALE, Monasticon Anglicanum (Lon-
don 1655-73); best ed. by J. CALEY, et al, 6 v. (1817-30)
5:265-274. Calendar of the Close Rolls Preserved in the Public Re-
cord Office, London (1227-1468). Calendar of the Patent Rolls
Preserved in the Public Record Office, London (1232—1467). F. A.
GASQUET, The Greater Abbeys of England (New York 1903)
190-197. E. A. FOORD, Hereford and Tintern (London 1925). 0. E.
CRASTER, Tintern Abbey (London 1963).

[C. H. TALBOT]

TIRIDATES III, ARMENIAN KING

Reigned 282 to c¢. 330, scion of Parthian
Nero—imposed Arsacid dynasty of Armenia. He regained
the throne from the Sassanids of PERSIA with help of the
Roman Emperor DIOCLETIAN, who imbued Tiridates with
hatred of Christianity. Tiridates engaged in drastic perse-
cution of the Christians in Armenia until his conversion
(c. 302), when he was baptized by (St.) GREGORY ILLUMI-
NATOR, who had miraculously cured him of a serious ill-
ness. Tiridates then made Christianity the official religion
of the kingdom, gave Gregory large donations for build-
ing churches, and arranged Gregory’s consecration as
bishop of Armenia. Tiridates was hated by the Armenian
nobles friendly to Persia and was killed by his majordo-
mo. Often designated as ‘‘Constantine of Armenia,”’
Tiridates is listed among the saints of the Armenian
Church; his feast is celebrated on the Monday after the
fifth Sunday after Pentecost.

Bibliography: H. F. TOURNEBIZE, Histoire politique et reli-
gieuse de I’Arménie (Paris 1910). L. ARPEE, A History of Armenian
Christianity (New York 1946).

[N. M. SETIAN]

TIRON, ABBEY OF

Former monastery, head of the BENEDICTINE congre-
gation of Tironian monks, properly called La Sainte-
Trinité de Tiron (Thiron, Tyron; Latin, Tyronium) in the
Diocese of Chartres, department of Eure-et-Loir, com-
mune of Thiron-Gardais, France. It was founded by (St.)
BERNARD OF TIRON in February 1114 in the parish of Gar-
dais, near the Thironne stream. A monk at Saint-Cyprien
of Poitiers, which had been reformed by the Abbey of
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Tintern Abbey in Wales. (Archive Photos)

CHAISE-DIEU, Bernard had become abbot and then left to
become a hermit. Eventually he settled his 500 disciples
in the forest of Le Perche, where he founded Tiron. His
monks, who followed the strict BENEDICTINE RULE,
avoided material wealth, living in great poverty, support-
ing themselves by some agriculture and placing much
emphasis on craft work. Chanting was subordinated to
meditation. After Bernard’s death in 1117 his successors
gradually abandoned his ideals and inclined increasingly
toward Cluniac usages (see CLUNIAC REFORM). Between
1114 and 1191 Tiron founded nine abbeys in France, and
five in Scotland, and nearly 100 priories, thus forming the
Congregation of Tiron, which held annual chapter meet-
ings. Tiron was burned by the English in 1428 and by the
Protestants in 1562. In 1629 Tiron, experiencing a period
of decline, was united to the MAURISTS. It maintained a
college of 150 students. The abbey was suppressed in the
French Revolution (1790). Today the abbey church and
a few buildings remain.

Bibliography: L. MERLET, ed., Cartulaire de I’abbaye de la
Sainte-Trinité de Tiron, 2 v. (Chartres 1882-83). Acta Sanctorum
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April 2:220-254. Gallia Christiana, v.1-13 (Paris 1715-85),
v.14-16 (Paris 1856-65) 8:1257-77. L. H. COTTINEAU, Répertoire
topobibliographique des abbayes et prieurés, 2 v. (Macon
1935-39) 2:3162-63. D. KNOWLES and R. N. HADCOCK, Medieval
Religious Houses: England and Wales (New York 1953) 102.

[J. LAPORTE]

TIRRY, WILLIAM

Irish martyr; b. Cork, 1609; d. Clonmel, May 12,
1654. He became an Augustinian about 1627, and studied
at Valladolid and Paris, where he qualified for admission
to the faculty of theology in 1635. He returned to Ireland
before 1640, and was probably prior of Fethard when in
1646 he was appointed provincial secretary. He became
prior of Skryne in 1649, but because of the Cromwellian
persecution he remained at Fethard. He was a man of
great holiness; he was arrested while saying mass on
April 4, 1654. He was condemned to death and executed
at Clonmel under the anti-Catholic law of Jan. 6, 1653.
Miracles were attributed to him by contemporaries.
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Bibliography: F. X. MARTIN, ‘‘The Tirry Documents in the
Archives de France, Paris,”” Archivium Hibernicum 20 (1957)
69-97. M. B. HACKETT, ‘‘The Tirry Documents in the Augustinian
General Archives,’” ibid. 98—122.

[M. B. HACKETT]

TISCHENDORF, KONSTANTIN VON

Lutheran theologian and Biblical textual critic; b.
Legenfeld, Saxony, January 18, 1815; d. Leipzig, De-
cember 7, 1874. He studied theology at Leipzig
(1834-38), where he was especially influenced by J. G.
B. Winer in joining a careful study of New Testament
philology with a great veneration for the Bible. Though
nominally belonging to the theological faculty of Leipzig
(associate professor, 1845; professor of theology and
Biblical paleography, 1859), he was chiefly concerned
after 1837 with textual criticism, and he spent a large part
of his life in the libraries of Europe and the Near East in
search of unpublished manuscripts. He is famous for his
dramatic recovery of the Codex Sinaiticus at the Monas-
tery of St. Catherine at Sinai, which he visited three times
between 1841 and 1869. The first folios were published
in 1846 as the Codex Frederico-Augustinus. After the
discovery in 1859 of almost the complete manuscript, it
was published as Bibliorum Codex Sinaiticus Petropoli-
tanus (Leipzig 1862). Other important manuscripts edited
by Tischendorf were the Codex Ephraemi rescriptus,
which he was the first to decipher (1843—45); the Codex
Amiatinus (1850); and the Codex Claromontanus (1852).
Between 1841 and 1869 he published eight editions of the
Greek New Testament, the last of which still remains a
basic standard book of reference for the Greek New Tes-
tament.

Bibliography: C. BERTHEAU, S. M. JACKSON, ed., The New
Schaff-Herzog Encyclopedia of Religious Knowledge, 13 v. (Grand
Rapids, MI) 11:451-453. W. SCHRAGE, Die Religion in Geschichte
und Gegenwart, 7 v. (3rd ed. Tiibingen 1957-65) 6:904-905.

[D. W. MARTIN]

TISCHNER, JOZEF CASIMIR

Priest, philosopher; b. March 12, 1931, Stary Sacz,
in the southern mountain region of Poland; d. June 28,
2000 in Krakéw. Ordained a priest in 1978. Studied phi-
losophy at the Jagiellonian University in Krakow, where
Karol Wojtyta (the future JOHN PAUL 1) and the phenom-
enologist Roman Ingarden were among his teachers. Be-
ginning in the 1950s, Tischner contributed to the Catholic
weekly Tygodnik Powszechny, which was at one time
during the Communist era the only opposition newspaper
in POLAND, providing a forum for many of Poland’s intel-
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lectuals. Using his position as head of the Papal Theolog-
ical Academy in Krakéw, Tischner brought academics
and other intellectuals together for discussions that Arch-
bishop Wojtyta hosted in the archbishop’s palace. In
1983, Tischner was instrumental, with the financial sup-
port of Cardinal Franz KONIG of Vienna, in organizing the
first of the biennial seminars at Castel Gandolfo that pro-
vided Pope John Paul an opportunity for conversation
with intellectual leaders and academics in various disci-
plines.

An early supporter of the Solidarity movement,
Tischner served as chaplain to its first congress in
Gdarisk, September 1981. The sermon he delivered at the
Mass anticipated by two weeks John Paul’s social encyc-
lical ‘“‘On Human Work’’ (Laborem exercens) and
touched on many of the same themes. Later that year,
when the Communist regime imposed martial law, he
wrote The Spirit of Solidarity, which endeavored to ex-
pound philosophically the motive spirit behind this ex-
traordinary social and political movement. This work set
out to subtly demonstrate the errors underlying the ideol-
ogy and practice of the Communist regime as concerns
democracy, work, progress, and human dignity. The re-
gime, he argued, had seriously undermined the meaning
of these important concepts in the public discourse, and
so Solidarity must, building on the common bonds be-
tween people, and their common concerns (which Com-
munism sought to obscure), restore them to their proper
sense, that is, to show their full ethical dimension. In
1993, in another one of his works, The Unfortunate Gift
of Freedom, Tischner chided people who, dissatisfied
with the rapid changes underway, blamed the nation’s
newly won freedom for the threat of consumerism, abor-
tion, pornography, and other social evils.

Like his teacher and friend, Karol Wojtyta, Tischner
is notable as a philosopher and academic who never lost
the ability to speak to ordinary people. Many of his nine
books were widely read and well received by a broader
public.

Bibliography: J. TICHNER, The Spirit of Solidarity (Cam-
bridge, Mass 1982). J. TICHNER and J. ZAKOWSKI, Tischner czyta
Katechizm (Krakéw 1997).

[P. RADZILOWSKI]

TITHES

In Christian usage, the tenth or other part of a per-
son’s income that was required by law (ecclesiastical,
civil, or both) to be paid to the Church for the mainte-
nance of its institutions, the support of its ministers, the
promotion of its works, and the relief of the poor.
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Truck carrying notice protesting paying of tithes to British Anglican Church, London, 1936. (©Hulton-Deutsch Collection/CORBIS)

In the Bible. The custom of giving a certain percent-
age of the harvest annually to the deity or the king was
quite widespread in antiquity. Among some peoples,
tithes were also levied on the spoils of war (Gn
14.16-20), commercial profits, and other revenues.

Israelite laws on the giving of a tithe (Heb. ma’ser,
tenth part) are usually found in the context of various
types of offerings to be made to Yahweh. Thus the tithe
was basically a religious offering rather than a tax as
such, although in 1 Sm 8.15, 17 a warning is given that
the king will levy a tithe on grain, vineyards, and cat-
tle—a practice of neighboring kingdoms that is attested
by UGARIT texts.

The Biblical origins of the tithe are obscure, and the
lack of uniformity in the laws makes it virtually impossi-
ble to trace its evolution with accuracy. Two of the oldest
laws are silent (Ex 23.19; 34.26), but the custom must
have been in use even before the Deuteronomic Code of

NEW CATHOLIC ENCYCLOPEDIA

the eighth century B.C., for this was primarily a reform of
existing laws and customs. In the Deuteronomic Code the
tithe is limited to grain, wine, and oil (Dt 12.6, 11, 17;
14.22). These texts more or less equate the tithe with
other ritual offerings and sacrifices. At the designated
sanctuary a joyful sacred banquet was prepared from
these gifts and shared with the Levite of the suppressed
local sanctuaries (12.18-19). However, if the distance
was too great, tithes could be sold locally and the money
used to purchase banquet supplies at the central sanctuary
(14.24-27). Every three years the tithes were given di-
rectly to the local LEVITES as additional compensation
(14.28-29). Even then the tithes retained their sacred
character, for the worshiper was to appear at the sanctu-
ary and make the declaration prescribed in Dt 26.12-15.

The Priestly Code of postexilic times extends the
tithe to the fruit of trees, herds, and flocks, but permits
it to be redeemed (Lv 27.30-32; (see also 2 Chr 31.5-6).
However, only a tithe of grain, wine, and oil is mentioned
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in Neh 10.39; 13.12. In Nm 18.21-32 the tithe becomes
a sort of tax for the benefit of the Levites, but they, in
turn, must give to the priests a tithe of the tithes (v. 26;
see also Neh 10.38; 12.44), that is to be regarded as an
offering of first fruits to Yahweh (Nm 18.27-29). Nehe-
miah 10.38-39 permits the Levites themselves, under the
supervision of a priest, to collect the tithes. Despite the
Chronicler’s idealistic picture (2 Chr 31.5-6, 12), the
people did not always bring in full tithes (Mal 3.7-10;
Neh 13.10-14; Sir 35.8). The tithe continued to be paid
(Jdt 11.3; 1 Mc 3.49), but later interpretation of the laws
led to a triple tithe (Tb 1.6-8). The scrupulosity of the
Pharisees in paying tithes (Mt 23.23; Lk 11.42) often led
to vain boasting (Lk 18.12). No law of tithing is found
in the New Testament, although the principle of Church
support is laid down in Mt 10.10 (see also Lk 10.7) and
echoed in 1 Cor 9.13-14.

In the Early Church. The early Church had no tith-
ing system. The tithes of the Old Testament were regard-
ed as abrogated by the law of Christ. It was not that the
need to support the Church did not exist or was not recog-
nized, but rather that other means appeared to suffice.
Irenaeus and Origen spoke rather disparagingly of the in-
stitution of tithes as though there was something mean in
it and unworthy of the generosity of Christians. As the
Church expanded, however, and its material needs grew
more numerous and complex, it became necessary to
adopt a definite rule to which people could he held either
by a sense of moral obligation or by a precept of positive
law. The tithing of the Old Law provided an obvious
model, and it began to be taught—more commonly in the
West, however, than in the East—that the faithful should
give tithes of their income.

When this view began to get sufficient support, it
found legislative expression. The Council of Macon in
585 ordered payment of tithes and threatened excommu-
nication to those who refused to comply. Other local
councils made similar enactments, but their repetition
and the warnings of penalties to be imposed upon delin-
quents suggest that the tithes were paid with some irregu-
larity and reluctance. One of the capitularies of
Charlemagne toward the end of the eighth century made
the payment of tithes obligatory under civil law. In earlier
practice, tithes were paid simply of the fruits of the earth
(praedial tithes), but toward the 13th century they were
extended to certain other kinds of profits and wages, and
precise rules were elaborated for the determination of
what was tithable and what was not, the conditions of ex-
emption, etc. The Council of Trent declared that the pay-
ment of tithes was due to God, and that those who refused
to pay them were to be excommunicated and were not to
be absolved until full restitution had been made (Sess.
25.12). Nevertheless, as a general practice of the Church
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in Europe, the institution was not destined to continue
long. In the secularization of the state that followed the
Reformation and the attendant circumstances of social
and economic change, the system as it was known in ear-
lier times became unworkable. The French Revolution
brought tithing as a general method of Church support to
an end. In the present law of the Church there remains
no commonly applicable provision for tithes, although
canon 1502 of the Code declares that particular laws or
customs existing in some areas with regard to the pay-
ment of tithes were to be observed.

In the United States. In the U. S. no tithing system
was ever generally employed except in the North Central
and Mississippi Valley area where it was introduced by
the Frehch and continued to be observed under English
rule according to the provision of the Quebec Act. It was
brought to an end when these lands were acquired by the
U. S.

The Church in the U. S. has been supported in the
main by voluntary contributions. In the early 19th century
there was a disposition on the part of some to urge and
enforce the obligation in conscience of the faithful to con-
tribute to the Church by the imposition of certain ecclesi-
astical penalties. The First Synod of Baltimore
considered those who failed to contribute to be unworthy
of the Sacraments. The intervention of the Congregation
for the Propagation of the Faith mitigated this severity.
Instead of a compulsory method of Church support, the
spirit of free-will offerings was advocated [May 13,
1816, pub. in Collect. of Congregation for the Propaga-
tion of the Faith (Rome 1907) n. 713 ad 2]. A decree of
the Third Plenary Council of Baltimore reflected this atti-
tude (Acta, 292).

Bibliography: G. LEPOINTE, Dictionnaire de droit canonique,
ed. R. NAZ (Paris 1935-65) 4:1231-44. M. N. KREMER, Church Sup-
port in the United States (Catholic University of America Canon
Law Studies 61; Washington 1930). C. PIONTEK, ‘‘Pennies Collec-
tions and Other Free-Will Offerings in the Code of Canon Law,”’
American Ecclesiastical Review 109 (1943) 190-199, 272-279,
358-365. I. SELINGER, ‘‘Church Revenue by Assessment,’” ibid. 60
(1919) 439-441. F. J. CONNELL, ‘‘The Obligation of Paying
Tithes,”” ibid. 146 (1962) 346-350. J. A. MACCULLOCH, Encyclope-
dia of Religion and Ethics, ed. J. HASTINGS (Edinburgh 1908-27)
12:347-350.

[P. K. MEAGHER/D. DIETLEIN]

TITULAR BISHOP

Formerly called episcopus in partibus infidelium, is
a prelate invested with the episcopal character who has
been given title to a see that no longer exists. After the
12th century when entire regions fell under the rule of the
Turks, the Holy See continued to nominate bishops to
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Latin sees in which the bishops were unable to govern or
to reside. Many of these bishops undertook to assist other
prelates in the government of large dioceses or in the ex-
ercise of pontifical functions and also to substitute for the
bishops when these were absent from their dioceses. The
assisting bishops were known as vicarii in pontificalibus.
They also came to be known as bishops in partibus infi-
delium.

Since the 16th century bishops have been assigned
also to sees that had long been suppressed. The reason
given for this is that the abuse of appointing bishops with-
out any determined title or see had to be corrected.

An encyclical letter of the Congregation of Propa-
ganda, March 3, 1882, abolished the expression in parti-
bus infidelium and substituted ‘‘titular see’” and ‘‘titular
bishop.”’

Many of the prelates of the Roman Curia—e.g., nun-
cios and apostolic delegates—are titular archbishops and
bishops.

Titular bishops may be appointed by the pope as aux-
iliaries and coadjutors to diocesan archbishops and bish-
ops or as an honor for distinguished service.

Since a titular bishop has received episcopal conse-
cration, he validly exercises all the functions that by di-
vine or ecclesiastical law belong to the episcopal order.
He cannot exercise any jurisdiction in the diocese of his
title.

Bibliography: F. J. MCELROY, The Privileges of Bishops
(Washington 1951). 1. ABBO and J. HANNAN, The Sacred Canons,
2 v. 2d ed. (St. Louis 1960) 1:348-349.

[F. J. WINSLOW]

TITULAR SEE

Is conferred on a prelate by way of title only, no con-
comitant jurisdiction being given in the respective dio-
cese. In the early centuries of the Church, and in some
cases well into the Middle Ages, these dioceses were
flourishing residential sees; but later, ravaged by schism,
persecution, and invasion, they had to be abandoned and
became known as dioceses in partibus infidelium. In
order to conserve the memory of these ancient sees the
practice was begun, at the time of the Fifth Lateran Coun-
cil (1512-17), in the pontificate of Leo X, of conferring
them titularly on cardinals of the Roman Curia who
would request the privilege. Later the custom evolved, as
it exists today, of conferring these titles on certain bish-
ops who are not diocesan bishops (e.g., auxiliary bishops
and bishops attached to the Roman Curia). In the latter
part of the 19th century, being informed that the designa-
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tion in partibus infidelium had become offensive to the
governments of some of the lands in which these sees
were located, the Holy See, by a decree of 1882, changed
it to “‘titular sees.”” The Annuario Pontificio of 2000 lists
more than 1,500 such sees, located principally in ancient
Asia Minor, Palestine, Syria, and Africa.

Bibliography: F. CLAEYS-BOUUAERT, Dictionnaire de droit
canonique, ed. R. NAZ, 7 v. (Paris 1935-65) 5:574-575. Annuario
Pontificio (Rome 1912-) (1964) 501-707, 1553-54.

[I. FOLEY]

TITUS, ST.

Gentile Christian of the apostolic Church, compan-
ion and helper of St. Paul, and recipient of one of St.
Paul’s epistles. Although Titus is not mentioned in Acts,
Paul’s epistles supply much information concerning him.
When he went with Paul to Jerusalem c. A.D. 50, Paul did
not feel compelled to circumcise him (Gal 2.1, 3), as he
did TIMOTHY (Acts 16.1-3), since Titus was born of Gen-
tile parents. Replacing Timothy at Corinth, Titus restored
obedience, reconciled the Corinthians to Paul (2 Cor
7.15), and began the collection for Jerusalem (2 Cor 8.6).
He went with Paul to Crete and was left there to organize
the Church (Ti 1.5). Later Paul called him to Nicopolis
(Ti 3.12) and sent him to Dalmatia (2 Tm 4.10). Tradition
says Titus later lived in Crete and died there at the age
of 93. His remains were transferred from Gortyna to St.
Mark’s, Venice. Titus was a decisive, efficient, zealous,
yet kindly man whom Paul sent to trouble spots. The
warmth shown by Paul in his letters to Timothy is lacking
in that to Titus, but a greater trust in Titus’s competence
is clear.

Feast: Feb. 6.

Bibliography: c. SPICQ, Saint Paul: Les Epitres pastorales
(Etudes bibliques; 1947), XXXVi—XXXViii.

[R. G. BOUCHER]

TITUS OF BOSTRA

Fourth-century bishop of Bostra, Arabia; fl. c¢. 362 to
378. Titus is known mainly from a letter of JULIAN THE
APOSTATE (362; Ep. 52) urging the people to expel their
bishop from Bostra; he signed the HOMOOUSIAN formula
in the Synod of Antioch under Meletius in 363. Jerome
says he died during the reign of Valens (363-378; De vir.
ill. 102) and praises his four books Against the Manichees
(Jerome, Ep. 70), a work that is mentioned by Theodoret
of Cyr (Patrologia Graeca, 83:381) and has been pre-
served in Syriac with portions in Greek (ed. Lagarde, 2d
ed. Hanover 1926; Patrologia Graeca, 18:1059—-1256).
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TIXERONT, JOSEPH

Ruins of the Byzantine church of St. (Ayios) Titus, Gortyna, Crete

Titus argues against the Manichean dualistic teach-
ing (bk. 1) and refutes the notion of an eternal existence
for matter and the devil by a consideration of divine prov-
idence (bk. 2); defends the Old Testament (bk. 3); and ex-
plains the meaning of the New Law (bk. 4). Utilizing the
Scripture, and implicitly Plato and the Stoics, Titus at-
tempts an interesting synthesis of Hellenism and Chris-
tianity, which he opposes to Oriental dualism. The texts
he quotes from Mani, however, are more likely from
Mani’s disciple Adda, according to Heraclian of Chalce-
don (Photius, Bibl. cod. 85). Titus’s ideas on the Trinity
and Incarnation are worthy of consideration. Of his exe-
gesis, only fragments are known through the catenae, and
remains of a Homily on Luke indicate an early Antio-
chene leaning toward literal interpretation. Syriac frag-
ments of an On the Epiphany seem to be his; but the
Homily on Palm Sunday (Patrologia Graeca,
18:1263-78) and the Parable of the Unjust Judge (ed.
Fronto du Duc, 1624) are not authentic.
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Bibliography: J. SICKENBERGER, Titus von Bostra: Studien zu
dessert Lukashomilien (TU new ser. 6.1; 1901); Biblische
Zeitschrift 1 (1903) 182-193. R. P. CASEY, Paulys Realenzyklopddie
der klassischen Altertumswissenschaft, ed. G. WISSOWA et al. (Stutt-
gart 1893) 6A.2 (1937) 1586-91. J. QUASTEN, Patrology (Westmin-
ster MD 1950) 3:359-362. B. ALTANER, Patrology (New York
1960) 360-361.

[P. CANIVET]

TIXERONT, JOSEPH

Sulpician theologian, educator, patrologist; b. En-
nezat, France, March 19, 1856; d. Lyons, Sept. 3, 1925.
Having studied theology at the seminary of Lyons, he
was ordained there in 1879. Tixeront was trained in his-
torical and theological method under L. DUCHESNE; then
taught theology at the seminary from 1884 to 1898, and
patrology at the University of Lyons from 1898 till his
death. His most important work is his History of Dogmas

NEW CATHOLIC ENCYCLOPEDIA



in Christian Antiquity (3 v. 1905-12; English tr. of 5th
ed. 192630), in which he traces the development of early
Christian religious beliefs and doctrine with historical ob-
jectivity. His dissertation, Les Origines de I’Eglise
d’Edesse et la légende d’Abgar (1888; English tr. 1934),
was followed by: Vie mondaine et vie chrétienne a la fin
du Il siecle (1906), La Vie monastique en Palestine au
Ve et Ve siecle (1911), Le Sacrement de Pénitence dans
Uantiquité chrétienne (1914), La Démonstration de la
prédication apostolique de St. Irénée (1916), Précis de
patrologie (1918), Mélanges de patrologie et d’histoire
des dogmes (1921), and L’Ordre et les ordinations
(1924). A conscientious scholar, he contributed immea-
surably to the formation of an objective viewpoint in trac-
ing the history of Christian doctrines back to their origins.

Bibliography: C. E. PODECHARD, Joseph Tixeront (Lyons
1925).

[F. X. MURPHY]

TLAXCALA, MARTYRS OF, BB.

Also known as Blessed Cristobal (Christopher), An-
tonio (Anthony), and Juan (John), protomartyrs of the
New World; d. ¢. 1527-29 in Tlaxcala (now the Archdio-
cese of Puebla), MEXICO; beatified May 6, 1990, by John
Paul II in the basilica of Our Lady of Guadalupe, Mexico
City.

Tlaxcala, which is about sixty-five miles from Mexi-
co City and twenty miles from Puebla, was the fifth dio-
cese established in New Spain, the second in Mexico. The
Franciscans evangelized the warrior Tlaxcalans, who
were the first to enter a treaty with Hernan Cortés and as-
sist the Spanish conquistadores. Although Cortés stood
as godfather for four of the leading men of Tlaxcala in
1520, Christianity was not readily accepted by all. The
three youths Cristobal, Antonio, and Juan were the first
to die in America in odium fidei.

Cristobal (b. c¢. 1514, Atlihuetzia near Tlaxcala; d.
1527) He was the principal heir of Acxotécatl, a high-
ranking nobleman. Following his baptism, Cristobalito
served the Franciscans catechists as interpreter and re-
peatedly harassed his father to convert. His father reacted
by beating his son and burning him over a fire. Cristobal
died of his injuries the following morning.

Antonio (b. Tizatldn, c¢. 1516; d. Cuauhtinchan,
1529) Another Tlaxcalan noble and interpreter for the
Franciscans, he was the grandson of Xicohténcati and
heir to his title and estates. He was clubbed to death for
destroying idols in the town of Tepeac.

Juan (b. Tizatlan, c¢. 1516; d. Cuauhtinchan, 1529)
He was servant to Antonio and died with his master.
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In his beatification homily, Pope John Paul II said
these martyrs were drawn at a tender age ‘‘to the words
and witness of the missionaries and they became helpers,
as catechists for other indigenous people. They are sub-
lime and instructive examples of how evangelization is
a task of all God’s People, excluding no one, not even
children.”’

Feast: Sept. 23.

Bibliography: Congregatio pro Causis Sanctorum, Cristo-
balito, Antonio y Juan: nifios mdrtires de Tlaxcala (Mexico City
1990). G. DE MENDIETA, Historia eclesidstica indiana, ed. J. GARCIA
ICAZBALCETA (Mexico City 1980). T. DE BENAVENTE MOTOLINIA
Historia de los indios de la Nueva Esparia, ed. E. O’GORMAN (Mexi-
co City 1979), 176-81. L’Osservatore Romano, English edition (14
May 1990): 5-6.

[K. I. RABENSTEIN]

TOBIT (TOBIAS), BOOK OF

A deuteroncanonical book of the OT, written origi-
nally in Hebrew or ARAMAIC, but wholly extant only in
Greek and other versions. This article treats of its title;
canonicity; language, texts, and recensions; structure; lit-
erary genre and purpose; sources; and time of composi-
tion.

Title. In the more ancient Greek manuscripts this
work is entitled TwB{t or TwPeit (Tobit), while later edi-
tions give as its title B{BAog Adywv Twpit (Book of the
Words of Tobit). The Latin Vulgate title is Liber Tobiae
(Book of Tobias). This discrepancy is due no doubt to a
confusion of the names of father and son in the story it-
self. The Greek text clearly distinguishes between Tobit
(the father) and Tobias (the son), while the Vulgate (in-
correctly) calls both Tobias.

Canonicity. St. Jerome did not consider this book in-
spired (see, e.g., Patrologia Latina, 29:23-24). Similar
views were expressed by Athanasius, Cyril of Jerusalem,
Epiphanius, Gregory of Nazianzus, and Hilary. Other Fa-
thers, however, such as Polycarp, the Pastor Hermae,
Clement of Alexandria, Origen, Cyprian, Ambrose, and
Augustine, cite Tobit without reservation or qualifica-
tion. The book is also found in the great Greek manu-
scripts of the 4th century. The first official declaration of
canonicity came from the provincial council of Hippo
(393). The same view was restated by the councils of Car-
thage (397 and 419) and has been reaffirmed by the ecu-
menical councils of Florence (1411), Trent (1546), and
Vatican I (1870).

Language, Texts, and Recensions. Until recent
years only the Greek text (and translations of it) were
available. Scholars had already concluded from their
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““The Angel Departing from the Family of Tobias,”’ by Rembrandt Harmensz van Rijn. (OHistorical Picture Archive/CORBIS)

study of this text, however, that the original language
must have been Semitic. Their conclusion has been con-
firmed by the discovery at Qumran of both Hebrew and
Aramaic fragments of Tobit. It is not yet possible to de-
termine which of these languages is the original, though
some scholars give a slight preference to the Aramaic.
(See, e.g., J. C. Greenfield, Journal of the American Ori-
ental Society 82 [1962], 293.)

The Vulgate version of Tobit is a hasty translation
of an Aramaic text (now lost), though Jerome was strong-
ly influenced by the Old Latin version that, like all other
known translations, derives from the Greek text. The
Greek version itself exists in two rather divergent forms.
The more elegant (but less reliable) Received Text is best
represented by Codex B and Codex A. The more primi-
tive and presumably better text is found in Codex S.
These two types of text can be found, e.g., in Alfred Rahl-
fs’s Septuaginta. Verse references in this article are made
according to the Greek text.

Structure. The story begins with an account of the
trials and virtues of an exiled Jew, Tobit. His exemplary
conduct, particularly in his unselfish concern for less-
fortunate compatriots, is rewarded by a fortuitous and ri-

96

diculous twist of fate that leaves him blind and exposes
him to the abuse and mockery of his wife and friends.

The scene then changes abruptly to a distant land,
where a Jewish maiden named Sara is sorely afflicted by
a demon who had successively killed her seven bride-
grooms on the first night of their married life. She too is
subjected to cruel mockery and ridicule but takes refuge
in fervent prayer.

At this point God sends an angel, Raphael, posing as
a guide and companion of Tobit’s son, Tobias, who has
been directed to retrieve some money for his father from
a distant land. There Tobias meets Sara, and, under the
angel’s expert guidance, they are married and the demon
is routed. They return to Tobit, whose blindness is cured
by a remedy prepared by Raphael. The story ends with
a prayer by Tobit, who praises God’s strange but wonder-
ful ways and proclaims the divine sovereignty in human
history, which assures the eventual glory of Jerusalem.

With exceptional skill and sensitivity the author por-
trays the drama of two souls who wrestle with the appar-
ent disarray of salvation history, like two ‘‘loose ends’’
seeking the meaning of life. As the plot develops, these
two loose threads are deftly woven into the fabric of
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God’s loving design for His people. This happy conclu-
sion reveals the author’s purpose: his story is an illustra-
tion of the wisdom of faith.

Literary Genre and Purpose. The Book of Tobit
is a good example of sapiential literature. The heroes and
heroines are models of piety; the action pauses at times
to permit the insertion of sage instructions for the unwary
and inexperienced; and the happy outcome is a convinc-
ing demonstration of the wisdom of faith. It may best be
described therefore as an edifying or didactic story.

The many references to precise locations (Thisbe,
Nineveh, Jerusalem, Ecbatana) and to historical person-
ages (Salmanasar V, Sennacherib, Asarhaddon) may ap-
pear to indicate an intention to write serious history. It is
well to bear in mind, however, that this was the usual an-
cient manner of providing ‘‘realism.”” Moreover, such
references often cause insurmountable difficulties when
one attempts to relate them to a consistent outline of his-
tory. Thus, for example, the tribe of Nephtali was not de-
ported during the reign of Salmanasar V (1.2), but rather
during that of Tiglath-Pileser III; the schism in Israel oc-
curred long before the time of Tobit (in spite of 1.4), and
the ‘‘two-days journey’’ from Rages to Ecbatana (5.6) is
in fact a trek of some 185 miles.

These considerations, joined with a better knowl-
edge of ancient literary forms and a more tolerant attitude
toward a sane and temperate criticism, have caused most
scholars to abandon the attempt to defend the historicity
of Tobit. They see in it rather a story that, while quite
probably reflecting and alluding to plausible historical
situations, is in fact created primarily to illustrate a pro-
found and eminently true religious doctrine.

This religious truth is in essence a statement of the
ultimate and inevitable vindication of the life of faith as
contrasted with a life “‘prudently’’ adapted to the de-
mands of a seemingly erratic course of history. Tobit and
Sara have committed themselves to a philosophy of faith
and, in the beginning, this decision brings them nothing
but mockery and reproach. But all the while God is guid-
ing the forces of history behind the fagade of Raphael and
through the exemplary obedience of Tobias. At the end,
it is seen that what had appeared to be a crazy quilt of
meaningless episodes was in reality the perfectly consis-
tent pattern of an all-wise God, who rules history with
sovereign ease and who grants to His persevering ser-
vants a share in the final vision of the triumph of His wis-
dom.

Such an interpretation of history was particularly ap-
propriate during the postexilic period of the Old Testa-
ment, when the Jewish nation was successively bullied
and harried by a series of oppressors. Tobit and Sara rep-
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resent Israel herself, apparently helpless on the senseless
wheel of history, whereas God works quietly to bring her
to her promised glory. It is in a somber context of dis-
couragement and bewilderment, therefore, that the author
sets before his people a story that illustrates the trustwor-
thiness of Israel’s ancient faith.

Sources The author of Tobit manifests a rather inti-
mate familiarity with various OT books. His knowledge
of the Patriarch stories of Genesis is particularly notable.
Many of the religious values that are highlighted there are
emphasized in Tobit also: marriage within the tribe (cf.
Gn 24.3-4 with Tb 10.12), hospitality (cf. Gn 18.3—-8
with Tb 8.19), filial piety (cf. Gn 43.27 with Tb 2.4),
chastity (cf. Gn 39.9 with Tob 8.4), and fatherly blessings
(cf. Gn 27.27 with Tb 14.11). One may legitimately sur-
mise that this clearly intentional parallel was meant to re-
mind the contemporary Israelites that they, like the
Patriarchs, were living on hope, and therefore could
scarcely do better than to adopt the Patriarchal virtues and
attitudes toward life and history.

Many scholars have also noted points of similarity
between Tobit and various non-biblical legends. The bib-
lical author was undoubtedly aware of the Story of Ahi-
kar, who is presented as Tobit’s nephew in this book
(1.21-22;2.10; 11.17-18; 14.10, 15), and was influenced
by some of the maxims attributed to that famous sage. It
is very hazardous, however, to conclude that even such
superficial dependence exists in the case of such legends
as the Ungrateful Dead or the Poisonous Maiden stories
(see R. H. Pfeiffer, A History of New Testament Times
[New York 1949] 269-271). Such themes are only par-
tially relevant, and they would appear to be too much the
patrimony of all mankind to be traceable to any specific
source.

Time of Composition. Most authors agree that the
Book of Tobit was composed about 200 B.C. The general
atmosphere of the narrative (e.g., the prominence of an-
gels and the emphasis on legal prescriptions) suggests a
date toward the end of the postexilic period. On the other
hand, the absence of any hint of the Maccabean successes
would appear to demand a date prior to that period (early
2d century B.C.). It should be remarked, however, that a
few scholars, noting the fine ‘‘Imperial Aramaic’’ of the
Qumran fragments, have raised the possibility of an earli-
er (perhaps 4th century) date (see J. Bright, A History of
Israel [Philadelphia 1959] 417-18).

Bibliography: C. MOORE, Tobit, Anchor Bible v. 40A (New
York 1996). I. NOWELL, ‘‘Tobit,*“ New Jerome Biblical Commen-
tary (Englewood Cliffs, N.J. 1990) 568-579. J. FITZMYER, ‘‘The
Aramaic and Hebrew Fragments of Tobit in Cave 4’ Catholic Bib-
lical Quarterly 57, 655—675. P. DESELAERS, ‘‘Das Buch Tobit,”’
Orbis Biblicus et Orientalis, 43 (Freiburg 1982).

[D. DUMM]
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Capital: Lomé.

Size: 22,000 sq. miles.

Population: 5,018,500 in 2000.

Languages: French; Ewe and Mina are spoken in the south,
Kabye and Dagomba in the north.

Religions: 1,104,070 Catholics (22%), 602,220 Sunni
Muslims (12%), 351,295 Protestants (7%). 2,960,915 follow
indigenous beliefs or are without religious affiliation.
Archdiocese: Lomé¢, with suffragans Sokod¢,

Atakpamé, Aného, Dapaong, Kara, and Kpalimé.

TOGO, THE CATHOLIC CHURCH IN

The Togolese Republic is located in West AFRICA,
and borders the Gulf of Guinea at the Bight of Benin on
the south, GHANA on the west, BURKINA FASO on the
north and BENIN on the east. A tropical, humid, predomi-
nantly agricultural country, Togo is characterized by a
rolling savanna in the north that rises to hills in the central
region before falling to a low, marshy coastal plain at the
Bight of Benin. Natural resources include phosphates,
limestone and marble, while agricultural products consist
of coffee, cocoa, cotton, yams, cassava, corn, beans, rice
and millet.

A German protectorate from 1884 until 1919, Togo
then fell under French supervision as French Togoland,
a mandate of the League of Nations and United Nations
trust territory. In April of 1960 it gained its independence.
In 1967 a bloodless military coup gained power, position-
ing General Gnassingbe Eyadema as president. The gov-
ernment continued to control the country through 2000
despite the legalization of political parties in a new con-
stitution drafted in September of 1992 and rioting during
the 1998 election. Charges of military harassment of op-
position leaders surfaced, clouding Eyadema’ supposed
‘‘democratic victory.”” Most of the country’s labor force
was employed in agriculture, and efforts to reform the
economy that began in 1990 had slowed by mid-decade
due to political unrest and the drain on government cof-
fers due to its need to fund a strong military in order to
stay in power. By 2000 the region was again experiencing
modest economic growth, although the government was
operating in the red, with payments months in arrears.

History. The region was originally inhabited by Vol-
taic and Kwa peoples, and these were joined by Ewé im-
migrants in the 14th century and the Mina two centuries
later. Danish slave traders controlled the southern coast
during the 1700s. Togo received its first Catholic mis-
sionaries in 1863, when priests of the AFRICAN MISSIONS
SOCIETY (SMA) came from Dahomey (modern Benin) to
visit coastal villages. Two priests settled 104 miles inland
at Atakpamé in 1886, but their mission was abandoned
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within a year, after both were twice poisoned, one of
them fatally. In 1892 the region—now under German
control as Togoland—was separated from the vicariate
apostolic of Dahomey and became a prefecture apostolic,
entrusted to the Society of the DIVINE WORD (SVD),
which by 1914 had sent there 76 priests and 33 brothers,
almost all German born. Togo had 19,740 Catholics
when it became a vicariate in 1914. When Germany lost
its protectorate after losing World War I, the SVD mis-
sionaries were gradually deported, along with the HOLY
SPIRIT MISSIONARY SISTERS, who had sent 51 members to
Togo since 1897. SMA missionaries again took charge.
In 1922 the first native priest received ordination. After
World War II, when the region fell under French authori-
ty, Franciscans, Benedictines and several religious con-
gregations of men and women entered the mission. The
hierarchy was established in 1955, with Lomé as metro-
politan. Togo established diplomatic relations with the
Holy See in 1981.

By 2000 there were 121 parishes in Togo tended by
234 diocesan and 109 religions priests. Other religious in-
cluded approximately 175 brothers and 590 sisters, who
helped run the nation’s 454 primary and 38 secondary
schools and engaged in an active and vibrant mission. In
an effort to establish credibility with the Togolese people,
the military government appointed Lomé archbishop Phi-
lippe Kpodzro as president of the legislative assembly
that drafted Togo’s new constitution, which guaranteed
religious freedom while establishing no state religion.
Kossi Kpodzro was eventually removed from his position
after complaints that he used his position to advance the
stature of the government; Church leaders more recently
refrained from injecting sermons with political state-
ments, and also declined the president’s invitation to at-
tend the ecumenical Day of National Liberation festival
celebrating the installation of the government in 1967.
Togolese bishops were members of the Regional Episco-
pal Conference of French-speaking West Africa, and
Church representatives also served as part of the Togo-
lese Human Rights Commission, which reviewed charges
of religious discrimination brought against the govern-
ment. [slamic-Catholic programs existed, as did the Bib-
lical Alliance, which brought together Catholics and
Protestants in discussion of their respective faiths. Many
Togolese Catholics attended Mass in addition to main-
taining their traditional tribal faith, a situation that the
Church viewed with some concern. During his ad limina
visit with Togo bishops in 1999, Pope John Paul II com-
mented on the rising divorce rate in Togo, and noted that
such *‘irregular marital situations . . . do not allow ‘peo-
ple’ to receive the sacraments.”

Bibliography: K. MUELLER, Geschichte der katholischen Kir-
che in Togo (Kaldenkirchen 1958). Bilan du Monde 2:852—-855. An-
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TOLEDO, COUNCILS OF

Eighteen national councils were celebrated in Spain
between 400 and 702 that are collectively called the
Councils of Toledo. Although local and peculiar to Spain,
they were designated as general or universal councils;
and as Perez de Urbel has indicated, several were purely
provincial synods. Toledo III (589) specified that provin-
cial synods be held every year, but there is no record that
this rule was carried out with regularity. The acta of the
last council in 702 have not been preserved.

Unique in their composition, these Visigothic coun-
cils were fundamentally an assembly of the bishops for
ecclesiastical legislative purposes, but they dealt also
with political and civil matters of the kingdom, and the
later ones were attended by the princes and functioned as
supreme tribunal for civil and juridical as well as ecclesi-
astical and liturgical affairs.

Councils I to III. At Toledo I (c. 400), 18 bishops
under the presidency of Patronus (Patruinus), Archbishop
of Toledo, considered the scandalous diversity of opinion
among the bishops on the subject of ordinations in the
light of the regulations of the Council of NICAEA. Several
canons (1, 3, 4, 6, 9, 16, 19) concerned the evolution of
the concept of celibacy and chastity in the Church. The
order of penitence is an obstacle to entering the clergy
(c.2). Those who have fought in war are excluded from
major orders (c.8). Marriage with a woman of inferior
condition (concubinage) is only forbidden to the Chris-
tian already married (c.17). The council condemned PRIS-
CILLIANISM and concluded its deliberations with 18
anathemas. It made decisions relative to the reconcilia-
tion of bishops, priests, or clerics guilty of Priscillianism.

Toledo II (c. 527 or 531), under the Metropolitan
Montanus, brought together an unknown number of bish-
ops, probably five from the province and one from out-
side it. The question of the number of bishops present is
complicated by the fact that the absent ones later signed
the acts of the council. The first three canons concern the
education of clerics, their fidelity to their bishops, and the
obligation of celibacy. Canon 4 assures clerics of the life-
time tenure of the land and crops that they cultivated. The
last forbids consanguinous marriage. Two letters of Bish-
op Montanus relative to the consecration of Holy Oil as
reserved to the bishop are annexed to the acts of the coun-
cil.
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Toledo IIT (589) was preceded by two other synodal
assemblies. In 582 the Arian King Leovigild had con-
voked a council of Arian bishops, which decreed that
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Manuscript illumination of the Council of Toledo during
Visigothic Rule. (©OArchivo Iconografico, S.A./CORBIS)

Catholics becoming Arians need not be rebaptized and
made use of the formula *‘Glory to the Father by the Son,
in the Holy Spirit.”” Evidence of this Arian synod was
given by various members reconciled with the Church at
Toledo III. In 587, likewise, the Arian King Reccared ar-
ranged a conference between Catholic and Arian bishops
at Toledo, evidently in preparation for Toledo III. Here
the Catholics stressed the nature of saintliness, of which
miracles are the proof, but this evidence proved unaccept-
able to the Arians. However, Reccared himself was con-
verted and received into the Church by his uncle St.
LEANDER OF SEVILLE. This made Toledo III of great im-
portance in the religious and political life of Spain, for
the King’s conversion occasioned the reconciliation of a
number of Arian bishops. A detailed verbal account of
the council indicates that the King read a profession of
faith including the procession of the Holy Spirit a patre
FILIOQUE. He exhorted the people to convert with him
and reminded the bishops of their duty to instruct the peo-
ple. He anathematized Arius; recognized the Councils of
Nicaea, Constantinople, Ephesus, and Chalcedon; and
recognized the professions of faith of Nicaea, Constanti-
nople I, and Chalcedon. The bishops drew up 23 anathe-
mas and 22 disciplinary canons. A 23d anathema was
added by the Arian bishops as a collective subscript. The
King proposed the usage of recitation of the symbol or
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creed to affirm orthodox faith (c.2). The remainder of the
canons concerned mainly temporal administration, the
lives and celibacy of clerics, the profession of chastity of
widows or virgins, and dispositions relative to Jews. The
council invited the clergy and civil magistrates to unite
in abolishing certain abuses and accused some bishops of
cruel treatment of clerics. It eliminated certain funeral
practices and forbade improper dances and songs on feast
days. Canon 18 prescribed an annual provincial council.

Councils IV to VI. Toledo IV (633), preceded by a
synod in 597 and a provincial council in 610, was con-
voked by Sisenand, successor of Suintila, under (St.) ISI-
DORE OF SEVILLE with 62 bishops of Spain and the area
of Gaul Narbonensis. Seventy-five canons were promul-
gated, along with 75 disciplinary chapters that are of im-
portance for liturgy and the ecclesiastical discipline of
monks. All had bad political significance. The Acts bears
the signatures of six metropolitans, among them Isidore
of Seville and Julian of Braga. Fifty-six bishops and
seven representatives of bishops signed after them. A
number of the canons concerned the admission of clerics
to orders. The council equally insisted on penitential fast-
ing and proposed principles of monastic discipline. Sev-
eral canons concerned the temporal administration of
churches, and a number of liturgical points were covered,
including the ceremonial for the opening of councils,
contained in canon 4.

At Toledo V (636), 22 bishops and two proxies met
under the presidency of Eugene I, the new archbishop of
Toledo. Except for canon 1, which dealt with the date of
the Rogation procession (Dec. 14), the other seven can-
ons were political in bearing. The decrees of the council
were approved and published by King Chintila in his or-
dinance of June 30, 636.

Toledo VI (638) was convoked by King Chintila,
brother of Sisenand; 52 bishops with four metropolitans-
Julian of Braga, Eugenius of Toledo, Honorius of Seville,
and Selva of Narbonne, who presided—promulgated 18
canons, of which the first is a new profession of faith, an
amplification of that of Toledo IV. The other canons are
ecclesiastical or politico-religious. Royal authority was
strengthened, and Jews were excluded from the civil life
of the country. Several canons concerned with public
penitence completed and made precise the dispositions of
Toledo IV.

Councils VII to IX. Toledo VII (646) consisted of
24 bishops with the metropolitans of Mérida, Seville, To-
ledo, and Tarragona, who met to remedy the troubles of
the Church and State. The preface of the conciliar collec-
tions should be attached to canon 1, whose object, it ex-
plains, is to punish perturbators of national peace and
protect against similar troubles. Canons 2 to 5 concern
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points of discipline or liturgy. The last canon is a homage
of the clergy rendered to the King of Spain.

Toledo VIII (653) was convoked by King Rec-
ceswintn, who succeeded his father Chindaswintn in 652.
The metropolitans of Merida, Seville, Toledo, and Braga
were present, along with 48 bishops, a large number of
abbots, representatives of bishops, and 16 counts and
dukes. The Tomus regius, or book of royal edicts, around
which discussion centered, demanded a revision of canon
75 of Toledo IV. Canons 4 to 7 concerned the continence
of clerics, their instruction (c.8), and their fasting (c.9).

At Toledo IX (655), Eugene II of Toledo presided
over 15 bishops and six abbots, and added to the conciliar
collection 17 canons concerning the administration of ec-
clesiastical goods and serfs. Canon 10 listed penalties for
incontinent clerics.

Councils X to XII. Toledo X (656) was a gathering
of 20 bishops and five representatives of bishops, in the
presence of the three metropolitans—FEugene II of Tole-
do, Fugitivus of Seville, and Fructuosus of Braga. They
promulgated seven canons. Canon 1 fixed the celebration
of the feast of the ANNUNCIATION eight days before
Christmas. The other six canons concerned discipline;
canons 2 and 7 were concerned with the civil organiza-
tion of Spain.

Toledo XI (675) was convoked by King Wamba,
successor of Recceswintn. The metropolitan Quiricius
presided, and 17 bishops, two representatives for absent
bishops, and six abbots made a famous profession of
faith. Of the 16 disciplinary canons that repeated previous
ones, canons 11 and 12 are notable: canon 11 concerned
communion of the sick; canon 12, public penitence.

Toledo XII (681) declared legitimate the succession
of Erwig to the Spanish throne and enacted 13 capitula.
The archbishop of Toledo was given the power to install
candidates he deemed worthy in vacant bishoprics in any
province, but after royal designation. Legislation against
Jews was reinforced.

Councils XIII to XV. Toledo XIII (683) was a con-
cilium mixtum, or political assembly, as well as a council,
including 48 bishops and archbishops, 27 representatives
of absent bishops, abbots, and 26 nobles. The primacy of
Toledo was confirmed (c.9). Most of the canons were po-
litical in object.

At Toledo XIV (684), JULIAN OF TOLEDO presided
over 17 bishops, vicars of the metropolitans of five prov-
inces, six abbots, and two representatives of suffragan
(auxiliary) bishops of Toledo. They met to sign the de-
crees of the Council of CONSTANTINOPLE III against
MONOTHELITISM.
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Toledo XV (688) was convoked by Egica, successor
of Erwig. The assembly of 61 bishops, several abbots,
representatives of absent bishops, and 17 nobles consid-
ered the Tomus regius and was concerned with problems
of personal conscience. A ruling was passed on Spanish
orthodoxy in a dogmatic difficulty raised by Pope BENE-
DICT II and answered by Julian of Toledo, whose re-
sponses had been confirmed by Pope SERGIUS I in 687.

Councils XVI to XVIII. Toledo XVI (693) resulted
when Julian of Toledo died in 690 and was succeeded by
the Abbot Sisebert, who conspired against the throne and
was seized and brought before a gathering comprised of
59 bishops, five abbots, three representatives of absent
bishops, and 16 counts. The King presented a Tomus con-
cerned with spreading the orthodox faith, points of disci-
pline, care of country churches, the destruction of pagan
superstitions and Judaism, and a letter for the punishment
of Sisebert. The ignorance of the clergy and the chaotic
state of Spain at the time is evident. Sisebert was de-
posed, excommunicated, and exiled. Felix, Archbishop
of Seville, was transferred to Toledo.

Toledo XVII (694) was occasioned by a conjuration
of Spanish Jews who had received Baptism hypocritical-
ly. The council comprised many bishops and nobles of
the kingdom, the names of whom are lost. Canon 1 is a
timid reaction against the invasion of the councils by the
laity; previously the first three days of a council had been
reserved for questions of faith and ecclesiastical disci-
pline. Canons 2 to 6 ruled on points of liturgy. Canon 7
renewed ancient laws concerning the surety of the royal
family. Canon 8 considered the repression of a Jewish
plot.

Toledo XVIII (702) was held under King Witiza and
Gonderic, Archbishop of Toledo. The Acts of the council
are lost.
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[I. E. ALBERCA]

TOLEDO, FRANCISCO DE

First Jesuit cardinal; b. Cérdoba, Spain, Oct. 4, 1532;
d. Rome, Sept. 14, 1596. After his philosophical studies
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Francisco de Toledo.

at Valentia, he studied theology at Salamanca. He was or-
dained in 1558 and entered the Society of Jesus the same
year. Called to Rome by Jesuit General Francis Borgia
in 1559, he taught philosophy at the Roman College until
1563, and then theology. In 1569, Pius V appointed him
preacher at the papal court, an office he held for 24 years.
During his years at the Roman College, De Toledo wrote
many works on philosophy, Scripture, and theology,
most significant among which was his In summam
theologiae S. Thomae Aquinatis enarratio (4 v. Rome
1869-70). An independent thinker, he opposed many of
Cajetan’s interpretations of Thomas Aquinas and was the
first at the Roman College to teach predestination in view
of foreseen merits. Highly esteemed by successive popes
for his learning and diplomatic resourcefulness, De Tole-
do was sent on many papal missions, most important of
which was to Louvain (1580) to promulgate the bull of
Gregory XIII, Provisionis nostrae, concerning the errors
of Baius (see BAIUS AND BAIANISM). Through De Toledo,
Henry IV made his reconciliation with the Church, and
at Henry’s request Clement VIII made him a cardinal
(Sept. 17, 1593). In his last years he played an important
role in the revision of the Vulgate.
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[G. VAN ACKEREN]

TOLERANCE

Generally, tolerance means allowing, without in-
tending either to approve or encourage, what one holds
to be an evil or a questionable good. It implies at least
interior reprobation of the evil and a refusal to use force
to repress it. Tolerance therefore should be distinguished
from indifference, which permits something merely be-
cause it is thought unimportant. Tolerance, however, is
often used in a more positive, maximal sense to refer to
respect, sympathy, and charity for persons holding views
different from one’s own.

We commonly speak of two types of tolerance, doc-
trinal (dogmatic) and personal (practical). Doctrinal tol-
erance is the permitting of error to be spread unopposed.
Practiced systematically, this would be reprehensible be-
cause it becomes equivalent to INDIFFERENTISM or RELA-
TIVISM. Truth is a primary human value, to be cherished
and protected. We cannot, then, accept error on a par with
truth or allow it to be propagated unchallenged. Instead,
we must combat it while maintaining an unflagging love
for its proponents. Personal tolerance is the permitting of
others to hold and put into practice views that diverge
from one’s own. A crucial case concerns the toleration
of different religions by the state: how and to what extent
can it be justified?

Some ways of vindicating it are unsound. Indiffer-
entists defend it on the grounds that one religion is as
good as any other; but while every man may save his soul
by following his conscience, obviously the Church
founded by God for this purpose can help us attain our
end more surely and easily than any other. Relativists
hold that every religion uncovers a different aspect of the
truth, and that they are all necessary, therefore, for the
possessing of truth in its fulness. Although every religion
mirrors the truth to some degree, we cannot say that each
one has a different parcel of it; moreover, the most full
and adequate possession of it is necessarily to be found
in the Church established by God as a vehicle for His rev-
elation.

Catholics are divided in regard to personal tolerance.
Some maintain the more conservative ‘‘thesis-
hypothesis’” theory. The ‘‘thesis’’ refers to the ideal: a
state in which all or a large majority of the citizens are
Catholic and Catholicism is the official, privileged reli-
gion; in harmonious cooperation Church and State help
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each other attain their respective ends; hence, to maintain
the one true faith, the disruption of which would be a seri-
ous spiritual evil and detrimental also to civil life, the
state must not ordinarily tolerate heretical teachings.
Under the ‘‘hypothesis’’ that there is not a Catholic ma-
jority, a state may licitly tolerate a variety of beliefs to
preserve peace.

The more liberal position is that it is not tolerance,
but religious liberty for everyone that should be accepted
as a matter of principle by every state, for religious liber-
ty is a natural right that is violated by mere tolerance. It
is required by the very nature of the act of faith as a per-
sonal and free commitment, which would be contravened
by any direct or indirect pressure brought against it. The
ends and the functions of the state are limited to the tem-
poral order and cannot validly be extended into the spiri-
tual. We also know from past experience that
ecclesiastical reliance on the secular arm inevitably tends
to bring about regrettable excesses and situations.

Vatican Council II gave the theory and practice of
tolerance a meaning quite different from that of the for-
merly common Catholic position. In its Declaration on
Religious Freedom, the Council explicitly acknowledged
it to be a natural right that as rational and free agents all
men should be able to respond, freely and responsibly,
to the truth as each perceives it (Dignitatis humanae 2—4).

The implication is that tolerance is not the issue so
much as fellowship: in fraternal dialogue, all should seek
to understand and learn from each other. In a polarized
society tolerance may be the minimal safeguard against
injustice, but such is not the ideal or the norm. Instead of
merely tolerating each other, religious groups should
have remorse over their divisions and accept one another
with respect and affection. The function of the State is not
to folerate any Church but to guarantee the full freedom
of all within the requirements of the common good (cf.
ibid. 6).

See Also: CHURCH AND STATE; FREEDOM OF
RELIGION; FREEDOM, SPIRITUAL.
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TOLERATION ACTS OF 1639 AND
1649, MARYLAND

These legal enactments played a major role in the
story of religious liberty in America. The 1639 act passed
beyond even the contributions of George and Cecil CAL-
VERT, the Catholic founders of MARYLAND, in the breadth
of its provision for religious toleration.

Acts of 1639. The Maryland ordinance of 1639,
which included the Toleration Act of that year, grew out
of a controversy between Cecil Calvert, the second Lord
Baltimore and proprietor of Maryland, and the Maryland
assembly. The Maryland Charter, fashioned by his father,
George, had been a preamble that looked to a more pre-
cise set of laws to govern affairs in the colony. The ordi-
nance of 1639, with its toleration and other acts, marked
the first complete step in this direction, the assembly pre-
vailing over Lord Baltimore in taking it.

Very early in the planning and settling of Maryland
the proprietor and his assemblymen interpreted the char-
ter to mean that they were free from the laws that gov-
erned Englishmen through Parliament. Among these
were statute laws, many of which were hostile to Catho-
lics and others dissenting from the Established Church of
England because they required profession of belief and
Anglican ritual. By what were known as the Privileges
of Durham, awarded directly by the king to the coloniz-
ing proprietor himself, Maryland was freed from such
statute laws and was bound only by those that the colonial
assembly specifically accepted. Yet as Englishmen they
must be under certain other laws that the colonists togeth-
er with the proprietor judged suitable.

There was disagreement over what these laws should
be and who should initiate them. Lord Baltimore sent a
code of laws to the colony when he learned that the as-
sembly had independently initiated legislation for basic
laws. Efforts at compromise in the Baltimore code failed.
The assembly finally formulated its own ordinance of
1639, in which were found acts of toleration.

Holy Church, said one such act, ‘‘shall have all her
rights and liberties.”” Although sectarianism divided the
Church at this time, the term in current language included
all of its divisions as being of the ‘‘Christian religion’’
to which the charter referred. Toleration would thus be
assured to the protected Church or Christian religion and
its adherents.

Another ordinance passage carried toleration further.
An Act for the Rights of the People guaranteed that ‘‘the
inhabitants of this province shall have all the rights and
liberties according to the Great Charter.”” In the contem-
porary discussion by Catholics and other dissenters of the

103



TOLKIEN, J. R. R.

early 17th century the Englishman’s liberties included
freedom of religion regardless of any lack of connection
with a church. Non-Christians could thus hope for equali-
ty before the law. Reference to being a Christian had been
proposed by Baltimore, but was eliminated from the act.

One further guarantee was given to religious free-
dom by the assembly. It refused to legislate against blas-
phemy, sorcery, sacrilege, etc., though such laws were
common practice at this time, particularly in New En-
gland. Baltimore’s code had proposed similar laws, but
they were rejected by the assembly’s committee. The
state was thus confined in the exercise of its authority in
a spirit of separation of civil and religious authorities.

All these meanings of the Toleration Acts of 1639
are clear from sources other than the enactment itself.
Comparison with the rejected code of Baltimore substan-
tiates the intent of the assemblymen. They were domi-
nantly Catholic, and many were of the educated gentry.
Their thinking on Church-State relationship is to be un-
derstood against the distinctive theoretical development
among English Catholics rather than among Spaniards.
The oath controversy with James I and a remonstrance of
grievances sent by the laity to Rome reveal that English
Catholics were rejecting the prevailing theory of a con-
fessional state. A pamphlet, Objections Answered, ap-
plied these emerging concepts of religious freedom and
separation of Church and State specifically to the Mary-
land colonial enterprise in justification of its liberal prac-
tices.

It appears that the assemblymen had greater liberty
than Cecil Calvert in pursuing this ideal. Lord Baltimore
was somewhat confined to the legal formulations of En-
gland in his code. In the 1640s and 1650s, he was in con-
flict with the Puritans both in Maryland and in England.
It was out of this situation that he tried to salvage at least
a minimum of the freedom established before this time.
The Toleration Act of 1649 was the chief outcome of his
efforts in this situation.

Act of 1649. Contrary to what is generally written,
this legislation was not the high point in religious liberty
in Maryland but a decline from the acts of 1639. It was
likewise less representative of the tradition behind the
founding of the colony and its first legislative enactments.
It clearly asserted for the first time in Maryland the prac-
tice of profession of belief as a condition for enjoying the
rights of Englishmen and freedom of conscience. ‘“What-
soever person,’’ it stated in Puritan fashion, ‘‘shall from
henceforth . . . deny Our Saviour Jesus Christ to be the
Son of God . . . shall be punished . . .”” This would
seem to bind those who publicly attacked Christian ortho-
doxy. The vast majority, who were Trinitarian believers,
were thus assured that none of them would ‘‘from hence-
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forth be in any ways troubled . . . for or in respect of his
or her religion. . . .”’

The act of 1649 achieved toleration among Christian
sects in a way generally unknown in Western civilization
except in Rhode Island at this time and Pennsylvania
somewhat later. It attained its immediate defensive pur-
pose since it protected Catholics and Protestants who had
dissented from the Puritan creed behind Cromwell’s
Commonwealth. Certain measures passed by the Puritan
majority of the Maryland assembly after 1650 were nulli-
fied by appeal to the Toleration Act of 1649.

When the Puritan regime fell, however, there was a
return to the broader liberty found in the 1639 toleration
act. A Jew, Jacob Lumbrozo, was accorded legal protec-
tion of law and served in public office. A Catholic priest
successfully defended his right to public preaching by ap-
peal to the 1639 ordinance providing for the freedom of
the Church. Even more than 100 years after its passage,
Marylanders disfranchised for their religious beliefs ap-
pealed to the Toleration Act of 1639. By 1700, however,
the era of its influence had passed. The Church of En-
gland had been established in Maryland, and the colony
was put under the statute laws of Parliament.

See Also: CHURCH AND STATE IN THE U.S. LEGAL
HISTORY, 1.

Bibliography: M. P. ANDREWS, ‘‘Separation of Church and
State in Maryland,”” American Catholic Historical Review 21
(Washington 1935-36) 164-176. T. 0. HANLEY, Their Rights and
Liberties: The Beginnings of Religious and Political Freedom in
Maryland (Westminster, MD 1959); ‘‘Church-State Concepts in
the Maryland Ordinance of 1639,”” Church History 26 (Philadel-
phia 1957) 325-341. Archives of Maryland, ed. W. H. BROWNE et
al. (Baltimore 1883-). Calvert Papers, 3 v. (Maryland Historical
Society, Fund Publication 28, 34-35; Baltimore 1889-99).

[T. O. HANLEY]

TOLKIEN, J. R. R.

Novelist; b. England, Jan. 3, 1892; d. Bournemouth,
England, Sept. 2, 1972. Tolkien’s father died when the
boy was very young but his mother, a former missionary
to Africa, raised him to love both adventure and words.
These two interests form the basis of his extremely popu-
lar works of fiction. When John Ronald Reuel Tolkien
was 12 his mother died, and since the parents had con-
verted to Catholicism, Tolkien became a ward of a priest
in Birmingham.

He graduated from Oxford in 1915 and served in
World War I, where he was wounded. Having married,
he returned to Oxford for an M.A. and worked on the Ox-
ford Dictionary. In 1921 he began teaching at the Univer-
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sity of Leeds. His reputation as a teacher developed and
he published several scholarly pieces. In 1925 he joined
the faculty at Oxford. He continued to write learned arti-
cles, among them ‘‘Beowulf, the Monster and the Crit-
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ics,”” and ‘‘Chaucer as a Philologist.”

He is known best as the author of The Hobbit and a
half-million word trilogy, The Lord of the Rings (The Fel-
lowship of the Ring, The Two Towers, The Return of the
King). These books sold enormously well in the United
Kingdom and the U.S. (250,000 copies of the trilogy
were sold in less than a year in the U.S.). Filled with men,
dwarfs, hobbits, elves, wizards, and goblins (Orcs), the
trilogy is essentially the story of a war pitting ultimate
good against ultimate evil. Tolkien vigorously denied
that his books were allegories and also insisted that his
were not children’s books—even after The Hobbit won
a Herald Tribune prize in the U.S. as the best children’s
book of the year.

Other Tolkien works include Tree and Leaf (which
incorporates an essay on the fairy-story genre); Farmer
Giles of Ham, the fortunes of an unheroic farmer who at-
tempts to capture a dragon; and the verse of The Adven-
tures of Tom Bombadil.

Bibliography: R. J. REILLY, ‘‘J.R.R. Tolkien and The Lord of
the Rings,”’ in Romantic Religion (Athens, Ga. 1971). R. C. WEST,
Tolkien Criticism: An Annotated Checklist (Kent, Ohio 1970).

[H. J. CARGAS]

TOLSTOI, LEO NIKOLAEVICH

Russian novelist and moralist; b. Yasnaya Polyana,
his estate in the Tula province, Sept. 9, 1828; d. As-
tapovo, Nov. 20, 1910.

Tolstoi, who was of aristocratic landowning stock,
received his early education from French tutors, matricu-
lated at the University of Kazan in 1844, but left in 1847.
After some dissipated years in Moscow, he joined the
army (1851-57), then traveled abroad, and finally settled
(1861) on his estate, where he experimented briefly in ed-
ucation for peasant children along lines similar to those
of Rousseau. From then on, he was completely occupied
in writing. His earlier works include Istoriia veherashne-
go dnia (1851, The Story of Yesterday), Detstvo (1852,
Childhood), Dva Gusara (1856, Two Hussars), Lucerne
(1857), Tri Smerti (1858, Three Deaths), and Kholstomer
(1861), all adumbrating the philosophy that was to come
to flower in his masterpieces.

Tolstoi recollects in Ispoved (1879-82, My Confes-
sion) that he had from conviction abandoned the Russian
Orthodox faith when he was 16. Nevertheless pure reason
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J. R. R. Tolkien. (AP/Wide World Photos)

held him to belief in God, and he even made several un-
successful efforts to regain his lost faith. He denied
Christ’s divinity, the claims of Orthodoxy or of any orga-
nized religion to be true Christianity, and the immortality
of the individual. He rewrote the Gospels according to his
own rationalistic standards and founded his own religion,
described as Christian naturalism. The Holy Synod final-
ly excommunicated him in 1901.

The chief influences on Tolstoi’s intellectual devel-
opment were ROUSSEAU’s belief in the natural goodness
of man and the corruptive effects of society, SCHOPEN-
HAUER’s pessimism with regard to man’s inability to un-
derstand the irrational forces in life, and Joseph Marie de
MAISTRE’s distrust of secular and liberal reform pro-
grams. His two cardinal principles, to him the essence of
the only true Christianity, were love of one’s neighbor
and nonresistance to evil. He idealized the simple life of
the Russian peasant as an expression of the first, but re-
jected the authority of the state, which is based on force,
as a violation of the second. Thus he was an anarchist and
areligious populist. He inveighed against property, oaths,
military service, war, and capital punishment. He also
condemned contemporary art and literature for lacking
popular moral and religious motivation.

Tolstoi is consistently didactic even in his novels.
His greatest Voina i mir (1867-69, War and Peace), re-
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TOMAS DE SANTA MARIA

Leo Nikolaevich Tolstoi, 1897.

cords the fate of the Russian gentry during the Napoleon-
ic era, but it is also a philosophical argument by example,
maintaining that great events, e.g., the battle of Borodino,
are caused not by the conscious acts of history’s heroes,
but by the union of irrational forces and the unconscious
acts of ordinary men. His other great novel, Anna
Karenina (1875-77), contrasts the joys of simple country
life with the evils of sophisticated Western society as
these are embodied in Anna’s illicit love. This novel
enunciates Tolstoi’s conviction of the unbreakable bond
between human happiness and the observance of God’s
laws.

Bibliography: Works, tr. A. and L. MAUDE, 21 v. (Oxford
1928-37). E. J. SIMMONS, Leo Tolstoy (Boston 1946). I. BERLIN, The
Hedgehog and the Fox: An Essay on Tolstoy’s View of History
(New York 1953). G. STEINER, Tolstoy or Dostoevsky (New York
1959).

[W. J. MCBREARTY]

TOMAS DE SANTA MARIA

Dominican composer and theorist of the Renais-
sance, whose treatise on keyboard technique is still of
prime value; b. Madrid, c. 1510-20; d. Valladolid?, 1570.
Fray Tomads obtained a royal printing license in 1557 for
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his bulky treatise, Arte de Taiier Fantasia, assi para
Tecla como para Vihuela (Valladolid 1565), but publica-
tion was delayed eight years because of a paper shortage.
The work, which is divided into two independent parts
of 90 and 124 folios, contains more musical examples
than any other treatise issued in 16th-century Spain, and
reveals that he consulted with numerous ‘‘learned and
skilled practitioners of the art, especially with the emi-
nent royal musician, Antonio de Cabez6n.”” Although
Tomas considered his instructions for playing the mona-
cordio (clavichord) merely preliminary to part 1, it is
these instructions that have been translated (by E. Harich-
Schneider and R. Boadella as Anmut und Kunst am Klavi-
chord; Leipzig 1937) and cited in manuals for
performing on old keyboard instruments. His method for
fingering, graces, and rhythmic variants finds no parallel
in his century and is so explicit that many so-called inno-
vations of English virginal technique can now be traced
to Spanish practice. Part 2 (ch. 16) included a group of
favordones (fabordones) transcribed by F. Pedrell to
show how Vesper Psalms were chanted in accompanied
four-part harmony in the 16th century. Although on the
title page he promises to teach ‘‘the art of playing with
imagination, on keyboard instruments as well as vi-
huela’ (six-course guitar), Tomads is in his best element
when dealing with the keyboard.

Bibliography: F. PEDRELL, ed., Hispaniae schola musica
sacra, 8 v. (Barcelona 1894-98) v.6. 0. KINKELDEY, Orgel und Kla-
vier in der Musik des 16. Jahrhunderts (Leipzig 1910). E. HARICH-
SCHNEIDER, The  Harpsichord (St. Louis 1954). E.
HARICHSCHNEIDER and R. BOADELLA, ‘‘Zum Klavichordspiel bei
Tomas de Santa Maria,”” Archiv fiir Musikforschung 2 (1937)
243-245. J. DE MARIETA, Historia Eclesidstica de todos los Santos
de Espaiia (Cuenca 1596) pt. 2, fol. 211, no. 102. S. KASTNER, Die
Musik in Geschichte und Gegenwart 11:1378-79. G. REESE, Music
in the Renaissance (rev. ed. New York 1959).

[R. STEVENSON]

TOMASEK, FRANTISEK

Cardinal, archbishop of Prague; b. June 30, 1899,
Studénka, Moravia; d. Aug. 4, 1992, Prague, Czechoslo-
vakia. TomdsSek’s father was a teacher and director of the
local school; he died in 1906 at the age of 40. In order
to provide a good education for her six children, his
mother moved the family to Olomouc. There TomaSek
did his elementary and secondary studies and served a
stint in the army during the First World War. He entered
the seminary of Olomouc in 1918 and was ordained to the
priesthood on July 5, 1922. For the next 27 years he exer-
cised his pastoral ministry in the archdiocese of Olo-
mouc, joining the Cyril-Methodius theological faculty in
1934; he obtained a doctorate from the faculty in 1938.
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The Nazi occupation of the country and the closing
of all the universities in Moravia and Bohemia interrupt-
ed his priestly and teaching activities. At the end of the
war in 1945, he was able to resume teaching, and contin-
ued to do so until 1950 when the Communist authorities
closed the faculty. During these years he published his
most important work, the best-selling Katolicky katechis-
mus.

On Oct. 12, 1949, Tomasek was elected titular bish-
op of Buto and appointed auxiliary of Olomouc. His elec-
tion and consecration were kept secret because of the
religious persecution of the Church by the Communist re-
gime. Bishop Tomasek was imprisoned in the concentra-
tion camp of Zeliv from 1951 to 1954. After his release,
he resumed his pastoral work as a parish priest in
Moravaska Huzova. He was the only Czech bishop al-
lowed to go to Rome to participate in the Second Vatican
Council. When the Communist authorities sent Archbish-
op Josef Beran to exile in Rome in 1965, Bishop
Tomdasek was named apostolic administrator of Prague.
He embraced the reforms of the ‘‘Prague Spring’’ of
1968, establishing a Movement for Conciliar Renewal;
this was repressed when the state suppression of the
Church was reasserted following the Soviet invasion later
that year.

Pope Paul VI created Tomasek a cardinal in the con-
sistory of 1976, but reserved his name in pectore until
June 27, 1977 when his name was published and he re-
ceived the titular church of SS. Vitale, Gervasio e Prota-
sio. Later that year he was promoted to the metropolitan
see of Prague. His cautious approach to the ‘‘Charter 77’
movement that was trying to gain concessions from the
government produced dismay among Catholic intellectu-
als. He later took a firmer stand towards the regime and
the dissatisfaction faded.

Cardinal TomdSek participated in the two conclaves
of 1978, as well as in four assemblies of the Synod of
Bishops. In 1985, he led the Church in Czechoslovakia
in the celebration of the 1,100th anniversary of the death
of St. Methodius, even as Pope John Paul II issued the
encyclical SLAVORUM APOSTOLI to celebrate the evangel-
ization of the Slavic nations by Sts. CYRIL AND METHODI-
US. He supported the ‘“Velvet Revolution’ of 1988,
insisting on the use of non-violent methods to peacefully
oust the Communist government. He hosted Pope John
Paul II’s visit to Czechoslovakia in 1990; the following
year, the pope accepted his resignation of the pastoral
government of the archdiocese. He died on Aug. 4, 1992
in Prague and was buried in the crypt of the metropolitan
cathedral of St. Vitus.
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A letter of Tomasi to a niece, the Princess of Lampedusa.

See Also: CZECH REPUBLIC, THE CATHOLIC CHURCH
IN.

[S. MIRANDA]

TOMASI, GIUSEPPE MARIA CAROL,
ST.

Cardinal, liturgical scholar, priest of the Clerks Reg-
ular of the Theatine; b. Sept. 12, 1649, Alicata, Sicily,
Italy; d. Jan. 1, 1713, Rome.

Eldest son of the duke of Palermo; four of his sisters
including Ven. Maria Crucifixa (1645-99), became Ben-
edictines. Rather than attaching himself to the Spanish
Court as his father desired, he renounced his inheritance,
joined the Theatines in Palermo in 1665 and was ordained
in 1673.

Delicate health prevented his engaging in the sacred
ministry, so he dedicated himself to study at Messina,
Ferrara, and Rome. He was fluent in the classical as well
as many Oriental languages.

Energetic in research, he drew from the Vallicellian
and Vatican Libraries’ treasures of unedited works,
among them: Codices Sacramentorum nongentis annis
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TOMMASO DA CORI, ST.

antiquiores (Rome 1680), containing the Sacramentari-
um Gelasianum (7th c.), Missale Gothicum, Missale
Francorum, Gallicanum Vetus; Psalterium (Rome 1683),
a comparison of the Gallican and Roman psalters; Re-
sponsalia et Antiphonaria Romanae Ecclesiae (Rome
1686), manuscripts of the 9th to 12th centuries; Sacrorum
Bibliorum tituli (Rome 1688); and Antiqui libri Missarum
Romanae Ecclesiae (Rome 1691), containing the Antiph-
onary and Lectionary of St. Gregory; Officium Domi-
cinae Passionis (Rome 1695), used by Greeks on Good
Friday and translated into Latin; Speculum (Rome 1679);
Exercitium Fidei, Spei et Caritatis (Rome 1683); Brev-
iarium Psalterii (Rome, 1683); Vera Norma di Glorificar
Dio (Rome, 1687); Fermentum (Rome, 1688); Psalteri-
um cum canticis (Rome, 1697); Indiculus Institutionum
Theologicarum Veterurn Patrum (3 vols., Rome, 1709,
1710; 1712), an exposition of theological theory and
practice, derived from original patristic sources.

Tomasi di Lampedusa’s profound erudition and criti-
cal power are apparent in the introductions and the disser-
tations he wrote for his editions of manuscripts. His
scholarship would lay the groundwork for the science of
liturgical studies that enabled the revision of the missal
and breviary following Vatican II.

Tomasi was a consultor on many of the Roman Con-
gregations, and on May 19, 1712, was created a cardinal
by Clement XI, his friend whom he had encouraged to
accept the Chair of Peter.

Beyond his erudition and nobility, Tomasi was a
humble man of great charity toward the poor. Many of
his works were published under the pseudonym Carus.
He introduced Gregorian chant and taught in his titular
church, S. Martino ai Monti, Rome.

He fell ill on Christmas Eve 1712. Upon his death
one week later, he was buried in his titular church. He
was beatified by Pius VII, June 5, 1803, and canonized
by John Paul II, Oct. 12, 1986.

Pope John Paul II commented that his canonization
was timely because of Tomas’s ‘‘importance in the field
of liturgical worship, which he greatly promoted in his
life and with his learned writings. . . . The saint whom
we proclaim today helps us to understand and bring about
this renewal [Second Vatican Council] in its proper
sense.”” Patron of liturgy and liturgists.

Feast: Jan. 3.

Bibliography: P. A. RULLAN, Ephemerdies Liturgicae 72
(1958) 181-98. 1. SCICOLONE, Il cardinale Giuseppe Tomasi di
Lampedusa e gli inizi della scienza liturgica (Rome 1981).
L’Osservatore Romano, Eng. ed. 42 (1986) 8-9.

[A. BUGNINI/EDS.]
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TOMMASO DA CORI, ST.

Baptized Francesco Antonio Placidi; Franciscan
priest; b. Cori, Latina, Italy, June 4, 1655; d. Civitella
(today Bellegra), Italy, Jan. 11, 1729. After the death of
his parents when he was fourteen, Tommaso cared for his
sisters and his flock of sheep in the Roman Compagna,
while holding silently in his heart a desire to live totally
for God through the Franciscan life. Once his sisters were
married, he entered the Observant Franciscan novitiate in
Holy Trinity Friary at Orvieto (1677), completed his
theological studies, and was ordained priest (1683). He
spent most of his life (1684—1729) in the friary of Civitel-
la (today Bellegra) hidden among the mountains around
Subiaco. Immediately after his ordination, he was assis-
tant novice master at Orvieto, and for a six-year period,
he was guardian at Palombara. He established hermitages
at Civitella and Palombara. These were individual com-
munities in which the Rule was observed strictly and aus-
terely. He was renowned as a preacher, confessor, and
miracle-worker throughout the Subiaco region. His entire
life centered around the Eucharist. Although Tommaso
was beatified in 1785, the decree for his canonization was
not issued until July 2, 1999. He was canonized by John
Paul II on Nov. 21, 1999.

Feast: Jan. 19.

Bibliography: Lettere inedite del B. Tommaso da Cori dei
frati minori, prepared by U. V. BUTTARELLI (Assisi 1993). Vatican
Information Service (July 2, 1999). L’Osservatore Romano, En-
glish edition, no. 47 (November 24, 1999): 2.

[K. I. RABENSTEIN]

TONGERLOO, ABBEY OF

Premonstratensian abbey near Westerloo in the Dio-
cese of Antwerp, Belgium; founded c. 1130 by Giselbert
of Kasterlee as a daughterhouse of St. Michael’s in Ant-
werp. One of the most famous abbeys of the Netherlands,
known for pastoral care and agricultural improvements,
it came to minister 59 churches. Its abbot was the first in
the Netherlands to receive the miter (late 14th century).
It escaped the commendatory system with difficulty in
the 15th century but was incorporated into the new Dio-
cese of’s Hertogenbosch (1569-90). In 1626 it founded
a Premonstratensian college in Rome that lasted until
1812. The BOLLANDISTS published volume seven of the
Acta Sanctorum (1793) at Tongerloo. When suppressed
in 1796 the abbey had 125 canons. The Gothic church
and most of the cloister, but not the abbot’s residence and
the gatehouse, were then demolished. Tongerloo was re-
vived (1835-40) and became an abbey (1868), regaining
its former prominence. In 1872 it founded stations in
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Manchester, Crowle, and Spalding (England) and in 1896
a mission in Buta, Congo. It founded the priory of Kilna-
crott, Ireland (1924), restored the Abbey of Leffe (1931),
and took over the priory of Storrington, England (1940).
Tongerloo was rebuilt after a fire in 1928.

Bibliography: H. LAMY, L’Abbaye de Tongerloo depuis sa
fondation jusqu’en 1263 (Louvain 1914); ‘‘L’Oeuvre des bolland-
istes a I’abbaye de Tongerloo,”” Analecta Praemonstratensia 2
(1926) 294-306, 379-389; 3 (1927) 61-79, 156-178, 284-312. C.
L. HUGO, S. Ordinis Praemonstratensis annales, 2 v. (Nancy
1734-36) v.2. N. BACKMUND, Monasticon Praemonstratense, 3 v.
(Straubing 1949-56).

[N. BACKMUND]

TONGIORGI, SALVATORE

Jesuit philosopher whose works constitute a major
contribution to the textbook, or manual, tradition of mod-
ern scholasticism; b. Rome, December 25, 1820; d. there,
Nov. 12, 1865. He entered the society at 17 and, after
completing his own early studies, spent the next five
years teaching rhetoric at Reggio and humanities at Forli.
Upon completion of his theological studies in 1853, he
was assigned a chair in philosophy at the Gregorian Uni-
versity. During this period he wrote his famous textbook,
Institutiones philosophicae (3 v. Rome 1861-62; 9th ed.
Paris 1879), devoted to logic, ontology, cosmology, psy-
chology, and theology. Written explicitly in the spirit of
Christian philosophy, this follows the old scholastic tra-
ditions in matters not connected with the physics of the
day, where the moderns are sympathetically heeded.
Tongiorgi rejected the Aristotelian teaching on matter
and form as outdated and ordered his treatise in a se-
quence that departed radically from that of the older scho-
lastics. Following C. WOLFF, for example, he divided
ONTOLOGY into general and special parts.

See Also: SCHOLASTICISM.

Bibliography: J. L. PERRIER, The Revival of Scholastic Philos-
ophy in the Nineteenth Century (New York 1909). L’Universitd
Gregoriana del Collegio Romano nel primo secolo dalla restauraz-
ione (Rome 1930) 188-189. C. SOMMERVOGEL, Biblioteque de la
Compagnie de Jésus, 11 v. (Brussels-Paris 1890-1932) 8:96.

[N. J. WELLS]

TONIOLO, GIUSEPPE

Professor of economics and a founder of Christian
Democracy in Italy; b. Treviso, March 7, 1845; d. Pisa,
Oct. 7, 1918. From 1863 to 1867 he studied at the Univer-
sity of Padua and was deeply influenced by the political
economist Angelo Messedaglia. In 1878, the year of his
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marriage to Maria Schiratti, who bore him seven chil-
dren, he began to teach at the University of Pisa, where
he continued until his death. During his early years in this
position he did extensive research on the economic theo-
ry and practice of medieval Tuscany. This undoubtedly
influenced the evolution of his socioeconomic thought.
Among his students was Werner Sombart, the German
economic historian.

To promote Christian social ideas, Toniolo estab-
lished the Unione Cattolica per gli studi sociali (1889),
the Societa Cattolica per gli studi scientifici (1899), and
the journal Rivista internazionale di scienze sociali e au-
siliarie (1893). Between 1906 and 1909 he headed, at
Pius X’s request, the Unione Popolare. His reputation as
a social thinker rests mainly on La democrazia cristiana;
concetti e indirizzi. . .(Rome 1900).

The basic premise of Toniolo’s theory is the primacy
of ethics in the socioeconomic sphere. According to his
teachings, the Christian social order rests upon three sets
of social institutions: private, civil, and juridical. The pri-
vate institutions are man, the family, and private proper-
ty. The civil institutions are the hierarchical class
organizations and the territorial associations. For those in
industry and commerce, the class organizations take the
form of corporations of arts and crafts; for those in agri-
culture, there are associations of landed proprietors and
of farmers and rural workers. The settlement of the class-
es in specified territorial zones is the task of the territorial
associations, from whence are derived communes and
other autonomous entities. The juridical institutions are
the State and the Church, two societies that are distinct
yet harmonious. The separation of Church and State is an
aberration that would do great harm to the public welfare.
Christian democracy he defined as ‘‘that civil order in
which all the social, juridical, and economic forces, in the
plenitude of their hierarchical development, cooperate
proportionately for the common good and in the last anal-
ysis to the advantage of the lower classes’” [*‘Il concetto
cristiana della democrazia,”’ Rivista internatzionale di
scienze sociali 14 (July 1897) 330].

Although he never admitted his collaboration,
Toniolo probably contributed to Leo XIII’s RERUM
NOVARUM (1891). His school of thought had achieved
considerable importance in the period immediately pre-
ceding the encyclical’s appearance. Some of the ideas in
the encyclical are very similar to those expressed by
Toniolo in works published between 1886 and 1889.

Toniolo lived an exemplary life; the cause for his be-
atification was introduced in 1951.

Bibliography: Opera omnia, 19 v. (Vatican City 1947-53).
F. VISTALLI, Giuseppe Toniolo (Rome 1954).

[E. A. CARRILLO]
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TONSURE

16th-century painting by Juan Correa de Vivar depicting Saint
Benedict Blessing Saint Maurus; both wear the tonsure of St.
Peter.

TONSURE

From the Latin tondere (to shear), tonsure referred
the rite of cutting the hair by which a layman was admit-
ted to the clerical state. Tonsure was not an order but rath-
er a ceremony of initiation required for the reception of
orders. Originally it was not a distinct rite, but was part
of the first of the minor orders to be received. In 1972,
as part of the reorganization of the minor orders, Pope
Paul VI abolished the requirement of tonsure.

History. There is no evidence of a ceremony of ton-
sure before the 8th century, and then only in Gallican
documents. Essentially, the rite of tonsure consisted in
the cutting of the hair of the candidate by the officiating
prelate and the recitation by the candidate himself of the
prescribed form. The ceremony of investing with the sur-
plice, which appeared for the first time in the Pontifical
of Durand at the end of the 13th century, is of only sec-
ondary importance, but it may never be omitted.

The wearing of the tonsure was an outgrowth of the
Eastern custom of cutting the hair of slaves. It was adopt-
ed first by the monastic orders and later by the secular
clergy for its symbolic value in manifesting the dedica-
tion of the cleric to the service of the Church. Until the
9th century there were three types of tonsure. The
“‘crown’’ tonsure consisted in shaving the entire head ex-
cept for a small ring of hair encircling the head and was
commonly called the tonsure of St. Peter. The second
type was prevalent among monks of both East and West
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and seems to have been more ancient. It consisted of cut-
ting the hair close, and was called the tonsure of St. Paul.
Among the Celts the so-called tonsure of St. John was in
vogue, whereby only the front of the head, from ear to
ear, was shaven; the hair on the remainder of the head
was allowed to grow long. This third type occasioned
harsh discussions and was called in Rome the ‘‘tonsure
of Simon Magus.”” None of these forms, however, can
actually lay claim to apostolic origin. Among Gallican
clerics there developed rather early in the Middle Ages
the custom of shaving only a small circle on the top of
the head, and this practice came to be universally accept-
ed in the high middle ages.

Bibliography: ‘‘De tonsura clericorum,”’ Appendix ad omnia
venerabilis Bedae opera, Patrologia Latina, ed. J. P. MIGNE, 217 v.
(Paris 1878-90) 95:227-332. P. GOBILLOT, ‘‘Sur la tonsure chré-
tienne et ses prétendues origines paiennes,”’ Revue d’histoire ecclé-
siastique 21 (1925) 399-454.

[T. J. RILEY/EDS.]

TOOLEN, THOMAS JOSEPH

Archbishop; b. Baltimore, Md., Feb. 28, 1886; d.
Mobile, Ala., Dec. 4, 1976. Ordained to the priesthood
by Cardinal James Gibbons in Baltimore, Sept. 27, 1910,
after studies at St. Mary’s Seminary there, he spent a year
studying canon law at the Catholic University of America
and then served St. Bernard’s Parish, Baltimore, for 15
years. Toolen was appointed archdiocesan director of the
Society for the Propagation of the Faith in 1925, and on
May 4, 1927, consecrated by Archbishop Michael Curley
as the sixth bishop of MOBILE.

The diocese of Mobile in 1927 contained 66 counties
in Alabama and ten in northwest Florida with a Catholic
population of 48,000 served by 48 diocesan and 94 reli-
gious priests. Diocesan schools had a census of 7,800 and
from 11 communities 339 sisters staffed schools, hospi-
tals, and orphanages. The 43 years of Toolen’s leadership
saw the diocese grow threefold. Catholics numbered
135,600, and clergy, 200 diocesan, 210 religious. The
bishop gave priority to Catholic education so that dioce-
san schools enrolled 23,000 and Confraternity of Chris-
tian Doctrine programs were organized for both children
and adults. Religious communities of women active in
the diocese grew to 37, and 885 sisters worked not only
in traditional ministries but also in such new fields as cen-
ters for social service at Mobile, Birmingham, Pensacola,
Montgomery, and Huntsville. As the South emerged from
the Great Depression, Toolen set about a program of re-
building and expansion. More than 700 units of new con-
struction marked his administration, including 189
churches, 112 elementary and high schools, and 23 health
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care facilities. Missions were opened and parishes estab-
lished in rural areas to bring Catholic life for the first time
to 28 counties.

A strong spokesman for Catholics in the face of KU
KLUX KLAN attacks in the late 1920s, the bishop also
championed racial justice in a segregated society. Paro-
chial facilities and educational opportunities for African
Americans were improved and pioneer efforts in social
service and hospital care made racial history in Alabama.
Both Pius XII and John XXIII cited Toolen for this work,
the former pontiff conferring upon him the title of *‘Arch-
bishop ad personam’ in 1954. He took forceful action
by ordering the integration of all Catholic schools in the
diocese in 1964, stating in a pastoral letter, *‘I know this
will not meet with the approval of many of our people,
but in justice and charity, this must be done.”” The arch-
bishop’s refusal to endorse black activism often connect-
ed with violence in the 1960s diminished his
effectiveness in the eyes of many.

Upon Toolen’s resignation in 1969, his see, desig-
nated in 1954 as ‘‘Mobile-Birmingham,’”” was divided to
form a diocese for north Alabama. The archbishop re-
mained active in religious, civic, and social affairs until
his death. Flags flew at half-mast throughout the state to
mark his funeral in Mobile.

[O. H. LIPSCOMB]

TOOTELL, HUGH (CHARLES DODD)

Historian of the Church in England, critic of the Je-
suits; b. Lancashire, 1671; d. Harvington Hall, Worces-
tershire, 1743. He studied at Douai and in Paris, and was
ordained in 1697. He worked in Lancashire and for a time
served as an army chaplain overseas. From 1722 he was
in England in the household of Sir Robert Throckmorton.
He was a prolific writer and more than 60 of his MSS are
listed in Joseph Gillow’s Bibliographical Dictionary of
English Catholics. His History of the English College at
Doway (1713) and The Secret Policy of the English Soci-
ety of Jesus (1715) involved him in fierce controversy
with the Jesuits and have been characterized as ‘partisan
and poisonous.”” His monumental three-volume Church
History of England from 1500 to 1688, however, was a
valuable, well-documented pioneer study. Mark Aloysius
Tierney (1795-1862), who undertook to edit it, took to
heart the words of Tootell’s preface that his history was
meant to be ‘‘an inducement to better performers . . .to
be improved and built upon by posterity.”’

Bibliography: 1. GILLOW, A Literary and Biographical Histo-

ry or Bibliographical Dictionary of the English Catholics from
1534 to the Present time, 5 v. (London-New York 1885-1902; repr.
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New York 1961) 5:549. T. COOPER, The Dictionary of National Bi-
ography from the Earliest Times to 1900, 63 v. (London
1885-1900; repr. with corrections, 21 v., 1908-09, 1921-22, 1938;
suppl. 1901-) 5: 1052-55. P. GUILDAY, The English Catholic Refu-
gees on the Continent, 1558-1795 (New York 1914). J. B. CODE,
Queen Elizabeth and the English Catholic Historians (Louvain
1935).

[P. MCGRATH]

TORELLO, BL.

Hermit; d. March 16, 1282. He lived at Avellaneto
near Poppi in Tuscany and was buried in what was at one
time the Vallombrosian monastery of S. Fedele. Both the
VALLOMBROSANS and Franciscans claim him as one of
their members, but their claims are without historical
foundation. He is invoked as a protector of children and
of women in childbirth. His cult was approved by Pope
Benedict XIV. He is usually represented in art as a hermit
with a wolf and a small child.

Feast: March 16.

Bibliography: Acta Sanctorum March 2:493-499. A. M. ZIM-
MERMANN, Kalendarium Bendictinum: Die Heiligen und Seligen
des Benediktinerorderns und seiner Zweige, 4 v. (Metten 1933-38)
1:337-338. A.ZIMMERMANN, Lexikon fiir Theologie und Kirche, ed.
M. BUCHBERBER, 10 v. (Freiburg 1930-38) 10:209. L. BERRA, A.
MERCATI, and A. PELZER, Dizionario ecclesiastico, 3 v. (Turin
1954-58) 3:1155. Enciclopedia de la Religion Catdlica, ed. R. D.
FERRERES et al., 7 v. (Barcelona 1950-56) 7:257. G. GORETTIMINIA-
TI, Vita di S. Torello da Poppi (Rome 1926).

[K. NOLAN]

TORNAY, MAURICE, BL.

Religious priest, martyr; b. La Rosiere, near Or-
sieres, Valais Canton, Switzerland, Aug. 31, 1910; d. To
Thong, Tibet, Aug. 11, 1949. After completing school at
St. Maurice Abbey, Maurice Tornay entered the novitiate
of the Canons Regular of Great St. Bernard (Congregatio
Ss. Nicolai et Bernardi Monti Iovis) (1931), made his sol-
emn profession (1935), then volunteered for the Chinese
missions (1936). He completed his theological studies
while learning the local dialects at Weixi, Yunnan, China.
Following his ordination at Hanoi (1938), he was given
charge of the students at the minor seminary at Houa-Lo-
Pa, China.

In 1945, Tornay was assigned to Yerkalo, the only
parish in the autonomous Himalayan theocratic kingdom
of Tibet. Here, he met with opposition from Buddhist
monks, who forced him to abandon his parish. Undaunt-
ed, Tornay maintained contact with his persecuted pa-
rishioners from a hiding place in Pamé. Finally, he
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decided to seek an edict of toleration from the Dalai
Lama in order to protect the Christians. He was murdered
(with his servant) by armed men—agents of the Lamistic
monks—who had offered to escort him to Lhasa.

During the beatification homily, May 16, 1993, Pope
John Paul IT remembered Tornay as a man ‘‘who wanted
to teach children and lead them to holiness.”

Feast: Aug.11.

Bibliography: R. LOUP, Martyr au Thibet: Maurice Tornay,
chanoine régulier du Grand-St-Bernard (Fribourg 1950); Martyr
in Tibet: The Heroic Life and Death of Father Maurice Tornay, St.
Bernard Missionary to Tibet, tr. C. DAVENPORT (New York 1956).
C. MARQUIS-OGGIER and P. DARBELLAY, Maurice Tornay: Ein
Schweizer Mdrtyrer im Tibet, 2d ed. (Martigny 1999).

[K. I. RABENSTEIN]

TORNIELLI, BONAVENTURE, BL.

Servite; b. Forli, Romagna, 1412; d. Udine, March
31, 1491. He was the son of Jacques Tornielli of a noble
family in Forli. Bonaventure entered the SERVITE order
and completed his studies at Venice. He practiced severe
austerities, making rapid progress in the spiritual life. He
devoted himself with great success to preaching in the
principal cities of Italy. In his order he held the positions
of prior, provincial, and vicar-general. In 1483 when he
was prior of the Convent of St. Marcel in Rome, Bona-
venture decided to retire with six other religious to a her-
mitage. However, Pope Sixtus IV named him apostolic
preacher shortly afterward, thus obliging him to continue
in the apostolate. While preaching a series of Lenten ser-
mons in the cathedral at Udine he died, on Holy Thurs-
day. He was buried at Udine, but his body was later
transferred to the Servite Church at Venice. Pope Pius X
beatified him in 1911.

Feast: March 31.

Bibliography: Monumenta Servorum Sanctae Mariae, ed. P.
SOULIER et al., 20 v. (Brussels 1897-1930) v.3. F. CORNARO, Eccle-
siae Venetae antiqua monumenta . . . illustrata . . ., 13 v. (Ven-
ice 1749) v.2. F. APOLLONIO, Il beato Bonaventura Tornielli (Rome
1912). G. ZINKL, Lexikon fiir Theologie und Kirche, ed. M. BUCH-
BERGER, 10 v. (Freiburg 1930-38) 10:209-210. L. BERRA, A. MER-
CATI and A. PELZER, Dizionario ecclesiastico, 3 v. (Turin 1954-58)
1:405.

[M. B. MORRIS]

TORQUEMADA, JUAN DE

Dominican cardinal, illustrious theologian, defender
of papal authority against the conciliarists at Basel; b.
Valladolid, Spain, 1388; d. Rome, Sept. 26, 1468. With
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Louis of Valladolid, UP, he attended the Council of CON-
STANCE (1417-18). After studies at Paris he taught in
Spain and was successively prior of Valladolid and of To-
ledo. From 1432 to 1437 he attended the Council of
BASEL as orator for King John II of Castile, as procurator
of the Dominican Order, and as theologian for Pope EU-
GENE 1V. There he vindicated papal rights in a series of
treatises. As a consultor, he reported favorably on the rev-
elations of St. BRIDGET (1433) and censured some propo-
sitions of Augustine of Rome (1435). Against the
HUSSITES, he wrote a treatise on the Eucharist. He made
a collection of passages from the works of Thomas Aqui-
nas in favor of papal authority. He was opposed to the
doctrine of the IMMACULATE CONCEPTION, a fact reflect-
ed in his De veritate conceptionis B.V.M. (1437), first
printed at Rome in 1547, and reissued in London (1869)
by the Anglican E. B. Pusey 15 years after the definition
of the doctrine. For his services to the papacy Torquema-
da was appointed master of the Sacred Palace in 1434.

When Eugene IV transferred the Council from Basel
to Ferrara (Sept. 18, 1437) he sent Torquemada to King
John of Castile to enlist the King’s support for this move.
At Ferrara Torquemada was active in discussions with
the Greeks, especially on the question of purgatory. From
there he was sent to Germany on a papal mission, for
which he composed two treatises intended for delivery at
the Diet of Nuremberg (October—November 1438) and
the Congress of Mainz (March—April 1439). These works
contain the first complete and systematic statement of the
papal primacy of jurisdiction over the whole Church,
even when the Church is assembled in a general council.
[See CONCILIARISM (HISTORY OF).] In January 1439, the
Council was transferred from Ferrara to FLORENCE, and
Torquemada took part in the final redaction of the decree
of union with the Greeks, which was signed on July 4,
1439. Some three months later, at the request of Pope Eu-
gene IV, he undertook a public disputation in defense of
the PRIMACY OF THE POPE against Cardinal G. CESARINI,
a former adherent of the conciliarists, of whom a remnant
still held out in opposition at Basel. The resounding suc-
cess of Torquemada’s Oratio synodalis de primatu won
him the title of Defender of the Faith.

He was created cardinal Dec. 18, 1439, and led a
papal mission to Bourges to assist in the negotiations for
peace between France and England. In 1441 he composed
his magisterial Apparatus super decretum Florentinum
unionis Graecorum, a historical and doctrinal commen-
tary defending the decree of union with the Greeks. In
1448-49 he wrote his chief work, Summa de ecclesia (no
modern edition), defending the Church against both here-
tics and conciliarists. He was appointed bishop of Pale-
strina by Callistus III in 1455, and of Sabina by Pius II
in 1463. He was universally venerated for his learning
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and probity of life. He was buried in the Church of the
Minerva, Rome.

Bibliography: Critical editions and bibliog. J. DE TORQUEMA-
DA, Apparatus super decretum Florentinum unionis Graecorum,
ed. E. CANDAL, v.2.1 of Concilium florentinum: Documenta et
scriptores (Rome 1940-); Oratio synodalis de primatu, ed. E. CAN-
DAL, v.4.2 ibid. J. QUETIF and J. ECHARD, Scriptores Ordinis Praedi-
catorum. (Paris 1719-23) 1.2:837-843. J. F. STOCKMANN, Joannis
de Turrecremata, O.P., vitam ejusque doctrinam de Corpore Chris-
ti mystico . . . (Bologna 1952). J. GILL, The Council of Florence
(Cambridge, Eng. 1959).

[F. COURTNEY]

TORQUEMADA, JUAN DE

Franciscan historian; b. Spain, 1563?; d. Mexico
City, 1624. Eleven years after Gerénimo de MENDIETA’s
death, Torquemada published his own monumental histo-
ry of the Franciscan missionary work in Mexico, the Mo-
narquia indiana. Torquemada, who held the office of
provincial superior (1614—17), was both a disciple and an
admirer of Mendieta. Torquemada was ordered by his su-
periors to make full use of all the available historical
works, especially the unpublished MS of Mendieta.
Hence modern charges that Torquemada plagiarized
Mendieta’s text are misleading if not unhistorical. Skill-
fully reorganizing the Historia eclesidstica indiana, he
made a radical revision of the spirit and the meaning of
Mendieta’s material. Torquemada looked back nostalgi-
cally to the great age of the early friars, but unlike Mendi-
eta he was resigned that the golden age could not be
restored. He implied that conditions were neither so idyl-
lic before 1564, nor as bleak and somber after 1564, as
Mendieta described. He recognized that there was a de-
cline after 1564, but Mendieta’s sharp contrast between
the ‘‘golden age’’ of Charles V and the ‘‘Babylonian
Captivity’’ of Philip Il was completely eliminated. De-
spite his sincere admiration for Mendieta, Torquemada
belonged not to the extremist wing whose most articulate
spokesman was Mendieta himself, but to the moderate
wing among the mendicants who strove to reach a modus
operandi between the indigenous people, the colonists,
and the Crown.

As a consequence of Joaquin Garcia Icazbalceta’s
discovery that Torquemada had borrowed the greater part
of it from Mendieta, the Monarquia indiana fell from a
position of preeminence to one of neglect among schol-
ars. Torquemada borrowed not only from Mendieta, but
also from other contemporary chronicles. In addition to
including new material of his own, he often reinterpreted
what he took from others. As such, the Monarquia indi-
ana is a vast mosaic of Franciscan missionary historiog-
raphy of early Mexico.

[J. L. PHELAN]
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fitio plane bone thefu in cifemplas

fone immile cavitatis tue qguam hu-
niano generi in mo2te tua Yemonittralts.
Lum enim primi jominis tran(greffio in
tantum labe factallet bumanam natueé
ef letali uninere confodifiet ut nullum (a
intis fue ellet remedium unila guom (pes
infticie nulla forma (aptétie quibns a ra-
ptinitate Diaboli eterne motis profitdo
humanit genus evui poflet nil medicina
nobis eneniret De celo et quang Dinine pi
ptatt al reparandum jumanum genus

Manuscript page with illustration from ‘‘Meditationes seu
contemplationes devotissimae,”’ 1479 edition, by Juan de
Torquemada, printed at Mainz by Johann Neumeister.

TORQUEMADA, TOMAS DE

Grand inquisitor of the Spanish INQUISITION; b. Val-
ladolid, 1420; d. Avila, Spain, Sept. 16, 1498. The son
of Pedro Ferndndez de Torquemada and nephew of Car-
dinal Juan de TORQUEMADA, Tomds De Torquemada en-
tered San Pablo Dominican convent at Valladolid, from
which he graduated in theology. He became prior of
Santa Cruz convent, Segovia (1452), confessor to the
royal treasurer Herndn Nufiz, and confessor (1474) to
Queen ISABELLA I and King Ferdinand V.

Although of Jewish descent, Torquemada probably
encouraged the monarchs to attack both the orthodox
Jews and those crypto-Jews who had been insincerely or
forcibly converted to Christianity but continued to prac-
tice Judaism in secret. He helped draft the first royal re-
quest for an inquisition into the crypto-Jews (1478) and
was one of eight Dominicans appointed (Feb. 11, 1482)
to moderate the unjust inquisitors first appointed. On the
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advise of Cardinal Pedro Gonzdalez de MENDOZA, Isabella
persuaded Pope SIXTUS IV to unify the whole Inquisition
for Castile (Aug. 2, 1483) and Aragon (Oct. 17, 1483)
under Torquemada’s control, giving him power to ap-
point, dismiss, and hear appeals from other inquisitors.
Thus empowered, Torquemada organized the Inquisition
under five territorial tribunals, with one supreme appel-
late council under himself; he issued (Seville, Nov. 29,
1484) the Ordinances, which, as supplemented in 1484,
1485, 1488, and 1498, regulated inquisitorial procedure
in SPAIN for the three succeeding centuries.

From 1483 on, Torquemada used this efficient police
instrument to investigate and punish crypto-Jews, apos-
tates, witches, and other spiritual offenders on an unprec-
edented scale; approximately 2,000 people were executed
and vast numbers otherwise punished. Complaints to the
Pope were ineffective since Isabella and Ferdinand sup-
ported Torquemada. Pope ALEXANDER VI actually ap-
pointed four extra inquisitors general to try to restrain
him (June 23, 1494), but Torquemada remained in con-
trol even during his retirement (1494-98) in the convent
of Santo Tomas that he had built at Avila. Exceptionally
intolerant even for his times, Torquemada publicized an
alleged ritual murder at La Guardia to encourage the ex-
pulsion of the Jews (1492) and tried far more suspects
than any of his successors. But even though his succes-
sors reduced actual arrests, the spiritual police system
Torquemada had organized effectively guarded Spanish
thought throughout succeeding generations.

Bibliography: F. FITA, ‘‘La inquisicion de Torquemada,”
Boletin de la Real Academia de la historia, Madrid 23 (1893)
369—434. H. C. LEA, A History of the Inquisition of Spain, 4 v. (New
York 1906-07). E. LUCKA, Torquemada und die spanische Inquisi-
tion (Leipzig 1926). T. HOPE, Torquemada, Scourge of the Jews
(London 1939). W. T. WALSH, Characters of the Inquisition (New
York 1940). H. DEL PULGAR, Crdnica de los reyes catdlicos, ed. J.
DE M. CARRIAZO, 2 v. (Madrid 1943). N. LOPEZ MARTINEZ, Los ju-
daizantes castellanos y la Inquisicion en tiempo de Isabel la catoli-
ca (Burgos 1954). M. DE LA PINTA LLORENTE, La Inquisicion
espaiiola y los problemas de la cultura y de la intolerancia, 2 v.
(Madrid 1953-58).

[D. W. LOMAX]

TORRES, CAMILLO

Colombian priest, sociologist, and revolutionary
guerrilla; b. Bogotd, Colombia, Feb. 3, 1927; d. Feb. 16,
1966. Camillo Torres Restrepo was born into a branch of
one of Colombia’s few ruling families. After a rather free
social life he decided to enter the diocesan seminary in
Bogotd. Ordained a priest in 1953, he then went to the
Catholic University of Louvain, where his work was ex-
emplary if unoriginal. After a brief period as rector of the
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Latin American College in Louvain he returned to Co-
lombia in 1958 to study the socioeconomic conditions of
Colombia, a study which was to form the basis of his doc-
toral dissertation.

Appointed chaplain of Bogot4’s National University,
Torres gradually became more actively involved in criti-
cizing, and then attempting to rectify, the inequities that
he personally perceived and that had become the object
of his disciplined investigation. His initial assumption
that needed reforms could be effected within the existing
social and political structures developed into a belief that
the structures themselves demanded change through radi-
cal action.

In 1964 Torres formed a United Front into which he
attempted to bring people of widely divergent political
views. The radical measures he proposed attracted na-
tional attention and, within both the government and the
Catholic hierarchy, strong opposition. His calls for a rev-
olution made a formal rupture almost inevitable, and he
was granted laicization in June 1965. He campaigned
with great energy for the United Front until Oct., when
he joined a guerrilla movement of the left. In February
of the following year, as he participated in an ambush on
a military patrol, he was killed. His place of burial re-
mains unknown.

Bibliography: C. TORRES, Biografia, plataforma, mensajes
(Medellin 1966). G. GUZMAN, Camilo, el cura guerillero (Bogota
1967); Revolutionary Priest, ed. and with an introduction by J.
GERASSI (New York 1971). W. J. BRODERICK, Camilo Torres: A Bi-
ography of the Priest-Guerrillero (New York 1975).

[J. FINN]

TORRES, FRANCISCO

Controversial theologian and patrologist (known
also as Turrianus); b. Palencia, Spain, c¢. 1509; d. Rome,
Nov. 21, 1584. After having studied philosophy and the-
ology at the University of Alcald, he entered the service
of Cardinal Salviati in Rome in 1540 and worked on
manuscript collections in Roman libraries. He edited a
number of Greek Fathers, including the orations of An-
astasius Sinaita, John Damascene, and Leontius of By-
zantium, and took part in the theological disputes of the
day. Pope Pius IV appointed him a papal theologian for
the third step of the Council of Trent, and he took part
in the debates on the Eucharist, the Sacrifice of the Mass,
the Sacraments of Orders and Matrimony, celibacy, and
episcopal residence. On Jan. 6, 1567, he entered the Soci-
ety of Jesus. He wrote tracts on episcopal residence, papal
authority, and scripture.

Bibliography: H. HURTER, Nomenclator literarius theologiae
catholicae, 5 vol. in 6 (3rd ed. Innsbruck 1903-13) 3:281-284. C.
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SOMMERVOGEL, et al., Bibliothéeque de la Compagnie de Jésus, 11
v. (Brussels—Paris 1890-1932) 8:113-126. C. GUTIERREZ, ed. and
tr., Esparioles en Trento (Valladolid 1951).

[I. ONATIBIA]

TORRES, LUIS DE

Jesuit theologian; b. Alcal4 de Henares, Spain, 1562;
d. Madrid, 1655. Although prolific in his publications,
Torres was not a theologian of conspicuous merit. His
principal work was Disputationes in 2am2ae D. Thomae:
De fide, spe, charitate et prudentia (Lyons 1623). He was
quick to condemn opinions contrary to his own as danger-
ous, without taking the trouble to acquaint himself suffi-
ciently with their foundations, a fault that caused the
Jesuit general, Mutius Vitteleschi, to have his Disputa-
tiones selectae (Lyons 1634) withdrawn from circulation.
He is remembered chiefly for the embarrassment in
which he found himself when he had one of his students,
D. de Onate, defend the thesis that it was not of Catholic
faith that a particular person, for example, Clement VIII
(the then-reigning pontiff), was the legitimate pope. This
happened in 1601, at the height of the stormy debates
centering around the CONGREGATIO DE AUXILIIS, the ses-
sions of which were soon to begin. It was falsely charged
that the thesis cast doubts upon the legitimacy of Clem-
ent’s title to the papacy. Torres and the unfortunate Ofiate
were jailed by the Inquisition, but were released in 1603
with a stern reprimand.

Bibliography: C. SOMMERVOGEL, Biblioteque de la Compag-
nie de Jésus, 11 v. (Brussels-Paris 1890-1932) 8:129-131. H.
HURTER, Nomenclator literarius theologiae catholicae, 5 v. in 6 (3d
ed. Innsbruck 1903-1913) 3:883-884. A. ASTRAIN, Historia de la
Compaiiia de Jesiis en la Asistencia de Esparia, 7 v. (Madrid
1902-25) 4:316-331. . P. GRAUSEM, Dictionnaire de théologie
catholique, ed. A. VACANT, 15 v. (Paris 1903-50; Tables générales
1951-) 15:1241.

[P. K. MEAGHER]

TORRES ACOSTA, MARIA SOLEDAD,
ST.

Baptized Bibiana Antonia Manuela, foundress of the
Sisters SERVANTS OF MARY; b. Madrid, Spain, Dec. 2,
1826; d. there, Oct. 11, 1887. Bibiana was educated by
the Daughters of Charity. Prevented from entering a Do-
minican community because of delicate health, she was
attracted to a project of Don Miguel Martinez Sanz, pas-
tor in Chamberi (Madrid), to provide home care for the
sick poor. With six companions she founded the Sisters
Servants of Mary on Aug. 15, 1851, and assumed in reli-
gion the name Maria Soledad. The dedication of this
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small group was quickly proved during a cholera epidem-
ic in Madrid. The early years of the institute were most
difficult because of a significant number of defections
from the congregation, the government’s refusal to rec-
ognize the foundress’s rule, and the loss of Don Martinez
as spiritual director. Marfa Soledad was subjected to
grave slanders and deposed as superior general. The com-
munity was near extinction when the new spiritual direc-
tor, Don Gabino Sanchez, had the foundress reinstated.
Stability finally came to the new institute, which received
the Holy See’s definitive approval in 1876. By 1881 there
were sisters in Cuba; and by 1887, when the foundress
died, there were 47 houses in Europe and Latin America.
Maria Soledad was beatified on Feb. 5, 1950, and canon-
ized Jan. 25, 1970.

Feast: Oct. 11.

Bibliography: 1. A. ZUGASTI, La madre Maria Soledad Torres
Acosta y el Instituto de las Siervas de Maria, 2 v. (Madrid 1916).
P. ALVAREZ, Santa Maria Soledad Torres Acosta (Rome 1969). E.
FEDERICI, Santa Maria Soledad Torres Acosta (2d ed. Rome 1969).
J. M. JAVIERRE, Soledad de los Enfermos: Soledad Torres Acosta
(Madrid 1970). P. PANEDAS GALINDO, Con Maria junto a la cruz:
Santa Maria Soledad y las Siervas de Maria, su espiritu (Madrid
1984). G. PRADO, Madre Soledad (Madrid 1953).

[I. BASTARRIKA]

TORRES BOLLO, DIEGO DE

Founder of the REDUCTIONS OF PARAGUAY; b. Villal-
pando, Spain, 1551; d. Chuquisaca (now Sucre), Bolivia,
Aug. 8, 1638. He became a Jesuit on Dec. 16, 1571, and
in 1580, when he was already ordained, went to Peru. He
was superior of Juli, rector in Cuzco, Quito, and Potosi,
and secretary to the provincial and to the visitor. In 1600
he was sent to Rome and Madrid to discuss important
matters of his province, to which he returned in 1604. A
year later he founded the vice-province of New Granada
(Colombia) and in 1607 the province of Paraguay. At the
request of the bishop and the governor he started the Gua-
rani Reductions of Paraguay, on December 8, 1609, with
the dispatch of the first two missionaries from Asuncion.
In 1611-12 he collaborated with oidor Alfaro in making
peace with the indigenous peoples. At the end of his term
as provincial, in 1615, he was named rector of the school
at Cérdoba (Argentina), and in 1628 he departed for
Chuquisaca.

Bibliography: p. LOZANO, Historia de la Compariia de Jesiis
en la Provincia del Paraguay, 2 v. (Madrid 1754-55). R. VARGAS
UGARTE, ‘‘El P. Diego de Torres Bollo y el cardenal Federico Bor-
romeo: Correspondencia inédita,”” Boletin del Instituto de investi-
gaciones historicas, Universidad nacional, Buenos Aires 17
(1933-34) 59-82.
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TORRES LLORET, PASCUAL, BL.

TORRES LLORET, PASCUAL, BL.

Lay martyr, builder; b. Jan. 23, 1885, Carcaixent (or
Carcagente), Valencia, Spain; d. there, Sept. 6, 1936.

Following the February 1936 elections in Spain, the
climate in Carcagente became increasingly hostile to the
Church. In mid-May, the convents of the Dominicans,
Franciscans, and Immaculatas were sacked and burned;
parish churches were attacked and religious objects were
destroyed. On May 14, when the Dominican convent was
attacked, its cemetery was profaned, bodies taken and
publicly exposed until nightfall without retribution by the
civil authorities. Two days later, municipal authorities
sent teams of masons to block the entrances to churches;
priests were prohibited from wearing their clerical garb;
and the Franciscan and Dominican religious were ex-
pelled from their houses. In the escalating violence fol-
lowing the July revolution, 115 Catholics were
assassinated in Carcagente, including BB. Maria del
Olvido Noguera Albelda, Juan Gonga Martinez, and
Pascual Torres Lloret—all members of Catholic Action.

Torres Lloret, born into poverty, was baptized in As-
sumption Parish, Carcagente, two days after his birth. On
Oct. 5, 1911, he married Leonor Pérez Canet with whom
he raised four children: Pascual, Teresa, Leonor, and José
Maria. He was known as a kind man, who fulfilled his fa-
milial duties. Although he had a family to support, his
sense of social justice would not permit him to accept the
tithe from the salaries of his construction workers to
which he was entitled by custom. Torres was highly es-
teemed by his clients for his honesty and fairness.

Torres was a man of profound faith, who daily at-
tended Mass, received Communion, and recited the rosa-
ry with his family. As a close collaborator with his pastor
at Assumption Church, he participated frequently in Noc-
turnal Adoration of the Blessed Sacrament. He served his
parish as a catechist and social apostle, and belonged to
various lay religious associations, including the Society
of St. Vincent de Paul and Catholic Fathers of Families.
In 1932 he helped establish the first branch of Catholic
Action for youth.

At the time of the proclamation of the Second Re-
public in 1931, Torres was conscious of the likely perse-
cution in store for the Church and her adherents. In July
1936, he redoubled his family prayers for peace, rather
than seeking refuge in a safe haven. He remained at home
and continued his religious activities even after it became
dangerous to be identified as a Catholic.

After the expulsion of the religious from their con-
vents, Torres took two sisters of the Immaculata into his
home. When the churches were closed, he was privileged
also to house the Blessed Sacrament. Throughout each
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night until his arrest, he and his wife took turns kneeling
before the Eucharist in vigil. He himself also took the Eu-
charist to the sick. To prevent the profanation of sacred
objects he used his skills as a builder to hide many of the
church’s treasures in a trench near the parish and in the
walls of the rectory.

Both before and during the Revolution, he expressed
his hope for martyrdom. This hope was fulfilled after the
onset of the Spanish Civil War. Seven times he was ques-
tioned by the Committee, sometimes after being detained
overnight. Yet he remained serene. He was first arrested
with Juan Gonga while assisting at the Mass of Fr. En-
rique Pelufo, vicar of Carcagente on July 25, and incar-
cerated for four days at the Colegio de Maria Inmaculada,
whose chapel had been converted into a prison. On Sep-
tember 5 he was arrested in his home a second time. Dur-
ing the following night he was taken to the cemetery and
shot to death. His body was thrown into a common grave.
After the war it was translated to the cemetery in Valen-
cia.

Pascual was beatified by Pope John Paul I with José
Aparicio Sanz and 232 companions on March 11, 2001.

Feast: Sept. 22.
See Also.: SPAIN, THE CATHOLIC CHURCH IN.

Bibliography: V. CARCEL ORTI, Martires espaiioles del siglo
XX (Madrid 1995). W. H. CARROLL, The Last Crusade (Front Royal,
Va. 1996). J. PEREZ DE URBEL, Catholic Martyrs of the Spanish
Civil War, tr. M. F. INGRAMS (Kansas City, Mo. 1993). R. ROYAL,
The Catholic Martyrs of the Twentieth Century (New York 2000).
L’Osservatore Romano, Eng. 11 (March 14, 2001) 14, 12.

[K. I. RABENSTEIN]

TORRES MORALES, GENOVEVA, BL.

Religious, foundress of the Sisters of the Sacred
Heart of Jesus and the Holy Angels (Angelicas); b. Alme-
nara, Castile, Spain, Jan. 3, 1870; d. Saragossa, Spain,
Jan. 5, 1956. Young Genoveva endured many tragedies
during her lifetime: by the time she was eight, four of her
siblings and both her parents had died, and her left leg
was amputated to the thigh (1883). Spiritual reading and
prayer strengthened her fortitude. Because of her disabili-
ty, she was barred from joining the Carmelites of Charity,
in whose Mercy Home she had lived from 1885 to 1894.
Canon Barbarrés encouraged Genoveva and the two
women with whom she lived to form a religious commu-
nity to assist needy women. Thus, Genoveva founded the
Angelicas in Valencia (1911). Despite the numerous ob-
stacles of a new enterprise, the community soon spread
to other parts of Spain: Barcelona, Bilbao, Madrid, Pam-
plona, Santander, and Saragossa. Several years before
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Mother Genoveva’s death, the institute of the Angelicas
received papal approval (1953). Mother Genoveva was
beatified in Rome by Pope John Paul II, Jan. 29, 1995.

Bibliography: Escritos personales de la Rdma. Madre
Genoveva Torres Morales, ed. B. LLORCA (Barcelona 1973). B.
LLORCA, Angel de la soledad: la madre Genoveva Torres Morales
fundadora de las Hermanas del Sagrado Corazon de Jesiis y de los
Santos Angeles (Zaragoza 1970). M. A. MARRODAN, Loores a la
madre Genoveva (Tarragona 1996).

[K. I. RABENSTEIN]

TORRO GARCIA, MANUEL, BL.

Lay martyr; b. July 2, 1902, Onteniente (Ontinyent),
Valencia, Spain; d. Sept. 21, 1936, Benisoda, Valencia.
After finishing his elementary studies in the local public
school, Manuel was apprenticed to a surveyor and contin-
ued other studies at home under the direction of his uncle,
Prudencio Alberto Estan. Always studious, he finished
his schooling with the Franciscans before his marriage to
the nurse, Rosario Romero Almenar. They had one son
who died hours after birth.

His spiritual life was fed through daily reception of
the Eucharist and prayer, especially the family rosary. He
belonged to the Youth of Catholic Action of which he
was president of his parish chapter, the Third Order of St.
Francis, and other confraternities. He founded and was
president of the Nocturnal Adoration Society. Manuel
taught the faith by word as a catechist and by action as
a hospital volunteer through the Association of St. Philip
Neri. He is described as a serious, hard-working, reliable
man, who was especially gifted by the Holy Spirit with
serenity, charity, and prudence.

Although not himself a laborer, Torr6é collaborated
with the Catholic Labor Union. Just before the revolu-
tion, he was asked to serve as mediator and successfully
negotiated terms to avoid a strike.

Prior to 1931 his hometown of Onteniente was con-
sidered profoundly Catholic, dedicated to the Immaculate
Conception and Christ in Agony. Thereafter hostility
grew toward the Church. On May 12, 1931, the religious
of several monasteries were evicted. The hostility intensi-
fied following the elections of Feb. 16, 1936, when the
Popular Front attained power. Catholics were arrested
and churches and convents destroyed, as were the parish
records of San Carlos. The parochial center of Catholic
Action was converted into a theater. Twelve priests and
90 lay people who were born or worked in Onteniente
were assassinated for their religious beliefs, eight of
whom were included in the beatification process in the
archdiocese of Valencia.

This was the atmosphere in which Manuel Torr6
Garcia consciously chose to risk martyrdom, rather than
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hide his faith. Just days before the revolution the mayor
asked Torrd, president of the Nocturnal Adoration Soci-
ety, for a list of members. Recognizing that appearance
on the list meant probable martyrdom, he asked the per-
mission of each to include his name. All but two wanted
to be identified as members; all were assassinated before
1939.

On Sept. 20, 1936, he spent the day at his parents’
home in La Clariana as was usual on Sundays. At mid-
night the militiamen arrived at the door to take him in for
questioning. At that time Torré told his wife that he
would be martyred, but that he was prepared. Prior to his
execution that same night, Torr6 offered cigarettes to his
assassins, then asked permission to sing the Salve. He
was shot together with Vicente GALBIS GIRONES, two
brothers named Veldzquez, and a female employee of the
brothers. A priest who covertly witnessed the execution
related that it occurred about 2 AM near the highway be-
tween Albaida and Benisoda. As he lay dying of wounds
to his stomach, before the shot in the head, Torré wrote
the word ‘‘salve’’ in the dirt with his finger.

Torré’s mortal remains were buried in Benisoda’s
cemetery until after the Spanish Civil War when they
were transferred, July 18, 1939, to an individual niche in
the new cemetery at Onteniente. He was beatified by
Pope John Paul II with José Aparicio Sanz and 232 com-
panions on March 11, 2001.

Feast: Sept. 22.
See Also: SPAIN, THE CATHOLIC CHURCH IN.

Bibliography: v. CARCEL ORTI, Martires espaiioles del siglo
XX (Madrid 1995). W. H. CARROLL, The Last Crusade (Front Royal,
Va. 1996). J. PEREZ DE URBEL, Catholic Martyrs of the Spanish
Civil War, tr. M. F. INGRAMS (Kansas City, Mo. 1993). R. ROYAL,
The Catholic Martyrs of the Twentieth Century (New York 2000).
L’Osservatore Romano, Eng. 11 (March 14, 2001) 14, 12.

[K. I. RABENSTEIN]

TORRUBIA, JOSE

Franciscan missionary, historian, and natural scien-
tist; b. Granada, Spain, 1698; d. Rome, 1761. Torrubia
entered the Franciscan Order in 1714 and left for the mis-
sions in the Philippines in 1719. There his gifts as a care-
ful observer and writer soon brought him posts of
distinction both within and outside the order, as well as
the jealousy of some friars. In 1733 he was sent to Spain
to recruit friar missionaries, and he gathered 72. While
these went to the islands, Torrubia stayed in Mexico be-
cause of charges made against him in Manila. By 1750
these charges had been heard and dismissed by the order,
the Holy See, and the king. In 1752 he was named archi-
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vist and chronicler of the order, an appointment that su-
perseded an earlier one (1738) as chronicler of the order
for Asia. As archivist and chronicler, Torrubia continued
the Chrénica begun by Damidn Carnejo in 1682 and car-
ried forward by Eusebio Gonzilez de Torres. In 1756
Torrubia published the ninth part of this chronicle. It is
generally considered by far the best part because of the
abundant documentation and the critical spirit of the au-
thor. Unfortunately, the tenth part, which he said he was
preparing in 1759, was never printed. In that year he did
publish his very important I Moscoviti nella California
o sia dimostrazione della veritd del passo all’America
Settentrionale nuovamente scoperto dei Russi (Rome
1759). Besides some important studies on the internal
history of the order in Spain, Torrubia published his
Aparato para la historia natural espaiiola (Madrid
1754). A second volume of this valuable study was never
published. He was commissary general of the order at the
Holy See at the time of his death.

Bibliography: L. PEREZ, ‘‘Fray José Torrubia, procurador de
la provincia de San Gregorio de Filipinas,”” Archivo Ibero-
Americano 36 (1933) 321-364.

[L. G. CANEDO]

TORTURE

This article is concerned only with the use of torture
as a means of obtaining a confession or other testimony
in a judicial inquiry. Torture in the punishment of crime
is dealt with elsewhere (see PUNISHMENT).

History. Torture, although in use among many peo-
ples from antiquity, was not employed by the Jews, and
there is no mention of it in the Old Testament. The
Greeks subjected slaves to torture, but exempted free-
men, except in cases of conspiracy and murder. Roman
law sanctioned its use, although there were attempts—
ineffective for the most part—to restrict its application.
With the barbaric invasions, resort to torture in the inves-
tigation of crime declined. It is questionable whether the
barbarians made any use of it before their contact with
the Roman world, but in any case they favored the OR-
DEAL in their judicial processes. Then, under the influ-
ence of Germanic customs and concepts, torture was little
used from the nineth to the 12th centuries, but with the
revival of Roman law, the practice was reestablished in
the 12th century. The English common law did not recog-
nize the legality of torture except for the peine forte et
dure, which was a torture by pressure of weights that
could be inflicted upon a prisoner who, out of malice, re-
fused to plead. There were few instances in which torture
was inflicted by order of a common-law judge, but its use
by order of crown or council or extraordinary tribunal
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was common in the 16th century. The use of torture was
abandoned in England by the middle of the 17th century.

Torture and the Church. In the early Church
voices were raised against the practice (see Tertullian, De
corona 11; De idololatria 17; St. Augustine, Civ. 19.6).
It was proscribed for the Bulgarians in 866 by Nicholas
I (d. 648). With the revival of its practice in Europe under
the influence of Roman law, canonists and moralists ap-
peared to regard it as too integral a part of the juridical
system to be abolished without endangering the whole
structure. In 1252 Innocent IV sanctioned the infliction
of torture by the civil authorities upon heretics, and tor-
ture later came to have a recognized place in the proce-
dure of the inquisitorial courts. According to the
Church’s existing legislation, force is not used to secure
a confession from an accused person, and it is expressly
stated that a person is not required to reveal the truth
when interrogated judicially about a crime committed by
himself. (1917 Codex iuris canonics c.1743.1).

Theory. After the revival of the use of torture in the
12th century, no attack of note upon the theoretical basis
of the practice was made until the 16th century, when var-
ious influences—notably, among others, the harshening
of penal law under the absolutist governments of the time
and the extravagances of the witch hunts and trials—
caused thoughtful men to seek a fresh view of the barba-
rous practice; it was not until the 18th century, however,
that the budding protests bore fruit.

The use of torture as a means of uncovering the truth
appears so futile, so unjust, and so revolting, that it is dif-
ficult for the modern mind to understand how it could
have been tolerated by a civilized people. The barbarity
cannot be objectively justified, and it is only when it is
seen against the background of the times that it is possible
to understand why people did in fact accept it. Nothing
contributed more to its toleration than the fact that it was
a part of the heritage of Roman law, which was held in
great veneration. Again, it must be remembered that a dif-
ferent concept prevailed with regard to the position of the
accused. He was not, as now in Anglo-American law,
presumed innocent until convicted. Under Roman law, on
the contrary, a credible accusation established a presump-
tion of guilt, and this made it possible to view the suffer-
ing of an accused person under torture as being in some
sense a punishment for his crime. Moreover, the accused
was not exempt from an obligation to make self-
incriminating statements. When questioned by a magis-
trate, even about his own guilt, he was bound to respond
truthfully (see St. Thomas Aquinas, Summa theologiae
2a2ae, 69.1). Finally, it must also be remembered that
during the centuries when the use of torture was an ac-
cepted judicial procedure, there was little squeamishness
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about resorting to cruelty in the interests of justice, as is
evident in the savage penalties inflicted upon convicted
criminals.

While not denying the right of an individual to im-
munity from violence, those who wrote in defense of the
use of torture saw the right of immunity as yielding be-
fore the greater right of the state to discover guilty secrets
that menaced its welfare or existence. If the state were not
empowered to use torture to get at the truth, greater harm
would result than would come by violating the liberty and
persons of individuals (see Juan de Lugo, De iustitia et
iure 37.13). Although the practice was thus defended by
some, they laid stress upon the safeguards and limits that
had to be observed if the use of torture was to be account-
ed licit (see St. Alphonsus Liguori, Theologia moralis
4.3.3). However, to the modern mind the defense is insuf-
ficient, because it weighs the damage done to the com-
mon good by an individual’s obdurate silence only
against the injury done to that individual when he is sub-
jected to torture, whereas much damage is done to other
individuals and to the common good itself when there is
resort to torture. The use of torture has always been at-
tended by grave abuses, against which protest and other
forms of legal and moral counteraction have invariably
proved ineffective. It lessens the majesty of law and
weakens the security of all men who must see themselves
as potential victims of similar mistreatment.

Bibliography: R. NAZ, Dictionnaire de droit canonique, ed.
R.NAZ (Paris 1935-65) 5:1418-26. E. VACANDARD, Dictionnaire de
théologie catholique, ed. A. VACANT et al., (Paris 1903—50)
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J. HASTINGS (Edinburgh 1908-27) 12:391-393. F. HELBING, Die
Tortur (Berlin 1926). A. MELLOR, La Torture (Paris 1949).

[P. K. MEAGHER]

TOSCANINI, ARTURO

Distinguished opera and symphony conductor; b.
Parma, Italy, March 25, 1867; d. New York City, Jan. 16,
1957. Son of Claudio (a tailor) and Paola Toscanini, Ar-
turo studied cello and graduated with honors from the
Parma conservatory in 1885. In 1897 he married Carla
dei Martini, and was the father of Walter and two daugh-
ters, Wally and Wanda (later the wife of the piano virtuo-
so Vladimir Horowitz). While a cellist in a Rio de Janeiro
opera orchestra, he was unexpectedly called upon to con-
duct Verdi’s Aida. Subsequently he was musical director
or chief conductor of the Metropolitan Opera, La Scala
(Milan), the New York Philharmonic, the Salzburg and
Bayreuth festivals, and the NBC Orchestra (which he had
organized). Toscanini had a phenomenal memory, was a
stern and temperamental disciplinarian, and achieved
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Arturo Toscanini.

performances of high perfection. He introduced works by
PUCCINI, RESPIGHI, Moussorgsky, Kodély, the American
Samuel Barber, and others. He refused an honorary doc-
torate from Oxford but accepted the One World award for
music (1947). His funeral Mass took place in St. Patrick’s
Cathedral, New York City, in the presence of Cardinal
Francis Spellman.
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[H. E. MEYERS]

TOSTADO, ALONZO

Exegete and theologian; b. Madrigal, near Avila,
Spain, 14007; d. Bonilla de la Sierra, near Avila, Septem-
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TOSTI, LUIGI

ber 3, 1455. His studies completed c. 1425, he began in
1433 to teach philosophy, theology, and law in Salaman-
ca. In 1443 Pope Eugene IV summoned him to Siena,
where he was condemned for heresy, notably for a strict
teaching on the forgiveness of sins. He retracted immedi-
ately and later replied to an attack on him by Cardinal
Juan de TORQUEMADA, a member of the tribunal at Siena.
It is doubtful that Tostado was at the Council of Basel.
For three months he was a Carthusian novice at Scala Dei
until John IT of Castile made him royal chancellor in
1444. In 1449 Nicholas V approved him as bishop of
Avila, where he served with zeal and holiness until his
death. Diligent and endowed with a prodigious memory,
he wrote some 70 works in 60,000 pages—mostly exege-
sis of Scripture and theological treatises in Latin, but also
works in Spanish on the Mass and confession. There is
still confusion about a complete list of his works, many
of which are in manuscripts in Salamanca and Madrid.
The few instances in which he indulges in philosophy
show Platonic influence. His alabaster tomb in the cathe-
dral of Avila is one of the most beautiful in Spain.

Bibliography: Opera omnia, ed. R. BOVOSIUS, 13 v. (Venice
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catholicae, 5 v. in 6 (3d ed. Innsbruck 1903-1913) 2:918-921. En-
ciclopedia universal illustrada Europeo—Americana, 70 v. (Barce-
lona 1908-30; suppl. 1934-) 62:1581-83. E. MANGENOT,
Dictionnaire de théologie catholique, ed. A. VACANT, 15 v. (Paris
1903-50; Tables générales 1951—) 1.1:921-923. s. BOsI, Alfonso
Tostado: Vita ed opere (Rome 1952).

[J. PEREZ DE URBEL]

TOSTI, LUIGI

Benedictine, historian; b. Naples, Feb. 13, 1811; d.
Monte Cassino, Sept. 21, 1897. After completing his
studies at Monte Cassino, he joined the BENEDICTINES
there and took his vows as a monk (Feb. 17, 1832). While
lecturing on theology at MONTE CASSINO ABBEY, he pub-
lished his Storia di Monte Cassino (1842). Together with
GIOBERTI, Balbo, Carlo Troya, and other leaders of NEO-
GUELFISM, Tosti planned to publish L’Ateneo Italiano, a
historical and literary review; but the censors of the King-
dom of the Two Sicilies prohibited its publication. Within
the next few years appeared his Storia di Bonifacio VIII
(1846); Storia della Lega Lombarda (1848); Salterio del
soldato (1848); and 1l Veggente del secolo XIX (1848),
supporting Gioberti’s Neo-Guelf program and a federa-
tion of Italian states under the presidency of the pope.
Tosti became a favorite of PIUS IX. In 1849, during the
Pope’s exile in Gaeta, Tosti urged him to return to Rome
and to abandon his temporal power. To prevent French
armed intervention against the Roman Republic, Tosti
negotiated with the French minister in Rome. He also
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acted as mediator between Mazzini and Pius IX. After a
brief asylum in Tuscany, he returned to Monte Cassino
and concentrated on his studies. He later published Storia
di Abelardo (1851), Storia del Concilio di Costanza
(1853), La Contessa Matilda e i Romani Pontefici (1859),
and I Prolegomeni alla storia universale della Chiesa
(1861). When the Kingdom of the Two Sicilies was an-
nexed to the Kingdom of Italy (1860), Tosti sought to ef-
fect a conciliation between Church and State in the
peninsula. His famous pamphlet La Conciliazione (1887)
envisaged a peaceful settlement of the ROMAN QUESTION.
In 1890 he urged Bishop STROSSMAYER to suggest to the
Vatican a treaty with Italy under the sponsorship of the
Central Powers.

Bibliography: A. CAPECELATRO, Commemorazione di don
Luigi Tosti (Monte Cassino 1898). A. QUACQUARELLL, [l P. Tosti
nella politica del Risorgimento (Genoa 1945). A. C. JEMOLO,
Church and State in Italy, 18501950, tr. D. MOORE (Philadelphia
1960).

[H. R. MARRARO]

TOTEMISM

A social institution through which divisions of a tribe
(totem groups) are systematically and permanently asso-
ciated with species, usually of animals, but sometimes of
plants or inanimate objects, that are their totems. The
word totem is of North American origin; but according
to Emile DURKHEIM, seconded in this by A. R. Radcliffe-
Brown, Australia is its ‘‘classic land.’’ In its current more
general sense the word has no equivalent in any Austra-
lian aboriginal language, although there are local terms
for particular manifestations.

Applied to aboriginal Australia it signifies a view of
the word that is human-centered but not human-
dominated. It is a view that assumes a mystic and spiritu-
al relationship between man and his nonhuman environ-
ment, not separating man sharply from natural species
and natural elements, but stressing his part in the total
scheme of things, his sharing of the same essential quality
of being. The beginnings of this relationship are traced,
both for precedent and for validation, to the mythical or
creative era, the Eternal Dreamtime, as it is sometimes
called, with emphasis upon the aspect of continuity.

Social Function. The mystical bond is translated for
everyday practical purposes into personal and social rela-
tionships that take many forms and can be classified in
various ways. Probably the most important hinges on
whether affiliation with a natural object such as a totem
derives from (1) membership in a specific social group
that defines a person’s relationship in totemic terms to ev-
eryone within his social perspective, whether with ritual
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ramifications (cult totemism) or not (social totemism), or
(2) a personal experience or revelation that confers spe-
cial attributes, as on a native doctor or songman (individ-
ual totemism). The rule of totemic exogamy is not
universal in Australia and relates only to social totemism.
Taboos on eating the flesh of one’s totem, when the totem
is represented by an edible species, are significant in
some areas, but rarer than suggested by early reports. A
person’s relationship with his totem symbolizes a range
of associations. It links him with the great ancestral and
spirit beings and gods, with the sacred world of myth,
with the immortal and eternal, in a complex of belief and
action, that, traditionally, gives purpose and meaning to
human existence. In this sense totemism is, symbolically,
an expression of the basic value inherent in the aboriginal
way of life.

See Also: RELIGION (IN PRIMITIVE CULTURE).

Bibliography: R. M. and C. H. BERNDT, The World of the First
Australians (Sydney 1964). E. DURKHEIM, The Elementary Forms
of the Religious Life, tr. J. W. SWAIN (London 1915; repr. Glencoe,
Ill. 1954). A. P. ELKIN, Studies in Australian Totemism (Sydney
1938; Garden City 1964); The Australian Aborigines (Sydney
1938; 2d ed. Garden City 1964). J. G. FRAZER, Totemism and Exog-
amy, 4 v. (London 1910). S. FREUD, Totem and Taboo (1918), in
The Standard Edition of the Complete Psychological Works, ed. J.
STRACHEY, 24 v. (London 1953—) v.13. W. A. LESSA and E. Z. VOGT,
eds., Reader in Comparative Religion (Evanston, Ill. 1958). C. LEVI-
STRAUSS, Le Totémisme aujourd’hui (Paris 1962). A. R. RADCLIFFE-
BROWN, Structure and Function in Primitive Society (London
1952). R. L. SHARP, ‘‘Notes on Northeast Australian Totemism,’’ in
Studies in the Anthropology of Oceania and Asia, ed. C.S. COON and
J. M. ANDREWS (Cambridge, Mass. 1943). W. E. H. STANNER, ‘‘Reli-
gion, Totemism and Symbolism,’’ in Aboriginal Man in Australia,
ed. R. M. and C. H. BERNDT (Sydney 1965).

[R. M. BERNDT]

TOTH, ALEXIS

Priest, Russian Orthodox leader in the U.S.; b.
PreSov, Carpathian Ruthenia, 1854; d. Wilkes-Barrie,
Pa., May 9, 1909. After ordination Toth (or Tovt) worked
in the PreSov diocese as an Eastern Catholic priest until
1889, when he came to the United States after his wife’s
death, to minister to immigrant Catholics of the Ukraini-
an (Ruthenian) rite. Ukrainians in the U.S. then had nine
Catholic parishes, chiefly in the coal-mining region of
Pennsylvania. Until 1913 they were subject to the juris-
diction of the local Latin-rite bishops who were averse to
having married priests work among the immigrants.
Archbishop John IRELAND of St. Paul refused to accept
Toth as pastor of the Ruthenian Catholic parish in Minne-
apolis because he had previously been married. The pa-
rishioners decided to follow Toth into Orthodoxy, and the
Russian Orthodox Bishop Vladimir of San Francisco per-
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sonally received 360 of them into his jurisdiction (March
25, 1891). In 1893 Toth was transferred to Wilkes-Barre,
Pennsylvania, site of the largest Ruthenian colony in the
country. With financial and moral support from Russia he
established 17 Orthodox parishes for those whom he en-
ticed from the Catholic faith. In a popular book, Hde iska-
ti i hyadati Pravdu? (Where to Look to Find the Truth?),
he argued that the lack of understanding and sympathy
shown by Latin bishops for distinctive rites and customs,
especially those permitting married clergy, was sufficient
reason for leaving the Roman communion. The Orthodox
promised Toth’s followers their own hierarchy. Toth’s
activity has been thought ultimately responsible for the
apostasy of nearly a quarter-million Slavic Catholics. He
has been termed the Father of Orthodoxy in America be-
cause more than half of the 400,000 Russian Orthodox
followers in the United States are descendants of his con-
verts.

See Also: UKRAINIAN CATHOLIC CHURCH.

Bibliography: B. BOYSAK, The Fate of the Holy Union in Car-
patho-Ukraine (privately pr.; Toronto, New York 1963).

[G. A. MALONEY]

TOUL, COUNCILS OF

A series of local councils held in Toul, France. (1)
About 550 the bishops of Austrasia were convoked by
King Theodebald to a council at Toul, whose bishop had
complained to him against certain nobles. The archbishop
of Reims claimed that the bishop should have appealed
to him, not the King, and refused to attend; the council
is known only from his correspondence. (2) In 859
Savonniees, a royal villa near Toul, was the site of a
council of the Frankish Church, attended by bishops from
12 provinces. REMIGIUS OF LYON attempted to have his
position on PREDESTINATION, as expressed at VALENCE
(855) and just revised at LANGRES (859), approved by the
council; but the matter was deferred and settled at Tuzey
(860). (3) CALLISTUS II sent a cardinal legate to investi-
gate reports that Gottfrid, Archbishop of Trier (1124-27),
was guilty of simony. At mid-Lent, March 13, 1127, the
legate and three bishops met in council at Toul for a pre-
liminary hearing. Many accusers appeared, but since
none were Gottfrid’s peers (i.e., fellow bishops), the leg-
ate decided that the archbishop need only purge himself
of infamy at a council at Worms three months later (May
15). There he did not attempt compurgation, but swore
he was innocent and the next day resigned. Various dioc-
esan synods were held also, e.g., 838, 1123, 1359, 1515.

Bibliography: C. J. VON HEFELE, Histoire des conciles
d’apres les documents originaux, tr. and continued by H. LECLERCQ,
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10 v. in 19 (Paris 1907-38) 3.1:164-165 (for c. 550); 4.1:217-220;
4.2:1338-42, 1384-86 (for 859); 5.1:667 (for 1127).

[R. KAY]

TOURAINE REFORM

The Carmelite province of Touraine was established
in 1384, during the WESTERN SCHISM. It was situated in
west-central France, and embraced Orléanais, Maine,
Anjou, Brittany, and Aunis. Especially as a result of the
so-called religious wars, which in the second half of the
16th century brought France to the brink of ruin, the
province in about 1600 presented a picture of a weak and
far from spotless monastic life. General impoverishment
and housing problems occasioned by the ravages of war
had an unfavorable effect on community life and obser-
vance of the rule. With the establishment of peace under
King Henry IV (1594-1610), a material and spiritual res-
toration got underway. The baroque movement and the
COUNTER REFORMATION made their entrance into France.
Theology and spirituality flourished, and there was a
marked development of activity in the social field and in
charity. New religious orders arose, and in practically all
the older orders reform movements were in evidence. The
Carmelites of the province of Touraine, who at this time
were engaged in the restoration of their 16 monasteries,
participated in this reform activity.

The Reform. The pioneer in this reform was Pierre
Behourt (1564-1633), an energetic man who was hard on
himself and on others. He struggled tirelessly and sternly
to realize his ideals: the restoration of the old observance
of the rule and of community life. At the age of 24, in
1588, he was made prior at Orléans and with the energy
of youth, he there began his reform program. His effort
at Orléans failed, and his following efforts at reform else-
where were likewise destined to fail again and again.
After ten years of futile struggle, he saw that he must put
his hope in young religious. He sent a number of them
to Paris, and two others he took with him to Ploérmel,
where he was made prior in 1599. In the following year
they renounced all personal possessions and thereby laid
the foundations for the reform.

Behourt still had his mind set on the old Observant
ideal of the 15th century. The situation was entirely dif-
ferent in the case of the young religious whom he had
sent to Paris. In that center of religious renewal, they be-
came acquainted with new, contemporary ideals and with
new forms of religious life, and were deeply impressed
and filled with a desire to embrace what they found. Phil-
ip Thibault (1572-1638) was the most distinguished
member of the group. He was prudent and moderate, even
somewhat timid by nature, but he possessed a strong
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sense of reality. Thanks to his diplomatic qualities, his
gifts of leadership, and his financial ability, he was to suc-
ceed in introducing the new ideals and the current forms
of spirituality into the reform. For the time being, howev-
er, the two groups went their own ways. Through the in-
tervention of Henricus Sylvius, general of the order,
Behourt’s group, at the provincial capital of Nantes in
1604, received control over a monastery of their own,
namely, that of Rennes.

Nevertheless, Behourt was never able to formulate
concretely and carry out his own plan of reform. All his
experiments with the rules of the Discalced Carmelites
and of others failed. The Paris group, who were still in
a state of uncertainty, went to Rome in the jubilee year
(1600) in order to seek a solution for their difficulties.
They did not get their solution, but received some encour-
agement. Back in France they tried, but without success,
to get control over a monastery of their own. Behourt
heard of this, and at his invitation a large part of the Paris
group joined the group at Rennes in 1606. At the begin-
ning of 1608, Thibault came also. His influence produced
a split between the reformers, since his modern ideas
seemed to be in conflict with Observant ideals of the
older man. In November 1608 Thibault’s program tri-
umphed. Under his leadership the reform now really
began to take on its characteristic features. Accordingly,
the Tourainers defined their attitude in respect to the
order. They did not wish to break away from membership
in the order or from the province, nor did they wish to
abandon the existing rule and constitutions, with their
historically grounded adjustments or adaptations. How-
ever, they objected to the presence of reformed and non-
reformed members in the one monastery, and they
desired to give to every reformed monastery the right to
direct its own organization.

The main point of the new program was really in the
field of spirituality. Basing their plan on the existing leg-
islation, the reformers adapted the old Carmelite ideal to
the demands of their age, but without violating it in any
essential way. They deliberately selected certain ele-
ments from the new ideas and modern forms of piety. In
the years from 1608 to 1615, the revision was given form
that found expression in the ‘‘Rules and Statutes’” of
1612, and ultimately in the Exercitia Conventualia of
1615; these were officially approved at Rome. Down to
the last detail, this codification mirrored the concepts and
the customs of the reformers. Consequently it was very
closely connected with their own age. Meanwhile, the
membership increased rapidly. The movement spread out
to the monasteries of Angers and Loudun, and at Chalain
a new foundation was begun. The year 1615 marks the
completion of the first and most important phase in the
development of the reform. It spread very quickly. By
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1636 all the 16 original monasteries of the province were
reformed, and seven new foundations had been made.
From 1618 the reform passed into the other five Carmel-
ite provinces of France and Belgium, and around 1650,
into Germany and Poland.

Influence and Characteristics. The reform exer-
cised a great influence on the whole order, for at the gen-
eral chapter of 1645 the constitutions of Touraine
(developed out of the Exercitia Conventualia from 1615
to 1635) were prescribed for all reformed monasteries of
the order. In Belgium the reform bore rich fruit (Michael
a S. Augustino, Daniel a Virgine Maria, Maria Petyt).
The province of Touraine itself sent out many missiona-
ries to Central America. However, in the 18th century,
the Touraine Reform declined rapidly, and after the
French Revolution it had a rather feeble continuance in
the monastery of Boxmeer (Netherlands). Nevertheless,
the Touraine constitutions and customs exercised a great
influence, which is reflected even in the present constitu-
tions of the order.

The character of the Touraine Reform reflects the
17th century to a marked degree. Its most typical features
may be summarized as follows: (1) An ideal of individual
piety. Great emphasis was placed on interior prayer and
on the human aspects of conscious communication with
God, on improvement of one’s spiritual life, and on pious
practices. (2) Method in the spiritual life. This included
methodical meditation and examination of conscience as
a community exercise and means of sanctification, prac-
tice of the omnipresence of God, and aspirational prayer.
(3) Preference for the unusual or striking: penitential
practices, the cult of humility, great concern for outward
impression. (4) New spiritual and monastic practices and
devotions: meditations, examination of conscience, ten-
day retreats, renewal of vows, Forty Hours Devotion,
monthly patron, monthly virtue, devotion to the Child
Jesus, etc. (5) Excessive regulation of life within and out-
side the monastery. (6) Strong devotion to Mary: Marial
life (Directoires des Novices), Marial mysticism (Jean de
Saint-Samson, Michael a S. Augustino, Maria Petyt), and
the spread of the scapular devotion.

Outstanding writers of the movement were Jean de
Saint-Samson, Dominique de Saint-Albert, Léon de
Saint-Jean, Marc de la Nativité, Pierre de 1a Résurrection,
Mathieu de Saint-Jean, Maur de 1’Enfant Jésus, Michael
a S. Augustino, Daniel a Virgine Maria, and Maria Petyt.

Bibliography: S. M. BOUCHEREAUX, La Réforme des Carmes
en France et Jean de St-Samson (Paris 1950). P. W. JANSSEN, Les
Origines de la réforme des Carmes en France au XVIIe siecle (The
Hague 1963). 1. MACE, Delineatio Observantiae Carmelitarum
Rhedonensis (Paris 1645). G. MESTERS, Die rheinisehe Karmeliter-
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provinz wdhrend der Gegenreformation, 1600-1660 (Speyer
1958).

[P. W. JANSSEN]

TOURNELY, ELEONOR FRANCOIS
DE

Founder of the Society of the SACRED HEART OF
JESUS; b. Laval, Brittany, Jan. 21, 1767; d. Hagenbrunn,
near Vienna, July 9, 1797. After priestly studies at Saint-
Sulpice Seminary, Paris, where his piety, zeal, and attrac-
tive personality were remarked, the young aristocrat
heeded the advice of Jacques EMERY, head of the semi-
nary, and fled the French Revolution in 1791 to Luxem-
bourg and Belgium. Dedicating his life to labor for the
restoration of the JESUITS, suppressed by Clement XIV in
1773, he established a religious institute with this as its
main purpose (May 8, 1794), and acted as its superior
until his death. Together with his followers he eluded the
armies of the French Revolution by moving to Cologne,
Augsburg, and Vienna (August 1796), where he died of
smallpox. Death overtook him before he could organize
a religious congregation of women devoted to the educa-
tion of girls and modeled on the Jesuits; but Father VARIN
passed on his ideas to (St.) Madeleine Sophie BARAT,
who then founded the Society of the SACRED HEART. This
institute honors Tournély as the forerunner and ultimate
inspiration of its foundress, and transferred his remains
to its chapel in Vienna (Sept. 23, 1868).

Bibliography: F. SPEIL, P. Léonor Franz von Tournély und
die Gesellschaft des heiligen Herzens Jesu (Breslau 1874). A.
GUIDEE, Vie du R. P. Joseph Varin (2d ed. Paris 1860). L. KOCH,
Jesuiten-Lexikon: Die Gesellschaft Jesu einst und jetzt (Paderborn
1934); photoduplicated with rev. and suppl., 2 v. (Louvain- Hever-
lee 1962) 1763-64.

[J. F. BRODERICK]

TOURNELY, HONORE DE

Theologian; b. Antibes, near Nice, Aug. 28, 1658; d.
Paris, Dec. 26, 1729. Tournely received a Doctorate of
Theology at Paris in 1688, and after four years of teach-
ing at the University of Douai, where he showed himself
a strong anti-Jansenist, he was appointed Professor of
Theology at the Sorbonne where he taught for 24 years
(1692-1716). His principal work was Praelectiones
theologicae (16 v. Paris 1725-30). There were numerous
editions of it, as well as abridgements for use in semi-
naries. A notable abridgement of the whole work was
published under the title Honorati T. cursus theologicus
scholastico-dogmaticus et moralis (10 v. Venice
1731-46). His writings show Tournely to be an able and
most influential theologian.
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TOURNON, CHARLES THOMAS MAILLARD DE

7

Charles Thomas Maillard de Tournon.

Forced by law to teach the Four Articles of 1682, he
has been considered a moderate exponent of Gallicanism.
He was, however, careful to imply that these principles
were only opinions and exposed the opposing views. His
personal activity in the Faculty of Theology of Paris,
where he supported the condemnation of Maria d’Agreda
(1697) and opposed the Chinese rituals (1700), associate
him with the Ultramontane anti-Jansenist party. This is
confirmed by his strenuous defense of the bull Unigeni-
tus, both in 1714 on occasion of its registration at the Sor-
bonne and in 1729-1730 on the renewal of this
registration.

Bibliography: J. HILD, Tournely und seine Stellung zum Jan-
senismus (Freiburg 1911). J. CARREYRE, Dictionnaire de théologie
catholique, ed. A. VACANT et al. (Paris 1903-50) 15.1:1242-44. H.
HURTER, Nomenclator literarius theologiae catholicae (Innsbruck
1903-13; 1926) 4:1111-13. P. FERET, La Faculté de théologie de
Paris. Epoque moderne (Paris 1910). M. SCHMAUS, ‘‘Die Kirchen-
gliedschaft nach Honoré de Tournely,”” in E. ISERLOH and P. MANS,
Reformation Schicksal und Auftrag (Baden Baden 1958). J. MAYR,
Die Ekklesiologie Honoré Tournelys (Essen 1964). J. M. GRES-
GAYER, Théologie et pouvoir en Sorbonne (Paris 1991).

[P. K. MEAGHER/]J. M. GRES-GAYER]

TOURNON, CHARLES THOMAS
MAILLARD DE

Patriarch of Antioch, cardinal, apostolic visitor to the
Far East, whose ill-fated China legation was followed by
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long government hostility to the Church; b. Turin, Dec.
21, 1668; d. Macau, June 8, 1710. Only 33 years old, but
already distinguished at the Roman Curia, Tournon was
chosen by Clement XI as papal plenipotentiary, with the
title of patriarch and the comprehensive powers of legate
a latere (Dec. 5, 1701) for an extremely difficult mission
to the East Indies and the Sino-Manchu Empire. One key
objective of the mission was solution of the CHINESE RITES
CONTROVERSY. The legate, favored by the Catholic
princes, sailed eastward from Cadiz on Feb. 9, 1703, and
after extended sojourns at Pondichery (coast of India) and
Manila, entered Beijing with honors on Dec. 4, 1705.
Rome was electrified by his initial success when
Tournon’s report reached there a year afterward, and on
Aug. 1, 1707, Clement elevated his envoy to the purple.

Three events of far-reaching consequence make
Tournon’s China career a decisive turning point in mod-
ern history. First, though the great Hsiian-Yeh emperor
welcomed the pope’s representative with unprecedented
cordiality (first audience, Dec. 31, 1705), six months later
he peremptorily warned him against any interference
with the age-old national customs (second audience, June
29, 1706, with a curt dismissal reception the following
day). This intransigence, further emphasized by several
truculent decrees, doomed hopes of a Rome-Beijing en-
tente on peaceful acceptance of a policy negative to the
rites. Second, after the patriarch’s departure south (Au-
gust 28), the crisis at court came to a head. By edict of
December 17, the Manchu sovereign ordered all mis-
sionaries to subscribe to the Matteo RICCI tradition of tol-
erance or suffer expulsion from the country (the piao, or
residence permit test). Invoking Rome’s secret decision
of Nov. 20, 1704, Tournon countered the imperial despo-
tism with an opposite mandate (Nanjing, Jan. 25, 1707),
binding the same missionaries sub poena excommunica-
tionis to repudiate the ceremonies in question as gravely
illicit. Against this decree, and to stave off threatened
ruin, the majority of the mission personnel appealed to
the Holy See over the head of the legate; but all appeals
were dismissed, and Tournon’s ruling was upheld (1709).
Third, for his Nanjing action Tournon was relegated to
the Portuguese outpost of Macau, where he arrived on
June 30, 1707. The three years to 1710, which he spent
in detention there, were marked by a humiliating duel
with the Catholic colonial officials, secular and ecclesias-
tical, who rejected his legatine authority as a violation of
the Crown padroado. Long plagued by a painful abdomi-
nal malady, the indomitable prince of the Church quickly
succumbed to apoplexy on Pentecost Sunday, six months
after investiture with the red hat. His remains were taken
back to Rome by the second Apostolic Visitator, Carlo
Ambrogio MEZZABARBA, and interred in 1723 in the
chapel of the Propaganda College.
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Bibliography: [D. PASSIONEL,] Memorie storiche dell’
Eminentiss. Monsignor cardinale di Tournon, 8 v. (Venice
1761-62), highly critical of the China Jesuits. R. C. JENKINS, The Je-
suits in China and the Legation of Cardinal de Tournon (London
1894), follows the Memorie, but more objective in interpretation.
L. PASTOR, The History of the Popes From the Close of the Middle
Ages, 40 v. (London-St. Louis 1938-61): v.1, 6th ed.; v.2, 7th ed.;
v.3-6, Sthed.; v.7-8, 11-12, 3d ed.; v.9-10, 4th ed.; v.13-40, from
1st German ed. Geschichte der Pdipste seit dem Ausgang des Mitte-
lalters, 16 v. in 21. (Freiburg 1885-1933; repr. 1955- )
33:428-453, for Beijing negotiations uses contemporary Jesuit
diary. A. S. ROSSO, Apostolic Legations to China of the Eighteenth
Century (South Pasadena, Calif. 1948) 149186, with tr. of relevant
Chinese documents, 231-294. F. A. ROULEAU, ‘‘Maillard de
Tournon, Papal Legate at the Court of Peking,”” Archivum histor-
icum Societatis Jesu 31 (1962) 264-323.

[F. A. ROULEAU]

TOURNUS, ABBEY OF

Former Benedictine monastery, France (Departe-
ment Sacne-et-Loire), founded in 875, perhaps in a castle
attached to a church dedicated to the martyr St. Valerian
(d. 177). The church was presented by Charles the Bald
to the monks from the Abbey of Noirmoutier who fled the
Normans in 836 and brought with them the relics of St.
PHILIBERT, who became, after Our Lady, the secondary
patron; hence the name Saint-Philibert de Tournus. Pope
John VIII approved the foundation in 877; in 937 the
monastery was burned by the Hungarians. Tournus was
a center of intellectual life from the 10th to 13th centu-
ries; in the 15th century it became a commendatory
abbey. It was plundered in 1562 by the HUGUENOTS, and
in 1627 it was converted into a secular collegial founda-
tion of the Diocese of Chalon-sur-Sadne until its suppres-
sion in 1785. The three-nave basilica was constructed
between 1000 and c. 1120.

Bibliography: G. ALLEMANG, Lexikon fiir Theologie und Kir-
che, ed. M. BUCHBERGER, 10 v. (Freiburg 1930-38) 10:238. L. H.
COTTINEAU, Répertoire topobibliographique des abbayes et pri-
eurés, 2 v. (Macon 1935-39) 2: 3189-90.

[P. VOLK]

TOURON, ANTOINE

Historian; b. Graulhet, near Castres, France, Sept. 5,
1686; d. Paris, Sept. 2, 1775. He became a Dominican in
Toulouse in 1706, master of novices at St. Dominic’s in
Paris (c. 1731), and theologian at the Casanate in Rome
(1750-51). It seems he spent the rest of his life in Paris.
At 50 years of age, he began his studies of the Dominican
Order: the lives of St. Thomas and St. Dominic (Paris
1737, 1739) and especially his Histoire des hommes il-
lustres de ['ordre de Saint-Dominique (6 v. Paris
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1743-49), still in part a valuable work. Touron then
turned to apologetics and attacked the skepticism of En-
lightened philosophy in a treatise De la providence
(1752), La main de Dieu sur les incrédules, ou histoire
abrégée des Israélites (3 v. 1756), and Parallele de
Uincrédule et du vrai fidele (1756). After La vie et ’esprit
de S. Charles Borromée (1761), he undertook his His-
toire générale de I’Amérique depuis sa découverte (14 v.
1768-70), based on Spanish works and concerned espe-
cially with religious aspects.

Bibliography: A. PAPILLON, ‘‘Antoine Touron historiographe
dominicain,”” Archivum fratrum praedicatorum 7 (1937) 320-329.

[A. DUVAL]

TOURS, ARCHDIOCESE OF

Metropolitan see in central France since c. 400.
Thanks to GREGORY (540-594), Archbishop of Tours
after 573, Tours’ religious beginnings are well known.
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St. Gatien Cathedral, Tours, France, c. late 1900s. (OMichael
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He gives St. Gatian (Catianus) as the first bishop, sent by
the pope c. 250; but the date is too early, for Gregory him-
self says the fourth bishop died in 385.

The glory of Tours began with the episcopacy of St.
Martin (372 to Nov. 8, 397), known for two facts of fun-
damental importance: he evangelized the Tours country-
side, establishing in villages (vici) the first six rural
parishes in France; and he gave monks an important role
in this apostolate. On the right bank of the Loire across
from Tours he founded the monastery of MARMOUTIER,
and Sulpicius Severus says that 2,000 monks were at his
burial (Nov. 11).

For centuries afterward Tours was especially known
for the shrine of St. Martin, the most popular and famous
pilgrimage center in Christendom. Gregory recounts the
miracles worked there. Clovis, after his victory over the
Visigoths, came as a pilgrim to Tours in 507 and received
there the message of the Emperor of the East, who gave
him the title of (honorary) consul. Some historians have
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claimed that Clovis was baptized in Tours and not in
REIMS. A sumptuous basilica that had been built on the
tomb of Martin was dedicated in 472. Clovis’s queen,
CLOTILDE (d. 545), came to Tours to end her days. An im-
portant monastery continued that was founded by Martin
and cared for pilgrims. Its most famous abbot, ALCUIN,
who came from England on Charlemagne’s request,
founded a school and a calligraphic SCRIPTORIUM there
that produced excellent MSS in the script called Caroline
minuscule, the model for modern type. The kings of
France preserved Martin’s cape (cappa, chape), whence
the word CHAPEL, the shrine where it was kept. In 853 the
Norman threat caused St. Martin’s relics to be moved to
AUXERRE; they were returned Dec. 13, 885, but had to be
kept protected within Tours” walls until 919.

After Alcuin’s death (804), the Abbey of St-Martin
became a chapter of canons, the most famous in France.
The kings kept the title Abbot of St. Martin, and the can-
ons were powerful lay lords, richly endowed. Popes came
on pilgrimage: Urban II (1096), Pascal II (1107), Callis-
tus IT (1119), and Alexander IIT (1163). All the kings of
France came there and were received as collegiate can-
ons. The 11th—century basilica dedicated in 1108 was re-
built after 1175. The pilgrimage of St. Martin lost
importance c. 1200, as ROME, the Holy Land, SANTIAGO
DE COMPOSTELA, and MONT SAINT-MICHEL became more
popular. During the French Revolution the chapter was
abolished and most of the basilica was destroyed. In
1860, thanks to M. Dupont (1797-1876) and Abp. Joseph
Guibert (1857-71), the body of St. Martin was rediscov-
ered (Dec. 14); a new basilica was built, and the pilgrim-
age continues.

Many Merovingian and Carolingian Church councils
were held in Tours; Urban II presided in 1096, and Alex-
ander III in 1162 when Frederick I Barbarossa was ex-
communicated (attended by St. Thomas Becket). The
numerous saints from Tours include Maurus and Brigitte
(fourth century), Flovier (fifth century), Ursus (508), and
Avertinus (c. 1189). More recent are Bl. JEANNE DE
MAILLE (d. 1414), and St. FRANCIS OF PAOLA (d. 1507).
Francois PALLU (d. 1684) was a founder of the PARIS FOR-
EIGN MISSION SOCIETY. Tours’ prelates include: PERPE-
TUUS (c. 461-491), advocate of vigils, fasts, and the
veneration of saints; VOLUSIANUS (491-498); the poet
HILDEBERT OF LAVARDIN (1125-33); Elias of Bourdeille
(1468-84), who assisted at the Estates General in Tours
in 1468; Georges d’ Armagnac (1548-51); Alexander
FARNESE (1553-54); and BOISGELIN DE CUCE (1802-04).
The council of 1054 condemned the heretic BERENGARI-
Us, enemy of the school of BEC, who taught grammar,
rhetoric, and perhaps medicine in Tours. In and around
Tours there are many religious monuments and chateaux.
There is no religious history of the diocese.
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[E. JARRY]

TOUSSAINT, PIERRE

Former slave, hairdresser, entrepreneur, philanthro-
pist; b. 1766, the French colony of Saint Domingue (in
modern day Haiti); d. June 30, 1853, New York City.

Toussaint’s mother and maternal grandmother were
house slaves on a plantation in the Artibonite River Val-
ley, near Saint Marc. The owner, Pierre Bérard, a devout
Catholic treated his slaves in a humane manner. As a
young child, Toussaint was baptized and not put into the
fields, but worked as a house slave and was taught how
to read and write. Allowed access to Bérard’s library,
Toussaint perfected his knowledge of French by reading
the classical sermons of 17th century preachers, and in
the process acquired a deep attachment to his Catholic
faith.

After Pierre Bérard returned to France, his son Jean-
Jacques took over the Artibonite plantation. In 1787, as
the political situation in Saint Domingue worsened, Jean-
Jacques brought his wife and five slaves, among them
Toussaint, his younger sister Rosalie, his aunt Marie
Bouquement and two other house slaves to New York
City to ride out the crisis. In 1788, Jean-Jacques passed
away suddenly of pleurisy on a visit to Saint Domingue
to regain his properties. Toussaint came to the rescue of
the now penniless Marie Elisabeth Bérard. Having been
apprenticed to a local hairdresser by Jean-Jacques before
he returned to Saint Domingue, Toussaint opened his
own hairdressing business. A skillful hairdresser who
was in great demand by the New York socialites, Tous-
saint was quickly able to earn enough as a hairdresser to
support Marie Elisabeth, himself and the other slaves in
the household. He was finally freed shortly before her
death in 1807.

Toussaint achieved economic success as a renowned
hairdresser in New York in the first half of the 19th centu-
ry, rendering services to prominent socialites. He was
able to purchase the freedom of his sister, Rosalie, and
a fellow slave from Saint Domingue, Marie Rose Juliette,
whom he married in 1811. When the married and subse-
quently abandoned Rosalie died, he and Juliette, who was
childless, adopted their niece, Euphémie.
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In addition to investing his wealth in stock and prop-
erty, he also donated generously to various charities in
the City. A devout Catholic, he attended Mass every
morning and visited the Blessed Sacrament at the end of
each day. Toussaint jumped over the barricades to nurse
the sick and abandoned in times of pestilence. He and his
wife nursed back to health a priest suffering from typhus.
He provided shelter for homeless black youths, teaching
them how to play the violin. He was generous with his
funds both to whites and blacks alike. He was deeply in
love with his wife, and among the few letters from his
own hand are those sent to his wife when they were brief-
ly separated. Among the most interesting of the letters
found among his papers are several letters from George
Paddington, a black man from Dublin, who was ordained
a priest by Bishop England to serve as a priest in Haiti.
The letters sent to Pierre Toussaint and preserved among
his papers provide the best testimony of the honor and re-
spect in which he was held.

Like all blacks in antebellum New York, Toussaint
experienced racial discrimination despite his position as
a man of substance. He and his wife were refused access
to St. Patrick’s Old Cathedral by an usher. Nevertheless,
after his death almost immediately many persons of the
time began to speak of his reputation for sanctity. Tous-
saint died in New York City on June 30, 1853. Cardinal
John O’Connor introduced his cause for beatification in
1990. Pope John Paul II declared him Venerable in 1997.
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[C. DAVIS]

TOVINI, GIUSEPPE ANTONIO, BL.

Married lawyer, journalist, politician, lay Franciscan
tertiary; b. March 14, 1841, Cividate Camuno (near Bre-
scia), Italy; d. Jan. 16, 1897, Brescia.

Giuseppe, the eldest of the seven children of Mose
Tovini and Rosa Malaguzzi, attended schools at Breno
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and Lovere (1852-58). His priest-uncle, Giambattista
Malaguzzi, obtained a scholarship for him at a school in
Verona, and then at the diocesan seminary. Following the
death of his father (June 1859), Giuseppe enrolled in the
law faculty at the University of Padua (1860-64). He
continued his legal studies at the University of Pavia
(1864—-65) while working as an assistant director and
teacher in a secondary school. Returning to Brescia in
1867, he worked in the law firm of Giordano Corbolani,
whose daughter Emilia he married in January 1875. They
had ten children, one of whom became a Jesuit and two
who because religious sisters.

As mayor of Cividate (1871-74) he initiated several
important public works, including the Bank of Valleca-
monica (Breno) and a railroad connection to Brescia.
From 1877, Giuseppe was especially involved in the
Catholic Movement of Brescia. He collaborated in the
creation of a Catholic daily paper, Il Cittadino di Brescia,
where he later became manager. The paper’s editor was
Giorgio Montini, father of future Pope Paul VI. As presi-
dent of the diocesan committee of Opera dei Congressi,
a program designed to counter repression of the Church
and anticlerical sentiment, he travelled throughout the re-
gion forming parochial committees. He later had regional
(Lombardy) and national leadership roles in the organiza-
tion. Beginning in 1879, he encouraged Catholic involve-
ment in Brescian politics, invoking the ire of the liberal
intelligentsia. He was elected provincial councilman for
the district of Pisogne (1879) and city councilman in Bre-
scia (1882). It was from these political positions that he
able to defended the weak and poor people of his district.

In 1881, Tovini became a member of the Third Order
of Saint Francis, which he found a providential way of
living and serving in the world—living a life of voluntary
poverty. Tovini became prior of the congregation in
1884, a post he held until his death. Of seemingly bound-
less energy and wanting to imbue every aspect of labor
and industry with Catholic values, Tovini organized local
and national Catholic congresses, founded charitable in-
stitutions, initiated the Banco Ambrosiano (1896), Banco
S. Paulo (Brescia, 1888), and an agricultural union. In
1881 he disseminated constitutions for the establishment
of societies of Catholic workers, small farm loan banks,
and mutual aid societies.

Tovini’s other important contributions were in the
educational arena. He defended religious education in the
schools and advocated free education in order to form
youth to fulfill their civic and social responsibilities. For
this purpose he founded (1882) a kindergarten (/’Asilo
San Giuseppe), an association of fathers of families, the
Societa Cesare Arici, and an academy (I’Istituto venera-
bile Alessandro Luzzago); invited the Canossian Sisters
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to open a girls school in Cividate Camuno (1894); and
promoted and raised funds for the establishment of the
Saint Antony of Padua University (1884), Artigianelli In-
stitute (1891), and an international Catholic university in
Rome (1891). He collaborated in the formation of the Un-
ione Leone XIII, which was the foundation of the Federa-
tion of Italian Catholic Students (FUCI). Tovini used the
media to spread Catholic faith by establishing pedagogi-
cal and religious periodicals, such as Fede e Scuola (from
1891), Scuola Italiana Moderna (from 1893), and La
Voce del Popolo (from 1893).

Tovini, who had suffered from poor health through-
out his life, died at age 56. His mortal remains were sol-
emnly translated to the church of San Luca at Brescia,
Sept. 10, 1922. He was declared venerable April 6, 1995.
Pope John Paul II beatified Tovini at Brescia, Sept. 20,
1998, at the end of the centenary celebration of the birth
of Pope Paul VI, who spoke often of Tovini.

Feast: Jan. 16 (Franciscans).

Bibliography: Acta Apostolicae Sedis 20 (1998): 956-958.
L’Osservatore Romano, Eng. ed. 28 (1998): 1-2.

[K. I. RABENSTEIN]

TOWER OF BABEL

In this traditional expression the Hebrew word,
babel, for the city of BABYLON, is retained. The story of
the Tower of Babel is told in Gn 11.1-9. This article will
consider the literary structure of this story, its Mesopota-
mian coloring, and its significance in the book of GENE-
SIS.

Literary Structure. The story begins abruptly with
only a vague reference to what has gone before. It does
not fit smoothly after the Table of the Nations (ch. 10),
which supposes a distribution of mankind over the earth
and even mentions historical Babel or Babylon (10.10).
The tower incident could not have come immediately
after the story of the FLOOD (ch. 6-9) and before the
Table of the Nations because a greater number of men are
involved than were in the ark with NOAH. And if a period
of time were supposed to have elapsed, with a consequent
increase in population, the ranging of all nations under
Noah’s three sons would have lost its meaning. In itself
the account is a well-knit unit, but it betrays evidence of
two formerly separate strands. There are two distinct in-
vitations to begin the work (v.3, v.4). There are two
building operations: one of a city that men build in order
not to be scattered; the other of a tower that they erect in
order to make a name for themselves. In opposition to the
former purpose Yahweh scatters them over the earth; to
frustrate the latter purpose Yahweh confuses their
speech.
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Ziggurat at Ur, viewed from the northwest.

The story is an ETIOLOGY, offering a reason for man-
kind’s dispersion over the earth and the great differences
in human languages. It also provides a popular, though
erroneous, etymology of the name of Babylon. In Akka-
dian the name of this city, bab-ili, means ‘‘the Gate of
God.”” But the corresponding Hebrew word, babel, is
taken to mean ‘‘mixture, confusion,’’ as if from the root
bll (v.9). While the present story retains these various
strands, it subordinates them to the comprehensive theme
of the PRIMEVAL AGE IN THE BIBLE (see discussion
below).

Local Color. The Mesopotamian origin of the story
can be seen in its local coloring. The event is said to have
taken place in ‘‘a valley [Hebrew biq‘d, low-lying plain]
in the land of Sennaar [Hebrew Sin‘ar]’’ (v. 2). This is
ancient Sumeria, extending from slightly north of modern
Baghdad to slightly south of Nasiriyeh (cf. Gn 10.10;
14.1,9). The use of baked clay bricks for large buildings,
while strange in Palestine, was normal in the alluvial
plain of Mesopotamia, where stone was scarce. The au-
thor emphasized the material chosen, since his audience
would have considered it particularly ill-suited for a large
and permanent structure.
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The tower can refer only to one of the huge stepped
towers or ziggurats (to use the ancient term) associated
with the various sanctuaries of ancient Mesopotamia. The
towers may have been stylized ‘‘mountains of god’’ or
stairways to heaven (cf. Gn 28.12). The ziggurat of
Marduk, in Babylon, the é-temen-an-ki, ‘‘House of the
Foundation of Heaven and Earth,”” more than 297 feet
high, was one of the most famous of these towers (see MES-
OPOTAMIA, ANCIENT). The Biblical narrative probably is
connected with this or some other ziggurat that was tem-
porarily in ruins. But the story as such is not one a native
Mesopotamian would be likely to tell about the most im-
posing monuments of his land. In the eyes of the Israel-
ites these gigantic structures and the cities whose culture
produced them were signs of a human resourcefulness
and pride that ill prepared men to acknowledge the su-
preme sovereignty of God in all their affairs.

Significance of the Story in Genesis. Driven by am-
bition and by the need for security and permanence on the
earth, men began to use their ingenuity and pooled their
resources to do together what they could never accom-
plish singly. While the city and its lofty tower were to be
admirable accomplishments, there is no indication that
they were planned as an assault on heaven. The story may
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once have contained a motif of divine jealousy in the face
of human accomplishments, but there is no sure trace of
that now. In fact, the reason for Yahweh’s action in dis-
persing the men and confusing their tongues is obscure
and unsatisfying. The suggestion of prevention (v. 6-7)
does not imply that Yahweh was afraid of what man
might later do to Him. The present dispersion of men and
their inability to communicate easily with one another be-
cause of language barriers are indeed attributed to divine
action rather than to natural causes, but the precise reason
for the action is not given.

Within the wider context of the primeval history of
Genesis, however, the divine preventive action makes
more sense. According to Genesis, ch. 1 to 11, every ad-
vance in civilization has been accompanied by a corre-
sponding increase of human sin. The divine intervention
on the plain of Sennaar, then, is a preventive measure de-
signed to obviate a further increase in sin once the city
and tower were finished.

Taken together with the Table of Nations, which the
author has deliberately juxtaposed, the Tower of Babel
incident contributes to a rounded understanding of man’s
life in the world of cities and nations. The separation of
mankind into different nations and peoples is something
natural and good, the result of normal human life (ch. 10).
At the same time, the disharmony and lack of understand-
ing among peoples is not so natural. It has been willed
by God, but because of man’s sinful nature. It is both a
punishment on man for the sins of his forebears and a
striking reminder of his human limitations and of his need
for divine guidance and aid.

Finally, the narrative in Gn 11.1-9 draws the prime-
val history of the YAHWIST to a close on a note of divine
punishment and human need. The peoples of the earth are
scattered, cut off from one another and from God. The an-
swer to their need is found in SALVATION HISTORY, the
account of God’s special acts of grace in human time. The
first of these is His choice of ABRAHAM, one man out of
the scattered peoples, in whom all the families of the
earth would eventually be blessed (12.1-3). From this
time on, the divine activity would be manifest in various
ways, reaching its perfect expression in the life, death,
and Resurrection of Jesus Christ.

Bibliography: B. VAWTER, A Path Through Genesis (New
York 1956). G. VON RAD, Genesis: A Commentary, tr. J. H. MARKS
(Philadelphia 1961). A. PARROT, The Tower of Babel, tr. E. HUDSON
(New York 1955).

[K. G. O'CONNELL]

TOZZO, ST.

Bishop of Augsburg; d. c. 777, probably at Augs-
burg. As a Benedictine monk of Murbach, Tozzo (Tosso)
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according to legend was instrumental in gaining recogni-
tion for MAGNUS (first abbot of Fiissen) from WIKTERP,
bishop of Augsburg, who ordered Tozzo to conduct Mag-
nus to Fiissen. After helping him to establish a church and
monastery there, Tozzo labored nearby at Waltenhofen
as a parish priest. Tozzo succeeded Wikterp as bishop of
Augsburg c. 772. Nothing is known of his administration.
He was buried in the church of St. AFRA in Augsburg.
Tozzo is usually represented with a torch in hand.

Feast: Jan. 16.
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[M. J. STALLINGS]

TRACT

A section of Gregorian chant, ornate in style, that
was historically sung during a penitential period in place
of the Alleluia before the liturgical reforms of Vatican II.
This included: (1) the Sundays and certain privileged fe-
rial days of Lent (the use of the Tract Domine non
secundum, repeated on the Mondays, Wednesdays, and
Fridays of each week in Lent, originated in the 11th cen-
tury), as well as the Easter Triduum until Holy Saturday
(on this day, however, as an exception, it was sung with
the Alleluia and immediately after it); (2) on the feasts
of saints that fell in Lent; (3) on On Ember Saturdays, and
(4) at requiem masses. Traditionally, the Tract was sung
alternately by the two sides of the choir although it was
sometimes sung by a soloist with the full choir, or by a
group of singers with the full choir.

Origin of the Term. According to Amalarius (see
text below), the difference between the Tract and the
Gradual lay in its execution: the Tract was chanted with-
out a response from the choir, whereas the Gradual was
sung as a responsory. Performed by a soloist, the Tract
was sung in one stretch—in Latin tractim—somewhat
like a recitation [MS Paris, Bibl. Nat. nouv. acq. 1541,
fol. 110, that uses tractim for the recitation of the Passion;
this same word is studied by L. Kunz in Kirchenmusi-
kalisches Jahrbuch 334 (1950) 8]. It should be noted,
however, that certain Tracts of the second mode (see
below) in the oldest MSS are designated by the expres-
sion Responsorium graduale—or more simply, accord-
ing to Amalarius (Liber officialis, 1.2, ed. Hanssens, Studi
e Testi 139) by the word responsorius (see Hesbert). For
Holy Saturday Tracts the MS uses the term canticum (see
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Hesbert LX); indeed, the Tracts for this day were taken
not from the Psalms, but from the Canticles of the Old
Testament (Ex 15; Is 5; Dt 32). The medieval Tract melo-
dy replaced an older one executed in responsorial form
of which there remains only one example: the canticle
Vinea [Revue Grégorienne 31 (1952) 131; Sacris erudiri
6 (1954) 100].

Medieval Texts Referring to the Tract. Amalarius
in his Liber officialis (3.12; loc. cit. p. 299) pointed out
the basic difference between Gradual and Tract: Hoc dif-
fert inter responsorium cui chorus respondet et tractum
cui nemo (‘“‘This is the difference between the response
[the Gradual] to which the choir answers and the Tract
to which there is no reply’’). In general, the Ordines Ro-
mani (ed. M. Andrieu, Ordo I and ff.) and the Exposi-
tiones Missae by known authors (RABANUS MAURUS,
FLORUS OF LYONS, REMIGIUS OF AUXERRE) or by anony-
mous authors (Wilmart’s list in ‘‘Expositio Missae,”’
Dictionnaire d’archéologie chrétienne et de liturgie. ed.
F. Cabrol, H. Leclercq and H. 1. Marrou [Paris 1907-53]
5.1:1015) all mentioned the Tract, especially in the de-
scription of Good Friday and Holy Saturday. In this re-
spect it should be noted that the Good Friday Tract, Eripe
me, was mentioned as nuperrime compilatum (*‘very re-
cently compiled’’) by the pseudo-Alcuin (De Divin. offi-
ciis 18; Patrologia Latina. ed. J. P. Migne [Paris
1878-90] 101:1209), who wrote at the beginning of the
10th century. In fact, this Tract does not appear in any of
the oldest Graduals. William DURANTI (The Elder) in his
Rationale (4:21) attributes a shade of sadness to the
Tract.

Musical Analysis. The Tract, whether it be a ques-
tion of the second or eighth mode, had its own formula
of intonation, at times very beautiful (for example, the
Commovisti), that was not used in the rest of the composi-
tion and terminated with another very full concluding for-
mula (cauda). The verses used formulas that began with
an intonation, continued with a recitative part (at times
syllabic or slightly ornate, such as by means of an ‘‘em-
broidered pes’’), and ended with a melismatic cadence.

There were only two melodic types of Tracts, one of
the second mode and one of the eighth. The choice of
mode was not contingent upon expression (the eighth
mode might express joy; the second, sorrow), but instead
depended upon the length of the text (Ferretti, 142-43).
In fact, the melody of the Tract in the second mode of-
fered a much wider choice of formulas and was conse-
quently better suited to long Tracts and allowed leeway
for greater variety. The eighth mode, poorer in formulas,
was used for shorter Tracts. Of the 21 Tracts of the
‘‘primitive repertory’’ (Hesbert, 244), 15 belonged to the
eighth mode and only six to the second. The Tracts that
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were composed later (Nunc dimittis, 9th—10th Century;
Tu es Petrus, Audi Filia, and Gaude Maria, 11th century)
likewise follow one of the two modal types mentioned.
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[M. HUGLO/EDS.]

TRACTARIANISM

A doctrinal system held by a group of Anglican cler-
gymen who led the OXFORD MOVEMENT, intended to re-
vive the Anglo-Catholic tradition of the Church of
England. The name was derived from the widely circulat-
ed, extremely influential tracts or pamphlets propagating
their ideas that were published from 1833 to 1841. The
leaders, NEWMAN, KEBLE, R. H. FROUDE, and PUSEY, op-
posed the theological LIBERALISM and ERASTIANISM of
their age, and reaffirmed the divine authority of the
Church of England as a branch of the historically continu-
ous Catholic Church. They stressed the importance of the
sacraments as indispensable means of grace, and insisted
on the authority of the bishops as successors of the Apos-
tles. Tractarianism met opposition from political and reli-
gious leaders, principally for its alleged tendencies
toward Rome. A major crisis occurred with the publica-
tion of Newman’s Tract 90, which maintained that the
THIRTY-NINE Articles were not directed principally
against Roman dogmas, but against abuses in the Roman
system. When the bishops repudiated this tract, Newman,
W. G. WARD, and others submitted to Rome, but the
movement under Pusey and Keble survived to have a pro-
found influence on the Church of England (see ANGLICAN-
ISM; HIGH CHURCH).

Bibliography: J. WALSH and C. HAYDON, The Church of En-
gland, c. 1689-c. 1833: From Toleration to Tractarianism (Cam-
bridge, England 1993). national

[T. S. BOKENKOTTER/EDS.]

TRADITION (IN THE BIBLE)

There are two concepts designated by the term tradi-
tion: the body of beliefs accepted by a society that gives
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it continuity with past generations and unity within itself
and the process by which these beliefs are transmitted.

In the Old Testament. Israel’s history, beginning
with the Patriarchs, covered more than a millennium and
a half. It was by the transmission and development of Is-
rael’s tradition that unity of spirit and growth in under-
standing were made possible.

Formulation. Tradition needs to be formulated in
some manner that will make transmission possible. The
formulation will take different forms depending on time
and place and the circle within which it takes place. Thus,
the acts and requirements of Israel’s God may be incorpo-
rated into historical narrative, poetry, prophetic oracles,
or legislation. In addition to the spoken or written word,
tradition may be incorporated into liturgical acts that re-
call the events of the past in cultic celebration. Since the
main purpose of tradition is to actualize the events of the
past and put the believer in contact with the saving work
of God, this method is extremely important. Note the use
of the term ‘‘memorial’’ for some of these rites (Ex
12.14) and the similar intent of the Last Supper in the
New Testament (1 Cor 11.24-26).

Content. The essence of Old Testament tradition lies
in the history it recounts and the inspired interpretation
given it; this is the content of the summaries of faith
(““cultic credos’’) in Dt 6.20-24; 26.5-9; Jos 24.2—-13.
The cultic act was accompanied by an explanation that
is explicitly commanded to be repeated to each new gen-
eration (Ex 12.26-27).

Tradition was capable of growth and reformulation.
As new insights into God’s plan were acquired, they were
incorporated into the very recital of the events of the past.
Such reformulation was not a falsification of ancient
truths, but was rather a means of approaching more truly
to God’s eternal plan. The account of the call of Abraham
in Genesis, for example, while resting on an early tradi-
tion, reveals insights acquired in the light of later events.
Thus, there is a close connection between tradition and
revelation.

The transition from oral tradition to written docu-
ments was gradual and is largely hidden in obscurity. Na-
tional calamities in which the very structure of society
was threatened, such as the fall of Judah in 587 B.C,
would have given great impetus to committing traditions
to writing. Scholars of the Uppsala school tend to hold
that little of the Old Testament was written before exilic
times, but their views have not been universally accepted.

In the New Testament. Tradition in the New Testa-
ment builds on the Old Testament, but is unique in many
ways. Its essential content is the saving work of God in
Jesus Christ. The period from its beginning to the com-
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pletion of the New Testament was brief, well under a cen-
tury.

Beginning and Formulation. Studies of H. Riesen-
feld, B. Gerhardsson, and others have related New Testa-
ment tradition to rabbinic practice. The great rabbis
gathered disciples who memorized their teachings and
passed them on to others. Christ, too, was known as a
RABBI (Mk 9.4; 11.21 etc.), a term that the New Testa-
ment usually renders as 518G6K0AOG (teacher), gave spe-
cial care to the formation of His close followers, who
were called DISCIPLES (uaOntai), and formulated His
sayings in a manner apt for memorization by the use of
parallelism, rhythm, and other techniques (see Mt
7.24-27). The institution of the Lord’s Supper suggests
that Jesus expected a lengthy period before His return,
and if He wanted His teachings proclaimed to others and
His work actualized for them, the formation of such a
group was essential. Thus the kernel of New Testament
tradition stems from the words of Jesus on the one hand
and from the accounts of eyewitnesses to His ministry on
the other.

In the Early Church. The first act of the Apostles
after the Ascension was to choose a replacement for
Judas; the function of the TWELVE was to bear witness to
the work of God in Christ, especially to the ministry and
Resurrection (Acts 1.15-26). The Twelve acted as a col-
legium with the duty of instructing and forming new con-
verts; this was accomplished by the spoken word, but also
by liturgical rites and prayers (Acts 2.42). Form-critical
studies have shown that many of the Gospel narratives
were formulated in this earliest community. The selection
and formation of Gospel materials was not done mechan-
ically, however, but with an eye to the needs of the com-
munity. (See FORM CRITICISM, BIBLICAL.)

The early existence of Christian tradition is attested
also in the New Testament Epistles; this is important, for
those of St. Paul, on the whole, are the earliest writings
of the New Testament. Paul did not know Jesus in the
flesh, but was called to the apostolic ministry after the
Ascension. For this reason he often had to defend his au-
thority as an Apostle. Yet, even in his earliest writings,
it is clear that he submits his teaching to those who were
Apostles before him (Gal 2.1-10) and bases it not only
on the revelation made to him, but also on what had al-
ready been established as tradition. For example, A. M.
Hunter has found in Paul’s Epistles creedal formulas (1
Cor 15.3-7; Rom 1.3-5; 10.8-9), hymns (Eph 5.14; Phil
2.6-11), stereotyped catechetical instruction, called
TOmo v d1dayMg (pattern of teaching; Rom 6.17), and al-
lusion to or citation of sayings of Christ (1 Cor 7.10; 9.14;
11.24-25), all of which he must have received from those
who were Christians before him. C. H. Dodd has shown

NEW CATHOLIC ENCYCLOPEDIA



that even Paul’s utilization of the Old Testament exhibits
a pattern common to other New Testament writers. (See
TESTIMONIA.)

St. Paul, himself the product of strict rabbinical train-
ing, uses the technical terms of the rabbinic tradition-
process in their Greek equivalents: mopadidévar (for
Heb. masar), to pass on, correlative to mopoAapuBévery
(for Heb. gibbel), to receive, in 1 Cor 11.23 and 15.3;
KparteTv and KaTéYeLy, to hold fast, and many others. Al-
though Jesus had rejected purely human tradition (Mk
7.1-13), He is the new Moses (as shown in His Sermon
on the Mount), and His word is to be held and kept as the
new Torah (Law). Christ Himself is, in fact, the content
of Christian tradition (Col 2.6).

Role of the Holy Spirit. In 1 Cor 11.23 St. Paul as-
serts that he received ‘‘from the Lord’’ what, clearly, he
had received from the community. The preposition (&16)
has generally been taken to refer to the ultimate, rather
than to the immediate, source. O. Cullmann, however,
sees here a reference to the glorified Christ acting imme-
diately in and through the apostolic tradition as its imme-
diate author, an action that is virtually identified with that
of the Spirit (2 Cor 3.17); any other tradition, he holds,
would have to be regarded as a tradition of men. Even if
all this could be granted, it would be wrong to look to
Paul for the final answer to the problem of the role of
Christ and the Spirit in tradition, because it hardly arose
for Paul. J. L. Leuba has pointed out that as long as the
expectation of an immediate Parousia prevailed, there
was no need felt to distinguish between Christological
tradition and the action of the Spirit; later New Testament
authors, however, found it necessary to make the distinc-
tion. St. Luke elaborated a theology of the ‘‘middle
time,”” the career of Christ seen as the period between
that of Israel and that of the Church; knowledge of the
historical Christ, necessary for saving faith, is made pres-
ent for men by the eyewitness testimony of the Apostles,
closely related to the action of the Spirit, but distin-
guished from it. St. John goes a step further in establish-
ing a decisive difference between the time when Jesus
lived and the time when He is no longer on earth. The
work of the risen Christ is also clearly distinguished from
that of the Spirit, who is ‘‘another’” PARACLETE (Jn
14.16). Here, too, there is an interim period in which the
Lord acts both through the witness of men and the action
of the Spirit (15.26-27), who will reveal to them the
deepest significance of what they have witnessed (16.13).

Tradition can be considered a deposit (mapofixn; 1
Ti 6.20; 2 Ti 1.14). This means something that remains
the goods of another, committed in trust, and which can-
not be appropriated. Yet it need not be static. The servant
who buried his lord’s talent was blamed (Mt 25.24-30);
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the scribe of the kingdom of heaven brings forth new
things and old (Mt 13.52). The presence of the Spirit in
the Church guarantees new insights and faithful continu-

1ty.
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TRADITION (IN THEOLOGY)

Tradition is the communication by the living Church
of the Christian reality and the expression, either oral or
written, of that reality. The Christian community in the
post-Apostolic era, because it is the continuation of Israel
and of the risen Christ through space and time, presents
the reality of the Biblical message and of the institutions
of Christ, which that message fixed once and for all.

In the name of tradition and in a spirit of fidelity to
their heritage, some Christians have been inclined toward
conservatism, and by the same token others have made
attempts at innovation and leaned toward novelty. This
dual spirit raises several questions. (1) What is the mean-
ing of tradition? Whatever it is, it requires, if it is to trans-
mit the Christian message and reality faithfully, an
authentic organ or agent. (2) Single or multiple, what is
the organ of tradition? Tradition that is living and dynam-
ic must, by the law of life itself, undergo change. The
danger arises, however, that the Christian tradition of
today may no longer be that of yesterday, that it has
meanwhile lost its homogeneity. (3) If living tradition
must maintain its continuity and identity with the past,
does it still allow for some sort of progress? Not all Chris-
tians have attached the same value and authority to it.
Some have claimed that its very fluidity, the handing
down of the Christian message by word of mouth, endan-
gers its truth and subordinates it to Scripture. (4) How,
then, do tradition and Scripture compare? The compari-
son of the two leads ultimately to the question of the in-
terrelation of Scripture, tradition, and the Church. Here
lies the crux of the Protestant-Catholic debate over tradi-
tion.
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Meaning of Tradition. Tradition begins with the
gift of God the Father at that moment of SALVATION HIS-
TORY when He intervenes and reveals Himself by event
and word to His people, and it is accomplished by the in-
carnate and personal intervention of Jesus Christ, Son of
God. The Apostles first experience REVELATION in the
Person and work of Jesus, and then under the guidance
of the Holy Spirit they bear witness to their experience.
““The Apostles,”” wrote St. Clement of Rome, ‘‘preached
to us the gospel received from Jesus Christ, and Jesus
Christ was God’s ambassador. Christ, in other words,
comes with a message from God, and the Apostles with
a message from Christ. Both these orderly arrangements,
therefore, originate from the will of God” (1 Cor
42.1-2). Both the realities and the testimonies of faith
compose the deposit of revelation.

Real and Verbal. There is a real and a verbal tradi-
tion. The deposit of Christian revelation is more than a
message; it is the total Christian reality. Verbal tradition
as a mode of transmission other than Scripture expresses
the Christian revelation but does not contain the totality
of it. Real tradition is that life and activity of the Church
by which she presents the whole redemptive mystery.
The Church, for example, accepts the gospel message of
the Eucharist and celebrates it unceasingly upon her al-
tars. She teaches the sign of the cross and imparts it. Ver-
bal and real tradition are so complementary in her that the
real is declared verbally and the verbal is clarified by the
real.

Oral and Written. Just as in Israel the great Exodus
and other saving events were told in memory of Yah-
weh’s gracious intervention for His people, then later
committed to writing, so in the early Church an oral tradi-
tion preceded the written tradition collected together into
Sacred Scripture. The Bible is a document of tradition,
the NT an embodiment of the KERYGMA, or preaching,
of Jesus and His followers, of His life, and that of the
early Christian community. Oscar Cullmann, a Protestant
scholar, agrees that the oral tradition prior to the first
writings was certainly quantitatively richer than the writ-
ten tradition. Whether the written tradition had for its pur-
pose the delimiting of the oral tradition, so as to establish
the written Apostolic witness as a definitive norm for the
Church, as he maintains, is a moot question. His opinion
is that the oral tradition had normative value till only
about the year 150, because it was confined to the period
of the Apostles, who were eyewitnesses to the Christ-
event. Beyond that period Scripture was supposedly the
only rule of faith (see RULE OF FAITH).

Yet St. IRENAEUS, writing about the year 180, taught
that the law of tradition was most essential to the Church
and would suffice for her if it alone existed. ‘‘And what
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if not even the Apostles themselves had left us any Scrip-
tures? Ought we not to follow the course of that tradition
which they delivered to those whom they entrusted with
the Churches?’’ (Adversus haereses 3.4.1.) ‘‘And to this
rule consent many nations of the gentiles, those I mean
who believe in Christ, having salvation written by the
Spirit in their hearts, without paper and ink, and diligently
keeping the old tradition’” (ibid. 3.4.2). In a sense, a gos-
pel was prior to the Gospels. ‘‘For by no others have we
known the method of our salvation than those by whom
the gospel came to us: which was both in the first place
preached by them, and afterwards by the will of God
handed down to us in the Scriptures, to be the ground and
pillar of our faith’’( ibid. 3.1.1).

Three Types. Theology has recognized three types of
tradition according to varying origins, namely, divine,
Apostolic, and ecclesiastical. The moments of origin un-
doubtedly differed: God or Christ initiated divine tradi-
tion, the Apostles who were enlightened by the Holy
Spirit began Apostolic tradition, and the post-Apostolic
Church originated the ecclesiastical. The period of the or-
igin of the deposit was different from the communication
of the deposit in a spatio-temporal continuity. This fact
causes difficulty in clearly distinguishing specific tradi-
tions from the unwritten Apostolic traditions.

The Council of TRENT (1545-63) affirmed the exis-
tence of unwritten Apostolic traditions but refrained from
drawing up a list of them (Enchiridion symbolorum
1501). Historically speaking, such traditions represent
the sacramental rites, the liturgy, ecclesiastical discipline,
and practical conduct of Christians through the centuries.
The historic form of one or another may have been of Ap-
ostolic or even divine origin. For example, the Sunday
obligation to worship and the annual Easter Communion
are ecclesiastical precisions of a divine or Apostolic law.

Organ of Tradition. Tradition demands a living
bearer of the Christian message and reality, one who as-
sumes the responsibility for its authenticity. This, in the
first place, is the transcendent and invisible role of the
Holy Spirit. The promise of Christ was to send the Holy
Spirit to guarantee infallibly the retention of the deposit
and its development.

Holy Spirit and Church. The Holy Spirit is, for the
Church and her preaching and evangelical witness, a
principle of identity, being one and the same and always
active in the Church so that she can be the means of real-
izing the history of salvation. St. Irenaeus had this insight
when he wrote: ‘“The preaching of the Church is on all
sides consistent and continues like itself, and has its testi-
mony from the Prophets and Apostles and from all Disci-
ples: as we have traced out our proof . . . through the
whole economy of God and His ordinary way or working

NEW CATHOLIC ENCYCLOPEDIA



for the salvation of man, which is by faith. Which faith,
received in the Church, we guard, and which, coming of
the Spirit of God, is like some noble treasure in a precious
vessel, continually reviving its youth and causing the
very vessel which holds it to revive in like manner . . .
for where the Church is, there also is the Spirit of God;
and where the Spirit of God is, there is the Church and
all grace: but the Spirit is truth’” (Adversus haereses
3.24.1).

In the visible and historical order, then, the Church
is the beneficiary of the revelatory and redemptive work
of Christ, the inheritor of the total Christian reality. Apart
from this deposit she has no autonomy; she exists only
in virtue of it. Her deposit includes the realities that are
present to her historic life: the Apostolic ministry, the
sacramental liturgy, the indwelling of the Holy Spirit, the
fellowship of the saints, etc. The Church, then, is the in-
strument or means by which Christianity is mediated to
the world.

Fathers of the Church. Among the early members of
the Church who contributed much to her life and con-
sciousness, who helped her to convey the Christian mes-
sage and reality, were the Greek and Latin FATHERS OF
THE CHURCH. The faith of the early Church came down
to us elaborated and enriched by their writings. They
were the men of tradition who kept the pulse-beat of the
Church’s life in their day. First and essentially commen-
tators on Sacred Scripture, they wrote, especially in the
4th and 5th centuries, the history of salvation as it took
place. Then it was that the Church defined her faith in the
face of Trinitarian and Christological controversies,
when she established her great liturgies, drew up the first
religious rules and conciliar canons. Through the Fathers’
articulation of the faith, the Church reflected upon and
witnessed to the Bible. As the eyes and ears and voice of
the Church, they were privileged witnesses to tradition,
though they were not tradition itself (see CHRISTOLOGY;
CONTROVERSIES ON; TRINITY, HOLY, CONTROVERSIES
ON).

Faithful. The faithful, too, express the mind of the
Church, perhaps more today that ever before in her histo-
ry. By their understanding of the faith, their response to
the preaching and teaching of the clergy, under the Holy
Spirit’s enlightenment, they give living witness to tradi-
tion (see WITNESS, CHRISTIAN). Theirs is a tradition of fi-
delity to the faith of previous Christian generations, for
they conserve tradition in Christian practice. They trans-
mit the faith from baptized to baptized, from parent to
child, building up a consensus of the faith. The Sacra-
ments of Baptism and Confirmation, in particular, enable
them to share in Christ’s priesthood, to participate in the
Eucharistic liturgy, and so to enjoy the Christian reality.

NEW CATHOLIC ENCYCLOPEDIA

TRADITION (IN THEOLOGY)

The fidelity of the faithful is dependent upon and in-
teracts with the tradition of the official TEACHING AU-
THORITY OF THE CHURCH (MAGISTERIUM). Christ
appointed the Apostles to shepherd His flock, and they
were succeeded in their task by the local bishops. Be-
tween the two, shepherd and flock, there is a communal
activity, the one member influencing the other.

For example, the better understanding of the Marian
mysteries is due in large part to the growth in Marian
piety among the faithful. As their consciousness of a
Christian truth and reality develops, they accompany it
with a living practice. In this way they contribute some-
thing original to tradition.

Liturgy. Nowhere is tradition more vital among the
clergy and laity alike than in the liturgy. Christ speaks
and acts in the liturgy, for it embodies the Scriptures and
reenacts the saving events of His life and death, His Res-
urrection and Ascension. Because He is personally the
new covenant between God and man, combining as He
does in Himself the divine and the human, He is now
able, through the extension of Himself in His MYSTICAL
BODY, to re-present and reactualize that covenant. The lit-
urgy mirrors the whole Christ especially in that it inter-
prets the Scriptures in their original setting, the liturgical
assembly, and brings to life the doctrine therein ex-
pressed. That is why it has been called *‘the principal in-
strument of the Church’s tradition.”’

Magisterium. The Church, the Fathers, the faithful,
the liturgy—all are the media of communication by
which Christianity is delivered to the present generation.
But what assurance do the PEOPLE OF GOD have that their
Christianity is authentic? Christ endowed His Church
with an official teaching body, the magisterium com-
posed of the episcopal college united with the pope, who
is the head of this college as Peter was of the Apostolic
college. The magisterium’s duty, as enunciated by VATI-
CAN COUNCIL I (1869-70), is to guard faithfully, judge
authentically, and declare infallibly the content of the re-
vealed deposit (Enchiridion symbolorum 3020, 3069).
The hierarchy and faithful form, corporatively and organ-
ically, the one as the voice and the other as the echo, the
authentic organ of tradition. Their first duty is to guard
faithfully, that is, witness to the revealed deposit.

The Spirit-assisted magisterium does not set itself up
against the Apostolic rule of faith as an independent rule;
its service is only secondary and subordinate—to provide
believers with a security against error in the transmission
of the deposit. Far from claiming to be an indispensable
screen between God and His faithful, or between the
Bible and the believer, the magisterium assumes a real
value for the sure and uniform understanding of divine
revelation.
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If, in the past, mainly after the religious cataclysm
in the 16th century, some theologians tended to identify
tradition with the magisterium, there are reasons to ex-
plain their narrow outlook. For one thing, they reacted to
the Reformers who attempted to overthrow the hierarchi-
cal priesthood. Their reactions led them to conceive the
Church too much in terms of the hierarchy, and that is the
reason for their overemphasizing the hierarchical struc-
ture in their ecclesiologies. On the other hand, writing in
favor of an oral tradition, they involved themselves in a
polemic against the Protestant teaching of the sole-
sufficiency of Scripture. History has proved how reac-
tions often end in extreme positions.

Continuity and Progress. The Christian message
and reality, once lying remotely and somewhat blurredly
in the deposit of revelation, can, if it is kept alive, contin-
ue to emerge homogeneously from the past, grow, and
mature. Tradition is verified in the progress from the em-
bryonic to the finally mature; across space and time it
forms a continuum with the kerygma of the early Church.

The principle of continuity and progress was observ-
able to the first Christians, though they did not have the
historical perspective of a later Church and hence could
not gauge the rate or amount of progress. The principle
was laid down in unmistakable terms by the early 5th-
century writer St. VINCENT OF LERINS in his Commoni-
torium (23.1). Vatican Council I quoted him to affirm the
principle in its constitution on the Catholic faith: ‘‘Let
there be growth . . . and all possible progress in under-
standing, knowledge, and wisdom whether in single indi-
viduals or in the whole body, in each man as well as in
the entire Church, according to the stage of their develop-
ment; but only within proper limits, that is, in the same
doctrine, in the same meaning, and in the same purport’’
(Denz 3020).

The three great dogmatic definitions of 1854, 1870,
and 1950 (the Immaculate Conception in Ineffabilis
Deus, papal infallibility at Vatican Council I, and Mary’s
Assumption in MUNIFICENTISSIMUS DEUS) were prime in-
stances of dogmatic development and its justifiability by
the Church’s appeal to a sense of faith or a consciousness
steeped in tradition and Scripture. So far, however, theol-
ogy has only started to theorize about doctrinal develop-
ment; the constitution Munificentissimus Deus, in
particular, pointed up the need of theory for a better un-
derstanding of the developmental process.

Contemporaneously with the development of the
Marian dogmas and the crisis of MODERNISM, Catholic
theology investigated the nature of doctrinal develop-
ment. J. A. MOHLER and his disciples at the University
of Tiibingen made the most significant breakthrough by
their studies of tradition in terms of the Church’s con-
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sciousness. Mohler compared it to the genius of a people
or national spirit, a >’ Volksgeist’* (see his Die Einheit in
der Kirche, 1832). It is the living bond between the past
and present, is incarnated in the ecclesial community, and
is expressed in its monuments of faith. While J. H. NEW-
MAN viewed doctrinal development historically and psy-
chologically (An Essay on the Development of Christian
Doctrine, 1845), J. B. FRANZELIN, SJ, took a positive
theological approach to the problem (Tractatus de divina
traditione et Scriptura, 1870). The former saw doctrine
developing by stages and staying clear of corruptions; the
latter felt that the only touchstone for homogeneous
growth is the magisterium. L. BILLOT, SJ, faced the Mod-
ernist crisis with De immutabilitate traditionis contra
modernam haeresim evolutionismi (1907), in which he
opposed an extreme theory of doctrinal evolutionism and
held that the Apostolic deposit must be kept essentially
immutable.

Tradition and Scripture. The relationship between
tradition and Scripture has been a chronic problem in the
history of the Church. The problem originated with the
value assigned to the Scriptural canon. If Christ intended
His teaching to be consigned only to writing, then, with-
out question, oral tradition cannot be normative in the life
of His Church. But if tradition was meant to coexist with
Scripture in the Church, then one is forced to ask what
its authority is.

To assert that Sacred Scripture always has sovereign
rule and is not subject to any other is not to claim that it
is the only rule of faith. Tradition and Scripture are both
wholly divine and wholly human. With the aid of the
Holy Spirit, tradition remains a rule of belief as it was in
the time of the early Church. The Church controls, veri-
fies, proves, and even criticizes her tradition by Scripture.
She holds no truth on the basis of Scripture alone, inde-
pendently of tradition, nor on the basis of tradition alone,
independently of Scripture.

The Council of Trent was the historical occasion
when the problem of correlating tradition and Scripture
came to a head. The original draft of the Tridentine de-
cree (April 8, 1546) stated that revelation is contained
“‘partly in written books, partly in unwritten traditions’’
(partim . . . partim). To appease a theological minority
who objected to the phrasing, the decree was changed to
read: ‘“The council is aware that this truth and teaching
are contained in written books and in the unwritten tradi-
tions’’ (Enchiridion symbolorum 1501, italics added).
The final decree had what seemed to be an inoffensive
““and’’ replacing the ‘‘partly . . . partly.”

Meaning of Prior Draft. The first formulation af-
firmed the view that the saving gospel is contained partly
in the Scriptures and partly in oral Apostolic traditions—
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two quasi-independent sources of revelation. A genera-
tion after the council some of the leading theologians who
retained this teaching were Melchior CANO, OP (De locis
theologicis, 1563), St. Peter CANISIUS, SJ (Catechism,
1555), and St. Robert BELLARMINE, SJ (De controversiis,
1586). In a series of articles (Greg, 1959—61) H. Lennerz,
SJ, vigorously defended the partim . . . partim theory
and opposed it to the Protestant *‘scripturistic principle.”’
Neither tradition nor Scripture contains the whole Apos-
tolic tradition. Scripture is materially (i.e., in content) in-
sufficient, requiring oral tradition as a complement to be
true to the whole divine revelation.

Second View. Theologians equally numerous and er-
udite have proposed, both before and after the Council of
Trent, that divine revelation is contained entirely in tradi-
tion and entirely in the Scriptures. Their position was
given historical support in the study of Prof. J. R. Geisel-
mann of Tiibingen, Die Heilige Schrift und die Tradition
(Freiburg-Basel-Wien, 1962). He and a host of German
theologians contended that the whole revealed deposit is
found in Sacred Scripture. Their argument for the materi-
al sufficiency of Scripture is unlike that of the Protestant
Reformers—that all revealed truths are only Biblically
demonstrable. They simply mean that such truths are at
least implicit in or based upon Scripture. Many disciplin-
ary matters and customs in vogue in the Church cannot
be traced to Scripture.

Intermediate Theory. A third theological theory, in-
termediate between the above two, has developed that re-
gards it essential that Scripture and tradition be
harmonized and unified without mutual detriment. J.
Beumer, SJ (see his articles in Scholastik, 1941-61),
drew upon the works of Mohler and M. J. SCHEEBEN to
evolve the theory that Scripture is relatively sufficient as
a mode of transmission other than tradition. It transmits
in a written form not a part but the substance of revealed
truth, so that all revealed truths are somehow traceable
to its content. According to this theory, Scripture and tra-
dition link, as it were, into concentric circles, tradition en-
compassing all that Scripture holds substantially.
Tradition interprets Scripture and is likewise a more com-
plete expression of the life and teaching of the Church.

The reason for their correlation is that whenever the
Church confronts the Biblical text, she finds true and un-
equivocal understanding of it only in the light of her tra-
dition and the internal witness of the Holy Spirit. Without
a living tradition, the Bible lends itself to a variety of in-
terpretations, not a few of which appear contradictory.
Tradition is a helpmate to Scripture; in its interpretive
role it helps to determine the contents of the Apostolic de-
posit. Irenaeus, CYPRIAN, ORIGEN, TERTULLIAN, and other
ecclesiastical writers are emphatic in their teaching that
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the Scriptures should be read in the Church and that ec-
clesial tradition is ‘‘the exposition of the Scriptures.”’

Protestant-Catholic Convergence. Protestant schol-
ars are increasingly more willing to admit that the slogan
““Scripture alone’’ (sola Scriptura) couches only a half-
truth—Scripture has only the primacy of truth. Protes-
tants and Catholics are growing in the agreement that the
early Church got along without Scripture alone. Granted
that tradition anteceded Scripture, the scriptural docu-
ments are invaluable historical records through which the
Holy Spirit introduces the believing reader and the whole
Christian community to Christ. Aside from these areas of
agreement, Protestants remain hesitant to accept the ec-
clesiastical traditions that arose before and after the Bibli-
cal period.

The problematic relationship of tradition and Scrip-
ture, complex as it is, narrows down to a question of EC-
CLESIOLOGY: do the two belong to the Church that Christ
founded or do they not? The Catholic response is that the
ecclesial community is in possession and command of
both. God in Christ has chosen a people and given it oral
and written guidance under the Holy Spirit. Each of the
two represents a value and is normative. As rules of faith
they are mutually inclusive and coinhere in the Church.
Rather than oppose the one to the other or isolate them,
the Church, by means of the two, transmits in a living au-
thentic way, till the end-time, the Christian message and
reality.

Although to some extent the Scripture-tradition
problem still divides Catholicism and Protestantism, the
mutual concerns over their correlation are beginning to
converge. Scripture is read and interpreted within the tra-
dition of the Church. It is highly significant that VATICAN
COUNCIL II, by a two-thirds majority vote on Nov. 20,
1962, refused to adopt the expression ‘‘two sources of
revelation.”” The revised schema spoke of the one source,
divine revelation itself, which is presented orally and in
written form by the Church.

See Also: DEPOSIT OF FAITH; DOCTRINE,
DEVELOPMENT OF; PRESCRIPTION, THEOLOGICAL
USE OF; REVELATION, FONTS OF.
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TRADITIONALISM

A philosophical and theological doctrine, dissemi-
nated through parts of Europe of the 19th century, ac-
cording to which the principal truths of a metaphysical
and moral nature can be attained by man through God’s
revelation alone. According to traditionalism, human rea-
son by itself is not capable of coming to these truths; it
needs external instruction—in the last resort, divine reve-
lation. God must teach man not only supernatural truths
but also the natural truths of His existence, the immortali-
ty of the soul, the moral law, the nature of authority, and
the concept of being. God’s revelation is diffused among
men by tradition, that is, by oral and social instruction.

Origin. Traditionalism had its origin in the search
after a stable and infallible principle of order in a world
shaken by the French Revolution and by the widely di-
verging philosophies of the 18th century. Some thinkers
blamed the existing instability on man’s reliance on
human reason, which on the one hand claimed to solve
all mysteries, even those of faith, and on the other hand
undermined all certitude, since the rationalistic Cartesian
doubt contained in itself the seed of agnosticism (see RA-
TIONALISM; CARTESIANISM). There was felt a great need
of simply indicating a principle of stability rather than of
discovering it. On this ground some Catholic thinkers
came to the conclusion that the errors of the ENLIGHTEN-
MENT and of the Revolution had their source in the con-
viction that the principles of political and intellectual
order are of human origin. They thought, on the contrary,
that these principles transcend human reason, defy its
analysis, and therefore must be revealed by God and
handed down to men.

Schools. Traditionalism developed into two main
forms or schools: one rigid, the other moderate. The for-
mer was represented mainly by L. de BONALD
(1754-1840), F. de LAMENNAIS (1782-1854), and J. de
MAISTRE (17537-1821); the latter, by A. BONNETTY
(1798-1879), G. VENTURA (1792-1861), N. Laforét
(1823-72), and G. Ubaghs (1800-75). Moderate tradi-
tionalism was advanced chiefly by the professors of the
University of Louvain; it is, therefore, also known as the
Louvain school of traditionalism. However, in the midst
of their discussions the traditionalists sometimes modi-

138

fied their views; besides, some of them, such as the mod-
erate L. BAUTAIN (1796-1867), were affected by
ONTOLOGISM. All this makes it more difficult to classify
them accurately. With this qualification one can also
number among moderate traditionalists J. HIRSCHER in
Germany, J. DONOSO CORTES in Spain, V. GIOBERTI in
Italy.

Doctrine. De Bonald, systematizer of the doctrine,
presented his ideas in numerous works, particularly in his
fundamental work La Législation primitive (Paris 1802)
and in Recherches philosophiques sur les premiers ob-
jects de nos connaissances morales (Paris 1818). He
maintained that man’s ideas are somehow imprinted on
his mind by its Author, and yet without voice, speech, or
language there would still be no knowledge, at least of
suprasensible truth. This language could not be invented
by an individual or even by a society. It was given to man
along with the notions of the first truths by the Author of
man’s reason. Consequently certain knowledge is
founded on authority and ultimately on God’s speaking
to man. The first man who accepted these truths had to
transmit them to others by instruction; and this transmis-
sion has been taking place down to modern times.

Similar doctrine was advanced by de Lamennais in
his Essai sur 'indifférence en matiere de religion (4 v.
Paris 1817-23), particularly volume 2. He argued that
human reason can err; thus, man is never certain that his
reason does not err in each particular case. Therefore, one
must look for an infallible principle if he wants to be cer-
tain. This principle must be accepted without argument,
that is, by faith. Such faith is common to all men, not just
proper to an individual. But the authority of universal rea-
son, which expresses itself in common sense, is infallible,
although it cannot be demonstrated and must be accepted
by faith. If it were not infallible, one would fall into skep-
ticism. The most universal truths that men commonly
profess are God’s existence and the fact of His revelation
to mankind. These truths are the basis of all philosophy.
For man in himself has no reason of his existence; he has
it in God. The essence of reason, however, consists in
possessing truth. Therefore, God, when creating intelli-
gent beings, bestowed upon them a knowledge of basic
truth, together with the language that man by himself
could not invent; this truth was then handed down to oth-
ers by speech, and its transmission continues because of
the divine assistance. As a result, the belief in the testimo-
ny of the human race gives to the individual the greatest
certitude; and belief in the testimony of God assures the
only certitude for all mankind.

This doctrine was closely connected with the social
and political philosophy of the traditionalists. De Maistre
was interested mainly in this aspect of traditionalism,
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which he elaborated chiefly in the following works: Du
pape (2 v. Lyons 1819); Essai sur le principe générateur
des constitutions politiques (Petrograd 1809); Les Soirées
de Saint Pétersbourg (2 v. Paris 1821). His fundamental
idea was that man by himself is incapable of finding the
true principle of political and social order, just as he is
incapable of discovering ultimate truth. Corrupted by
original sin, and yet associated with others, man must be
governed. The kind of government, however, is not the
result of his will; it is imposed by the divine sovereignty,
which is reflected in the sovereignty of the popes and
monarchs. The principle of order established by God is
manifested to men through history, which shows that true
order lies with hereditary monarchy and not with a gov-
ernment elected by the people. The supreme monarch is
infallible in the temporal order as the pope is infallible
in the supernatural order. The monarch should use even
radical means to compel man to observe the law. Lamen-
nais was less stable in his social and political philosophy.
He changed his views from the absolute authority of the
pope [Religion considérée dans ses rapports avec I’ordre
politique et civil (2 v. Paris 1825-26); Progres de la révo-
lution et de la guerre contre ’église (Paris 1829)] to a lib-
eral Catholicism and democratic order [the journal
L’Avenir, founded in 1830; Les Paroles d’un croyant
(Paris 1834)].

The moderate traditionalists modified the position of
rigid traditionalism by asserting that some kind of in-
struction is necessary for the development of human rea-
son that it may obtain the knowledge of God and of moral
principles. However, this instruction is not an efficient
cause but only an indispensable condition of such knowl-
edge. As air, warmth, and moisture are necessary for the
development of life in the seed, so instruction is neces-
sary for man’s certitude about fundamental truth. The
necessary instruction can be provided by voice, writing,
gesture, or any other means in the possession of human
society. After such an instruction and, ultimately, after
God’s revelation, man can prove His existence and other
fundamental truths [see Collectio Lacensis: Acta et de-
creta sacorum conciliorum recentiorum, ed. Jesuits of
Maria Laach, 7.1:129; H. Lennerz, De Deo uno (Rome
1955) 16-17].

Ecclesiastical Decrees. Traditionalism was widely
held and brought about the convocation of many provin-
cial councils to warn against its teachings. Most of these
councils took place in France between 1845 and 18609;
two of them convened at Tours and Avignon in 1849 and
in 1850 at Aix and Toulouse (Collectio Lacensis: Acta
et decreta sacorum conciliorum recentiorum 4:842). La-
mennais’s doctrine was condemned as leading to anarchy
by the encyclicals Mirari vos (1832) and Singulari nos
(1834). The traditionalist doctrine about blind faith was
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rejected by the encyclical Qui pluribus (1846). Bonnetty
had to renounce his teaching by signing in 1855 four the-
ses proposed by the Congregation of the Index. They con-
tradict some passages of his works (H. Denzinger,
Enchiridion symbolorum, ed. A. Schonmetzer, 2811-14).
Bautain previously signed similar theses for his bishop,
Nov. 18, 1835 (Enchiridion symbolorum 2751-56); he
renewed his rejection of these errors on several occa-
sions. The Holy Office, March 6, 1866, condemned tradi-
tionalist opinions of G. Ubaghs’ Theodicea and Logica
(see Enchiridion symbolorum 2841, introduction). Exag-
gerated traditionalism was condemned also in its doctrine
concerning man’s knowledge of God’s existence by Vati-
can I (Enchiridion symbolorum 3004, 3026). An implicit
condemnation of traditionalism can be found in the en-
cyclical Pascendi (Sept. 8, 1907) and HUMANI GENERIS
(Aug. 12, 1950).

Objections and Significance. The main objections
against the traditionalist doctrine are reducible to the fol-
lowing. Traditionalism disagrees with the teaching of the
Bible, particularly with Wisdom 13.1-9 and Romans
1.19-21. It makes man’s faith irrational; irrational faith
leads in its ultimate analysis to complete religious relativ-
ism. Traditionalism teaches blind faith as the answer to
the philosophical problems that require a rational solu-
tion. Furthermore, men do not accept something as true
because the human race agrees upon it, but because it is
intelligible in itself. The traditionalists proved one-
sidedly from history that human reason alone is incapable
of forming successful institutions in the intellectual and
social order. Yet, if one were to grant that human reason
does not in fact reach truth, still it would not necessarily
follow that reason is incapable of attaining it. Finally, lan-
guage and voice cannot produce concepts, since words
are but arbitrary signs that manifest concepts. The tradi-
tionalists exaggerated in general the dependence of man’s
reason on language, education, society, and revelation.

The traditionalists, however, were right in bringing
out the role of faith at the time of exaggerated belief in
reason, an exaggeration that led to the abolishing of all
the mysteries of faith and of respect for legitimate author-
ity. They were also correct in their conviction that faith
is morally necessary for reaching the ultimate truths.

See Also: FIDEISM; ONTOLOGISM

Bibliography: T. GRANDERATH, Constitutiones dogmaticae
Concilii Vaticani (Freiburg 1892). G. SANTINELLO, Enciclopedia

filosofica, 4 v. (Venice-Rome 1957) 4:1277-78. H. LENNERZ, Natiir-

liche Gotieserkenntnis (Freiburg 1926). L. LERCHER, Institutiones
theologiae dogmaticae (5th ed. Barcelona 1951). E. BREHIER, His-
toire de la philosophie, 2 v. (Paris 1926-32). H. HOCEDEZ, Histoire
de la theologie au XIX ¢ siecle, 3 v. (Brussels-Paris): v.1, 1800-31
(1948); v.2, 1831-78 (1952); v.3, 1878-1903 (1947). G. BOAS,
French Philosophies of the Romantic Period (New York 1964). M.

139



TRADUCIANISM

FERRAZ et al., Histoire de la philosophie en France au 19¢ siecle
(3d ed. Paris 1882). J. HENRY, ‘‘Le Cardinal Sterckx et la condam-
nation du traditionalisme,”” Collectanea Mechliniensia 16 (1927)
181-202; Le Traditionatisme et ’ontologisme a [I’Université de
Louvain (1835-65) (Louvain 1922). J. LUPUS, Le Traditionalisme
et le rationalisme, 3 v. (Liege 1858). H. MEDINE, Esquisse d’un
traditionalisme catholique (Paris 1956). B. MENCZER, ed., Catholic
Political Thought (1789-1848) (Westminster, Md. 1952). B. F.
WRIGHT, ‘‘Traditionalism in American Political Thought,”” The In-
ternational Journal of Ethics 48 (1937) 86-97.

[S. A. MATCZAK]

TRADUCIANISM

From the Latin tradux, a shoot or sprout, sometimes
called generationism. There is no consistency or unanim-
ity in the terminology, divisions, and definitions of tradu-
cianism and generationism. Generally traducianism and
generationism (sometimes synonyms) denote a group of
theories concerning the origin of the human soul from the
parents and its simultaneous transmission with the body.
In this sense it is opposed to creationism, preexistentism,
EMANATIONISM. Traducianism is either a generic term in-
cluding generationism, or a term connoting a materialis-
tic view that the human soul is germinally contained in
the bodily sperm and is transmitted by organic genera-
tion, or that the parents generate from an inanimate mat-
ter both body and soul of a child. Generationism connotes
a spiritualistic view that the soul originates from the sub-
stance of the soul of the parents, or signifies the creative
power of the soul received from the Creator to produce
another soul and to transmit it to the child.

History. The Bible is not explicit on the origin of the
human soul, because it knows no strict anthropologic di-
chotomy [C. Tresmontant, A Study of Hebrew Thought,
tr. M. Gibson (New York 1960)]. Patristic teaching is
mostly obscure, difficult to interpret, and not unanimous
(see CREATIONISM). Tertullian taught materialistic tradu-
cianism (De anima 9-41). Those who seem to have fa-
vored traducianism or generationism were: Arnobius the
Elder (Adv. nat. 2.36), Apollinaris, Gregory of Nyssa (De
hom. opif. 29), Faustus of Riez (Epist. 3); some hesitated,
e.g., Bachiarius (Lib. de fide 4), Rufinus (Apol. ad Anast.
4). Augustine rejected the traducianism of Tertullian
(Epist. 190.4.14), hesitated (because of Pelagianism) in
respect to creationism (Epist. 166.8.26), and favored spir-
itual generationism (Epist. 190.4.15). His authority led
many Latin Fathers into indecision. In the Middle Ages
only Averroists and Luciferians (Catharist sect) defended
generationism and traducianism. Inspired by Augustine,
Luther and many other reformers renewed generationism
and traducianism and are followed by the majority of the
contemporary Protestant theologians. Only in recent
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times have several Catholic theologians revived genera-
tionism in modified forms, e.g., G. Ubaghs, G. Hermes,
H. Klee, F. X. Dieringer, J. Oischinger, P. Mayrhofer,
Kolschmid, etc. J. Frohschammer taught a ‘‘secondary
creationism’’ (parents do not generate, but create the
soul), and A. de Rosmini-Serbati defended °‘generato-
creationism’’ (development of a spiritual soul from a sen-
sitive one; H. Denzinger, Enchiridion symbolorum
3220-24). There is no solemn teaching of the Church
concerning the origin of the human soul. The ordinary
magisterium teaches creationism (ibid. 190, 360, 685,
3896) and condemns traducianism and generationism
(ibid. 360-361, 1007,3220-24).

Theology. Traducianism and generationism oppose
the spirituality and simplicity of an individual soul and
the transcendent dynamism of the Creator. However, they
point out the necessity of reinterpreting an oversimplified
creationism, which sins against the mystery of the origin
of the whole man as a person in both spiritual and biolog-
ical aspects and who receives his existence wholly from
God (primary cause) and wholly from his parents (sec-
ondary cause), but in a different manner.

See Also: EVOLUTION; SOUL, HUMAN; SOUL,
HUMAN, ORIGIN OF.
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TRAJAN, ROMAN EMPEROR

Reigned from A.D. 98 to A.D. 117; b. Italica, southern
Spain, Sept. 18, 53; d. Selinus, Cilicia, c. Aug. 8, 117.
After a successful military career and a term as consul in
91, Trajan (Marcus Ulpius Traianus) was adopted by the
Emperor Nerva (96-98), who wished to strengthen his
own position. On the death of Nerva, Trajan, consul for
the second time, took over the rule. He was popular with
the army and careful not to offend the sensibilities of the
senate. From the year 100 unofficially, and from the year
114 officially, he enjoyed the title of optimus princeps.
His reign was marked by an extensive building program
in Rome and in the provinces, and a strict control over
provincial governors. His conquests in Europe, Africa,
and Asia brought the Roman Empire to its maximum ex-
tent. A rescript that he sent to Pliny (Pliny Epist. 10.97)
on the proper manner of dealing with Christians estab-
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lished a policy, even if not so intended, that was largely
followed during the succeeding century: unsigned accu-
sations against Christians should not be accepted; Chris-
tians should not be sought out, but if denounced and
found guilty they were to be punished; those who denied
they were Christians and adored the gods should be par-
doned even if they had been suspect in the past. These
provisions were in keeping with his general policy of a
serious but not fanatical concern for traditions.
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TRANCHEPAIN, MARIE ST.
AUGUSTIN, MOTHER

Missionary, first superior of the Ursuline nuns of
New Orleans, La.; b. Rouen, France; d. New Orleans,
Nov. 11, 1733. Her parents were Protestant members of
the French aristocracy. After her conversion to Catholi-
cism, she left home to seek instruction from the Ursulines
of her native city; she entered the convent there in 1677.
Her aspirations to missionary work were encouraged by
the Jesuit Nicolas I. de Beaubois, who arrived in France
in 1726. Early the following year Mother St. Augustin
and ten companions set out for New France, arriving in
New Orleans Aug. 7, 1727, to begin their charitable work
for the betterment of all classes, rich and poor, whites,
African Americans, and Native Americans. During her
administration the first boarding school for girls within
the present limits of the United States was opened, and
the first free school was established, the first orphanage,
and the first sodality of the Blessed Virgin. The nuns also
assumed charge of a military hospital and sponsored the
first retreat for the ladies of the colony.
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TRANSCENDENCE

From the Latin transcendere, meaning to climb over,
to surpass, or to go beyond, a term describing the relation
existing between two things when one is superior and ex-
trinsic to the other, e.g., God and the world, animal and
plant, and knower and thing known. It implies an aspect
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Trajan, Roman Emperor, illustration of a coin. (Archive Photos)

of discontinuity, hiatus, or break between both the reali-
ties involved and the means of passing from the one to
the other, and this either in reality or in knowledge. Tran-
scendence is opposed to IMMANENCE, which stresses re-
maining within or under, although the two can be
regarded as complementary. Thus God is transcendent,
since He is above the world as the highest being and the
ultimate cause; He is also immanent, since He is present
in the world through PARTICIPATION and through causali-
ty. The notion of transcendence is basic in theology and
religion in their treatment of God and to philosophy in its
treatment of knowledge and of being.

Kinds. An understanding of the notion of transcen-
dence requires that one distinguish its various meanings,
namely, cosmological, ontological, epistemological, phe-
nomenological, and mathematical.

Cosmological Transcendence. The first meaning of
transcendence is one of relative comparison. It indicates
a certain hierarchy, whether in place or time, or of being
or activity. The transcendence is determined by the way
one thing is related to another and can lead from the exis-
tence of the one to the existence of the other. Thus
‘‘going beyond’’ in this sense suggests the hierarchical
steps passed over in a dialectical consideration of realities
from the lower type to the highest—e.g., the ideas of
Plato transcending the world of appearances. Another in-
stance is that based on the relationship between effect and
cause; thus St. Thomas Aquinas’s ‘‘five ways’’ conclude
to the existence of an ultimate being who, as ultimate ef-
ficient cause, transcends all beings (see GOD, PROOFS FOR
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THE EXISTENCE OF). Similarly, the existence of a tran-
scendent being without causal implications may be estab-
lished (via eminentiae). In each case there is a factual
transcendence in the relationship of a multiplicity of be-
ings to a higher being beyond them. This is opposed to
the notion of cosmological immanence, which stresses,
for example, that God is in fact within the universe even
though He is qualitatively a higher type of being.

Ontological Transcendence. Transcendence is used
also to indicate the value or quality that makes one being
superior to another and to explain why this is so. It is pri-
marily concerned with degrees of perfection (see PERFEC-
TION, ONTOLOGICAL). Ontological transcendence thus
has reference to the above average or the above normal,
and is determined by what the transcendent thing is in it-
self or in its ontological value. God is transcendent as the
being who is greatest in perfection, considering that per-
fection absolutely; all limitation in perfection is denied
of Him (via negationis, via remotionis).

Epistemological Transcendence. Transcendence
also signifies what is beyond thought as its object, i.e.,
something known or knowable by man. Epistemological
transcendence signifies ‘‘going beyond’’ mind either (1)
to some being known as an object existing in reality, (2)
to some reality beyond sense data such as an underlying
SUBSTANCE or the exercise of CAUSALITY, or (3) to some
being above the world, such as God. It is opposed to the
immanence of knowledge, i.e., the enclosing of self with-
in the mind, and frequently implies a rejection of PHE-
NOMENALISM, MATERIALISM, and naturalism.

Phenomenological Transcendence. Transcendence
also signifies something beyond CONSCIOUSNESS as its
object. Phenomenological transcendence stresses the
value of INTENTIONALITY in the knowing subject and as-
sures both the OBJECTIVITY of the activity of knowing and
the objective REALITY of the thing known. It analyzes
human subjectivity to discover the contents of man’s
awareness and their extramental foundations. Phenome-
nological transcendence thus aims at overcoming the dif-
ficulties of the critique of reason that lead to
epistemological immanence.

Mathematical Transcendence. Finally, transcen-
dence is used in mathematics to designate functions and
numbers that are transfinite or indefinite according to par-
ticular operational norms. Thus a transcendental number
is defined as a number that is not the root of an algebraic
equation with rational coefficients.

Problem of Transcendence. The problem of tran-
scendence consists in finding out whether there is an ab-
solute transcendent being, and, if so, in determining what
this being is and why it is higher and better, yet know-
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able, or enigmatic yet attainable. The ABSOLUTE that is
conceived as transcendent may be considered in many
ways, namely, (1) simply as a more perfect nature that
stands apart from this world (PLATO); (2) as a justification
of the value of human knowledge in its truth, necessity,
and certainty (St. AUGUSTINE); (3) as the cause of this
world in its beginning and in its continuance, as regards
both its existence and its essence (St. THOMAS AQUINAS);
(4) as the object implied in human consciousness that de-
mands the presence of the other, namely, as cause of and
horizon for the meaningfulness in one’s consciousness
(PHENOMENOLOGY); or (5) as the explicit infinite reality
that is implicit in any knowledge or expression concern-
ing the finite universe (St. BONAVENTURE).

The dialectical movements and the reasoning pro-
cesses that lead to the absolute as an existent whose reali-
ty cannot be denied vary according to the framework in
which thought about the transcendent is developed. Such
inquiry is prominent in contemporary thought, with its
concern over the ontological question of extramental ex-
istence and the related epistemological question of the
possibility of knowing anything beyond consciousness.
Both in contemporary thought and throughout history,
however, philosophers vary greatly in the solutions they
offer.

Historical Solutions. A survey of various theories
of transcendence may best be given in terms of the an-
swers of philosophers to questions concerning the possi-
bility of mind’s transcending itself (1) to know anything
other than itself, (2) to know substance or soul, and (3)
to know God.

Objects beyond Thought. Is there any thing or object
beyond thought? “‘Un au-dela de la pensée est impens-
able’’ expresses the negative answer of E. LE ROY and of
L. BRUNSCHVICG. Greek thinkers such as Plato and Aris-
totle and medieval thinkers such as Bonaventure, St.
Thomas, and J. DUNS SCOTUS accepted as a matter of fact
that knowledge can grasp things existing in the world.
Modern philosophy, beginning with R. Descartes’s re-
flective Cogito, ergo sum, introduced a chasm between
mind as spirit and matter as extension. The objectivity of
knowledge thenceforth had to be certified or guaranteed
by a higher power that did not depend on the very activity
of knowing. The agnostic attitude of British EMPIRICISM
had its influence on the phenomenalism of I. Kant, who
limited valid knowledge to the PHENOMENA of verifiable
sense perception.

The theory of intentionality developed by St. Thom-
as served as a metaphysical explanation of the nature of
KNOWLEDGE. His theory of REFLECTION on the activity
of knowing and its subject also provided the psychologi-
cal means of verifying knowledge by a process within the
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range of human activity. Contemporary phenomenology,
readapting the theory of intentionality, seeks to recover
the objectivity of knowledge by a reflection on subjectivi-
ty; this opens, through intentionality, to objectivity itself.
Such intentionality assures the presence of the object
known as something in reality and avoids the Kantian for-
malities of sensation and thought that serve as substitutes
for the existent in the elaboration of knowledge. The sub-
ject-object dichotomy, with its hiatus requiring a jump
from the self to the other, is there replaced by a subjectiv-
ity-objectivity couplet that is linked, from within, by in-
tentionality.

Substance and Soul. Ancient and medieval thinkers
for the most part accepted the possibility of the human
mind’s grasping intrinsic principles or transphenomenal
factors in the universe. Yet the late Middle Ages, as seen
in WILLIAM OF OCKHAM and NICHOLAS OF AUTRECOURT,
proposed theories that questioned the power of the human
mind to grasp UNTVERSALS, underlying substance, and in-
trinsic principles such as the SOUL. The history of the
concept of substance from R. DESCARTES to D. HUME
again shows a slow disintegration of the notion and a
questioning of its validity. With Kant, theoretical knowl-
edge of any object not verifiable by sense perception be-
comes impossible. The critical problem of the possibility
of knowing the thing-in-itself or its underlying principles
has been accentuated by the skeptical stands taken by
proponents of LOGICAL POSITIVISM and of linguistic anal-
ysis.

God. Can the mind transcend itself to know some-
thing beyond both the world of material reality and itself,
namely, God? Again theories of intentionality and self-
reflection seek to assure the objectivity of knowledge and
to extend its validity further into the realm of the immate-
rial. Yet the God suggested in Plato and Aristotle and af-
firmed as discoverable by medieval Christian thinkers has
slowly come to be regarded as beyond attainment. Rea-
sons alleged by later thinkers include that such a being
would be meaningless as an object of thought or irrele-
vant as an explanation of the universe or simply would
involve a contradiction. Again, the need of appealing to
God to explain or justify the world seems no longer to be
felt. The basic choice has become that between God and
the self: the existence of God seems to imply, for some,
an alienation and a belittling of self. Thus AGNOSTICISM
and ATHEISM have developed as modern rejections of
transcendence.

On the other hand, the existence of a transcendent
God is affirmed in the many forms of religious and philo-
sophical transcendentalism, albeit with great variations as
to God’s knowability. Some, considering God to be
knowable only by way of negation, hold that nothing pos-
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itive can be known about God; others, considering God
to be knowable by analogy and by causality, hold that
God is knowable as an ideal toward which man must
tend; still others, considering human knowledge to be a
simple participation of God’s knowledge, feel that an ad-
equate understanding of God is attainable through the de-
velopment of human insights; and finally some,
despairing of attaining God through reason, seek the
pathway to a transcendent God through the heart and
through human emotions.

The “‘five ways’’ of St. Thomas serve as a basis for
developing a knowledge of God by way of causality, of
remotion, and of superexcellence and through the use of
analogy of attribution, of participation, and of proportion-
ality. Contemporary personalist and existentialist philos-
ophers, avoiding the problems posed by causality and
starting their philosophizing with things and objects, at-
tempt to develop proofs for the existence of God through
reflection on the person and consciousness. Whereas for
modern philosophers the notion of a transcendent God
was unacceptable, for many contemporary thinkers the
affirmation of a transcendent God is again considered
meaningful and legitimate. The ontological God of the
earlier philosophers, however, tends to give way to a liv-
ing God in the tradition of biblical thought. Again, with
the phenomenological investigations of M. Heidegger
and K. Jaspers, a new approach to the transcendent is vis-
ible, even though this is not properly theistic (see EXISTEN-
TIALISM, 2, 5). Somewhat similar is the effort made within
PERSONALISM to rediscover, by use of new methods and
with different emphases, a personal God who is truly
transcendent.

See Also: MOTION, FIRST CAUSE OF;
TRANSCENDENTAL (KANTIAN);
TRANSCENDENTALISM; TRANSCENDENTALS.
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TRANSCENDENTAL (KANTIAN)

Transcendental (Kantian) is a methodological term
employed by 1. KANT, founder of transcendental IDEAL-
ISM. Kant’s ideas were further developed in a systematic
way by the German idealists, but in doing so the latter de-
parted on important subjects from Kant’s original inten-
tions. The earmark of Kantian idealism is the
transcendental method. As Kant himself describes it: ‘I
apply the term transcendental to all knowledge which is
not so much occupied with objects as with the mode of
our cognition of these objects, so far as this mode of cog-
nition is possible a priori’’ (Critique of Pure Reason, A
11). Behind this is the so—called Copernican revolution
that implies a ‘‘new method of thought’’ (ibid. B xviii):
a priori knowledge of objects is not possible on the basis
of the traditional assumption that all man’s knowledge
should conform to objects: one must start rather from the
supposition that objects should conform to man’s knowl-
edge (ibid. B xvi). Kant looks for the conditions that
make a priori knowledge possible, a knowledge distin-
guished by its necessity and universality. These condi-
tions are not found in the object, but only in the forms
that already inhere in the subject before it receives im-
pressions from without. It is only through these forms
that PHENOMENA and objects are constituted or produced.
Hence man is only able to know a priori as much of things
as he himself projects into them (ibid. B xviii). To these
forms belong in particular the two pure perceptions of the
sensitive faculties, the twelve concepts or categories of
the intellect, and the three ideas of reason. The central el-
ement of the transcendental method is the transcendental
deduction of purely rational concepts; this method shows
that the ‘‘conditions of the possibility of experience’’ are
also the conditions ‘‘of all objects of experience’’ (ibid.
B 161), that is to say, of objects—for—us but not of
things—in—themselves. Therefore, ‘‘no a priori cognition
is possible for us, except of objects of possible experi-
ence’’ (ibid. B 166), i.e., of human experience.

Contemporary philosophers, unlike modern thinkers,
recognize that the transcendental method realizes its full
implications only in surmounting the limits set by Kant
himself. There really are elements in the subject that con-
dition the possibility of human knowledge, for the formal
objects of the soul’s faculties correspond to the a priori
forms of Kant, as J. MARECHAL has shown. But the inves-
tigation must be pushed further, through the conditioning
factors of the sense faculties and of the discursive power
to the highest conditioning factor, that of the intellect,
viz, BEING itself. It is this latter that is missed by Kant.
From the vantage point of being, both the thing—in—itself
and the realm of metaphysical reality open up to the
human mind.

See Also: KANTIANISM; NEO-KANTIANISM.
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TRANSCENDENTAL MEDITATION

Transcendental Meditation or TM is an artful combi-
nation of an initial simplicity of technique with a final
complexity of theory and practice. It was introduced in
the United States in the early 1960s by Maharishi Mahesh
Yogi, a Hindu monk with a degree in physics from Allah-
abad University. Maharishi studied Vedic teachings and
the philosophy of Shankara in the Himalayas under
Swami Brahmanand Saraswati (‘‘Guru Dev’’). The TM
technique involves the silent repetition of a mantra or
sound derived from the Vedic tradition, practiced 15 to
20 minutes twice daily, and is taught for a fee. In 1976
Maharishi introduced the TM-Siddhi program, which is
based on the Yoga Sutras of Patanjali. It stabilizes the ex-
perience of transcendental consciousness gained through
TM and develops mind-body coordination. TM officials
estimate that currently there are about 3.5 million TM
practitioners worldwide, one million of whom are in the
U.S.—more than there are in India. There are about
50,000 practitioners of the TM-Siddhi program.

Unlike meditation techniques which emphasize the
importance of effort and the enduring of painful sitting
postures for extended periods of time, TM sees medita-
tion as a relaxing and effortless technique which ‘‘me-
chanically’’ reduces stress and nervous excitation.

Maharishi contends that he is promoting science and
not religion, but this is somewhat misleading. The VEDAS
are Hindu religious documents, and Maharishi himself in
1963 characterized TM as an ‘‘approach to God realiza-
tion.”” The theology being promoted is a scientifically in-
formed and nonmonastic version of Shankara’s Advaita
Vedanta. As for the TM technique itself, it is quite similar
to the practices advocated by John Cassian, the Hesy-
chasts, the author of THE CLOUD OF UNKNOWING, and,
more recently, Dom John Main, OSB.

According to Maharishi’s Vedic psychology, the TM
technique exploits the natural tendency of the mind to
seek greater happiness and intelligence. During the prac-
tice of TM the mind spontaneously attends to increasing-
ly subtle levels of consciousness because they are
increasingly attractive. The mind eventually begins to
“‘transcend,’’ i.e., leave behind mental activity and attain
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a fourth level of consciousness which is different from
waking, dreaming, and sleeping. In 1963 Mabharishi de-
scribed this ‘‘transcendental consciousness’’ as a condi-
tion of ‘‘restful alertness.”” The idea of a fourth level of
consciousness is at least as old as the Indian UPANISHADS
(prior to 500 B.C.), but Western scientific awareness and
studies of such a state are new. From 1970 on, many arti-
cles appeared describing the physiology of the ‘‘wakeful
hypometabolic state’” which TM produces and the bene-
fits that result. According to those studies, the practice of
TM neutralizes deep-rooted stress, accelerates cognitive
growth in children, facilitates the development of moral
reasoning in adolescents, and improves the test scores of
adults in the areas of fluid intelligence, field indepen-
dence, and perceptual flexibility. Studies of the elderly
indicate that TM improves learning ability, cognitive
flexibility, systolic blood pressure, and longevity.

The TM program and the TM-Siddhi program are
part of the Maharishi Technology of the Unified Field, an
integrated science of life which seeks to unify Vedic
teachings with the ideas of modern science, especially
unified field theories in physics. Another aspect of the
Technology is Maharishi Aryuveda, a holistic system of
medicine that emphasizes prevention, balance, and the
restoration of harmony along with the development of
consciousness. For social problems, Maharishi maintains
that there is a collective consciousness which is ultimate-
ly based on the transcendental consciousness attained in
TM. This transcendental consciousness in turn is a field
of pure consciousness which is the unified field of natural
law. According to this theory, one individual transcend-
ing to the unified field can influence the development of
coherence and orderliness in the whole of society and the
physical environment.

See Also: NEW RELIGIOUS MOVEMENTS; HINDUISM.
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TRANSCENDENTAL METHOD

The transcendental method is that approach to philo-
sophical reflection that has as its major concern the
human being as primordial subject—that is, it centers its
inquiry on those conditions in the knowing subject that
make knowledge possible. It is properly theological
whenever it provides critical reflection upon a given reli-
gious language. Whether or not explicitly theological,
however, transcendental method affirms the subject’s
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self-transcendence as knower insofar as the act of judg-
ment has absolute being and truth as its ultimate horizon.

By means of the transcendental method, theology at-
tempts to explicate the central concepts of religious faith
that are necessarily affirmed or denied by basic beliefs
and understandings. In this sense, the transcendental
method fulfills the need for a reflective discipline that is
capable of accounting for all human experience and not
simply for one or another aspect of experience.

The transcendental method in theology receives its
basic formulation from Immanuel KANT who sought the
“‘conditions for the possibility’” of our existing or under-
standing anything at all. Thus, it acknowledges Kant’s
advance over his contemporaries and over classical phi-
losophy in general through his critical analysis of the for-
mal elements of consciousness. Kant’s achievement was
to shatter the philosophical ideal of ‘‘pure’’ reason and
to prepare for significant attempts at making explicit the
operations of the human mind. Hegel, for example, elabo-
rated the notion of ‘‘dialectic’’ as a way of extending the
Kantian critique to every abstraction. The neo-Kantians,
such as Cassirer, Langer, Urban, and Wheelwright,
broadened the critique by including cultural and symbolic
forms. PHENOMENOLOGISTS, such as HUSSERL, HEIDEG-
GER, and RICOEUR, continued to present transcendental
consciousness as an essential, but not necessarily exclu-
sive, aspect of human existence.

Although it can be found to be implicitly present in
most theological procedure, transcendental method en-
ters Catholic theology explicitly with BLONDEL’s reinter-
pretation of Kant and Hegel and through MARECHAL’s
reinterpretation of Aquinas by means of a Kantian analyt-
ic. RAHNER’s ‘‘formal-fundamental’’ theology involves
a modification of the reality designated in Kant’s a priori,
which for Rahner is being itself, most fully disclosed in
the questioning of being. In the Anglo-American tradi-
tion, LONERGAN does not propose to reformulate the
Kantian question as the German theologians do, but in-
stead is interested in developing a transcendental method
that provides ‘‘a normative pattern of related and recur-
rent operations yielding cumulative and progressive re-
sults.”” In the Protestant milieu, FICHTE and SCHELLING,
and more recently Whitehead and Hartshorne, are con-
cerned with overcoming Kant’s distinction between pure
and practical reason.
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TRANSCENDENTALISM

A form of epistemological IDEALISM that, besides re-
jecting the empirical aspect of human cognition, claims
to find a foundation for absolute truths immanent in the
human mind or soul. This foundation is variously named
“‘reason,”” ‘‘the Ego,”” ‘‘Absolute Spirit,”” etc., and is
often identified in some way with GOD. The transcenden-
talism of New England, while adopting some of the no-
tions of the European idealists, made little use of the
logical rigor that characterized the latter movement.

German Transcendentalism. In modern philoso-
phy the term transcendentalism is traced to the attempt
made by KANT to save universal and necessary truths
after his philosophical CRITICISM had concluded that
man’s cognitive powers were incapable of attaining non-
empirical objects. While Kant did not deny the reality of
such objects, he said they transcended human cognition
and were accessible to autonomous practical reason only
by an act of faith [see CATEGORICAL IMPERATIVE; TRAN-
SCENDENTAL (KANTIAN)]. Subsequent transcendentalists
constructed elaborate systems in which all reality was de-
duced from a single principle attained by an INTUITION
either of the knowing subject or of the act of cognition
itself.

J. G. FICHTE replaced Kant’s autonomous practical
reason by the SELF, or EGO, taken as an absolute principle
of both metaphysical truth and all reality. By systematic
deduction he sought to demonstrate the procession of the
nonself, that is, nature, from the practical ego as a neces-
sary condition for moral striving. Thus, like Kant, he
founded metaphysical reality upon the exigencies of mo-
rality. Reacting against this moralism, SCHELLING identi-
fied both consciousness and nature with the ABSOLUTE or
God, while HEGEL attempted to describe in terms of dia-
lectical triads—thesis-antithesis-synthesis—the neces-
sary procession of nature and finite consciousness from
the Absolute. Hegel sought to justify his theory by find-
ing in the history of finite CONSCIOUSNESS (man) and na-
ture conclusive evidence of the dialectical life of the
Absolute SPIRIT. Here modern philosophy reached the ul-
timate in pantheistic MONISM (see PANTHEISM). Subse-
quent thinkers rebelled against such a closed system,
which united RATIONALISM with idealism, and so rejected
all METAPHYSICS as absurd speculation.
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American Transcendentalism. Transcendentalism
in New England flourished in the 1830s after several Uni-
tarian clergymen discovered the writings of COLERIDGE.
Coleridge’s thought, while largely Romantic, had been
influenced by Kant. The common notion of the transcen-
dental philosophers, that God was somehow immanent in
nature and in the human soul, was very welcome to men
in revolt against the Calvinist concepts of a wrathful God
and the total depravity of human nature ( see UNITARIANS;
CALVINISM.)

Prominent in the original group of ‘‘like-minded
men’’—first labeled transcendentalists by opponents—
were William Ellery CHANNING, Ralph Waldo EMERSON,
Theodore PARKER, Henry David THOREAU and Orestes
A. BROWNSON. Differences in background, interests and
temperament made disagreement and disunity among
them inevitable. They agreed in asserting the IMMA-
NENCE of divinity in man and in nature—leaving the
terms vague—but each added whatever intellectual tradi-
tion he found congenial, while using their common asser-
tion to promote his personally chosen mission in life.

Channing labored to prevent Unitarian theology
from hardening into a rigid orthodoxy like the Calvinism
against which it had rebelled. Advocating his ‘‘principle
of essential sameness’” of God and man, he appeared
pantheistic in his efforts to uphold the spiritual dignity of
human nature. Emerson was so inspired by the same vi-
sion of man’s inalienable worth that he opposed any sys-
tem that seemed to deny the natural adequacy of man to
live as befitted a spiritual being; thus he broke with insti-
tutionalized Christianity as an antihuman supernatural-
ism. His seeming apotheosis of NATURE, both human and
nonhuman, was offset by his Yankee practicality. His
widespread popularity in America rested on the shrewd
wisdom of his epigrams on self-culture rather than upon
his metaphysical speculations, which were incomprehen-
sible to most of his followers.

Parker espoused social reform, especially abolition-
ism, while Thoreau divorced himself from human society
to become the spokesman for the world of nature.

Brownson’s range of interests included religions and
social reform as well as history and philosophical specu-
lation. In seeking to justify ‘‘the divinity of man’’ both
metaphysically and historically, he saw that the low state
of humanity that had called forth the reforms of transcen-
dentalism contradicted its basic assertion that the most
sublime dignity of man was purely natural. He went on,
not to deny the fact of man’s godlike state, but to accept
the traditional Christian doctrine that, through the INCAR-
NATION, God had gratuitously elevated man to a sharing
in the Divine Life. Historical research, soul searching and
prayer led him to the step for which his transcendentalist

NEW CATHOLIC ENCYCLOPEDIA



friends never forgave him: he entered the Catholic
Church.

New England transcendentalism illustrates well the
interests and ideals of 19th-century America. For a con-
sideration of the influence of New England transcenden-
talism on literature, culture and intellectual history in the
United States, see TRANSCENDENTALISM, LITERARY.

Bibliography: German Transcendentalism. J. D. COLLINS,
History of Modern European Philosophy (Milwaukee 1954). F. C.
COPLESTON, History of Philosophy (Westminster, Md 1946-) v.3,4.
American Transcendentalism. P. MILLER, The Transcendentalists:
An Anthology (Cambridge, Mass. 1960). 0. A. BROWNSON, Works,
ed. H. F. BROWNSON, 20 v. (Detroit 1882-1907).

[J. E. DALY]

TRANSCENDENTALISM, LITERARY

Although New England TRANSCENDENTALISM was
primarily a religious protest against rational conservatism
and a mercantile civilization, its memory remains viable
chiefly because of its contributions to U.S. literature. The
works of the principal transcendentalists, EMERSON, THO-
REAU, and WHITMAN, have an assured place on any shelf
of great books. But American literature’s debt to tran-
scendentalism merely begins with these authors. Many
members of the transcendental fellowship were not them-
selves gifted creatively, yet they exercised wide influence
as reformers and critics. In addition, several powerful
works of the creative imagination owe their existence to
animosities stirred in writers to whom transcendentalism
was anathema. Literature’s greatest debt to transcenden-
talism, however, lies beyond the perimeter drawn here.
The transcendental insurgence bade the American genius
renounce European influence and harken to the voice of
Nature. Rallying to this gospel, American writers in all
parts of the young nation found courage to choose their
own themes and forms. Although the noonday of tran-
scendentalism lasted little more than a dozen years
(1836-50), by the end of the 19th century much critical
and creative work in American literature was touched by
the transcendental impulse.

Beginnings in the U.S. American recognition of
transcendentalism began in 1833 with Frederick Henry
Hedge’s essay on Coleridge in The Christian Examiner.
Further essays in this journal by Hedge, George Ripley,
and Orestes BROWNSON, particularly Brownson’s ‘‘New
Views of Christianity, Society, and the Church’’ (1836),
brought the movement to America. In 1836 the Transcen-
dental Club was formed in Boston when the pioneers of
the movement were joined by Emerson, Theodore PAR-
KER, Amos Bronson Alcott, Margaret Fuller, and Eliza-
beth Peabody. That same year, with Nature, which
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Walt Whitman.

explored the implications of transcendentalism with re-
markable fecundity, Emerson established his primacy
over the group and fixed its center at Concord village,
where he lived. Emerson’s ‘‘American Scholar Address’’
(1837) and ‘‘Divinity School Address’’ (1838), which
amplified appeals made by the earlier transcendentalists
for intellectual and spiritual independence, gave the
movement the broad base from which it worked to create
an authentic American culture. Emerson’s prose recreates
the transcendental experience of unheralded intuitions;
his poetry is didactic but metrically precocious, a harbin-
ger of new forms; his views on a transcendental aesthetic
are given in ‘“The Poet’” and The Conduct of Life. ‘ ‘Poet-
ry and Imagination’” describes the transcendental doc-
trine of the symbol and reveals Emerson’s decisive role
in the development of symbolism in modern literature.

Thoreau’s contemporaries said he was Emerson’s lit-
erary shadow; Emerson said nothing to disabuse them.
Yet posterity acknowledges Thoreau as the supreme artist
of transcendentalism; his five speculative books of rural
travels, a multivolume journal, several striking essays,
most notably ‘‘Civil Disobedience’ (1849) and ‘‘Life
Without Principle’” (1863), and above all Walden (1854)
are his monument. In ‘“Walking,”” the most articulate
statement of transcendentalism’s aims in literature, Tho-
reau insisted that more of the wildness of nature must
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Amos Bronson Alcott, one of the pioneers of the Transcendental
Movement.

enter into American literature. His own writings uphold
his argument. His prose proclaims the vitality that experi-
ence and action give to style.

Spread of the Movement. The distinction of trans-
mitting the transcendental view to America at large be-
longed to Parker, the master of 20 languages, who spoke
to thousands from pulpit and lecture platform, and whose
readership ran to hundreds of thousands. Among his con-
temporaries, Horace Greeley alone rivaled him in influ-
ence. Parker’s ‘‘Discourse of the Transient and
Permanent in Christianity’’ (1841) stands beside Nature
as one of the two supreme articulations of transcendental-
ism. Scarcely less important was his pellucid ‘‘Discourse
of Matters Pertaining to Religion’” (1842), the principal
route along which many, bewildered by Emerson’s
vagueness, passed to an understanding of transcendental-
ism. His essay on ‘“The Position and Duties of the Ameri-
can Scholar’’ (1849) finds Parker at his characteristic
best, persuading men by argument to accept views toward
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which Emerson’s wraithlike insights had already inclined
them.

Two of the major transcendentalists, Alcott and the
Yankee Minerva, Margaret Fuller, shone more in conver-
sation than in letters. Alcott’s huge journals abound with
the epigrams from which Orphic Sayings (1840) and
Concord Days (1872) were culled, but his inquisitive, un-
biased mind served him best in his role as teacher; he was
not a writer. Nonetheless, his Conversations on the Gos-
pels (1836) joined Emerson’s Nature and Brownson’s
““New Views’’ to spread the transcendentalist endeavor.
Woman in the Nineteenth Century (1845), the one book
for which Margaret Fuller is remembered, made coura-
geous claims for woman’s rights. Her Papers on Litera-
ture and Art (1846), compiled from her work as literary
editor of Greeley’s Tribune, discloses her real influence
on literature. As able a critic as could be found in Ameri-
ca in her day, she drew freely upon her firsthand knowl-
edge of European literature to formulate demands for
higher standards of achievement among American writ-
ers, urging upon them the fluent sense of life she found
in Catholic countries.

Transcendentalism found in Brownson its boldest
champion. His is the distinction of having convinced oth-
ers that literature is an organic expression of the whole
community. He was himself convinced that American lit-
erature’s real affinities reposed in the literature of the
Continent, and he propagated an interest in German
philosophical IDEALISM and liberal French thought. This
led to publication, under Ripley’s editorship, of Speci-
mens of Foreign Standard Literature (14 v., 1838-42),
and Hedge’s anthology, Prose Writers of Germany
(1848). Both works not only made accessible seminal
documents from which transcendentalism derived, but
opened up a view of literature that assured continuance
of unhampered receptivity to experience, a view that tran-
scendentalism coveted.

Influence on Poetry. Despite heavy commitments to
religion, ethics, and sociology, from the outset the tran-
scendentalists regarded the creation of an American poet-
ry as their chief task. The attempts of Thoreau, Hedge,
William Ellery CHANNING, Alcott, and Margaret Fuller to
court the muse produced only versified epistemology.
Christopher Cranch’s poem ‘‘Correspondences’’ is, ex-
cept for Emerson’s essays, the best statement transcen-
dentalists made on epistemology; moreover Cranch
brought to his poetry a penetrating and agile wit that gave
it literary value. In the Boston locale, Jones Very was the
only true poet among the transcendentalists; his Essays
and Poems (1839), edited by Emerson, contains the best
sonnets written in 19th-century America; his essays on
epic poetry and Shakespeare have a sophistication not
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matched in their time. Elsewhere, at Brooklyn and Am-
herst, transcendental expectancy sponsored the poetic
achievement of Whitman and Emily Dickinson. Whitman
traveled to Boston to seek personal assurance from Emer-
son that the transcendental afflatus had descended upon
him. Emily Dickinson, in seclusion at Ambherst, after as-
sessing Emerson’s poems and essays (e.g., ‘‘The Poet,””
“Worship,”” and ‘‘Compensation’’), concluded that ‘‘By
intuition, Mightiest things Assert themselves’ and set
down ‘‘bulletins . . . From Immortality’’ that proclaim
her transcendentalism’s rarest flower.

Journals to Promote the Movement. The transcen-
dentalists made repeated attempts to launch a journal to
propagate their views; none was successful. The first ven-
ture, The Western Messenger (1835—40), was published
in Cincinnati by several exiled Bostonians, including
Channing, Cranch, James Freeman Clarke, and William
G. Eliot, grandfather of T. S. Eliot. It failed when, with
commendable integrity, it boosted Brownson’s ‘‘Labor-
ing Classes.”” Meanwhile, Brownson himself started the
Boston Quarterly Review (1838-42), likewise short-
lived, but the most spirited journal of its day. The Dial
(1840-44), named by Alcott, published by Elizabeth Pea-
body, and edited by Ripley and Emerson with help from
Margaret Fuller and Thoreau, gave many Transcenden-
talists, including Thoreau, their first chance to appear in
print. When it failed, Ripley began at BROOK FARM his
Harbinger (1845-49), a weekly with a socialist bias, but
strong in criticism. Its contributors included Greeley,
Lowell, Whittier, Albert Brisbane, Thomas Wentworth
Higginson, Henry James, Sr., and Ripley’s brilliant wife,
Sophia, whose conversion to Catholicism followed that
of Brownson, Isaac HECKER, and other Brook Farm asso-
ciates. The Harbinger was discontinued when Ripley
transferred his services to Greeley’s Tribune, where, as
literary editor, he did many excellent pieces. Parker’s
Massachusetts Quarterly Review (1847-50), though it
carried perceptive reviews and a brilliant résumé of the
literary creed of transcendentalism, fared no better than
its predecessors. Elizabeth Peabody’s Aesthetic Papers
(1849), where Thoreau’s ‘‘Civil Disobedience’’ first ap-
peared, and William Henry Channing’s The Spirit of the
Age (1849-50) survived only for the publication of an
issue or two.

Reactions against Transcendentalism. In Ameri-
can Notes, Charles Dickens says of his visit to Boston:
‘I was given to understand that whatever was unintelligi-
ble would be certainly transcendental.”” This view of
transcendentalism reflects a belief held by several emi-
nent writers and is a reminder that transcendentalism
goaded its detractors to greater creative efforts than it did
it adherents. Hawthorne, himself a transcendentalist
apostate, lampooned the movement in ‘‘Earth’s Holo-
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caust,”” ‘“The Celestial Railroad,”” and The Blithedale
Romance (1852), which contains abrasive fictional por-
traits of Brownson and Margaret Fuller. James Fenimore
Cooper, despite the Leatherstocking’s intimacy with na-
ture, warns in The Crater (1847) against transcendental
excess. Edgar Allan Poe’s ‘‘Never Bet the Devil Your
Head’’ enjoins the same caution. The defiant individual-
ism of Herman Melville’s Ahab discloses a hardy distaste
for transcendentalism, which Melville indulges further in
Pierre (1852), where Emerson and Thoreau, as Plinlim-
mon and Millthorpe, are gibed at, and in The Confidence
Man (1857). Louisa May Alcott’s Silver Pitchers (1876)
and Henry James’s The Bostonians (1886) attest to the
durability of transcendentalism as an object of ridicule.

The afterglow of transcendentalism, however, flared
in more than negations. Transcendentalism had estab-
lished new tastes that raised the aims of American litera-
ture and assured its growth. Well might James Joyce’s
Finnegan regard ‘‘Concord on the Merrymaking’> with
soulful respect.

Bibliography: 0. B. FROTHINGHAM, Transcendentalism in
New England: A History (New York 1959). P. MILLER, ed., The
Transcendentalists: An Anthology (Cambridge, Mass. 1960). G. F.
WHICHER, ed., The Transcendentalist Revolt against Materialism
(pa. Boston 1949).

[J. J. MCALEER]

TRANSCENDENTALS

The moving force behind all philosophical thought
is the concept of being. Apart from this concept itself, the
metaphysician gives detailed examination also to the
properties that necessarily accompany being and thus are
found with every being. The most common of these are
unity, truth, and goodness. Because such concepts tran-
scend the categories of Aristotle, scholastic philosophers
generally refer to them as the transcendentals. The devel-
opment of these concepts is considered here both histori-
cally and systematically.

Historical Development

In the history of philosophy, greatest attention was
given to the transcendentals in the Greek, medieval, and
modern periods. The following details the principal de-
velopments relevant to the analysis of this concept to be
given later.

Greek Philosophy. PLATO traced earthly things to
their ideas and, through ascending levels, to the highest
idea. The ideas, however, are the vtwg 6v, the being or
true beings, in which the real essence of being shines
forth untarnished. Here, being shows itself to be unity as
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opposed to plurality, truth as opposed to appearance, and
good as opposed to evil. Since visible being has a share
in the ideas and thereby a share in being, it partakes of
these properties even though they are found in it only im-
perfectly.

Aristotle treated expressly of the properties of being
as such. He examines the true and the one in Books 6 and
10 of his Metaphysics, the good in Book 1 of the Nicom-
achean Ethics, and thereby lays the foundations for much
of the scholastic teaching on transcendentals.

PLOTINUS, the main representative of NEOPLATO-
NISM, saw the ultimate source of all things as the One and
the Good. From this emanates the voii¢ (mind), which
brings ideas to their perfection in thought; thus it also is
the truth. The soul and all things participate in this, al-
though the brightness of being and its properties grows
dimmer and dimmer in descending degrees because of
the influence of matter, which corresponds roughly to
nonbeing.

Medieval Doctrine. During the patristic period, AU-
GUSTINE expressed the essence of being in the precise
formulas: Nihil autem est esse quam unum esse (Being
is nothing more than being one)—Mor. Manich. 2.6;
Verum mihi videtur esse id quod est (The true appears to
me to be that which is)—Solilog. 2.5; Inquantum est,
quidquid est, bonum est (Insofar as it is, whatever exists
is good)— Vera relig. 11.21.

Among the scholastics, ALEXANDER OF HALES and
ALBERT THE GREAT proposed the same three essential at-
tributes of being, while the latter gave a clear systematic
development. Albert also inquired whether THING (res)
and otherness (aliquid) are to be enumerated among these
properties; his answer was that thing is synonymous with
being while otherness is already contained in the concept
of unity. In this, one detects the influence of the Arabian
commentator on Aristotle, Avicenna, who enumerated
thing, being, and one (res et ens et unum—Meta. 1:6B)
as attributes belonging to everything. Avicenna added
that while being (ens) and thing (res) are two distinct de-
terminants, being (ens) and otherness (aliquid) are synon-
ymous (ibid. 6C).

With St. THOMAS AQUINAS one comes to the most
advanced of the medieval theories on the basic attributes
of being. In all, St. Thomas lists five properties as accom-
panying being, namely, thing, unity, otherness, truth, and
goodness (ens, res, unum, aliquid, verum, bonum—De
ver. 1.1; De nat. gen. 2). Admittedly in some texts he
mentions only three attributes as essential to being, viz,
unity, truth, and goodness (De ver. 21.1-3; De pot. 9.7
ad 6; In I sent. 8.1.3). St. Thomas does not include beauty
in these enumerations. In other texts, however, he does
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see beauty as closely related to the good (Summa
theologiae 1a2ae, 27.1 ad 3), considers physical beauty
as intimately connected with spiritual beauty (Summa
theologiae 2a2ae, 145.2 and ad 3), and stresses that there
is nothing that does not partake of beauty and the good
(In Dion. de div. nom. 4.5; cf. In 1 sent. 31.2.1; De ver.
22.1 ad 12). On the basis of these texts some argue that
St. Thomas regards beauty itself as coextensive with
being.

With the renewal of scholasticism in the 16th centu-
ry, F. SUAREZ presented his doctrine of the basic attri-
butes of being along systematic lines. Not wishing to
multiply distinctions, he held that there are only three
properties of being, namely, unity, truth, and goodness
(Disp. metaph. 3.2.3); the other two attributes added by
St. Thomas he considered in much the same way as did
Albert the Great. The later scholastic development con-
tinued in the direction he inaugurated, and its influence
was felt by the rationalistic philosophy of the 18th centu-
ry, which flourished mainly through efforts of C. WOLFF.

Modern Thought. G. W. von LEIBNIZ was promi-
nent in this development and actually contributed to it.
His thinking culminated in the doctrine of monadology.
Everything is there traced back to the MONAD, which
presents itself as the original unity and which develops
through perception and appetition, thereby also embrac-
ing truth and goodness. Briefly, Leibniz proclaims being
as a monad and thus, implicitly, as unity, truth, and good-
ness.

A trace of the scholastic heritage is also to be found
in Kant’s Critique of Pure Reason. In the second edition,
Kant discusses a ‘‘cornerstone in the transcendentalist
philosophy of the ancients’’ that ‘‘features the sentence
so widely acclaimed among the scholastics: quodlibet ens
est unum, verum, bonum’> (B 113). According to Kant,
this sentence does not enumerate metaphysical attributes
of being but merely logical conditions preliminary to the
comprehension of any object; they are required to furnish
a basis for categories of unity, plurality, and universality.
[See TRANSCENDENTAL (KANTIAN). |

The way in which Kant elucidated this triad prepared
the stage for the development of his ideas by G. W. F.
HEGEL. The latter has resort to the metaphysical depths
of being and to its properties as these manifest themselves
in ‘“‘Logic.”” His dialectical movement, of course, ulti-
mately leads to PANTHEISM.

In the second half of the 19th century only F. W.
NIETZSCHE is noteworthy. He attempts, in Wille zur
Macht, to overcome the absolute opposition between
unity and plurality, truth and falsehood, goodness and
evil. The essential attributes of being thus no longer have
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primacy over their opposites, but become identical with
them, as expressed in the Dionysian coming-to-be, in the
“Will to Power,”” and the ‘‘Everlasting Return.”” With
this notion there is an accompanying destruction of meta-
physics and, ultimately, of being.

The position of Nicolai HARTMANN is characteristic
of nonscholastic thought in the 20th century. Hartmann
takes the categories as actual determinants of being, and
indeed as its principal and innermost determinants. Con-
sequently the essential attributes of being are not super-
added to the categories but are included among them.
Rather than being differentiated from the categories, they
become categories themselves. Behind this development
is the restriction of philosophical thought to finite natural
being. If the supernatural Infinite Being, God, is ruled
out, then the basic determinants of being, as well as those
of finite being (namely, the categories), coincide.

Systematic Analysis

The properties referred to as transcendentals neces-
sarily accompany being; being manifests itself in them
and reveals what it actually is. Just as being is never
found without such properties, so these are inseparably
bound up with one another in the sense that they include
and interpenetrate each other. Consequently, according to
the measure and manner in which a thing possesses
being, it partakes of unity, truth and goodness; and con-
versely, according to the measure and manner in which
a thing shares in these properties, it possesses being. This
ultimately implies that subsistent being is also subsistent
unity, truth, and goodness.

Properties of Being. Precisely as essentially given
with being, these determinants are called its essential at-
tributes; as transcending all particularities in the order of
being, they are called transcendental; and as belonging to
everything whatsoever, they are designated as the most
common determinants of all things. Finally, their denom-
ination as properties of being establishes their connection
with the fourth of the PREDICABLES, proprium, with the
following consequences:

1. These are not synonyms for being, but rather
characteristics that add something to being and are
of necessity found with it.

2. Neither are they accidents, such as properties
usually are, but rather determinants that are for-
mally identical with being. Thus they have the sta-
tus of metaphysical properties.

3. These properties do not actually arise out of
being; being is their foundation, and is otherwise
identical with them. Being is not their principle,
therefore, and certainly not their cause.

4. It follows from this that the distinction between
being and its attributes is merely a conceptual one.
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On the one hand this has a foundation in reality,
because the attributes either manifest what being
is or add something to it; on the other hand, this
distinction is the least possible one, because it ex-
cludes every type of development or division,
since it is made within being itself. Therefore, the
attributes add nothing to being but merely predi-
cate fully what being itself is. (See DISTINCTION,
KINDS OF.)

5. Since the attributes are distinct from being as
their foundation, one may speak of them, some-
what improperly, as a synthesis; since the attri-
butes are all formally identical with being,
however, this synthesis is a priori, or one that pro-
vides only an insight into an intrinsically neces-
sary relationship. Such an a priori synthesis
belongs to the metaphysical realm, and thus is es-
sentially superior to Kant’s synthesis, which is
valid only for phenomena, i.e., for human knowl-
edge.

As to the treatment of the individual transcendental
attributes of being, all are agreed that unity, truth, and
goodness are found in every being. We would add beauty
to this, although those who regard beauty as pertaining
essentially to sensible intuition do not follow us here. The
four attributes named lend themselves to predication in
either of two ways, depending on whether one empha-
sizes being itself (esse), or what has being (ens). The cor-
responding formulas read: (1) Being is unity, truth,
goodness, and beauty, where the ‘‘is”’ expresses formal
identity. (2) Every being, so far as existence comes to it,
is one, true, good, and beautiful, all of which are implied
by this formal identity.

Other attributes, some of which are ascribed to
being, are either not actually transcendental, or are in-
cluded under one of the attributes already named. Thus
order and wholeness are not transcendental because they
include multitude, which is not found in God. Duration
and SIMILARITY can be reduced to unity, because duration
is unity in time or surpassing time, while similarity im-
plies a congruity or unity of various things in some sub-
stantial or accidental grouping.

Connection between the Transcendentals. The
foregoing account of the transcendentals permits their in-
trinsic or essential connection to be seen. Through being,
unity comes directly to an entity; it is given with being
directly, without any intermediary, and for this reason
can be referred to as a preoperative attribute of being.
Truth and goodness build upon this; they are not merely
reduced from the unity of being, but rather are given
through a type of operation, and thus are referred to as
operative attributes. Intrinsic to truth is a relevance to or
conformity with a spiritual knower, and this comes to an
entity in virtue of its being. In the same way, goodness
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implies a similar accessibility to or conformity with AP-
PETITE, and this too comes to an entity in virtue of its
being. Further, since in knowledge there is only an imper-
fect or still incomplete union of spirit with being, while
in appetition or love this union is complete or perfect,
truth is ontologically prior to goodness. What begins in
truth, however, finds its completion in goodness. Beauty
includes unity, truth, and goodness simultaneously, and
in this sense is their completion and perfect harmony.
Unity transforms an entity, making it a harmonious whole
in which truth is so luminous that it is not merely grasped
discursively, but is perceived directly. But the perception
of truth also embraces goodness, which leads one from
the disquiet of appetite to the quiet of pleasure or delight-
ful enjoyment (fruitio).

The two further determinants that Thomas Aquinas,
following Avicenna, names as attributes of being, name-
ly, thing (res) and otherness (aliquid), although transcen-
dental, do not, it appears, stand out as special attributes
in contrast to the others, but rather are reducible to these
as coconstituted with them. Thus res goes with ens be-
cause being bespeaks ‘‘something’’ that accompanies
being; this ‘‘something,”” or subject of being, is in fact
exactly the same as thing or essence. In a similar manner
unity includes otherness (aliquid, i.e., aliud quid), be-
cause what is undivided in itself is necessarily divided
from everything else or separate, for which reason unity
as separation is already implied in intrinsic unity.

Demonstration of Properties. Proofs that the prop-
erties of being are actually transcendental are here
sketched in summary fashion.

Unity. Every being either has parts or has not, and
therefore either is divisible or is not. The indivisible is se-
cure in its being owing to its simplicity, because it cannot
be destroyed by separation. The divisible, on the other
hand, is continually robbed of its being through separa-
tion, so that it either ceases to exist or at least no longer
exists as an undamaged whole. At the same time the hier-
archy of being shows how intrinsic unity grows corre-
spondingly with separation from other things. By reason
of His perfect simplicity, God is the Absolute (Ab-
solutus) when compared with creatures. Because the non-
living is least one in itself, it is also the least separated
from others, or the least individual.

Truth. To the extent that the content of the CONCEPT
is understood to penetrate to transcendental being as ad-
ding some type of determination, and thus as constituting
such and such a being, it is capable of being known. In
the JUDGMENT, on the other hand, a thing is capable of
being grasped because it is seen as something to which
being comes in this mode or that. Therefore, in virtue of
the transcendental quality of being, everything that dif-
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ferentiates itself from nothing is either being or some-
thing to which being is added; thus it has the basis of
intelligibility within itself and is fully intelligible. Fur-
thermore, everything is implicitly grasped by spirit in the
concept of being because of its transcendental quality;
therefore, everything is open to spirit, and nothing is het-
erogeneous or absolutely inaccessible to it. This applies
to every entity as a whole, as well as to all considerations
relating to such an entity, since these are always being.
Yet the human mind, because of its finiteness, cannot
convert all that it grasps implicitly into knowledge that
is comprehended and known explicitly.

Goodness. A thing is desired and loved because (and
inasmuch as) it has being; thus being manifests itself as
the basis of desirableness or goodness. For this reason
every entity, in virtue of its being, is good and conse-
quently to be sought. More profoundly, being is good for
itself insofar as its degree of participation in being corre-
sponds to its natural strivings; and it is good for another
insofar as it is able to fulfill this striving. Free will, which
alone can freely choose between limited goods as materi-
al objects, goes deeper still, since it is ordered to the good
itself as a formal object, and ultimately to limitless good
(summum bonum in genere). It is evident here that good-
ness is not a limited aspect of being, but rather is as all-
encompassing as being itself, and consequently transcen-
dental. Because of this identification of being and
goodness, evil and vice can exist only in the absence of
being, namely in the lack of perfection demanded by a
being’s natural ordination, and without which the being
suffers a privation.

Beauty. As a condition for the fulfilment and perfect
harmony of the one, the true, and the good, beauty may
be included with these three transcendentals. Since our
analysis applies as much to the spiritually perceptible as
to the sensibly visible, there is a purely spiritual beauty.
In the physical order, however, we usually apply the term
‘‘beautiful’’ only to what is intensely experienced, be-
cause beauty shines brightly in it. Yet metaphysical anal-
ysis finds at least a rudimentary beauty in every being,
because the complete destruction of harmonious whole-
ness, which makes contemplation and pleasure possible,
is equivalent to the annihilation of being. The more this
disintegration spreads through something, the uglier it
becomes; yet even the ugly always contains a residue of
beauty because, according to what has just been said,
there can never be anything radically or absolutely ugly.

See Also: BEAUTY; BEING; FIRST PRINCIPLES; GOOD;
THING; TRUTH; UNITY
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““The Transfiguration,”’ painting by Raphael. (AP/Wide World Photos)
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TRANSFIGURATION

This event, singular in that it is the only time during
His mortal life when Jesus permitted His divine glory to
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shine through His humanity, is placed in the same se-
quence by the three Evangelists (Mt 17.1-8; Mk 9.1-7;
Lk 9.28-36) who recorded it. The event, transmitted
through the Gospels, holds a significant place in Christian
theology, worship, and iconography.

Gospel Account. The Transfiguration took place
about a week (six days in Mt 17.1; Mk 9.1; eight days in
Lk 9.28) after the promise of the primacy to Peter. In par-
allel passages of the first three Evangelists, we are told
that ‘‘Jesus took Peter, James, and his brother John,’’ the
three disciples closest to Our Lord, who were later to be
the witnesses of the contrasting agony in the garden, to
‘“a high mountain off by themselves.”” Luke, whose Gos-
pel is often referred to as the gospel of prayer, adds that
Jesus ‘‘went up the mountain to pray.”’

Place. The high mountain is not identified in the
texts, although a tradition dating back to the fourth centu-
ry places the Transfiguration on Mt. TABOR, where there
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is now a beautiful basilica commemorating this event.
Some scholars prefer Mt. Hermon as the location; in its
favor is the description of the mountain as ‘‘high.”” As
God had appeared to Moses and to Elijah on a mountain
(Ex 19.20-24; Dt 4.10-11; 1 Kgs 19.8-18), so now God
in the flesh ascends a mountain to be met by these two
representatives of the Old Testament, Moses the lawgiv-
er, and Elijah the Prophet.

Manner. During the time of His prayer (Lk 9.29),
Jesus ‘‘was transfigured before them,’’ that is, the glory
of His divinity of which He ‘‘had emptied himself’” (Phil
2.7) shone through His countenance and His garments.
The Evangelists are careful to use terms in the Greek that
point out the nature of this transformation. It came from
within and was due to an internal ‘‘metamorphosis.”’
This was soon to pass away, for the permanent transfigu-
ration and glorification could come only through His suf-
ferings, the very topic of conversation between Jesus and
the two heavenly visitors (Lk 9.31). This is stressed by
St. Paul in Phil 2.5-11: Jesus was obedient unto death,
and for this reason God has exalted Him. The Evangelists
also seem to point out a connection between Christ’s suf-
ferings and His glorification, for the Transfiguration is
placed in the context of the first prediction of the Passion
and death and Resurrection (Mt 16.21-23; Mk 8.31-33;
Lk 9.22).

Peter’s Words. As it was Peter who was the central
figure in the context (the promise of the primacy and in
the prediction of the sufferings of Christ), so now it is he
who speaks for himself and for the others. His comment
is ambiguous, for it may mean that it is ‘‘good’’ for the
Apostles to be there, or it could mean that it is ‘‘good”’
for Christ that the three are there, for they could set up
three tents or booths, one for Christ, one for Moses, and
one for Elijah. This reference to tents or booths has
helped to give a probable date to this event in the life of
Christ. It was during the Feast of BOOTHS (TABERNA-
CLES), celebrated from the 15th to the 22d day of the sev-
enth month (September—October), that the Israelites built
booths or tents in their vineyards or other fields in memo-
ry of the time when their ancestors lived in tents in the
desert (Nm 29.12-39). Peter’s comment, then, may have
had its origin in the proximity of this feast. A further cor-
roboration is to be found in the radiance that came forth
from Christ, as well as in the brightness of the cloud that
came over them. For during this feast the Temple was
ablaze with lights [The Catholic Biblical Quarterly 21
(1959) 24-38].

God’s Words. The climax of the Transfiguration is
the voice of God the Father as it was heard at the time
of the BAPTISM OF THE LORD, so now it is heard: ‘‘This
is my beloved Son, in whom I am well pleased; hear
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him.”” God’s presence is symbolized by the bright cloud,
a standard part of an Old Testament THEOPHANY (Ex
19.16-18; 24.15-16; 1 Kgs 8.10-11). While God’s Cho-
sen People is called His son (Ex 4.22), Christ is God’s
beloved Son, the Only-Begotten One, united to Him in
a special and unique way. Because this Son fulfills the di-
vine will, He is pleasing to the Father. He is God’s word
(Jn 1.1), sent to give the word of God to men; men, there-
fore, have an obligation to listen to Him.

The reaction of the three Apostles is fear, the ordi-
nary reaction so often recorded in the Bible when the Di-
vinity presents itself in one form or another. It is only
after Jesus comes to them and reassures them that they
are able to overcome this emotion. To prevent a prema-
ture acceptance of Jesus as the Messiah by people who
had hopes of a politically minded one, should this ex-
traordinary event become known, Jesus cautions his
Apostles to tell no one about it.

Theological Aspects. The context gives the scene of
the Transfiguration its significance in the life of Christ
and its fruitful implications in the life of the Christian.

Moystery Revealed Jesus here appears as the Lord, re-
alizing the Scriptures (cf. Lk 24.44-48) and their prophe-
cies about the Messiah, the Servant of Yahweh (see
SUFFERING SERVANT,