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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

1-3Jn 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

Xiv NEW CATHOLIC ENCYLOPEDIA



H

HOLAIND, RENE

Educator, author; b. Moulins, France, July 27, 1836;
d. Woodstock, Md., April 20, 1906. He entered the Jesuit
novitiate at Avignon, France, in 1851 and taught at Avi-
gnon and Dole, France, before immigrating to the U.S.
in 1861. After theological studies at Boston College,
Mass., and Spring Hill College, Mobile, Ala., he taught
for 13 years at Jesuit schools in Alabama and Louisiana
and for five years was a parish priest at Selma, Ala. He
was professor of ethics at Woodstock College, Wood-
stock, Md., from 1885 until 1898. After a brief time as
a chaplain with the U.S. Army, he taught ethics and juris-
prudence at Georgetown University, Washington, D.C.,
until he retired to Woodstock in 1905. Holaind’s interests
included music, architecture, and the classics of ancient
and modern literature. He published a defense of the right
of private property, Ownership and Natural Right (1887),
and a textbook on jurisprudence, Natural Law and Legal
Practice (1889). During the Catholic controversy in the
1890s over the role of public and parochial schools, he
opposed the party led by Abp. John Ireland (see FARI-
BAULT PLAN). His strong defense of parochial schools,
The Parent First (1891), was probably written at the sug-
gestion of Ireland’s opponent, Abp. Michael A. Corrigan
of New York. Holaind’s critics, condemning his pam-
phlet as reactionary and attuned to the situation in Europe
rather than to American conditions, generally sided with
Thomas J. BOUQUILLON of The Catholic University of
America, Washington, D.C., who defended the rights of
the state in education.

Bibliography: p. 1. DOOLEY, Woodstock and Its Makers
(Woodstock, Md. 1927). J. T. ELLIS, The Life of James Cardinal
Gibbons, 2 v. (Milwaukee 1952) 1:653-707.

[J. J. HENNESEY]

HOLBACH, PAUL HEINRICH
DIETRICH

Also known as Paul Thiry, Baron d’Holbach, French
encyclopedist; b. Heidesheim in the Palatinate, 1723; d.
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Paris, Jan. 21, 1789. Holbach, educated at the University
of Leyden, where he pursued his early interests in sci-
ence, contributed approximately 400 articles to the Ency-
clopédie. Most of these pertained to science and were
merely translations from German texts. Between 1760
and 1770 Holbach published French translations of the
writings of several English deists, including passages
written by himself but attributed to them. He produced
numerous volumes dedicated to the destruction of reli-
gion, many attributed on their title page to deceased
Frenchmen of note: e.g., Christianisme dévoilé (1761), to
N. A. Boulanger; and Essai sur les préjugés (1769), to
C. C. Dumarsais. His most widely read work, Systéeme de
la nature, ou des Lois du monde physique et du monde
moral (1770), published as the work of J. B. Mirabaud,
is a systematic explanation of the universe in terms of
ATHEISM, MATERIALISM, determinism, and utilitarianism.

See Also: ENCYCLOPEDISTS; DEISM.

Bibliography: C. CAPONE BRAGA, Enciclopedia filosofica, 4
v. (Venice-Rome 1957) 2:1103-06. V. W. TOPAZIO, D’Holbach’s
Moral Philosophy (Geneva 1956).

[R. Z. LAUER]

HOLDEN, HENRY

Theologian and controversialist; b. Chagley, Lanca-
shire, England, 1596; d. Paris, March 1662. In 1618 he
entered the seminary at Douai under the assumed name
of Johnson and he remained there until 1623. Later, as a
priest, he studied at the Sorbonne, was awarded the de-
gree of doctor of theology by that institution, and was
given a position on the faculty. About the same time, he
received an appointment as a vicar-general of the arch-
bishop of Paris. For a while he was superior of the semi-
nary of St. Gregory in Paris, but he was not a success as
a financial administrator and in 1655 had to be replaced.
In 1659 he was appointed superior of a famous communi-
ty at Paris known as the ‘‘Blue Nuns,”” whose rule had
originally been Franciscan but had been changed to that
of the Immaculate Conception of Our Lady.
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In the controversy that developed in the 17th century
between the regular and secular clergy over the timeli-
ness of having a bishop present in England, Holden was
an active supporter of the secular argument. He wrote
prominently on the subject, and in 1631 he went to Rome
as a representative of the secular position. As a professor
at the Sorbonne he could not escape being influenced by
Gallican ideas concerning the authority of the pope, but
his orthodoxy in relation to the religious controversies of
his day, as well as his learning, is attested to by his posi-
tion and his works, such as Divinae fidei analysis, seu de
fidei Christianae resolutione, libri duo . . . (Paris 1652),
and his letters concerning the condemned writings of
Thomas WHITE, alias Blacklo.

Bibliography: H. TOOTELL, Dodd’s Church History of En-
gland, ed. M. A. TIERNEY, 5 v. (London 1839-43). J. GILLOW and R.
TRAPPES-LOMAX, eds., The Diary of the ‘Blue Nuns’ or Order of
the Immaculate Conception of Our Lady, at Paris. 1658-1810
(London 1910). C. BUTLER, Historical Memoirs Respecting the En-
glish, Irish and Scottish Catholics from the Reformation to the
Present Time, 4 v. (London 1819-21). J. GILLOW, A Literary and
Biographical History or Bibliographical Dictionary of the English
Catholics from 1534 to the Present time, 5 v. (London-New York
1885-1902; repr. New York 1961) 3:332-339. P. FERET, La Faculté
de Théologie de Paris . . . époque moderne, 7 v. (Paris 1900-10)
3:220, 224. 3. G. ALGER, The Dictionary of National Biography from
the Earliest Times to 1900, 63 v. (London 1885-1900) 9:1013-14.
A. GATARD, Dictionnaire de théologie catholique, ed. A. VACANT et
al., 15 v. (Paris 1903-50; Tables Générales 1951-) 7.1:31-32.

[V. PONKO, JR.]

HOLIDAY, RICHARD, BL.

Priest, martyr; b. in Yorkshire, England; d. May 27,
1590, hanged, drawn, and quartered at Durham. He went
to Rheims to study at the English College on Sept. 6,
1584, but was not ordained a priest until 1589. He was
arrested and condemned for his priesthood with Bl. Ed-
mund DUKE, Richard HILL, and John HOGG almost imme-
diately upon arrival in England. They were beatified by
Pope John Paul II on Nov. 22, 1987 with George Hay-
dock 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]

HOLINESS

Sanctity, the state or character a thing has by being
set apart and specially dedicated to God and His service.

St. Thomas Aquinas made sanctity equivalent to the vir-
tue of religion (Summa Theologiae 2a2ae, 32.8; see RELI-
GION, VIRTUE OF), sanctity being the referral by man of
his spiritual capabilities to God by the practice of virtue,
and religion being the devotion to divine worship by acts
of liturgical sacrifice, offerings, prayer, and vows.
Among Christian writers the terms holiness and sanctity
are sometimes used equivalently with Christian perfec-
tion, which consists properly in the development of the
virtue of charity (see PERFECTION, SPIRITUAL) and with
saintliness or the practice of heroic virtue (see VIRTUE, HE-
ROIC).

St. Thomas used etymological considerations to
show that two notions are involved in the idea of sanctity:
cleanness (from the Greek equivalent &ylog, or the san-
guine tinctus suggested by Isidore), and firmness (if the
term is seen as derived from sancire). Although the ety-
mological argument here is of dubious value, it cannot be
doubted that sanctity embraces both notions. Since sanc-
tity is attributed to what is dedicated to the divine cult,
only that can be fitly dedicated to God which is free of
all sordidness, and its application to the service of God,
the unchangeable First Principle and Last End of all
things, should, from the nature of its term, be character-
ized by immutability and firmness.

Although the term holy may be applied to objects
such as churches and to the vessels and vestments used
in divine worship, it is properly the characteristic of man.

Bibliography: THOMAS AQUINAS, Summa Theologiae 2a2ae,
81.8. B. H. MERKELBACH, summa theologiae moralis, 3 v. (8th ed.
Paris 1949) 2:645-648. D. M. PRUMMER, Manuale theologiae mor-
alis (Freiburg-Barcelona 1955) 2:323-327.

[J. D. FEARON]

HOLINESS (IN THE BIBLE)

Holiness is the English word for godes, derived from
the Hebrew root gds, common to all Semitic languages
and having essentially the same meaning. The concept of
holiness is not established etymologically from the root;
it comes from the sense in which its derivatives are used.
Hence it signifies ‘‘separateness’’ from the nonholy or
profane. What is ‘‘clean’ or ‘‘pure’’ is also related to
“‘holy’’ in a ritual sense, i.e., free from defilement by the
profane and in a potentially holy state. The profoundest
sense of holiness is that proper to God, absolute holiness
consisting in His ‘‘otherness’” or His uncreated transcen-
dence and majesty, a meaning related to His GLORY. De-
pendent on this is holiness in the cultic and moral senses.
In the cultic sense, it is a quality of an object that is with-
drawn from the profane and consecrated to God; in the
moral sense, it can be ascribed, to God, to angels, or to
men.
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Holiness in the Old Testament Unlike those reli-
gions that attach the term ‘‘holy’’ to cultic objects and
seldom to the diety, the OT authors often use it of God.

Sanctity of God. ‘‘Holy’’ in an absolute sense is used
exclusively of God’s ‘otherness’” or uncreated and inac-
cessible majesty in relation to which all else is unholy:
““Who shall be able to stand before the Lord, this holy
God?’ (1 Sm 6.20). The canticles of Moses and of Anna
depict God’s holiness as something unattainable and be-
yond all creatures: ‘“Who is like to you among the gods,
O Lord? Who is like to you, magnificent in holiness? O
terrible in renown, worker of wonders’” (Ex 15.11);
““There is none holy as the Lord is; for there is no other
besides thee, and there is none strong like our God’’ (1
Sm 2.2; see also Is 6.3). God’s name is holy, as He Him-
self is holy: ‘‘Let them praise your great and awesome
name; holy is he’” [Ps 98(99).3; see also Lv 11.44; 19.2;
20.26; Is 40.25; etc.]. In comparison to Him none is holy,
neither angels nor men: *‘If in his holy ones God places
no confidence, and if the heavens are not clean in his
sight, how much less so is the abominable, the corrupt:
man, who drinks in iniquity like water!”” (Jb 15.15-16).
God’s holiness can be considered as His infinite omnipo-
tence manifesting itself exteriorly in glory: ‘‘Deliver us
by your wonders, and bring glory to your name, O Lord™’
(Dn 3.43).

The moral aspect of God’s holiness, which He al-
lows man to share, is totally opposed to man’s sinfulness.
This aspect did not evolve only with the Prophets, even
though they strongly stressed it. It preceded them and was
applied to God in Gn 6.3, 5-7, as well as in the story of
Sodom and Gomorra (Gn 18.16-19.29), which was later
used by the Prophets (Is 1.9; Jer 49.18; Am 4.11). In His
appearance to Moses, God revealed His holiness as op-
posed to Moses’ sinfulness (Ex 3.5-6); when He made
His covenant, He demanded holiness of His ‘‘kingdom
of priests, a holy nation’” (Ex 19.3-7). The Prophets
stressed both the moral aspect of God’s holiness, and His
holiness in the absolute sense. God’s holiness demands
that man be free from sin and share in God’s justice (Is
6.3-7). His holiness is the very reason for the people’s
holiness (Lv 19.2). God by His holiness is above sin in
spite of the infidelities and sins of His own people (Am
2.7). Because of His sanctity Yahweh abhors sin: ‘‘For
you, O God, delight not in wickedness; . . . You hate
evildoers’” (Ps 5.5). The justice of the Holy One of Israel
is coupled with redemptive mercy and love: ‘‘Fear not,
O worm Jacob, O maggot Israel; I will help you, says the
Lord; your redeemer is the Holy One of Israel’” (Is 41.14;
43.3, 14; Hos 11.9).

Holiness of Men. Man’s holiness finds its reason and
norm in that of God: ‘‘Be holy, for I, the Lord, your God,
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am holy’” (Lv 19.2; cf. 11.44; 20.26). Yahweh demands
holiness of His people, since they are bound to Him by
the Covenant. They are to live according to His word,
avoiding any contact with pagan idols (Is 52.1). Israel
must be holy because Yahweh has made them ‘‘a people
peculiarly his own’’ (Dt 7.6).

To safeguard and develop moral holiness, cultic holi-
ness was prescribed. It was the duty of the priest to foster
external and material holiness; he was to distinguish the
sacred from the profane (Lv 10.10). The priests especial-
ly had to be holy. Whoever and whatever was consecrat-
ed to God was separate and holy: the NAZIRITES by their
vows (Nm 6.1-21); places, like the heavens, God’s
abode; the Meeting Tent (Ex 28.43), especially the Holy
of Holies (Ex 26.33); certain times, such as the Sabbath
(Gn 2.3) and feasts (Ex 12.16; Lv 23.4; etc.).

Holiness in the New Testament. In the NT the ritual
or cultic aspect of holiness disappears; what is left is type
and figure (Heb 8.5). The emphasis is on the personal,
moral aspect of holiness; material objects still have their
role, especially in the Sacraments, but on a spiritual level.
The NT does use, however, the doctrine and vocabulary
of the OT. God is the Holy Father (Jn 17.11); His Name
(Lk 1.49), His Law (Rom 7.12), and His Covenant (Lk
1.73) are holy. Holy too are His angels (Mk 8.38), His
Prophets (Lk 1.70; Mk 6.20); holy is His new temple, the
people of God, and the New Jerusalem (1 Cor 3.17; Rv
21.2). His elect are to be holy (1 Pt 1.15-16). The holi-
ness of His Name ought to be manifested in the coming
of His Kingdom (Mt 6.9). Pentecost and the manifesta-
tion of the ‘‘Holy’’ Spirit brings the specifical holiness
of the NT.

Holiness of Christ. Christ’s holiness is based on His
divine sonship and the presence of the Spirit of God in
Him; He is conceived by the Holy Spirit and will be
called the Holy One, the Son of God (Lk 1.35; Mt 1.18).
At His Baptism the beloved Son is anointed by the Holy
Spirit (Acts 10.38; Lk 3.22). Jesus drives out unholy or
unclean spirits from men while they proclaim Him ‘‘the
Holy One of God’’ (Lk 5.33-35); Christ manifests Him-
self through His works, miracles, and signs of His holi-
ness.

As the ‘‘holy servant’ of God (Acts 4.27, 30), who
suffered death even though He was the author of life, He
is uniquely consecrated and holy. For this reason God has
exalted Him (Phil 2.9); “‘in keeping with the holiness of
his spirit,”” by His Resurrection, He is revealed as God’s
Son (Rom 1.4). He is not of this world (Jn 17.11). Seated
at the right hand of the Father, He is the Holy One, like
Yahweh (Rv 3.7). The holiness of Christ is then far be-
yond that of the holy persons of the OT, and the same as
that of His Father. Its manifest effects are the same—
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spiritual power and miraculous events. He loves His own
and communicates to them the glory He received from
the Father by sacrificing Himself for them: ‘‘They are not
of the world, even as I am not of the world. Sanctify them
in the truth. . . . And for them I sanctify myself, that
they also may be sanctified in truth . . . Father, I will that
where I am they also whom thou hast given me may be
with me; in order that they may behold my glory, which
thou hast given me, because thou hast loved me before
the creation of the world’> (Jn 17.16-19, 24).

The Holy Spirit. The term ‘‘holy’’ is used of God pri-
marily because it is His specific function to make the
Christian ‘‘holy’’ as He made Christ holy in His concep-
tion and His baptism. As the unique possession of the
Christian community (Acts 2.4; 4.31), He sanctifies the
faithful (Rom 15.16; 2 Thes 2.13); He makes them one
in His Spirit’s holiness and unity (Eph 3.16; 4.3-4). His
presence is permanent, making Christians ‘‘temples of
the Holy Spirit,”” “‘temples of God’’ (1 Cor 6.11, 19-20;
3.16-17); *‘For whoever are led by the Spirit of God, they
are the sons of God’” (Rom 8.14); ‘*And because you are
sons, God has sent the Spirit of His Son into our hearts,
crying ‘Abba, Father’”” (Gal 4.7).

Holiness of Christians. Christians are the new people
of God, the worshipping community of the new covenant,
the new creation, newly born of water and the Holy Spir-
it, with a new heart, no longer encumbered with detailed
external ritual but worshipping in spirit and truth. They
are a ‘‘chosen race, a royal priesthood, a holy nation, a
purchased people’ (1 Pt 2.9). No longer limited by na-
tionality, the holy people are united through the ministry
of Christ (Rom 15.7-12), sanctified in Him (1 Cor 1.2),
and in fact, ‘‘saints’’ by vocation (1 Rom 1.7; 15.25). To
be holy means to be separated from the world of sin,
darkness, and the devil by faith in the Lord Jesus (Acts
26.18), to be ‘“God’s chosen ones, holy and beloved’’
(Col 3.12), and to inherit the riches of His glory (Eph
1.18).

Upon reception into the new community, personal
holiness comes with the forgiveness of sins (1 Cor 6.11)
and reconciliation with the Holy One (Rom 5.5-11; 2 Cor
5.18) by means of faith (Rom 3.21-31) and Baptism (Eph
5.25-27). Thus the Christian partakes of Christ’s own
holy life, His Passion, Death, and Resurrection: ‘‘Do you
not know that all who have been baptized into Christ
Jesus, have been baptized into his death? . . . just as
Christ has risen from the dead through the glory of the
Father, so we also may walk in newness of life’” (Rom
6.3-4). It follows that the Christian must die to sin and
live to God in Christ Jesus (Rom 6.11).

Through the Holy Spirit, who is given, the Christian
participates in true divine holiness. As a member of the

“‘holy people’” and the royal priesthood, a membership
making him a temple of God and the Holy Spirit, he ren-
ders God true cult in offering himself with Christ a ‘‘holy
sacrifice’’: “‘I exhort you . . . to present your bodies as
a sacrifice, living, holy, pleasing to God—your spiritual
service’’ (Rom 12.1; cf. 15.16; Phil 2.17).

The NT, with its special emphasis on personal purity,
has a more spiritual and moral character than OT holi-
ness. In the SERMON on the Mount Jesus proclaims:
“‘Blessed are the clean of heart, for they shall see God”’
(Mt 5.8). A pure heart is demanded of Christians (I Tm
1.5; 2 Tm 2.4). Sanctification is the purification in which
Christian life consists: ‘‘Having therefore these promises,
beloved, let us cleanse ourselves from all defilement of
the flesh and of the spirit, perfecting holiness in the fear
of God”’” (2 Cor 7.1).

The vocabulary of holiness indicates the religious
quality of the NT concept: &ylocpudg; is not only the pro-
cess of becoming holy, but also the state of being holy
(Rom 6.19, 22; 1 Thes 4.7; Heb 12.14); ayiétng is the
state of holiness proper to God that man shares by moral
purity [2 Cor 1.12 (variant reading); Heb 12.10];
ayuwovvn is rather the dynamic quality of holiness than
a mere state (proper to St. Paul: Rom 1.4; 2 Cor 7.1; 1
Thes 3.13).

Bibliography: Encyclopedic Dictionary of the Bible, tr. and
adap. by L. HARTMAN (New York 1963) 1012-18. J. MUILENBURG,
The Interpreters’ Dictionary of the Bible, ed. G. A. BUTTRICK (Nash-
ville, Tenn. 1962) 2:616-625. J. HASTINGS and J. A. SELBIA, eds.
Dictionary of the Bible (New York 1963) 387-388. X. LEON-
DUFOUR et al., Vocabulaire de théologie biblique (Paris 1962)
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[J. LACHOWSKI]
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Although only God is holy in the full sense (cf. Mt
19.17), those whom God sanctifies or through whom He
mediates Christ’s salvation are derivatively called holy.
Thus the HOLINESS OF THE CHURCH refers as much to its
function of mediating holiness as to its condition of being
holy. As the title holy see, though at first used of sees
founded by the Apostles, was later restricted to Rome as
the see of Peter, so too the title ‘‘His Holiness’’ has be-
come restricted in Catholic practice to the pope. The use
of this title has no bearing on the personal sanctity of the

pope.
[B. FORSHAW]

HOLINESS, LAW OF

The body of legislation comprising ch. 17 to 26 of
the Book of LEVITICUS was named the Law of Holiness
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(Heiligkeitsgesetz) by A. Klostermann in 1877. Though
it is rooted in Israelite priestly circles and manifests many
traits of the Priestercodex (see PRIESTLY WRITERS, PEN-
TATEUCHAL), the Law of Holiness has its own distinctive
features setting it off from the rest of the Book of Leviti-
cus. The division, the characteristic, and the laws of the
Holiness Code are considered in this article.

Division. Like the Covenant (Ex 20.22-23.19) and
Deuteronomic (Dt 12-26) Codes, the Code of Holiness
has an initial section on sacrifice (Lv 17) and an exhort-
atory conclusion (26). Regulations regarding moral
(18-20) and ritual (21) sanctity, especially as related to
sacrifice (22) and festival observance (23), are followed
by additional rubrical and moral considerations (24) and
by a treatment of the holy years and their social ramifica-
tions (25).

Characteristic of the Law of Holiness. The code’s
most singular characteristic is its stress on holiness. In its
original sense of separation or detachment, holiness is
proper first to Yahweh, the One utterly transcendent or
““wholly other,’” set apart from the world of men [see HOLI-
NESS (IN THE BIBLE)]. His sacred character is to be re-
spected (22.32) and imitated (20.7, 26; 21.6) by His
chosen people. In the exodus from Egypt, Yahweh has
separated (sanctified) the Israelites and He always re-
mains the cause of whatever holiness they possess (20.8;
21.15; 22.33). Their election requires that they be com-
pletely divorced from the profane or unseemly by the
preservation of ritual cleanness and moral rectitude. In
this way Israel is to mirror the ‘‘otherness’ of the Lord.

Laws. Many of the laws in the Holiness Code are of
ancient vintage, existing originally in separate form or in
small collections as decisions of priests who were at-
tached to one or more sanctuaries. These were preserved
and eventually edited by members of the Jerusalem cler-
gy at a date best identified with the final years of the mon-
archy.

Because of the variety of its laws, the contents of the
code do not lend themselves to summarization. The laws
in ch. 17, motivated by respect for blood and the desire
to eliminate or forestall idolatrous practice, require that
all animal slaughter, properly sacrificial or not, be done
in the temple area.

The moral laws and sanctions of ch. 18-20 protect
the sacredness of the lifegiving act by forbidding sexual
commerce within determined degrees of consanguinity
and affinity, as well as other forms of promiscuity. The
miscellaneous laws in ch. 19 concern worship, justice,
chastity, and charity. The mainly ritual content of ch.
21-22 prohibits uncleanness among the priests, lists the
norms by which their wives are chosen, excludes from
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priestly functions those with physical defects, restricts
participation in the sacrificial meal, and specifies unac-
ceptable animal offerings.

In its original pre-Exilic form, the liturgical calendar
of ch. 23 lists only the three great pilgrimage feasts: the
Feast of the PASSOVER, which was held in connection
with the Feast of the Unleavened Bread; the Feast of
Weeks; and the Feast of BOOTHS (Tabernacles). The later
additions, which perhaps contain some ancient elements,
concern: the SABBATH, The Feast of the First Sheaf, the
Feast of the New Year, the Day of ATONEMENT (Yom
Kippur), and a different ritual for the Feast of Booths.

Ritual and moral directives are found in ch. 24: care
of the sanctuary light and showbread, blasphemy and its
punishment, and the law of retaliation. The Holy Years
are treated in ch. 25 (the SABBATH YEAR occurred every
7th year during which the land lay fallow). The JUBILEE
YEAR, which occurred every 50th year, was marked by
the repossession of ancestral property, remission of debts,
and liberation of slaves, in addition to the regular Sabbat-
ical observance.

The curses and blessings concluding the Code in ch.
26 are strikingly similar to those that terminate the Law
of Deuteronomy (Dt 28).

Bibliography: s. R. DRIVER, An Introduction to the Literature
of the Old Testament (11th ed. rev. and enl. New York 1905; Merid-
ian Book, 1956) 47-59. W. KORNFELD, Studien zum Heiligkeitsge-
setz (Vienna 1952).

[R. J. FALEY]

HOLINESS, UNIVERSAL CALL TO

A prominent element in the current resurgence of
theological concern for the laity in the Church is the
theme of genuine sanctity as meant for everyone. The
egalitarian atmosphere of the day was a natural prepara-
tion for the emphasis of VATICAN COUNCIL 11 on the bibli-
cal idea of complete holiness to be found in all vocations
of life. The doctrine of the universal call is not new in the
Church. Early patristic literature commonly assumes that
all biblical themes (except radical poverty and dedicated
virginity) are meant for all classes of people. However,
with the rise of the religious orders many people began
to identify the highest reaches of holiness with those per-
sons who renounced property and family for a single-
minded pursuit of the kingdom. This popular identifica-
tion never became part of Catholic teaching, but at the
same time the universal call to holiness was not promi-
nent in the ordinary proclamation of the Church in every-
day parish life. Yet it was implied in the canonization of
lay saints and it was explicit in the liturgical texts. For
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example, the original Latin text for the feast of St. Teresa
of Avila prays that we, all of us, ‘‘always be nourished
by the food of her heavenly teaching and enkindled by
it with the desire for true sanctity,”” and on the feast of
St. John of the Cross the liturgy prays that we may *‘imi-
tate him always.”” Likewise the declaration of these saints
as universal doctors indicates the universal applicability
of their teaching. Nonetheless, the popular preaching in
typical parishes hardly emphasized the Church’s genuine
mind.

Teaching of Vatican Council II. The Council de-
voted the whole of Chapter 5 in Lumen gentium to the
universal call to holiness; this same teaching is also found
repeatedly and with a rich diversity of expression in other
documents. All the disciples are to be holy and give the
witness of a holy life (Lumen gentium 10, 32, 39). The
faithful of every condition are called to that perfect holi-
ness by which the Father is perfect (ibid. 11). They have
the obligation, not simply an invitation, to strive for the
perfection of their own state in life (ibid. 42; Unitatis re-
dintegratio 4), and they are therefore to grow to the ma-
ture measure of the fullness of Christ himself
(Sacrosanctum Concilium 2). The Council presents Jesus
as the author and consummator of the universal call in his
teaching that everyone is to be perfect (Mt 5.48) and in
the greatest of all commandments addressed to all men,
a total love for God with entire heart, soul and mind (Lk
10.27). All the faithful are to practice the spirit of evan-
gelical poverty and therefore to achieve a detachment
from this world and its riches (Lumen gentium 42). They
are to come to the aid of the poor not only from their su-
perfluities but also from their needed resources, a radical
doctrine indeed (Gaudium et spes 69, 88). The Decree on
the Laity states that they are consecrated as holy people
both to offer spiritual sacrifices in everything and also to
witness to Christ throughout the world (Apostolicam ac-
tuositatem 3). They too are to progress in holiness
through a generous dedication to spreading the kingdom,
through meditation on the word of God and through the
other spiritual aids available in the Church (ibid. 4; Dei
Verbum 25). They are likewise to carry the cross and live
the spirit of the beatitudes (Apostolicam actuositatem 4).

This universal call is implied in another conciliar
theme, namely, that the Church herself is filled with holi-
ness because she has Christ. He fills the whole body of
the Church with the riches of his glory, and so she re-
ceives her ‘‘full growth in God’’ (Col 2.19). Because in
Jesus resides the fullness of divinity, each of us is to at-
tain our fulfillment in him, not just a partial perfection
(Col 2.9). The Ephesians are to be filled with ‘‘the utter
fullness of God’’ (Eph 3.19; Lumen gentium 7). Even
here on earth the members of the Church are to experi-
ence divine mysteries, ‘‘the things that are above.”” (Ps

34.8; 1 Pt 1.8; 2.3; Lumen gentium 6; Sacrosanctum Con-
cilium 10).

Conciliar teaching also points to a striking, specific
theme: each vocation is to be the locus of profound inti-
macy with God, for the Council assumes mystical prayer
to be found in all classes in the Church as a normal devel-
opment of the grace life. The modern layperson must be
concerned with developing the life of contemplation
(Gaudium et spes 56, 59); the new creation and genuine
holiness are to be found in the laity (Ad gentes 21). The
first and most important obligation of lay people is to live
a profoundly Christian life (ibid. 36). They as well as all
others in the Church pray continually (Sacrosanctum
Concilium 12), burn with love during the liturgical cele-
brations, and taste fully the paschal mysteries (ibid. 10).
Active religious no less than the cloistered are assumed
to be ‘‘thoroughly enriched with mystical treasures’” (Ad
gentes 18), while all priests are to ‘‘abound in contempla-
tion”’ (Lumen gentium 41). Though all priests and laity
can and must seek perfection, yet the former are bound
to acquire that perfection under the new title of their con-
figuration to Christ in the Sacrament of Ordination and
in their sacred ministry (Presbyterorum ordinis 12). Sem-
inarians are to learn to live in intimate familiarity with the
indwelling Trinity (Optatam totius 8) and the entirety of
seminary life is to be penetrated with prayerful silence as
a preparation for the kind of life priests themselves are
to live (ibid. 11). The Council again speaks of mystical
experience for all in the Church when it describes all the
faithful as growing in understanding divine realities
through their contemplation and study and experience of
them (Dei Verbum 8). No ecumenical council of the past
approaches this last one in the frequency of mention and
the strength of what it says about contemplation and mys-
ticism in the Church’s life.

Nature of This Holiness. The universal call does not
bear simply on a moral rectitude. According to Scripture
it is a transformation, a deification, a revolution, an ex-
change, a losing of one’s old self to find a new self. It is
a being filled with a divine knowledge, love, joy, peace
that surpasses understanding (Phil 4.4,7; 1 Pt 1.8). It is
a new creation which eye has not seen nor ear heard, nor
the heart imagined (1 Cor 2.9). It is an ‘‘utter and blissful
perfection’” to which men come freely (Gaudium et spes
17). It is one and the same holiness in all persons, even
though there are differing degrees of it and vocational
paths which lead to it (Lumen gentium 41).

By definition holiness is not mediocrity. To speak of
the universal call to holiness is to speak of a universal call
to saintliness. It is a call to what traditionally has been
described as heroic virtue. That man or woman is holy
who lives the theological virtues (faith, hope, love) and
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the moral virtues (humility, fortitude, chastity, justice,
patience and the others) to an eminent degree not attain-
able by human resources alone. The canonized saints are
exemplars of this heroic goodness. Their lives are replete
with illustrations of the joyous fullness with which men
are to live. When the Church canonizes men and women
and when she celebrates them in the liturgy and calls for
the imitation of their goodness, she is reiterating the uni-
versal call to holiness. What this universal call means in
the concrete can also be seen in the mystic’s description
of the transformation that occurs in the person who has
grown to the highest development of prayerful contem-
plation. St. John of the Cross describes traits of this
growth: one loves God in everything; his excessive im-
pulses disappear; his emotions are peaceful and he loses
useless desires; he enjoys an undisturbable peace and a
habitual joy in the divine presence; his actions are
‘‘bathed in love’” and are done with an amazing strength;
his union with God is as the union of a candle flame with
the sun.

Implications. Both Scripture and Vatican Council 11
make it clear that there is only one way to complete holi-
ness, a way to which all men and women are invited. It
is a way that has active and passive elements, ascetical
and mystical developments. However, both Scripture and
Vatican II (as well as the Council of Trent) do teach that
there are different vocational paths leading to the one ho-
liness and that those paths differ in effectiveness. Virgini-
ty consecrated to Christ more easily enables one to give
the Lord undivided attention, to pursue the radical de-
mands of the kingdom (1 Cor 7.32-35; Lk 18.29-30; Op-
tatam totius 10). The Church does not say that a given
religious is superior in holiness to a given married person,
but she does say that the radical surrender of all that the
world yearns for is a privileged, superior way of life be-
cause it bestows an immense freedom from impediments
to achieving the ‘‘one thing necessary.’’

The holiness to which all are called is ecclesial and
objective, not simply individual and subjective. The uni-
versal call includes the objective call and obligation to
enter and remain in the Catholic Church which Christ has
made necessary for salvation (Lumen gentium 14). It is
true that the Holy Spirit does operate with his sanctifying
power outside the boundaries of the Church (ibid. 15) and
that he can lead to holiness those in good faith. Yet in ob-
jective fact one may not try to separate adherence to
Christ from adherence to his Church: ‘‘he who hears you,
hears me; he who rejects you, rejects me’” (Lk 10:16).

The diverse spiritualities in the Church (religious—
and its kinds—married, priestly, charismatic, etc.) in-
clude all elements of evangelical holiness; they are char-
acterized by differing emphases and life styles, but all
lead to the one holiness.
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[T. DUBAY]

HOLINESS CHURCHES

The holiness spirit in Protestantism stems from the
teaching of John WESLEY, who believed there were two
stages in the process of justification: freedom from sin
and sanctification or the second blessing. With the de-
cline of strictly Wesleyan principles among American
METHODISTS, groups of perfectionists were organized to
preserve and foster the idea of holiness as an essential
part of the Methodist tradition. About 30 denominations
in the U.S. qualify as Holiness bodies, even though the
term does not appear in their official names.

One of the earliest Holiness groups was founded in
1860 as the Free Methodist Church of North America.
The largest Holiness body in America is the CHURCH OF
THE NAZARENE, established in 1908 by a merger of the
PENTECOSTAL, Nazarene, and Holiness Churches. In
1919 the word ‘‘Pentecostal’’ was dropped from the
name to disclaim any connection with the more radical
forms of the movement. Moreover, none of six affiliated
colleges and one seminary retained ‘‘Holiness’’ in its title
although the basic emphasis on perfectionism did not
change. A typically conservative group is the PILGRIM HO-
LINESS CHURCH, organized in 1897 to restore primitive
Wesleyan doctrine on ‘‘apostolic practices, methods,
power and success.”’

The pattern of Holiness theology is fundamentalist,
which entails acceptance of Christ’s divinity, the virgin
birth, substitutionary atonement through Christ’s death,
and final resurrection from the dead. More specifically,
Holiness Churches may be characterized by five main
features, which, taken collectively, identify this form of
modern Protestantism. 1. Besides justification, which is
a sense of security that past sins are forgiven, there is a
““second blessing’’ in which the faithful Christian feels
himself close to God. 2. There is an emotional experience
produced in the heart by a direct action of the Holy Spirit.
Although instantaneous, the ‘‘second blessing’’ may re-
quire years of preparation. It may be lost and regained
and may be increased in efficacy, but there is no mistak-
ing the presence of the Spirit when He comes. More ex-
treme sects identify the Spirit’s coming with the infusion
of extraordinary gifts, such as speaking with tongues or
sudden healing. The milder Holiness churches recognize
the Spirit by an exalted feeling, inner impression, bodily
emotion, and a deepened sense of awareness of God’s
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loving kindness. 3. As a group, Holiness bodies depreci-
ate the teachings and practices of the larger denomina-
tions for having abandoned the true faith and for
compromising with modernism. Their theology is literal-
ly biblical. 4. The favorite method of preaching is the
popular revival, always for making converts; and often
REVIVALISM is the essence of a Holiness denomination.
5. Most Holiness churches profess, without always stress-
ing, the early Second Coming of Christ, which is to inau-
gurate a millennium of earthly peace and happiness
before the last day.

The Holiness movement in the U.S. is a fluctuating
phenomenon. After the Civil War and until the early 20th
century, perfectionist churches came into existence in the
westward drive of the Methodist circuit riders. Since then
the emphasis has changed. Instead of perfectionism, it is
now pentecostalism that holds sway. In the same basic
tradition, the latest development shows a reaction against
the cold formalism and bureaucracy of established
churches, in favor of a more spontaneous (if extreme) re-
ligious experience.

Bibliography: J. B. CHAPMAN, The Nazarene Primer (Kansas
City, Mo. 1955). C. T. CORBETT, Our Pioneer Nazarenes (Kansas
City, Mo. 1958). J. L. PETERS, Christian Perfection and American
Methodism (Nashville 1956). T. L. SMITH, Called unto Holiness
(Kansas City, Mo. 1962); Revivalism and Social Reform in Mid-
Nineteenth-Century America (Nashville 1957).

[J. A. HARDON]

HOLINESS OF GOD

Biblical Basis. In the Old Testament God identifies
himself as ‘‘the Holy One’’ (Is 40:25; Jer 50:29). As holy
God transcends the world contaminated by sin, and yet
the places where he reveals himself become holy places,
and thus the place where God appeared to Moses in the
burning bush is designated ‘‘holy ground’’ (Ex 3:5). To
experience God, as did Isaiah, is to experience above all
his holiness and one’s own sinfulness, for the eternal an-
gelic hymn that resounds eternally is ‘‘Holy, holy, holy
is the Lord God of host.”” (Is 6:3, Rev 4:8). The innermost
sanctuary where the Holy God abides, hidden by a curtain
that separates him from humankind contaminated by sin
and so not holy, is designated the Holy of Holies. As holy
God cannot sin (1 Sm 2:2; Jb 4:17; 25:5). Rather he has
an absolute hatred for sin (Ps 5:5; 44/45:8). He takes ven-
geance on crime (Ez 28:22; 38:22); He makes his righ-
teousness appear among the enemies of Israel (Jgs 4:15;
7.22; Ps 82/83.10-12). Positively, the Old Testament re-
veals God’s holiness as the reason and norm for man’s
holiness (Lv 11:44; 19:2; 20:26), and God demands it of
men (Jos 24:19; Dt 7:6; Is 63:18; Jer 2:3). God makes a

covenant with his people precisely to make them like
himself, holy. ‘“You shall be holy to me; for I the Lord
am holy, and have separated you from the peoples, that
you should be mine’” (Lv 20:26). God ‘‘will vindicate his
holiness’” by cleansing his people of their sin and by
placing within them his very own Spirit’” (Ez 36:22-36).
In contrast to the god of Platonic and Aristotelian philos-
ophy, whose transcendence protects him from being con-
taminated by the world of evil and material change, God
in the Old Testament reveals that he comes in contact
with humankind so as to make it holy. This is most dra-
matically seen within the Incarnation. The holy Son of
God assumes (touches) sinful human flesh so as to purge
it of sin and so make it holy. From all eternity the Father
chose us in Christ “‘to be holy and blameless before
him,”’ that is, to be holy sons as his Son is holy (Eph
1:3-5). The first gift of salvation, won through the cross,
is the Holy Spirit by whom all who believe and are bap-
tized are conformed into the likeness of Christ and so
made holy children of the Father (Rom 8:14-17, Gal
4:4-7). Christians are holy because they are consecrated
to God and so participate in divine holiness (Rom 1:7; 1
Cor 1:2; 2 Cor 1:1; 2 Pt 2:21; 1 Jn 3:1-3). Their very own
bodies are the new temples of God where the Holy Spirit
abides (1 Cor 3:16-17; 6:19). Thus they are newly called
to be holy because God is holy (1 Pt 1:15-16; 2:9; Rev
4:8; 15:4).

Christian Tradition. The holiness of God is defined
both positively and negatively. Negatively, it specifies
that God in himself is devoid of all evil both in thought
and action. Sin and evil are completely absent from God
and it is completely impossible for him to turn away from
his own perfect goodness. Nor can anything deprive God
of his holiness for nothing can deprive him of his infinite
perfection. God hates what is evil and sinful for such are
completely contrary and opposed to his holiness. Posi-
tively, God’s holiness entails his complete perfection, es-
pecially that of his goodness and love. God is goodness
itself and the very nature of God is to love the goodness
that he is as well as the good that resides in what he
creates and recreates through grace. Because God’s very
nature is be eternally all-perfect and unchangeable in his
goodness and love, he is substantially or ontologically
holy. The human response to such holiness does not re-
side primarily in knowing it, but in prostrating oneself in
awe, reverence, praise, and holy fear before the all-holy
God. As all-holy, God is the exemplar of holiness and
only he can make holy (Mt 5:48). ‘‘He who called you
is holy, be holy yourselves in all your conduct; since it
is written, ‘You shall be holy for I am holy’”” (1 Pt
1:15-16; Lv 11:44-45).

The Christian tradition has also consistently inter-
preted the angelic hymn in Isaiah 6:3 and Revelation 4:8
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as referring to the three divine persons of the Father, the
Son, and the Holy Spirit (Athanasius, The Incarnation of
the Word of God and Against the Arians, 10; Augustine,
Letter 55.29). This tradition finds its expression within
the Sanctus at Mass. God, as an eternal trinity of co-equal
persons, is thrice holy and therefore perfect in holiness.

See Also: HOLINESS; HOLINESS (IN THE BIBLE);
INEFFABILITY OF GOD; JUSTICE OF GOD; SACRED
AND PROFANE; GOD, ARTICLES ON.

Bibliography: D. P. WRIGHT, ‘‘Holiness (OT),”” The Anchor
Bible Dictionary, v.3, ed. D. N. FREEDMAN (New York 1992)
237-49. R. HODGSON, JR., ‘‘Holiness (NT),”” The Anchor Bible Dic-
tionary, v.3, 249-54. R. OTTO, The Idea of the Holy (Oxford 1950).
D. NICHOLL, Holiness (London 1996). P. SHELDRAKE, Images of Ho-
liness: Explorations in Contemporary Spirituality (London 1987).

[T. G. WEINANDY]

HOLINESS OF THE CHURCH

Among the marks of the Church the oldest ascribed
to it is holiness. In the Apostles Creed, whose origin is
rooted in the Ist or 2nd century after Christ, is found: ‘I
believe in the Holy Ghost, the holy catholic church, the
communion of saints . . . .”” Actually, Scripture gives
the basis for this designation, for in the New Testament
the Greek word for Church—ékxAncio—signifies the
assembly of God. It refers to the calling out or selecting
by God of His holy ones (Rom 1.7; Eph 1.4). These are
to be erected by God into a holy living temple, His
Church (Eph 2.19-21; see CHURCH, ARTICLES ON).

Cause of Church’s Holiness. Only God is essential-
ly holy (see HOLINESS OF GOD). Creatures can only reflect
or share His inimitable holiness. The Church is holy pre-
cisely because it is the bride of Christ, called into exis-
tence by God in order to manifest the divine holiness in
an increasing manner in time through the gradual incor-
poration of all creation within its holy unity. This funda-
mental statement indicates the four-fold special
relationship to God that makes the Church holy. First, in
and through Christ the Church has received from the Fa-
ther the holy mission to sanctify all men (Mt 28.16-20;
Mk 16.15-16). Second, in and through the redeeming ac-
tions of Christ, God has given the Church its essential
structure—hierarchy of persons, doctrine, sacramental
rites—and the sanctifying efficacy of its essential activi-
ty. Third, the all-holy God dwells within individual mem-
bers (see INDWELLING, DIVINE) and in the Church as a
whole (Jn 14.16, 23-24, 26; Mt 28.20; 1 Cor 3.16-17,;
6.19-20; Eph 2.19-22). Fourth, the Church is a virgin
bride (2 Cor 11.2), worthy of her lord, and living in per-
fect fidelity (Lumen gentium 6, 9). Although individuals
fail, the Church itself never fails in the integrity of its
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faith, hope, and love. Through the gifts in her members
she is a spouse adorned for her husband (Rv 21.2; Perfec-
tae caritatis 1).

Temporal Realization of the Church’s Holiness.
In the present age the Church can be said to be holy in
two senses. First, the Church is the aggregate of things
and persons constituted by God in Christ as the great visi-
ble sign through which the divine holiness is imparted to
men. God has so wedded Himself to the essential struc-
ture and activity of the Church that through them He con-
tinuously sanctifies the world. Thus, the Church is holy
because it is the means of holiness. It “‘is spotless in the
Sacraments, by which it gives birth to and nourishes its
children; in the faith which it has always preserved invio-
late; in its sacred laws imposed on all; in the evangelical
counsels which it recommends; in those heavenly gifts
and extraordinary graces through which, with inexhaust-
ible fecundity, it generates hosts of martyrs, virgins, and
confessors’ (Pius XII Mystici Corporis, par. 65). Thus,
the great ecclesial activities are continuously impregnat-
ed with the holiness-making power of God. Members be-
come holy by allowing God to sanctify them through
these activities.

Second, the Church is holy in that its members actu-
ally possess a participation in the divine holiness. ‘“You

. are a chosen race . . . a holy nation, a purchased
people; that you may proclaim the perfections of him who
has called you out of darkness into his marvellous light’’
(1 Pt 2.9). God wills that there be holiness in varying de-
grees in the members of the Church. He willed that Jesus
Christ, as head of the Church, be substantially holy (see
HYPOSTATIC UNION); He willed that Mary, Blessed Vir-
gin, be the full and totally human realization of the holi-
ness possible in the Church; and He wills that in every
age in varying degrees saints shall concretely manifest
aspects of that one holiness coming from God in Christ.
Though this holiness is essentially internal by GRACE, it
is willed by God to be manifested externally; and in every
age the great saints supremely manifest this holiness, thus
constituting in their persons the apologetic mark of holi-
ness by which the true Church can be recognized. More-
over, not only is the Church holy in its members but also
all true holiness that is in the world—even the holiness
of those who know not the Church—is ordained to the
Church so that outside the Church (or apart from the
Church) there is no holiness and no SALVATION (see SAL-
VATION, NECESSITY OF THE CHURCH FOR).

Paradoxically the Church is holy and yet needing to
be purified and renewed (Lumen gentium 8; Unitatis re-
dintegratio 6). Failure of the members to live fervently
dims the radiance of the Church’s image in the world
(ibid. 4) and so her sanctity, while real, is imperfect on
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earth (Lumen gentium 48). It is a growing holiness, for
the Holy Spirit purifies and renews her ceaselessly (ibid.
3, 5; Sacrosanctum Concilium 2; Gaudium et spes 21).
Yet at the same time the Church is the ‘‘spotless spouse
of the spotless Lamb’’ and ‘‘indefectibly holy’’ (Lumen
gentium 6, 39).

Eternal Fulfillment of Church’s Holiness. While
time lasts, the holiness of the Church will be imperfectly
realized. The Blessed Virgin excepted, all members of
the earthly Church resist to some extent the active sancti-
fying power of God working in the ecclesiastical body.
Thus, they are sinners, not because of the Church, but be-
cause of their free-willed capacity to resist the sanctifying
efficacy of the Church’s activity. However, at the end of
time the holiness of the Church will reach completion.
The visible elements through which God sanctifies men
in the temporal Church—the priesthood, Sacraments,
teaching authority—will be replaced by the direct sancti-
fication of God in the BEATIFIC VISION. This ultimate re-
alization of the Church’s holiness—a social holiness that
will encompass every fiber of men’s beings and will be
reflected even in the renewed material creation (Rom
8.18-21)—is described in imagery in Revelation. The
Church triumphant is pictured as the Holy City coming
down from God (21.2), as the dwelling place of God with
men (21.3), as the new Jerusalem that has no need of a
temple because God Himself and His Son constitute the
real temple thereof (21.22), as the city from which all evil
and evil-doers have been banished (21.8, 27).

See Also: MIRACLE, MORAL (THE CHURCH);
MYSTICAL BODY OF CHRIST.
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Lutheran theologian and dogmatician; b. Wulkow,
near Stargard, Pomerania, 1648?; d. Jakobshagen, Pom-
erania, April 17, 1713. Hollaz (Hollatz or Hollatius) stud-
ied at Erfurt and Wittenberg and held the following
ecclesiastical positions: preacher at Putzerlin near Star-
gard (1670), preacher at Stargard (1681), assistant rector
at Stargard (1683), rector at Colberg (1684), and pastor
at Jakobshagen (1692-1713). His principal work is his
Examen theologicum acroamaticum (Rostock and Leip-
sic 1717), which is considered the last of the great text-
books of the period of Lutheran orthodoxy, despite its
considerable modification by growing Pietistic (see PI-
ETISM) influences. It is the last of the strict Lutheran at-
tempts at systematizing dogma. Although Hollaz does
not mention Pietism as such, it is obvious from his ardent
refutation of mysticism that he was aware of its develop-
ment. The work owes its reputation not to originality but
to the clearness of its definitions and the excellence of its
arrangements, and to its prevailing devotional spirit. In
addition to a collection of sermons, his published works
include Scrutinium veritatis in mysticorum dogmata
(Wittenberg 1711) and Ein gottgeheiligt dreifaches Klee-
blatt, or Leidender Jesus (1713).

Bibliography: 1. C. ERDMANN, Lebensbeschreibungen und lit-
terarische Nachrichten von den wittenbergschen Theologen (Wit-
tenberg 1804). F. A. G. THOLUCK, Der Geist der lutherischen
Theologen Wittenbergs (Hamburg 1852). E. WOLF, Die Religion in
Geschichte und Gegenwart, 7 v. (3d ed. Tiibingen 1957-65) 3:
433-434.

[C. J. BERSCHNEIDER]

HOLLIS, (MAURICE) CHRISTOPHER

Writer, editor, politician; b. Axbridge, England,
March 2, 1903; d. Mells, Somerset, England, May 6,
1977. His father, Anglican bishop of Taunton, England,
had been headmaster of Wells Theological College; his
mother was a writer of Anglican histories and stories
which continue to command an audience. Hollis went to
Eton on scholarship and, while there, won further schol-
arships to Oxford. As a student at the university (Balliol
College), he fell under the influence of Bernard Shaw,
and, especially, of Belloc and Chesterton. During his last
year at Oxford, at 22, he became a Catholic. He next took
part in an extended debating tour as a member of the Ox-
ford Union in company with Douglas Woodruff and Mal-
colm McDonald, visiting the United States, New
Zealand, and Australia. For the ten years following,
1925-35, he was an instructor at Stonyhurst, a Jesuit col-
lege in Lancashire.

His first book, The American Heresy (1930), about
assorted American political figures, belongs to this peri-
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od, as do his Thomas More (1934), St. Ignatius (1931),
and The Monstrous Regiment (1930) on Queen Elizabeth
and her times. His next two books marked the economic
phase of his miscellaneous interests. On the Breakdown
of Money (1937) and The Two Nations (1935) were ef-
fects of the influence on his mind of McNair Wilson, then
a correspondent of the Times. These led to his ‘‘American
period,”” 1935-39, when he was lecturing in economics
at the University of Notre Dame. These years also saw
the appearance of a series of letters on foreign issues of
the day: Foreigners Aren’t Fools;, Foreigners Aren’t
Knaves; and We Aren’t So Dumb. The war brought him
back to England. After a term as instructor at Downside
Abbey School, he entered the Royal Air Force. By a rath-
er unusual arrangement, he worked as an intelligence of-
ficer by night, and supervised the Catholic publishing
house, Burns & Oates by day. Somehow, at the same
time, he wrote his most successful work, Death of a Gen-
tleman (1945).

At war’s end, Hollis joined with Douglas Jerrold,
who had brought Hollis into Burns & Oates, in forming
a company, Hollis and Carter, for the publication of
books on education. This also was the political phase of
his life; he became the Conservative member of parlia-
ment for Devizes, held the seat for ten years, and then
gave it up, undefeated. As an MP he had played a part
in the abolition of capital punishment for murder. In his
last years he joined the Liberal Party. From 1936 until his
death, he was a director of the London Tablet and up to
a few weeks before his death, he contributed numerous
signed articles and reviews to that publication. Mean-
while he was a regular contributor to the obituary col-
umns of the London Times. For years, under Malcolm
Muggeridge, he was on the board of Punch, writing a par-
liamentary sketch.

His literary output, mostly Catholic in character, was
very extensive. Among his better known works are Eras-
mus (Milwaukee 1933); Lenin (Milwaukee 1938); G.K.
Chesterton (London 1950); Evelyn Waugh (London and
New York 1954); The Achievements of Vatican Il (New
York 1967); Newman and the Modern World (New York
1968); and The Mind of Chesterton (Coral Gables, Fla.
1970).

Bibliography: Tablet (London), May 14, 1977, 466-467;
Times (London), May 9, 1977, 16.

[P. F. MULHERN]

HOLLWECK, JOSEF

Canonist; b. Pfaffenhofen (Bavaria), Jan. 16, 1854,
d. Eichstitt, March 10, 1926. He was ordained in 1879,
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and from 1892 until his death he was professor of Canon
Law at the episcopal lyceum in Eichstitt. On occasion he
also gave courses in homilectics, patrology, catachetics,
and Church history. In 1906 he became dean of the cathe-
dral chapter of Eichstitt. He was particularly active as a
consultor in the codification of Canon Law. Although the
author of a number of historical works, he is noted espe-
cially for his works on Canon Law, which include Die
kirchlichen Strajgesetze (Mainz 1899), Das kirchliche
Biicherverbot (Mainz 1897), Das Testament des Geistlic-
hen (Mainz 1901), and Lehrbuch des kath. Kirchenrechts
(Mainz 1900; ed. P. Hergenrohter in 1905).

Bibliography: M. RACKL, Jahrbiicher der Bischof philo-
sophischtheologisch Hochschule (Eichstitt 1926) 6-9. A. BRIDE,
Catholicisme 5:822-823. J. LEDERER, Lexikon fiir Theologie und
Kirche, ed. J. HOFER and K. RAHNER, 10 v. (2d, new ed. Freiburg
1957-65) 5:456.

[E. LEWIS]

HOLOCAUST

The OT sacrifice in which the offering, preferably an
unblemished male animal, was wholly burnt on the altar
in worship of Yahweh. Due to the notion in postexilic
theology that this sacrifice had propitiatory value, laws
concerning holocausts dominated cultic legislation of the
Pentateuchal priestly writers. The Hebrew term for holo-
caust, ‘0la (literally, ‘‘that which goes up,”’ i.e., in
smoke), is regularly translated in the Septuagint (LXX)
by the noun OAoxadtopo (literally ‘‘complete burn-
ing’”); from the related verbal adjective OAGKQVGTOG
(completely burnt) the English word holocaust is derived.
This sacrifice is referred to also as kalil, “‘total’’ sacrifice
(Dt 33.10) and ‘6ld kalil, ‘‘total burnt-offering’’ [1 Sm
7.9; Ps 50(51).21]. The prescriptions of the Priestly Code
concerning the material and ceremonies of the holocaust
are given in Lv 1.3-17, while the duties of the officiating
priest are treated in Lv 6.8—13. Acceptable victims for the
holocaust had to be unblemished males from the herd or
flock (Lv 1.3), although, as a concession, pigeons or
doves could be offered by the poor (Lv 5.7; 12.8; 14.22).
After the laying on of hands, the victim was slaughtered,
cut up, and laid on the altar, and the blood was poured
around the altar; the whole victim (except the hide) was
then burned up ‘‘as a sweet-smelling oblation to the
Lord” (Lv 1.13, 17). The Levitical liturgy made exten-
sive use of holocausts, prescribing its offering every
morning and evening in the Temple of Jerusalem (Nm
28.3), with additional holocausts on days of the Sabbath
(Nm 28.9-10), the Feast of Booths (Lv 23.36), and New
Year’s Day (Nm 29.2), as well as on special occasions,
such as purification after childbirth (Lv 12.6-8), cure of
leprosy (Lv 14.10-13), and consecration of the high
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Jews captured during the Warsaw ghetto uprising are lead by Waffen SS. for deportation. (National Archives/fUSHMM Photo
Archives)

priest (Lv 8.18). Holocaust is an act principally of hom-
age expressed through total sacrifice to God. An expiato-
ry value beyond that of other sacrifices was later
attributed to the holocaust (Lv 1.4). The only NT refer-
ences to holocaust are citations from the LXX (Mk 12.33;
Heb 10.6, 8).

Bibliography: R. DE VAUX, Ancient Israel, Its Life and Institu-
tions, tr. J. MCHUGH (New York 1961) 415-417. G. B. GRAY, Sacri-
fice in the O.T. (Oxford 1925). W. O. E. OESTERLEY, Sacrifices in
Ancient Israel (London 1937).

[J. B. FREUND]

HOLOCAUST (SHOAH)

The Holocaust (Shoah, Hebrew for ‘‘catastrophe’’)
refers to the carefully planned genocide of the Jewish
people by the Nazis, the ‘‘Final Solution,”” from
1933-45. It is the most extreme form of racism the world
had known until then. The Holocaust differs from other
mass murders and forms of brutality in the motivation of
the perpetrators (the destruction of a human group for no
other reason than that it was considered subhuman in
Nazi racist ideology) and the means used (a long process
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of extreme dehumanization, culminating in gas chambers
and death camps). Only with the total defeat of Germany
at the end of World War II (May 1945) did the slaughter
come to an end. By that time nearly 6,000,000 Jews were
dead, among them more than one million children, and
Europe’s ancient Jewish communities had vanished for-
ever. The Nuremberg War Crimes Trial, conducted by
the Allies after the war, were an attempt to punish the
criminals.

The Holocaust can be divided into two periods: from
Hitler’s rise to power (Jan. 30, 1933) to the outbreak of
World War II in Europe (Sept. 1, 1939), during which
time the foundations were laid for the eventual destruc-
tion of the Jews; and the wartime period.

Using ‘‘legal”” means, the German government
passed a body of legislation that defined a Jew (anyone
with three Jewish grandparents), and progressively ex-
cluded Jews from civic life. They were deprived of citi-
zenship and all constitutional rights, becoming pariahs.
Emigration was still possible in those years, but was
made difficult by the severe restrictions imposed by the
Nazis and by the reluctance of the free world to take in
large numbers of Jews. Adolf Eichmann was the Nazi of-

NEW CATHOLIC ENCYCLOPEDIA



ficial in charge of emigration (he was brought to trial by
the Israeli government in 1961 and executed).

With the outbreak of war escape became almost im-
possible. The German government then developed an in-
tricate machinery of destruction, which was constantly
“‘refined’” by modern technology. The shooting of hun-
dreds of thousands of Jews at the Russian front by the
Mobile Killing Units (Einsatzgruppen) soon proved too
slow and in efficient, and was replaced in 1942 by gas
chambers and death camps. The largest of these was
Auschwitz-Birkenau. A network of concentration, labor,
and death camps covered Nazi-occupied Europe. The de-
struction was greatest in eastern Europe: in Poland alone
3,000,000 Jews perished.

The Holocaust became one of the dominant events
of Jewish consciousness. The savagery and extent of the
genocide prompted some Jewish and non-Jewish thinkers
alike, led by concentration camp survivor Elie Wiesel, to
ask whether it is possible to do theology after the Holo-
caust. Christian reflection on the Holocaust in the second
half of the 20th century focused on two points: the theo-
logical meaning of the event and Christian responsibility
for its occurrence.

Church Statements. In 1975 the Commission for
Religious Relations with Jews, established by Pope Paul
VI, published a series of ‘‘guidelines and suggestions’’
for implementing Vatican II's Declaration on Non-
Christian Religions, Nostra aetate. According to the
Commission, ‘‘the memory of the persecution and mas-
sacre of Jews which took place in Europe just before and
during the Second World War’’ provided the historical
context for the section dealing with Judaism (n. 4) in that
document. In 1985 the same Commission issued ‘‘Notes
on the correct way to present the Jews and Judaism in
preaching and catechesis in the Roman Catholic
Church.”” After stating that ‘‘the permanence of Israel
(while so many ancient peoples have disappeared without
trace) is a historic fact and a sign to be interpreted within
God’s design,”” the Commission directs that catechesis
should ‘‘help in understanding the meaning for the Jews
of the extermination during the years 1939-1945"" (n.
25).

In June 1979, Pope John Paul II visited Auschwitz
(Oswiecim), the site where millions of Polish Jews per-
ished. He recalled that visit in several public declarations.
In an address to the United Nations Assembly, Oct. 2,
1985, he contrasted the U.N. Declaration on Human
Rights with the contempt for fundamental rights evident
in Auschwitz and similar ‘‘extermination’’ camps scat-
tered over the continent of Europe. ‘“This declaration,’’
he said, ‘‘was paid for by millions of our brothers and sis-
ters at the cost of their suffering and sacrifice, brought by
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HOLOCAUST (SHOAH)

Wollt Jhr frei sein ?

dann wahit
den volkischen Block!

An anti-Semitic campaign poster from Germany in 1933 for the
Nazis reads: ‘Do you wish to be free? (From Jewish
Domination) Then vote the Nationalist Block!”’ (OCORBIS)

the brutalization that darkened and made insensitive the
human consciences of their oppressors and of those who
carried out a real genocide.”” On his visit to Rome’s main
synagogue in April, 1986, again recalling his visit to
Auschwitz, he expressed ‘‘abhorrence for the genocide
decreed against the Jewish people during the last war,
which led to the holocaust of millions of innocent vic-
tims.”” Speaking of the ‘‘terrible reality of the extermina-
tion—the unconditional extermination—of your people,
and extermination carried out with premeditation’’ to
Jewish leaders in Warsaw in June of 1987, the pope stat-
ed: “‘I think that today the people of Israel, perhaps more
than ever before, finds itself at the center of the attention
of the nations of the world, above all because of this terri-
ble experience, through which you have become a loud
warning voice for all humanity. More than any else, it is
precisely you who have become this saving warning. I
think that in this sense you continue your particular voca-
tion, showing yourselves to be still the heirs of that elec-
tion to which God is faithful. This is your mission in the
contemporary world before the peoples, the nations, all
of humanity, the Church. And in this Church all peoples
and nations feel united to you in this mission. . . . In
your name, the pope, too, lifts up his voice in this warn-

LX)

ing.
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Park Bench in Berlin, reads ‘‘Nicht fiir Juden (Not for Jews),”’ 1945. (©OHulton-Deutsch Collection/CORBIS)

Receiving the first ambassador to the Vatican of the
newly reunited Germany, the Polish pope raised with him
“‘the tragedy of the Jews. For Christians the heavy burden
of guilt for the murder of the Jewish people must be an
enduring call to repentance; thereby we can overcome
every form of anti-Semitism and establish a new relation-
ship with our kindred nation of the Ancient Covenant.”’
““Guilt,”” he reminded Christians, ‘‘should not oppress
and lead to self-agonizing thoughts, but must always be
the point of departure for conversion.”’

The pope’s call for universal Christian repentance
for the role of Christian teaching in preparing the way for
the Shoah, and for the involvement of so many Christians
in actually perpetrating it, led in the mid-1990s to a series
of statements on the Church and the Shoah by bishop
conferences throughout Europe as well as the U.S. These
culminated in the 1998 document of the Holy See’s Com-
mission, We Remember: A Reflection on the Shoah. The
document concluded by expressing the Church’s ‘‘deep
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sorrow for the failures of her sons and daughters in every
age’’ and identified this as ‘‘an act of repentance (teshu-
vah), since, as members of the Church we are linked with
the sins as well as the merits of her children.”’

During the Jubilee Year, the pope lead a Liturgy of
Repentance in which he articulated the Church’s sorrow
over seven major categories of pervasive Christian sin
over the centuries. One was devoted entirely to contrition
for sins against the Jews, including, as a statement of the
International Theological Commission issued days be-
fore the liturgy explained, guilt for the sins of omission
and commission by Catholics on all levels of the
Church’s life during the Holocaust. In March of that year
the pope made the first extensive visit by a pope to Israel.
He visited Yad VaShem, Israel’s memorial to the six mil-
lion victims of the Holocaust, prayed there and met with
a group of survivors which included people from his own
home town in Poland. Finally, he went to the Western (or
Wailing) Wall, the last remnant of the Jerusalem Temple.
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Main entrance to the Auschwitz camp of Auschwitz-Birken, the largest concentration and extermination camp in operation during
World War I1. The sign overhead translates to ‘‘Work will make you free,”” Auschwitz, Poland. (©Michael St. Maur Sheil/CORBIS)

There, like millions of humble Jews before him, he
prayed and placed a prayer of petition to the God of Israel
in a crack between the gigantic stones of the wall. The
prayer reiterated the pope’s prayer for forgiveness from
the liturgy of repentance at the Vatican.

A 2001 statement by the U.S. Conference of Catholic
Bishops, Catholic Teaching on the Shoah: Implementing
““We Remember,’” interpreted the Vatican document for
American Catholics. The document makes clear the dis-
tinction and connectedness between the traditional Chris-
tian teaching of contempt and the modern, racial anti-
Semitism of pagan Nazi ideology: ‘‘Christian anti-
Judaism did lay the groundwork for racial, genocidal
anti-Semitism by stigmatizing not only Judaism but Jews
themselves for opprobrium and contempt. So the Nazi
theories tragically found fertile soil in which to plant the
horror of an unprecedented attempt at genocide. One way
to put the ‘‘connectedness’’ between the Christian teach-
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ing of anti-Judaism (leading to anti-Jewishness) and Nazi
anti-Semitism is that the former is a ‘‘necessary cause’’
to consider in explaining the development and success of
the latter in the 20th century, but not a ‘‘sufficient
cause.’’ To account for the Holocaust, one must acknowl-
edge the historical role of Christian anti-Judaism. But
Christian anti-Judaism alone cannot account for the
Holocaust. Semi-scientific racial theories and specific
historical, ideological, economic, and social realities
within Germany must also be taken into account to begin
grappling with why Nazism succeeded in mobilizing vir-
tually the entire intellectual and technological apparatus
of a modern industrial state to its warped purpose of elim-
inating from human history God’s People, the Jews.”’

Bibliography: Encyclopedia Judaica, v. 8, ‘‘Holocaust’ (a
lengthy article dealing with many major aspects of the Holocaust).
N. LEVIN, The Holocaust (New York 1974). D. WYMAN, The Aban-
donment of the Jews (New York 1984). Non-Jews who tried to save
Jews: C. RITTNER and S. MYERS, The Courage to Care (New York
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HOLTZMANN, HEINRICH JULIUS

Edith Stein, a Carmelite nun who was killed at Auschwitz after
she refused to renounce her Jewish heritage. She was canonized
by Pope John Paul Il on Oct. 11, 1998. (©Bettmann/CORBIS)

1986). Y. SUHL, They Fought Back (New York 1967). E. WIESEL,
Night (New York 1958). E. FLANNERY, The Anguish of the Jews,
(rev. ed. Mahwah, N.J. 1985). E. FISHER and L. KLENICKI, eds., Spir-
itual Pilgrimage: Pope John Paul II on Jews and Judaism
1979-1995 (New York 1995). J. M. SANCHEZ, Pius XII and the
Holocaust: Understanding the Controversy (Washington, D.C.
2001). Yad Vashem located on the outskirts of Jerusalem, contains
extensive archives and a museum, as does the U.S. Holocaust Me-
morial Museum in Washington, D.C.

[E. FLEISCHNER/E. FISHER/EDS.]

HOLTZMANN, HEINRICH JULIUS

The leading NT scholar of the liberal school of his
time in Germany; b. Karlsruhe, June 17, 1832; d. Baden-
Baden, Oct. 4, 1910. Holztmann taught at Heidelberg
from 1858 to 1874 and at Strassburg from 1874 to 1904.
He was an influential scholar and teacher of unusual ver-
satility and productivity. The most important of his nu-
merous works are Kanon und Tradition (Ludwigsburg
1859); Die synoptischen Evangelien (Leipzig 1863); Die
Pastoralbriefe (Leipzig 1880); Lehrbuch der historisch-
kritischen Einleitung in das NT (Freiburg 1885; 3d ed.
1892); and Lehrbuch der neutest. Theologie (Freiburg
and Tiibingen 1896-97; 2d ed. 1911), his masterpiece. In
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the series Hand-Commentar zum NT, which he founded
and which he edited together with R. A. Lipsius, P. W.
Schmiedel, and H. von Soden, he himself wrote Die syn-
opt. Evangelien (Freiburg 1889; 3d ed. 1901), Die Apos-
telgeschichte (Freiburg 1891; 3d ed. 1901), and Die
Jjohanneischen Schriften (Freiburg 1891; 3d ed., ed. W.
Bauer 1908). He was also the editor of volumes 12 to 19
of the Theol. Jahresbericht (1892-99).

Bibliography: W. BAUER, Heinrich Julius Holtzmann (Gies-
sen 1932). W. G. KUMMEL, Das Neue Testament: Geschichte der Er-
forschung seiner Probleme (Freiburg 1958) 185-191, 239-242. .
J. HERZOG and A. HAUCK, eds., Realencyklopdidie fiir protestantis-
che Theologie, 24 v. (3d ed. Leipzig 1896-1913) 23:655-660. A.
FAUX, Dictionnaire de la Bible, suppl. ed. L. PIROT, et al. (Paris
1928-) 4:112-116.

[J. SCHMID]

HOLTZMANN, WALTHER

Medievalist, historian of the papacy; b. Eberbach-
Neckar, Germany, Dec. 31, 1891; d. Bonn, Germany,
Nov. 25, 1963. From 1922 to 1924 he was an assistant
to Paul KEHR, who greatly influenced him. In 1924-25
Holtzmann was active in the newly revived Prussian His-
torical Institute in Rome, and then qualified for university
lecturing at Berlin in 1926. He was ordinary professor of
medieval history at Halle from 1931 to 1936 and at Bonn
from 1936 to 1955. From 1953 to 1961 he was director
of the German Historical Institute in Rome, which he had
revived. Holtzmann’s scholarly publications consist of a
number of critical editions of sources and a series of re-
search papers, for the most part connected with his source
editions, e.g., several reports on discoveries in English ar-
chives connected with his research monographs on En-
glish history in the Middle Ages, and his important works
on the papacy of the high Middle Ages, written to a large
extent as byproduct of the continuation of the Regesta
Pontificum Romanorum: Italia pontificia begun by Kehr.

Bibliography: W. HOLTZMANN, Papsturkunden in England, 3
v. (Abhandlungen der Akademie NS 25, 3d ser. 14-15, 33; Berlin-
Gottingen 1930-52); “‘Papst-, Kaiser- und Normannenurkunden
aus Unteritalien,”” Quellen und Forschungen aus italienischen Ar-
chiven und Bibliotheken (Rome 1897- ) 35 (1955) 46-85; 36
(1956) 1-85; 42-43 (1963) 56-103; Beitrdge zur Reichs- und Pap-
stgeschichte des hohen Mittelalters: Ausgewdhlte Aufsditze (Bonn
1957) 235-238, bibliog. of Holtzmann’s works; ed., Kanonistische
Ergdnzungen zur Italia pontificia (Tiibingen 1959); Samnium, Apu-
lia, Lucania (Berlin 1962) v.9 of P. F. KEHR, Regesta Pontificum Ro-
manorum. Italia Pontificia, 8 v. (Berlin 1906-35). P. E. HUBINGER
““‘Nachruf auf W. H.,”” Mitteilungsblatt der Arbeitsgemeinschaft fiir
Forschung des Landes Nordrhein-Westfalen 18 (1964) 13-21, life
of Holtzmann and bibliog. of his last works.

[K. H. SCHWARTE]
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HOLWECK, FREDERICK G.

Author, editor; b. Baden, Germany, Dec. 29, 1856;
d. St. Louis, Mo., Feb. 15, 1927. After studying at Frei-
burg and Karlsruhe, Germany, he arrived in the U.S.
when he was 20 years old. He entered St. Francis Semi-
nary, Milwaukee, Wis., and was ordained on June 27,
1880. Thereafter, he worked in parishes in the Archdio-
cese of St. Louis. In 1924, after many years of research,
he published the Biographical Dictionary of the Saints.
The following year he published the Calendarium litur-
gicum festorum Dei et Dei Matris, an enlarged edition of
his Fasti Mariani (1892). A frequent contributor to peri-
odicals and newspapers, he was editor (1905-25) of the
Pastoral-Blatt, a review sponsored by the German clergy
in St. Louis, and contributing editor (1918-23) of the St.
Louis Catholic Historical Review. Honored with a doc-
torate in theology from the University of Freiburg, Ger-
many, Holweck was elevated to the rank of domestic
prelate in 1923. On Jan. 6, 1926, Abp. John J. Glennon
appointed him vicar-general of St. Louis.

Bibliography: J. ROTHENSTEINER, History of the Archdiocese
of St. Louis (St. Louis 1928).

[J. J. LEIBRECHT]

HOLY ALLIANCE

A declaration, in the form of a treaty, signed Sept.
26, 1815, by the Orthodox Czar of Russia, the Protestant
King of Prussia, and the Catholic Emperor of Austria
after the final victory of the Allies over NAPOLEON 1. Con-
sidered one of the most extraordinary documents in Eu-
rope’s diplomatic history, it proclaimed the resolution to
abide by the Biblical precept that all men are brothers.
The sovereigns declared that they would on all occasions
lend each other aid and assistance and would act toward
their subjects and armies as fathers of families. The Holy
Alliance went on to promise that governments and sub-
jects alike would consider themselves as members of the
same Christian nation and would admit no other sover-
eign but ‘‘God, our Divine Saviour, Jesus Christ, the Al-
mighty’s Word, the Word of life.”” Inspiration for this
compact was once generally credited to Baroness Julie
von Kriidener, a pietistic Protestant lady with great influ-
ence over ALEXANDERI; but it is now recognized that the
Czar had been nurturing for some time the idea of break-
ing away from the Machiavellian conception of interna-
tional relations, based upon egotistical interests and
power politics. Francis I, Emperor of Austria, and Freder-
ick William III, King of Prussia, to whom the treaty was
first proposed, were bewildered by its high-flown mystic
tone, but signed it because they did not dare to displease
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HOLY CHILD JESUS, SOCIETY OF THE

their friend and ally. Afterward the treaty was counter-
signed by most European rulers. The Prince Regent of
England, however, declined to sign an agreement that
could not be submitted for approval to Parliament, where
the foreign secretary, Viscount Castlereagh, had called it
‘‘a piece of sublime mysticism and nonsense.”” Pope Pius
VII refused to sign because the manifesto considered
meaningless any distinction between Catholics, Protes-
tants, and Orthodox. The Holy Alliance had no practical
consequence, but the name became widely, if erroneous-
ly, used to designate the coalition of Great Powers estab-
lished by the treaties of Paris (Nov. 25, 1815) in order to
preserve peace upon the bases of the Congress of Vienna
and the Paris agreement. Revolutionaries and liberals ev-
erywhere gave it the sinister connotation of a conspiracy
of reactionary powers against freedom-loving peoples.
The rise of international organizations in the 20th century
led to new historical appraisals, which regarded the Alli-
ance as a first attempt toward a world order governed by
principles of Christian justice.

Bibliography: M. BOURQUIN, Histoire de la Sainte Alliance
(Geneva 1954), the best work. J. H. PIRENNE, La Sainte-Alliance, 2
v. (Neuchitel 1946-49), tries unconvincingly to prove that Alexan-
der I used the Holy Alliance to frustrate British hegemony.

[G. DE BERTIER DE SAUVIGNY]

HOLY CHILD JESUS, SOCIETY OF
THE

(SHCJ; Official Catholic Directory #4060); a con-
gregation of women religious bound by simple perpetual
vows and devoted to a variety of educational works. The
Society of the Holy Child Jesus was founded in Derby,
England in 1846 by an American convert, Cornelia Con-
nelly. The motherhouse is in Rome, and the society is
comprised of European, American, and African prov-
inces.

Mother Connelly responded to an appeal from Bp.
(later Cardinal) Nicholas Wiseman of Oscott, England,
to assist in the Catholic revival there by improving Catho-
lic education, especially for girls. She soon developed an
educational tradition that utilized the resources of Chris-
tian humanism, drew upon the educational theory of the
time, and exhibited remarkable flexibility in meeting the
needs of the individual and the demands of the age.
Mother Connelly adapted the rule of St. Ignatius to her
congregation, finding inspiration also in the spiritual
teachings of St. Francis de Sales, St. Gertrude, St. Teresa,
and St. Francis of Assisi.

Her most effective spiritual instruction lay in the ex-
ample of her own fidelity to the will of God throughout
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HOLY CROSS, ABBEY OF

lifelong suffering, occasioned by the apostasy of her hus-
band (who had become a priest), his alienation of their
three children from her and from the Church, and his at-
tempts to interfere in the government of her society. His
activities contributed largely to the delay in papal appro-
bation of her rule until 1893, after her death. Despite
these obstacles, Mother Connelly was able to expand her
apostolate in England and to extend it to the United States
in 1862 and to France in 1870. It was in 1923 that the
motherhouse of the Society was transferred from England
to Rome. The former English Province has become the
European Province.

From the time of its American foundation at Towan-
da, PA, in 1862, and in the Philadelphia area, the society
across the United States has opened both private and pa-
rochial schools, and now has ministries in parish, hospi-
tal, college, and legal settings. In 1967, the American
Province established a parish and school ministry in San-
tiago, Chile, and is present in several similar locations in
other countries. The Provincial Offices are located in
Drexel Hill, PA.

Beginning in 1930 in Nigeria and in 1947 in Ghana,
sisters from the European and American Provinces have
founded an ever-growing number of schools, including
teacher-training colleges. An African sisterhood, the
Handmaids of the Holy Child Jesus, had been established
by the society in 1937 and given independent status in
1960. During the 1980s, the former African vicariate be-
came the African Province of the SHCJ.

Following upon Vatican II, and in response to its di-
rectives, a special general chapter of the SHCJ was held
in 1968. A period of experimentation was begun with a
study of the original charism of Cornelia Connelly, and
led eventually to revision of the SHCJ Constitutions.
Many sisters returned to their Baptismal names, religious
habits were modified, superiors, and their councillors be-
came known as leaders and leadership teams. At this
time, two censors, who had been appointed by the Con-
gregation of Rites to examine Cornelia Connelly’s writ-
ings, completed their report. It was in 1992 that she was
declared Venerable by Pope John Paul II.

[M. C. MCCARTHY/H. G. MAYER]

HOLY CROSS, ABBEY OF

Former Cistercian monastery on the river Suir, near
Thurles, County Tipperary, Ireland. It was founded c.
1180 by Domnall Mér O’Brien, king of Thomond, to
house a relic of the true cross, said to have been sent by
Pope Paschal II to an earlier O’Brien king. Domnall’s
son, Donnchad Cairbrech O’Brien, was a great benefac-
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tor of the growing monastery; King John of England con-
firmed the previous grants and added to the abbey’s
privileges. Much of the church was rebuilt in the 15th
century. William O’Dwyer was the last abbot, but even
after the suppression by King HENRY VIII the site was held
in veneration because of the precious relic. Hugh
O’NEILL, earl of Tyrone, visited Holy Cross in 1600, as
did Hugh Roe O'DONNELL in 1601. Queen Elizabeth I
conferred the abbey and its lands on the Butler family of
Ormond, under whose powerful protection some monks
were able to maintain a precarious connection with the
buildings into the 17th century. The Butlers acquired the
relic; but when the earl abandoned the Catholic faith, he
transferred the relic to a Catholic friend. In 1801, after
many vicissitudes, the relic passed to the bishop of Cork,
who deposited it in the local Ursuline convent, where it
remains. The abbey is now in ruins.

Bibliography: M. HARTRY, Triumphalia chronologica
monasterii Sanctae Crucis in Hibernia, ed. and tr. D. MURPHY
(Dublin 1891). A. THOMPSON et al., ‘“The Cistercian Order in Ire-
land,”” Archaeological Journal 88 (1931). Journal of the Royal So-
ciety of Antiquaries of Ireland (Dublin 1849— ), refs. in various
v. from 1-67. E. CURTIS, ed., Calendar of Ormond Deeds, 6 v.
(Dublin 1932-43).

[J. RYAN]

HOLY CROSS, CONGREGATION OF

Founded in France in 1837, its members include
priests and brothers dedicated to parochial education, so-
cial justice, spiritual renewal, and foreign mission work.
The congregation has a generalate in Rome, six provinces
in the U. S., three in Canada, two in Bangladesh and one
in India.

Origin and Development. The Congregation of
Holy Cross was founded March 1, 1837, at Le Mans,
Sarthe, France, by Basil Anthony MOREAU, who united
into one religious institute the Congregation of the Broth-
ers of St. Joseph—founded in 1820 at Ruillé-sur-Loir,
Diocese of Le Mans, by Canon Jacques-Francois Duja-
rié—and the Auxiliary Priests of Le Mans—which Mo-
reau himself had founded in 1835. The Brothers of St.
Joseph had been established to provide primary education
for children in rural villages where the French Revolution
had practically destroyed the previously existing system
for the education of the children of the common people.
To counteract the evil influences of the Revolution in the
more strictly religious and spiritual order, the Auxiliary
Priests had taken as their specific aim assistance of the
parish clergy in different dioceses, particularly by
preaching parish missions and retreats.

In 1835, Dujarié’s ill health led Bp. Jean-Baptiste
Bouvier of Le Mans to entrust to Moreau the direction of
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HOLY CROSS, CONGREGATION OF

Moreau Seminary, dedicated May 13, 1957, Congregation of the Holy Cross, Indiana.

the Brothers of St. Joseph. After first attempting to gov-
ern the two communities separately, Moreau united them
into one institute. The Brothers of St. Joseph had some
time earlier begun to adopt perpetual religious vows,
whereas the Auxiliary Priests were still diocesan priests
living in community while engaging in joint apostolic ac-
tivities under the direction of their superior. However, on
Aug. 15, 1840, Moreau pronounced his perpetual vows
in the presence of Bouvier and was followed by several
of his first collaborators, among whom was Edward F.
Sorin, CSC, first superior of the congregation in the U.
S. and first president of the University of Notre Dame,
Ind.

The congregation composed of priests and brothers
was granted a papal decree of praise on June 18, 1855,
and definitive approval was decreed on May 13, 1857. It
had been Moreau’s original intention to include in the or-
ganization a congregation of religious women that he had
founded as the Marianite Sisters of Holy Cross. However,
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the sisters were eventually excluded from the approval
granted by Rome, and Moreau was instructed to govern
them as a separate and autonomous community. They
later developed three distinct congregations, in France,
the U. S., and Canada. From the beginning the apostolate
of the Brothers of Holy Cross, formerly the Brothers of
St. Joseph, was confined to education, especially on the
primary level, in France. The Priests of Holy Cross, on
the other hand, devoted themselves to both teaching and
the works of the sacred ministry.

Early in its history, the Congregation of Holy Cross
extended its activities outside France, establishing houses
in Algeria (1840), the U. S. (1842), Canada (1847), Italy
(1850), and India (1853), in addition to scattered tempo-
rary foundations in Poland and the French Caribbean pos-
sessions. In 2001 foundations existed in Bangladesh,
Brazil, Canada, Chile, France, Ghana, Haiti, India, Ire-
land, Italy, Kenya, Mexico, Peru, Tanzania, and the U.
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HOLY CROSS, CONGREGATION OF

S., organized into thirteen provinces and seven religious
religious districts.

Special Characteristics. According to its pontifical-
ly approved constitutions, the Congregation of Holy
Cross is a clerical institute of pontifical right, composed
of two societies that, while canonically united, remain
nevertheless distinct and, within the limits determined by
the constitutions, autonomous. The distinction of the two
societies within the congregation is established on the
provincial and local levels, where each society has its
own government and administration. Union between the
two societies is maintained by the same general adminis-
tration, under a priest as superior general, and a general
council composed of an equal number of priests and
brothers; by the observance of the same constitutions and
the use of the same manual of prayers and religious prac-
tices; and by the canonical visitation of all the houses of
the congregation by the superior general or his delegate.

In the priests’ society there are two canonical classes
of religious, namely, priests or clerics and brothers. The
brothers’ society has only one class of religious, engaged
either in teaching or in other activities. All the perpetually
professed members of the congregation enjoy full active
and passive voice in the government of the congregation,
irrespective of occupation. The members of each society
have a special name: Priests of Holy Cross (earlier called
Salvatorists) and Brothers of Holy Cross (formerly
known as Josephites). Under the general name of Reli-
gious of Holy Cross, all belong to the same religious in-
stitute known as the Congregation of Holy Cross or
Congregatio a Sancta Cruce (CSC). The name of the
congregation does not come from the Holy Cross, but
from the suburb of Le Mans, called Sainte-Croix (Holy
Cross), where Moreau established the first motherhouse
of the congregation.

Local houses, provinces, and religious districts are,
in principle, autonomous according to the prescriptions
contained in the constitutions, i.e., they are composed of
members of the two societies of the congregation, and are
governed by superiors chosen from among the religious
of that society which has jurisdiction. It pertains to the
provincial superiors to establish coordination between
the activities proper to each society or common to both,
and to determine what assistance shall be provided by
each society in its respective provinces.

Because of this common direction and pooling of ef-
forts, the members of one society may be employed in the
houses or activities of the other society. The priests of the
congregation often serve as chaplains in the houses of the
brothers, according to ordinances drawn up by the respec-
tive provincial superiors regulating the residence, duties,
and rights of these chaplains.
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Purpose and Constitutions. The congregation has
as its general goal the glory of God and the perfection of
its individual members through the practice of the simple
vows of poverty, chastity and obedience. The nature of
the vows is, in general, identical with the traditional sig-
nificance of the vows in similar congregations.

The special goals of the congregation, as specified in
the constitutions, are: to follow Christ, to serve all people,
believers and unbelievers alike, and to spread the Gospel
and to work for the development of a more just and hu-
mane society.

In the first years of the congregation, each society of
priests, brothers, and sisters had its own particular consti-
tutions. At the time of papal approval in 1857 there exist-
ed only one summary text of constitutions for both priests
and brothers. Each society nevertheless retained its own
particular capitular rules, which were more detailed than
the constitutions and served as a commentary on them.
Some years later, the capitular rules were likewise unified
into one volume for both societies. The text of both the
constitutions and the capitular rules underwent succes-
sive modifications over the years. Finally, the general
chapter of 1950 undertook a complete revision of the
rules and constitutions, synthesizing them into one text
henceforth known as the Constitutions of the Congrega-
tion of Holy Cross.

The constitutions were revised by the general chap-
ter of 1968 to bring them into accord with the Second
Vatican Council’s call for the renewal of religious life.
They were again separated into constitutions, which can
be amended only with the approval of the Holy See, and
statutes, which can be amended by an absolute majority
of the general chapter. The governance of the congrega-
tion was decentralized so that the superior general was
henceforth elected to a six-year term renewable once. His
role became to ‘‘guide and govern,”” and many of his
powers were given to the provincial superiors and their
councils. After 1968, only a general chapter, not the supe-
rior general, could establish and suppress provinces.

The 1974 general chapter established an annual
meeting of provincial superiors with the general adminis-
tration as the Council of the Congregation. The general
chapter of 1980 proposed that the office of superior gen-
eral should not be restricted to priests, but should be open
to any member of the congregation professed for at least
ten years. This proposal was repeated by the general
chapters of 1986, 1992 and 1998, but was not approved
by the Holy See. The general chapter of 1986 rewrote the
constitutions in an exhortative rather than a canonical
style.

Activities. The congregation developed extensively
in the U. S. where, in 2001, it had its greatest number of
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members and apostolic works. Three provinces of priests
have headquarters located respectively at Notre Dame,
Indiana, Bridgeport, Connecticut, and Austin, Texas;
three provinces of brothers have administrative centers at
Notre Dame, Indiana, New Rochelle, New York, and
Austin, Texas. The Notre Dame province of priests is af-
filiated with the University of Notre Dame and the Uni-
versity of Portland in Oregon. It also owns Ave Maria
Press, which publishes spiritual books and religious edu-
cationaal materials, and is engaged in multiple other
phases of educational, parochial, social justice, and spiri-
tual renewal in the U. S. The Bridgeport province is affili-
ated with King’s College in Wilkes-Barre, Pennsylvania,
and Stonehill College, in North Easton, Massachusetts,
in addition to parish and spiritual renewal ministry. The
province is also responsible for Holy Cross Family Min-
istries, founded as the Family Rosary Crusade by Rev.
Patrick J. Peyton. The Austin province is engaged in pa-
rochial work in Louisiana, Texas, and Mexico.

The Notre Dame brothers’ province conducts high
schools in two dioceses and Holy Cross College at Notre
Dame, Indiana, and directs schools for exceptional and
needy boys in the U. S. The brothers’ provinces of New
Rochelle (four dioceses) and Austin (four dioceses) en-
gage in the same general type of apostolic work; St. Ed-
ward’s University, Austin, is affiliated with the brothers
of that province.

In Canada, the chief houses of the priests’ province
is the Oratory of St. Joseph in Montreal, made famous by
Brother André Besette, CSC, as an international center
of devotion and pilgrimage in honor of St. Joseph. The
College Notre-Dame, Montreal, is under the direction of
the Canadian brothers’ province. There are also other ed-
ucational, parochial and missionary activities in other lo-
calities throughout the Provinces of Quebec and New
Brunswick. The Canadian priests’ province directs the
Fides publishing house, one of the largest religious pub-
lishers in Canada. The English Canadian priests’ prov-
ince is engaged in education, sponsoring schools in
Welland and St. Catherine’s in Ontario, and in parish
work in Nova Scotia, Ontario and Alberta.

Just as in the U. S. and Canada, the congregation car-
ries out a twofold apostolate of education and parish min-
istry elsewhere in the world. In Bangladesh, the priests’
province conducts Notre Dame College in Dhaka and
staffs parishes throughout the country. The brothers’
province conducts high schools in Dhaka and Chittagong.
In India, the priests’ province is engaged in education and
parish ministry in the North East Territory, while the
brothers conduct several schools in southern India.

There is one novitiate in Cascade, Colorado, used by
all the provinces in North America. Other novitiates are
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located in India, Bangladesh, Ghana, Haiti Peru, and
Uganda. Houses of studies are maintained in Montreal,
Notre Dame, and San Antonio in North America, and in
Nairobi, Kenya, Santiago, Chile, Port-au-Prince, Haiti,
Dhaka, Bangladesh, and Bangalore, India.

The priests’ Notre Dame province in the U. S. is re-
sponsible for the district of Chile and, together with the
New Rochelle brothers’ province, for Uganda, Kenya,
and Tanzania. The Canadian priests’ Montreal province
is responsible for districts in Haiti and Brazil. The
Bridgeport priests’ province is responsible for the district
of Peru. The Canadian brothers’ province is responsible
for the brothers’ district in India. The brothers’ province
of Austin operates two colleges in Brazil.

Since its foundation, the congregation has furnished
to the Church several members who were raised to epis-
copal rank, including Cardinal John Francis O’Hara,
Archbishop of Philadelphia (1951-60). In April 2001 its
members numbered 1,686 (986 priests, deacons, and
seminarians and 700 brothers), including two archbish-
ops and eight bishops, in 221 houses. Thirty percent of
the members in 2001 were serving outside of North
America and Europe.

Bibliography: CSC, Official Catholic Directory #0600 broth-
ers, #0610 priests. E. and T. CATTA, Basil Anthony Moreau, tr. E. L.
HESTON, 2 v. (Milwaukee 1956), lists sources and bibliography. T.
CATTA, Father Dujarié, tr. E. L. HESTON (Milwaukee 1960), with
bibliography. A. J. HOPE, Notre Dame: One Hundred Years (Notre
Dame, IN 1943). P. ARMSTRONG, A More Perfect Legacy (Notre
Dame, IN 1995). R. CLANCY, The Congregation of Holy Cross in
East Bengal, 1853—1953 (Washington 1953). M. R. O’'CONNELL, Ed-
ward Sorin (Notre Dame, IN 2001). Sainte-Croix au Canada (St.
Laurent, QC: 1947). D. SYIEMLIEH, They Dared to Hope (Banga-
lore, India 1998).

[E. L. HESTON/J. CONNELLY]

HOLY CROSS, CONGREGATION OF
SISTERS OF THE

(CSC, Official Catholic Directory #1920, 1930); in
1841 Basil Anthony MOREAU founded at Le Mans,
France, the MARIANITES OF THE HOLY CROSS, a female
counterpart to his community of priests and brothers (see
HOLY CROSS, CONGREGATION OF). Out of the missions of
the sisters in the United States and Canada, the Congrega-
tion of Sisters of the Holy Cross emerged.

In 1843 four Marianite Sisters of the Holy Cross left
France for the United States to join Father Edward SORIN,
whom Moreau had sent to Indiana two years earlier.
There, the sisters cared for the domestic service at the col-
lege (later University of Notre Dame) that Sorin had
founded at South Bend. In addition, they opened their
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first school at Bertrand, Michigan, six miles north of
Notre Dame. Their first pupils included Potawatomi Indi-
ans, deaf mutes, orphans, and neighboring children.

Additional sisters, trained by Mother Mary of Seven
Dolors Gascoin, arrived from France and soon American
girls also joined the community. One of the latter group,
Eliza Gillespie, was sent to France for her novitiate. Upon
her return to the United States, Mother Angela GILLESPIE
greatly improved the congregation’s educational pro-
gram. In 1855 the community moved the convent, novi-
tiate, and school to St. Mary’s, Notre Dame, Indiana.
Between 1855 and 1882, 45 schools were opened in the
United States, and a curriculum of studies was organized
and adapted to parochial and private schools.

With the outbreak of the Civil War the sisters re-
sponded to the government’s call for nurses and were the
first to serve on the hospital ship, Red Rover, plying the
Mississippi, where fighting was heaviest. At the sacrifice
of schools, which had to be closed temporarily in Wash-
ington, D.C., 80 members of the Holy Cross community
staffed eight military hospitals in [llinois, Kentucky, Ten-
nessee, Missouri, and the District of Columbia. This ex-
perience in hospital work later expanded into a large
network of training schools and hospitals in the United
States and clinics in foreign missions.

During the 1860s, communications with the mother-
house in France became increasingly difficult; according-
ly, the government of the sisters was transferred from
Moreau and the French motherhouse to Sorin and the
province of Indiana. The sisters in France obtained papal
approbation in 1869; those in the United States continued
to live according to the rule given to them by Moreau. In
1882, with the permission of Bp. Joseph Dwenger of Fort
Wayne, Indiana, they canonically elected Mother M. Au-
gusta Anderson as superior general. Papal approbation of
the U.S. Sisters of the Holy Cross was obtained in 1889.

Through the years, the community has exercised
leadership in developing higher education for women. In
the earliest curricula of what later became St. Mary’s
College, Notre Dame, Indiana, modern languages, artists-
in-residence, and liberal and fine arts were integral. Fol-
lowing the establishment (1887) of the Catholic Universi-
ty of America, Washington, D.C., one of its early rectors,
Bp. Thomas Shahan, organized and conducted summer
schools at St. Mary’s. In 1874 St. Catherine’s, a Holy
Cross school in Baltimore, held what was probably the
first teacher-training institute for women under Catholic
auspices. The establishment in 1944 of the Graduate
School of Sacred Theology at St. Mary’s, where lay and
religious women can earn advanced degrees in sacred
doctrine, was the work of Sister M. Madeleva Wolff, with
the cooperation of eminent theologians.
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When the Holy See assigned the missions in Bengal,
India (1852), to the priests of Holy Cross, the sisters like-
wise became missionaries there. The American congre-
gation has continued this work. In 1934 Rose Bernard
Gehring, CSC, responding to episcopal and papal re-
quests, organized a native sisterhood in Pakistan named
the Associates of Mary, Queen of the Apostles. In 1947
the sisters opened a mission area in Sdo Paulo, Brazil,
where they conduct secondary schools and village mis-
sion stations. Graduates of St. Mary’s College, Notre
Dame, work as lay missionaries with the sisters in both
Pakistan and Brazil.

[M. R. DAILY/EDS.]

HOLY CROSS, SISTERS OF MERCY
OF THE

(SCSC, Official Catholic Directory #2630); Theodo-
sius FLORENTINI, OFM Cap., founded a congregation in
Switzerland in 1844 to give to the poor, the neglected,
and the delinquent care and guidance based on Christian
principles. The first three sisters undertook the teaching
apostolate, and from this group there developed the
Teaching Sisters of the Holy Cross of Menzingen, Swit-
zerland. Another congregation developed under the di-
rection of Sister Maria Theresia Scherer who went to
Chur, Switzerland, in 1852 to direct a hospital and to
open a novitiate. When Florentini established the genera-
late at Ingenbohl in 1856, Scherer became the first superi-
or general of the Sisters of Mercy of the Holy Cross.

The congregation’s first foreign mission, established
in Bihar, India, in 1894, has extended its activities to
Bengal and Madhya Pradesh. The sisters have assisted in
founding two diocesan congregations and have also
opened their own novitiate in India. The second mission
field, Manchuria, had to be abandoned in 1950, but the
missionaries returned to the Orient four years later to
work in Taiwan. The community came to the United
States in 1912 at the invitation of Bp. Vincent Wehrle of
North Dakota, where the sisters opened a hospital in
Dickinson. In 1923 Mother Aniceta Regli chose Merrill,
Wisconsin, as the U.S. provincialate. In the United States,
the sisters are engaged in academic education, hospitals,
nursing, pastoral ministries, social outreach, parish min-
istries, retirement homes, campus ministry, and adult ed-
ucation.

[C. SCHNITZER]
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HOLY FAMILY, CONGREGATION OF
SISTERS OF THE

(SSF, Official Catholic Directory #1950), an Afri-
can-American congregation of sisters who work among
the poor and underprivileged. The congregation was
founded at New Orleans, Louisiana, Nov. 21, 1842, by
Henriette De Lisle and Juliette Gaudin, two freeborn
black women, under the direction of Etienne Rousselon,
vicar-general of the diocese, and with the assistance of
Marie Jeanne Aliquot, a French immigrant who remained
an auxiliary of the society until her death in 1863. A papal
institute, its members take simple vows, engage in works
of the apostolate, and follow the Rule of St. Augustine.

Prompted by the wretched condition of old, aban-
doned slaves and semiorphaned young children, the sis-
ters began their work by caring for the abandoned and by
teaching catechism to prepare children for the reception
of the Sacraments. The needs were so great, however,
that permanent institutions had to be provided. Within the
first year of the congregation’s existence, the sisters
opened a home for the aged and a school, St. Mary’s.
Other institutions followed: in 1867, St. John Berchman’s
orphanage for girls; in 1882, St. Mary’s boarding acade-
my for girls, a secondary school; and in 1893, Lafon
Home for orphan boys. Each of these was a first founda-
tion for Black Catholics in the South. In subsequent years
the scope of the sisters’ work grew and now includes
nursing, teaching, social work, vestment making, and the
supplying of altar breads. The apostolic work of the soci-
ety embraces the poor wherever they are found, but par-
ticularly in southern United States and in Central
America. The sisters engage in a diversity of ministries,
including education, daycare centers, parish administra-
tion, pastoral services, nursing, and care for the sick, aged
and disabled. The motherhouse is in New Orleans, Loui-
siana.

[M. B. ADAMS/EDS.]

HOLY FAMILY, SISTERS OF THE

(SHF, Official Catholic Directory #1960), a pontifi-
cal congregation founded in 1872 by Elizabeth Armer
(Mother M. Dolores) under the direction of Archbishop
Joseph S. Alemany of San Francisco, California, to pro-
vide religious instruction for children unable to attend
Catholic schools. The institute was awarded the papal de-
cree of praise and approval in 1931, and final approbation
in 1945. Steady growth prompted the transfer of the novi-
tiate in 1949 to Mission San José, California. The Sisters
are engaged in the ministries of education, catechetics,
daycare centers, parish ministries, retreats, counseling,
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home visitations and care of the developmentally dis-
abled. The generalate is located in Mission San José, Cal-
ifornia.

Bibliography: D. J. KAVANAGH, The Holy Family Sisters of
San Francisco . . . 1872—-1922 (San Francisco 1922). M. TERESITA,

““Mother Dolores,”” Review for Religious 15 (September 1956)
238-46.

[M. T. BIHN/EDS.]

HOLY FAMILY, SONS OF THE

A congregation of priests and brothers whose official
title is Congregatio Filiorum Sacrae Familiae (SF, Offi-
cial Catholic Directory #0640). It was founded in 1864
by Father José Manyanet (d. 1901) in Tremp, Lerida,
Spain, and was granted final approval by the Holy See in
1901. The purpose of the congregation is to promote de-
votion to the Holy Family and to foster Christian family
life. This apostolate is accomplished through the educa-
tion of youth and the organization of a family movement
consisting of instruction in the faith and in the manage-
ment of the ideal Catholic home. The early development
of the congregation was slow and uncertain; political up-
heavals and persecutions, especially during the Spanish
Civil War, brought the society close to extinction. Not
until the reconstruction in Spain in the 1940s did the Sons
of the Holy Family begin to prosper. Since then they have
spread outside Spain and have founded new schools and
institutions. By the 1960s they were well established as
a teaching society in Spain, Italy, and Argentina.

The Sons of the Holy Family came as missionaries
to the United States in 1920 and worked in the Diocese
of Santa Fe, New Mexico, among the Spanish-speaking
people of the Southwest. The generalate is located in Bar-
celona, Spain. The United States headquarters is located
in Silver Spring, Maryland.

[L. HOFFMAN/EDS.]

HOLY FAMILY MISSIONARIES

Also known as the Congregation of Missionaries of
the Holy Family (MSF, Official Catholic Directory
#0630); a missionary society of papal right with simple
vows, founded in 1895 at Grave, Netherlands, for the spe-
cial purpose of fostering priestly vocations among the
poor or those advanced in years. When the founder, Jean
Baptiste BERTHIER (1840-1908), a La Salette missionary,
submitted his proposal to Rome, Leo XIII gave his ap-
proval on Nov. 14, 1894. French anticlericalism, howev-
er, impelled Berthier to go to Holland, where, after
obtaining the approbation of the bishop of
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s’Hertogenbosch, the congregation was established on
Sept. 27, 1895, and 12 applicants were received in the di-
lapidated barracks of the former garrison of Grave. The
first three members were ordained in 1905; at Berthier’s
death, Oct. 16, 1908, there were 25 priests, representing
five nationalities.

In 1911 the first five missionaries were sent to Brazil,
the same year Rome bestowed the decree of praise on the
congregation which had spread to four countries. The war
years brought severe losses to the society; 40 members
were killed in World War I and more than 150 in World
War II. Under the Nazi regime the society’s schools were
confiscated, requisitioned, or destroyed, and 50 of its Pol-
ish members were killed. The generalate is located in
Rome. Its first foundation in the United States was made
in 1924. Its United States provincialate is in San Antonio,
Texas.

Bibliography: P. 1. RAMERS, Bonus Miles Christi Jesus: Jo-
hann Baptist Berthier (Betzdorf 1931). F. NOLTE, Historische Skiz-
zen der Kongregation der Missionare von der Heiligen Familie, 5
v. (Betzdorf 1931, Grave 1949-54).

[J. WAHLEN/EDS.]

HOLY FAMILY OF NAZARETH,
SISTERS OF THE

The Congregation of the Sisters of the Holy Family
of Nazareth (CSFN, Official Catholic Directory #1970)
is an international apostolic congregation dedicated to the
moral and spiritual renewal of family life that was
founded in Rome in 1875 by Blessed Mary of Jesus the
Good Shepherd, Frances Siedliska. Responding to the
needs of the vast immigrant population in the United
States, she arrived in Chicago with 11 sisters in 1885 to
launch the first American province. By the time of her
death in 1902, Blessed Frances Siedliska had established
29 foundations throughout Europe and the United States.
The congregation has four provinces in the United States.
Three provinces were formed in 1918: Sacred Heart
Province (headquartered in Des Plaines, Ill.), Immaculate
Conception Province (headquartered in Philadelphia) and
Saint Joseph Province (headquartered in Pittsburgh, Pa.).
The fourth province, the Blessed Frances Siedliska Prov-
ince, headquartered in Grand Prairie, Texas, was estab-
lished in 1993. The elected superior general governs the
international congregation from the Generalate in Rome.
Internationally, the congregation operates in Italy,
France, Germany, England, Spain, Switzerland, Poland,
Belarus, Lithuania, Russia, Ukraine, Israel, Australia,
and the Philippines. Pope John Paul II beatified Blessed
Frances Siedliska on April 23, 1989. On March 5, 2000,
Pope John Paul II also beatified 11 sisters of the congre-
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Mother Frances Siedliska, foundress of the Sisters of the Holy
Family of Nazareth.

gation, the Martyrs of Nowogrddek, who were summarily
executed by Nazi soldiers on Aug. 1, 1943.

Bibliography: M. DECHANTAL, Out of Nazareth: A Centenary
of the Sisters of the Holy Family of Nazareth in Service of the
Church (New York 1974).

[L. V. MIKOLAJEK]

HOLY FAMILY OF VILLEFRANCHE
SISTERS OF THE

A religious congregation with papal approbation
whose motherhouse is in Villefranche, near Rodez,
France. The institute was founded in 1816 by St. Emile
de RODAT, with the assistance of Abbé Anton Marty, for
the education of girls, the care of the sick, and other
works of mercy. In addition to the French convents, the
sisters have houses and missions in various countries in
Europe and Latin America, where they teach in primary
and secondary schools, run hospitals and clinics, and en-
gage in nursing.

[A. J. ENNIS/EDS.]
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HOLY GHOST FATHERS

(CSSP, Official Catholic Directory #0650); a con-
gregation of priests and lay brothers; they are known also
as Spiritans but the official title is the Congregation of the
Holy Ghost and of the Immaculate Heart of Mary. Since
1855 the members have bound themselves by simple
vows of poverty, chastity, and obedience. The purpose of
the congregation, to bring ‘‘the Gospel everywhere, to
undertake the most humble and laborious works for
which it is difficult to find laborers,’’ is fulfilled through
teaching, social outreach, mission and evangelization.

Foundation. On the feast of Pentecost, May 27,
1703, Claude Francis Poullart des Places, formerly a law-
yer, then a seminarian, founded in Paris a group that be-
came known as the Seminary and the Congregation of the
Holy Ghost. His intention was to provide the Church with
priests at a time when adequate seminary training was the
exception rather than the rule. Two years later he selected
the best of his fellow students and shared with them the
direction of the Seminary. In 1707 he accepted the first
two as members of the new congregation. Although the
founder died in 1709 at the age of 30, less than two years
after his ordination, and his first two associates also died
less than a year later, the organization survived.

Development. In 1734 the congregation obtained its
first official approval by the Church and was legally rec-
ognized by the French government, a privilege granted
to only a few societies of priests. The society became fa-
mous for its learning and integrity of doctrine; none of
its members in France ever gave adherence to the Jansen-
ists or took the schismatic constitutional oath of the cler-
gy. It began to interest itself in missionary work, at first
supplying candidates to the Paris Foreign Mission Soci-
ety, but soon after also sending them directly to the mis-
sions and assuming charge of mission territories. In 1732
its priests made their first recorded entry into the New
World missions in the person of Rev. Francois Frison de
la Mothe of the Seminary of Quebec, Canada. Three
years later they began to labor among the French settlers
and Indians of Acadia, to whom they ministered during
the years preceding the deportation of all Acadians from
Nova Scotia and adjacent lands. Jean Louis Le Loutre,
Father of the Acadians, and Pierre Maillard, Apostle of
the Micmac Indians, did notable work among these peo-
ple.

Both the Seminary and the Congregation of the Holy
Ghost almost perished in the persecution resulting from
the French Revolution of 1789. Although they were re-
stored in 1805 in accord with the demand of Pius VII, re-
current persecution left them barely able to survive until
the year 1848 when (Ven.) Frangois LIBERMANN became
superior general and infused both with new life. A Jewish
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convert, Libermann had established the Congregation of
the Holy Heart of Mary in 1841 to bring the faith to Afri-
ca. The next year he sent the first group of his priests to
work in the vicariate of the two Guineas, which stretched
along 5,000 miles of Africa’s West coast, and without
limits to the interior. It had been entrusted by the Holy
See to Bp. Edward Barron, former vicar-general of Phila-
delphia, PA (1842), but the death of nearly all missiona-
ries soon after caused his withdrawal. Libermann then
accepted full responsibility for the entire mission (1845).
In the extreme north of the Guineas and in the islands of
Mauritius and Reunion, Libermann’s priests met mis-
sionaries sent by the Holy Ghost Fathers. In 1848, en-
couraged by the Holy See, the two congregations decided
to merge. Giving preference to the older of the two,
which alone was officially approved by Church and State,
the Holy See suppressed Libermann’s society, and its
members entered the Congregation of the Holy Ghost.
Elected its 11th superior general, Libermann so effective-
ly reorganized the congregation that he is regarded as its
second founder.

The congregation spread throughout Europe and the
Americas, establishing educational and social works as
well as seminaries for the training of priests to staff its
missions in Africa, South America, the West Indies, and
the islands of the Indian Ocean. As the vicariate of the
two Guineas is called the ‘‘Mother of All Churches in
West Africa,”” so the prefecture of Zanguebar is consid-
ered the ‘‘Mother of All Churches in East Africa.”
Founded in 1860, this mission stretched along 2,000
miles of coast and also without limits to the interior. Al-
though charged with many works not specifically dedi-
cated to Africa, the Spiritans have sent more missionaries
to Africa than any other organization. Their most famous
missionaries include Abp. Alexandre LE ROY of Gabon,
Abp. Prosper Augouard of the Congo, Bp. Joseph Shana-
han of Nigeria, Rev. Charles Duparquet of Angola, and
Rev. Antoine Horner of East Africa.

U.S. Foundations. In 1783 when the Holy See was
negotiating with Benjamin Franklin over the ecclesiasti-
cal organization of the states, there was question of en-
trusting the training of its clergy to the Holy Ghost
Fathers. Nothing, however, came of this. It was only in
1794 or 1795 that the first Spiritan, John Moranvillé,
landed in Norfolk, Va., a refugee from persecution in
Guiana. A few years later be became pastor of St. Pat-
rick’s Church in Baltimore, Md. He is credited with being
the founder of the first free school in Baltimore, and, to-
gether with Bp. John David of Bardstown, the creator of
Catholic religious chant in the U.S. Although two other
Spiritans joined him a few years later, their stay did not
result in a permanent foundation. When the last of them
died in 1839, he was not replaced.
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The permanent establishment of the Holy Ghost Fa-
thers in the U.S. dates from 1873. The previous year Otto
von Bismarck had ordered them expelled from Germany
under the pretext of their alleged *‘affiliation with the Je-
suits.”” When their original plan to open a college in the
Diocese of Covington, Ky., had to be abandoned, they ac-
cepted Abp. John B. Purcell’s invitation to the Archdio-
cese of Cincinnati, Ohio. Soon after, however, they were
forced to leave Ohio because the archbishop imposed
conditions that made community life impossible. Under
the leadership of Rev. Joseph Strub they then established
themselves in Pennsylvania and Arkansas. Following the
waves of European immigration, they opened parishes
for French, German, Polish, Portuguese, and Spanish-
speaking Catholics in Pennsylvania, Rhode Island, Mich-
igan, Arkansas, and California. In addition, they founded
missions for Blacks in the South. The Spiritans’ most im-
portant educational institutions are Duquesne University,
begun in 1878 by Strub.

Bibliography: H. J. KOREN, The Spiritans: A History of the
Congregation of the Holy Ghost (Duquesne Studies, Spiritan Series
1; Pittsburgh 1958); Knights or Knaves? A History of the Spiritan
Missionaries in Acadia and North America 1732—1839 (Duquesne
Studies, Spiritan Series 4; Pittsburgh 1962). C. F. POULLART DES
PLACES, Spiritual Writings, ed. H. J. KOREN (Duquesne Studies,
Spiritan Series 3; Pittsburgh 1959).

[H. J. KOREN/EDS.]

HOLY GRAIL, THE

The name of a legendary sacred vessel, variously
identified with the chalice of the Eucharist or the dish of
the paschal lamb, and the theme of a famous medieval
cycle of romance. In the romances the conception of the
Grail varies considerably; its nature is often but vaguely
indicated, and in the case of Chrétien de Troyes’s Perc-
eval poem, it is left wholly unexplained. The meaning of
the word has also been variously explained. The general-
ly accepted meaning is that given by the Cistercian chron-
icler Helinandus (d. c¢. 1230), who c¢. 717 mentions a
hermit’s vision concerning the vessel used by Our Lord
at the Last Supper, and about which the hermit wrote a
Latin book called ‘‘Gradale.”” ‘‘Now in French,”” so
Helinandus informs us, ‘‘Gradalis or Gradale means a
dish [scutella], wide and somewhat deep, in which costly
viands are wont to be served to the rich successively [gra-
datim], one morsel after another. In popular speech it is
also called ‘‘Graalz,’’ because it is pleasing [grata] and
acceptable to him eating therein’” (PL 212:814).

The medieval Latin word gradale became in Old
French graal, greal, or greel, whence English grail.
Some scholars derive the word from cratalis (crater, a
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mixing bowl). It certainly means a dish; the derivation
from gradatim or from grata, suggested by Helinandus,
is fanciful. The explanation of San greal as sang real
(kingly blood) was not current until the later Middle
Ages. Other etymologies that have been advanced may
be passed over as obsolete.

When the literary tradition concerning the Grail is
examined, it is noticeable at the outset that the Grail leg-
end is closely connected with that of Perceval as well as
that of King Arthur. Yet all these legends were originally
independent. The Perceval story may have a mythical ori-
gin, or it may be regarded as the tale of one who, though
a simpleton (OF nicelof), nevertheless finally achieves
great things. In all extant versions, the Perceval legend
is a part of the Arthurian legend, and in almost all it is
connected with the Grail. Reconstruction of the original
Grail legend, accordingly, can be accomplished only by
an analytical comparison of all extant versions—a task
that has given rise to some of the most difficult problems
in literary history.

The great body of the Grail romances developed be-
tween 1180 and 1240, and after the 13th century nothing
essentially new was added. Most of these romances are
in French, but there are versions in German, English,
Norwegian, Italian, and Portuguese. These are of very un-
equal value as sources; some are mere translations or ad-
aptations of French romances. All may be conveniently
divided into two classes: those concerned chiefly with the
quest of the Grail and with the adventures and personality
of the hero of this quest; and those mainly concerned with
the history of the sacred vessel itself. These two classes
have been styled respectively the Quest and the Early
History versions.

QUEST VERSIONS

Of the first class are the Perceval, or Conte del
Graal, of Chrétien de Troyes and his continuators, a vast
poetic compilation of some 60,000 verses, composed be-
tween 1180 and 1240, and the Middle High German epic
poem Parzival of Wolfram von Eschenbach, written be-
tween 1205 and 1215, and based, according to Wolfram’s
statement, on the French poem of a certain ‘‘Kyot [Guiot]
der Provenzal,”” which, however, is not extant, if it ever
existed. To these may be added the Welsh Peredur con-
tained in the collection of tales called the Mabinogion
(extant in MSS of the 13th century, though the material
is certainly older), and the English poem Sir Perceval, of
the 14th century. In these latter versions only the adven-
tures of Perceval are related, no mention being made of
the Grail.

Of the Early History versions, the oldest extant is the
metrical Joseph, or Roman de [’estoire dou Graal, com-
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Sir Percival and the Holy Grail, manuscript painting. (©Bettmann/CORBIS)
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posed between 1170 and 1212 by Robert de Boron. The
MS containing this text follows it with the first 502 verses
of an unfinished Merlin, and many scholars think that
Robert had composed a trilogy of Grail romances, the
third being a version of the Quest by Perceval. There is
a complete version comprising these three parts (and per-
haps derived from Robert’s metrical trilogy) in the so-
called Didot MS (Paris, Bibliotheque Nationale, n.a.f.
4166) and in a MS in the Biblioteca Estense in Modena.

The most detailed history of the Grail is found in the
Grand Saint Graal, also called L’Estoire del Saint Graal,
a bulky French prose romance of the first half of the 13th
century, where it says that Christ Himself presented to a
pious hermit the book containing this history. This ver-
sion is followed by a Merlin and a Queste del Saint
Graal: it is well known to English readers because it was
adapted almost in its entirety in Malory’s Morte d’Arthur.
The others are the so-called Didot Perceval, mentioned
above, and the lengthy and rather prolix Perlesvaus.

The poem of Chrétien, regarded by many as the old-
est known Grail romance, tells of Perceval’s visit to the
Grail castle, where he sees a graal, together with a bleed-
ing lance and a silver plate, borne in by a damsel. The
graal is a precious vessel set with jewels, and so resplen-
dent as to eclipse the lights of the hall. Mindful of the
teaching of his first instructor in knighthood who warned
him against excessive speaking, Perceval does not ask the
significance of what he sees, and thereby incurs guilt and
later reproach.

Undoubtedly Chrétien meant to relate the hero’s sec-
ond visit to the castle when Perceval would have put the
question and received the desired information. But the
poet did not live to finish his story, and whether the expla-
nation of the graal offered by his continuators is what
Chrétien had in mind is doubtful. As it is, we are not in-
formed by Chrétien what the graal signifies; in his ver-
sion it has no explicit or even clearly implied religious
character. In the Early History versions, however, it is in-
vested with the greatest sanctity: it is the dish from which
Christ ate the paschal lamb with his disciples and which
passed into the possession of Joseph of Arimathea, to be
used by him to gather the Precious Blood from Christ’s
body on the cross. It becomes identified also with the
chalice of the Eucharist. The lance is identified as the one
with which Longinus pierced Our Lord’s side, and the sil-
ver plate becomes the paten covering the chalice. The
quest in these versions assumes a most sacred character;
the atmosphere of chivalric adventure in Chrétien’s poem
yields to a militant asceticism that insists not only on the
purity of the quester, but also, in some versions (Queste,
Perlesvaus), on his virginity. In the Queste and the Grand
Saint Graal, moreover, the hero is not Perceval but the
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maiden knight, Galaad. Other knights of the Round Table
who participate in the quest achieve at best only a partial
success.

EARLY HISTORY VERSIONS

In the Early History versions the Grail is intimately
connected with the story of Joseph of Arimathea. When
he is cast into prison Christ appears to him and gives him
the sacred vessel through which he is miraculously sus-
tained for 42 years, until liberated by Vespasian. The
Grail is then brought to the West, to Britain, either by Jo-
seph and Josephes, his son (Grand Saint Graal), or by
Alain, one of his kin (Robert de Boron). Galaad (or Perc-
eval) achieves the quest; after the death of its keeper the
Grail vanishes. According to the version of the Perles-
vaus, Perceval is removed, no one knows whither, by a
ship with white sails marked by a red cross. In the Guiot-
Wolfram version we meet with a conception of the Grail
wholly different from that of the French romances. Wol-
fram conceives of it as a precious stone, lapis exillis, of
special purity, possessing miraculous powers conferred
upon it by a consecrated Host that a dove brings down
from heaven and lays upon it each Good Friday, thus en-
dowing it with the power to feed the whole brotherhood
of the Grail. It is guarded in the splendid castle of Muns-
alvaesche (mons salvationis or silvaticus?) by a special
order of knights, the Templeisen, chosen by the Host and
nourished by its miraculous power.

The relationship of the Grail versions to each other,
especially that of Chrétien to those of Robert de Boron
and the Queste, is a matter of dispute, and their relative
chronology is uncertain. But in all these versions the leg-
end appears in an advanced state of development. Its pre-
ceding phases, however, are not attested by extant texts
and can, therefore, only be the subject of conjecture.

OBSCURE ORIGINS

The origin of the legend is involved in obscurity, and
scholars hold various views. An Oriental, a Celtic, and
a purely Christian origin have been claimed. But the Ori-
ental parallels, like the sun table of the Ethiopians, the
Persian cup of Jamshid, and the Hindu paradise, Cri-
davana, are not very convincing, and Wolfram’s state-
ment that Guiot’s source was an Arabic manuscript of
Toledo is open to grave doubt. The theory of a Celtic ori-
gin seems better founded. There are undoubtedly Celtic
elements in the legend as we have it; the Perceval story
is probably, and the Arthurian legend certainly, of Celtic
origin, and both these legends are intimately connected
with the quest story. Talismans, such as magic lances and
food-giving vessels, figure prominently in early Celtic
narratives of mythological origin. Some scholars hold
that the Peredur (in the Mabinogion) version, with its
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simple story of vengeance by means of talismans and its
lack of religious significance, would yield the version
nearest to the original form of the Perceval legend. Back
of the quest story would be some pre-Christian tale of a
hero seeking to avenge the injury done to a kinsman. The
religious element would then be secondary and would
have come into the legend when the old vengeance tale
was fused with the legend of Joseph of Arimathea, essen-
tially a legend of the conversion of Britain.

Argument for Christian Origin. Those who maintain
the theory of a purely Christian origin regard the religious
element in the story as fundamental and trace the leading
motifs to Christian ideas and conceptions. The apocry-
phal Gospel of Nicodemus, which was in vogue in the
12th century, particularly in Britain, tells how Joseph in
prison was miraculously fed by Christ Himself. Addition-
al traits were furnished by the Vindicta Salvatoris, the
legendary account of the destruction of Jerusalem. Fur-
thermore, Joseph was confused with the Jewish historian,
Flavius JOSEPHUS, whose liberation by Titus is narrated
by Suetonius. The food-producing properties of the ves-
sel can be explained, without resorting to Celtic parallels,
by the association of the Grail with the Eucharist, which
gives spiritual nourishment to the faithful and in many
saints’ lives is said to have been their sole physical nour-
ishment as well. According to this theory, the purely
Christian legend that thus had arisen became the general-
ly accepted version of the evangelization of Britain, and
then developed on British soil, in Wales; this accounts for
its undeniably Celtic stamp. In the 13th century, the
Abbey of GLASTONBURY combined the story of Joseph
of Arimathea with its own older version of the evangel-
ization of Britain, and so became a powerful instrument
in the propagation of the legend of Joseph’s evangeliza-
tion of England, which was accepted as historical fact for
at least two centuries.

The fully developed Grail legend was later on still
further connected with other legends, as in Wolfram’s
poem with that of Lohengrin, the swan knight, and also
with that of PRESTER JOHN, the fabled Christian monarch
of the East. Here also the story of Klinschor, the magi-
cian, was added. After the Renaissance the Grail legend,
together with most medieval legends, fell into oblivion,
from which it was rescued when the Romantic Movement
began at the beginning of the 19th century. The most fa-
mous modern versions are Tennyson’s ‘‘Holy Grail’’ in
the Idylls of the King (1869), and Wagner’s music drama,
the festival play Parsifal, produced for the first time at
Bayreuth in 1882.

Attitude of the Church. It would seem that a legend
so distinctively Christian would find favor with the
Church, but it did not. Excepting Helinandus, clerical
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writers do not mention the Grail (although the apocryphal
Joseph of Arimathea and other legends were widely
adopted), and the Church completely ignored it, for the
legend contained elements the Church could not approve.
Its sources are in survivals of pagan heathendom and in
apocryphal, not canonical, scripture, and the claims of
sanctity made for the Grail were refuted by their very ex-
travagance. Moreover, the legend claimed for the Church
in Britain an origin well-nigh as illustrious as that of the
Church of Rome, and independent of Rome. It was thus
calculated to encourage and to foster any separatist ten-
dencies that might exist in Britain. The whole tradition
concerning the Grail is of late origin and on many points
at variance with historical truth.
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W, FOERSTER, 5 v. (Halle 1884—1932); Le Roman de Perceval, ed.
W. J. ROACH (Paris 1956; 2d ed. 1959); The Story of the Grail, tr.
R. W. LINKER (Chapel Hill 1952). Perceval. Continuations of the Old
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[H. C. GARDINER; J. MISRAHI]

HOLY HEART OF MARY, SERVANTS
OF THE

(SSCM, Official Catholic Directory #3520), a reli-
gious community of women that began in the middle of
the 19th century when Frangois Delaplace, a Holy Ghost
Father, sought to gather abandoned children from the
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streets of Paris. In 1860 Jeanne Marie Moysan undertook
to share his apostolate by directing an orphanage. After
two years’ preparation, she and others who followed her
made private vows of poverty, chastity, and obedience.
From this initial group the congregation gradually devel-
oped. The orphanage was only the first step in Dela-
place’s life work, namely, the founding and directing of
a religious congregation that became engaged in various
apostolic works in France and elsewhere. The community
received final approval from the Holy See in 1932.

In 1889, at the invitation of the VIATORIANS, the sis-
ters came to the United States to serve at St. Viator Col-
lege, Bourbonnais, Illinois. Charged with the infirmary
and supervision of meal preparation, laundry, and linen
rooms, the sisters thus participated in the work of the Via-
torian Fathers until their college closed in 1938. Members
of the congregation are engaged in teaching in elementa-
ry and secondary schools, in nursing and nursing educa-
tion, in parish ministries, and in social work. The general
motherhouse is in Montreal, Quebec, Canada. The United
States provincialate is in Kankakee, Illinois.

[M. A. DOHENY/EDS.]

HOLY HOUR

An hour of mental or vocal prayer spent in venera-
tion of the sufferings of Jesus, particularly those He en-
dured in Gethsemane, and in worship of the love whereby
He was led to institute the Eucharist. If the hour is spent
in a church, or a public or semipublic oratory, a plenary
indulgence may be gained under the usual conditions.
The Holy Hour can be made alone or in company with
others. Public Holy Hour is commonly accompanied by
exposition of the Blessed Sacrament to add solemnity to
the devotion. As a private devotion the preferred hour is
from 11 P.M. until midnight on Thursdays, or from 2 P.M.
on Thursday until midnight of Friday, but it is a com-
mendable practice at any time.

St. Margaret Mary ALACOQUE has written the story
of its origin. In 1674, very probably on the first Friday
of July, she wrote ‘. . . while the Blessed Sacrament
was exposed, I felt drawn within myself by an extraordi-
nary recollection of all my senses and powers. Jesus
Christ presented Himself to me all resplendent with
glory. . . .Every week between Thursday and Friday,
[He said] I will grant you to share in that mortal sadness
which I chose to feel in the Garden of Olives. . . . You
shall keep me company in the prayer I then offered to my
Father. . . .”” Each week thereafter Margaret kept the
Holy Hour.

In France the devotion was propagated by a Jesuit
priest, Robert Debrosse, who in 1829 formed an associa-
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tion that became the Archconfraternity of the Holy Hour
with its center at the Visitation Convent at Paray-le-
Monial. In the U.S. a public Holy Hour often terminates
a day of recollection or a retreat. Many parishes have one
scheduled weekly.

Enriched with indulgences, the exercise is singularly
effective for spiritual growth. Sin is presented from
God’s point of view and in its relation to the agony of
Christ; the example of His heroic obedience is consid-
ered; the main message of the Sacred Heart is made evi-
dent: ‘‘Behold this Heart which has so loved men.”’

Bibliography: F. M. CATHERINET, Ce qu’il faut savoir pour
bien comprendre et bien faire I’Heure Sainte (Paray-le-Monial
1932). K. RAHNER, Heilige Stunde und Passionsandacht (3d ed.
Freiburg im Br. 1960).

[F. COSTA]

HOLY INFANT JESUS, SISTERS OF
THE

Also known as Ladies Of St. Maur. The Sisters of
the Holy Infant Jesus (Soeurs du Saint Enfant Jésus de
Saint-Maur, H1J), a congregation with papal approbation
(1866), begun near Rouen, France, c. 1662 by (Blessed)
Nicolas Barré, OMinim, for the education of poor girls.
The sisters, who profess simple perpetual vows, are gov-
erned by a superior general who resides in Paris. The
motherhouse is located on a street formerly called Saint-
Maur; hence the title Ladies of St. Maur. Although en-
gaged primarily as teachers in primary, secondary, and
technical schools, they are active also in parish and social
work, and child care institutions. The sisters are active in
Europe and Asia.

[J. LE GRAND/EDS.]

HOLY LANCE

The spear that pierced Christ’s side at His crucifix-
ion. According to legend, the spear (hasta, €yyoc) with
which a Roman soldier pierced the side of Christ (Jn
19.34) was discovered by St. HELENA, at the time of the
finding of the holy CROSS, in the early 4th century.

The presence of such a relic in Jerusalem is attested
by numerous writers since the 6th century. When JERUSA-
LEM was captured by the Persians in 614, the lance and
other relics remained there, but the lance’s point was bro-
ken off and given to the Patriarch Nicetas, who brought
it to Constantinople, Oct. 28, 614. At some unknown date
between 670 and 723 the lance was taken from Jerusalem
to Constantinople. Both the shaft of the lance and its
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point remained at Constantinople after the pillage of the
city in the Fourth Crusade, 1204 (see LATIN EMPIRE OF
CONSTANTINOPLE). In 1241 a relic of the holy lance was
sold by the Latin Emperor Baldwin II to LOUIS 1X, King
of France. Just what this relic was is uncertain. It re-
mained in the Sainte-Chapelle at Paris until the French
Revolution, when it was destroyed. The Constantinople
lance was at Constantinople until 1492, when Sultan
Bayazid II presented it to Pope INNOCENT VIIL It was then
brought to Rome, where it still remains.

The holy lance now in the Weltliches Schatzkammer
in Vienna is known as the lance of St. Maurice or Con-
stantine’s lance. Archeological evidence makes it certain,
however, that this lance does not antedate the 8th or 9th
century. Its history is attested by documentary evidence
since the 10th century. It was used as a symbol of the im-
perial power, bestowed upon the Holy Roman Emperors
at the time of their coronation. Another holy lance, that
of Krakéw, is apparently a facsimile of the Vienna lance
and was presented by the German emperors to the Polish
monarchs in the early 11th century.

Another holy lance was discovered at Antioch dur-
ing the First Crusade by a Provencal peasant, Peter Bar-
tholomew. The Antioch lance was in the possession of
RAYMOND IV of Toulouse, until 1101, when it was lost
during a battle in Asia Minor. From the early 13th centu-
ry the Armenians have had a holy lance at Etchmiadzin.
Its origin is unknown. It may be significant that this lance
appeared in Armenia not long after the Antioch lance was
lost, but it is impossible to prove that the two lances are
identical.

See Also: RELICS.
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[J. A. BRUNDAGE]

HOLY NAME, DEVOTION TO THE

The early Christians had a special reverence for the
name of Jesus. The Holy Name appears in the earliest
manuscripts and monuments under the abbreviated form,
IH, which are the first two letters, iota and eta, of the
Greek IHZOYZ. In the 2nd century the final sigma was
added, thus making it IHZ or IHS. This custom became
universal by the 6th century. The same abbreviation is
found inscribed on many liturgical vestments today.
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The Fathers. There is also a high esteem for the
Holy Name in the writings of the early Christian Fathers.
Following the example of St. PAUL in his Epistle to the
Romans, they often concluded their letters and homilies
with a doxology in which mention is made of the name
of Jesus. Perhaps the earliest example is the Epistle of St.
Clement to the Corinthians. The Shepherd of Hermas,
dating from the 2nd century, extols the great power of the
Savior’s Holy Name: ‘‘The Name of the Son of God is
great and all-powerful: He it is Who sustains the entire
world.”” St. Justin, in his Dialogue with Trypho, declares
that while certain people blaspheme the name Jesus, the
whole world, Greek and barbarian, offers prayer and
thanksgiving to God the Creator in the name of the cruci-
fied Jesus. St. PETER CHRYSOLOGUS, who was much re-
spected in a later period of Christianity, attributes
miraculous powers to the Holy Name.

The Middle Ages. During the Middle Ages there
was a steady growth in the devotion to the sacred humani-
ty of Christ, and one of the chief aspects of this form of
piety was the reverence for the name of the Savior. St.
Anselm, archbishop of Canterbury from 1093 to 1109,
wrote a Prayer to the name of Jesus, which became very
popular. It is found in many manuscripts, and was includ-
ed in numerous ‘‘books of hours’’ printed in the 15th and
16th centuries. St. BERNARD OF CLAIRVAUX, one of the
greatest figures of the 12th century, devoted his Fifteenth
Sermon on the Canticle of Canticles to the Holy Name.
Commenting on the text: ‘‘your name is balm, poured
forth,”’ the saint selects three qualities of balm (it illu-
mines, nourishes, and heals) and applies them to the Holy
Name. Portions of this sermon form the second lessons
of the present Office in honor of the Holy Name. The fa-
mous hymn, Jesu dulcis memoria, written by an unknown
monk toward the end of the 12th century was inspired by
St. Bernard and testifies to the effect his preaching had
in spreading the devotion. St. FRANCIS OF ASSISI, St. Bon-
aventure, and the Order of Friars Minor contributed
greatly in the extending of the cult. In 1268, St. Louis the
King, who was a Franciscan tertiary, sought and obtained
from CLEMENT IV an indulgence for anyone reciting the
prayer: ‘‘Blessed forever be the sweet name of our Sav-
iour, Jesus Christ, and that of the most glorious Virgin
Mary, His Mother, Amen.”” The Second Council of
Lyons, convened by GREGORY X in 1274, prescribed in
canon 25 that the faithful should incline the head at the
mention of the Holy Name, as a mark of reverence. Short-
ly after the council closed, the same pope addressed a let-
ter to John of Vercelli, Master General of the Dominican
Order, urging him to help spread the devotion to the Holy
Name. The Dominican general acted at once, and in-
formed all his provincials of the pope’s wish and instruct-
ed them to take steps in fostering the devotion of the
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faithful by the preaching and teaching of the Friars. In the
words of A. Cabassut, ‘‘This authoritative intervention
only confirmed a devotion practiced in the order from its
beginning.”’

In the 14th century three principal figures emerge as
champions of the devotion. Richard Rolle of Hampole,
an English hermit who received his theological training
at Oxford and Paris, considered devotion to the Holy
Name to be the base of the spiritual life, and the corner-
stone of all Christian virtue. The results of his efforts
were seen in the piety of the English monasteries. BI.
Henry Suso, the great Dominican mystic, drew the atten-
tion of the religious in Germany to the power and great-
ness of the name of Jesus. While these two men
concentrated on the piety in the cloister, Bl. John Colum-
bini of Siena preached the devotion to the masses in Italy.
He noted with sadness that ‘‘the name of Jesus is dying.”’
He urged his followers to correct this. ‘‘May your aposto-
late be directed to the praise of Jesus Christ, and may His
Name never be distant from your hearts and mouths, even
when you find yourselves occupied with exterior busi-
ness.”’

SS. Bernardine and John Capistran. St. BERNARD-
INE of Siena, a Franciscan of the 15th century, added new
momentum to the devotion. He was perhaps the most cel-
ebrated orator in Italy during his lifetime. In 1422, during
a course of sermons at Venice, he launched a campaign
whose aim was to revivify in the hearts of the faithful a
love for, and a devotion to, the name of Jesus. At the con-
clusion of the sermons, the saint displayed before the
throng a tablet bearing the Savior’s name in letters of
gold. The people responded with enthusiasm to St. Ber-
nardine’s theme and method. In their processions the
faithful began to carry aloft the tablet bearing the inscrip-
tion of the Holy Name. This form of adoration, however,
met with disapproval in certain quarters and was consid-
ered to be nothing short of idolatry. Toward the end of
the century, for example, the Dominican, Savonarola, ful-
minated against those who, treated such tablets as some
sort of charm. Because of charges such as this, St. Ber-
nardine, in his own lifetime, was summoned to the Papal
Court in 1427 to render an explanation of his doctrine.
MARTIN V listened to the saint expose his ideas concern-
ing the cult of the Holy Name, and manifested whole-
hearted approval at once by requesting him to deliver
some sermons in the Eternal City. In order to remove the
occasion of any further misunderstanding, the pope or-
dered that in future processions the tablets bearing the in-
scription of the Savior’s name should also carry an image
of the crucifix. Hence today we sometimes see the sym-
bol of the Holy Name and the crucifix together. Papal en-
dorsement added to St. Bernardine’s personal prestige
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and authority, and consequently to the growing devotion
to the Holy Name.

St. JOHN CAPISTRAN, a friend and follower of St. Ber-
nardine of Siena, stressed the devotion in many sermons
delivered in Italy, France, and Germany. In 1455 the pope
asked St. John to help in the preaching of a crusade
against the oncoming Turks. The saint complied at once.
One day while celebrating Mass, St. John received the as-
surance that victory for the Christians was inevitable, and
that it would come through the power of the Holy Name
and the crucifix. As a result, St. John concentrated all the
more on this theme in his preaching. The promised victo-
ry became a reality on July 14, 1456.

The work of men such as St. Bernardine and St. John
had an unmistakable effect on Christian piety during the
15th century. Many Christians had the name of Jesus in-
scribed over the doorways of their houses. Letters and of-
ficial documents frequently began with an invocation to
the Holy Name. St. JOAN OF ARC, for example, headed all
her letters in this way, and her standard also bore the
names of Jesus and Mary. Her dying words were ‘‘Jesus,
Jesus, Jesus.”” Fifteenth century Missals contain a votive
Mass to the ‘‘most sweet name of Jesus.”” The official lit-
urgy, however, contained no special feast in honor of the
Holy Name. Bernardine of Busti, a noted Franciscan
preacher, asked Sixtus IV, and later Innocent VIII, to in-
stitute a special feast. He composed an Office and sent
it along with his request. Although Bernardine’s efforts
went unrewarded in his lifetime, Clement VII, in 1530,
allowed the Order of Friars Minor to celebrate a feast in
honor of the Holy Name each year on January 14. In
1721, Germany’s Emperor Charles VI prevailed on INNO-
CENT XIII to extend the celebration of the feast to the uni-
versal Church. The time was set at first for the second
Sunday after Epiphany. PIUS X moved it to the Sunday be-
tween January 1 and Epiphany Sunday, or to January 2,
when no Sunday intervenes.

Bibliography: A. CABASSUT, ‘‘La Dévotion au Nom de Jésus
dans I’Eglise d’Occident,”” La Vie spirituelle 86 (Paris 1952)
46-69.

[M. KELLEY/EDS.]

HOLY NAME, ICONOGRAPHY OF

In early Greek manuscripts of the New Testament
the name of Jesus was written in the abbreviated form IC
(IHCOYC). The abbreviation was considered not only a
practical device but also a way of conveying the sacred
character. In the Latin manuscripts of the 4th century, the
Greek letters were retained for the name of Jesus: IHS.
St. Bernardino of Siena (1380-1444) was responsible for
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HOLY NAMES OF JESUS AND MARY, SISTERS OF THE

Child’s stone sarcophagus, 4th century, decorated with two angels supporting a laurel wreath containing a Chi-Rho monogram of the
name of Christ.

the devotion to the Holy Name, under the trigram IHS,
made popular through his preaching and approved in
1432 by Eugene I'V. In 1424 it was painted on the facade
of S. Croce, Florence. The trigram on a flaming disc is
represented in art as an attribute of St. Bernardino. Joan
of Arc had it embroidered on her standard; later it was
adopted by the Jesuit order as an abbreviation for lesus
Hominum Salvator. In the 17th century, the ceiling fresco
““The Triumph of the Name of Jesus,”” showing the Holy
Name adored by saints and angels, was painted in the
Gesu Church, Rome, by G. B. Gaulli (Bacciccio).

The Chi-Rho monogram is formed of the first two
letters in the Greek name of Christ (XPICTOC). There
are many variations of this design, which is often repre-
sented with the addition of the first and last letters of the
Greek alphabet, alpha (A) and omega (). The mono-
gram was of exceptional importance in early Christian
art.

Bibliography: C. H. TURNER, ‘‘The nomina sacra in Early
Latin Christian MSS,”’ in Miscellanea Francesco Ehrle, 5 v. (Studi
et Testi 37-41; 1924) 4:62-74. £. MALE, L’Art religieux de la fin
du XVIe siécle, du XVIIe siécle et du XVIIIe siecle (2d ed. Paris
1951). D. FORSTNER, Die Welt der Symbole (Innsbruck 1961)
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[J. U. MORRIS]

HOLY NAMES OF JESUS AND MARY,
SISTERS OF THE

A religious congregation (SNJM, Official Catholic
Directory #1990) canonically established at Longueuil,
Quebec, Canada (1844), by Bp. Ignatius Bourget of Mon-
treal for the Christian education of children and young
girls. The institute was legally incorporated by the Cana-
dian Parliament on March 17, 1845. The decree of praise
was issued by Pope Pius IX, Feb. 27, 1863; temporary ap-
proval of the constitutions followed on Sept. 4, 1877, and
definite approval on June 26, 1901.

The need for recruits for his diocese led Bourget to
Marseilles, France, in 1841, where Bp. Charles Eugene
de Mazenod offered him the services of his newly estab-
lished OBLATES OF MARY IMMACULATE. Peter Telmon,
OMI, was assigned to the parish of Beloeil, Canada. Two
years later Telmon made an unsuccessful appeal for reli-
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gious teachers to the Sisters of the Holy Names of Jesus
and Mary of Marseilles. The idea then developed of es-
tablishing a new community. To Eulalie Durocher
(1811-49), a young woman of Beloeil, was confided the
task of adapting the rule of the Marseilles community to
conditions in Canada. Melodie Dufresne and Henriette
Cere joined her and for several months they lived as nov-
ices under the direction of Francis Allard, OMI. When
Bourget decided they were ready for admission to reli-
gious profession and for the canonical erection of the in-
stitute, the double ceremony took place on Dec. 8, 1844.
The bishop then organized the first government of the
Sisters of the Holy Names by appointing Mother Marie
Rose Durocher superior, novice mistress, and procurator;
Sister M. Agnes Dufresne, assistant; and Sister M. Made-
leine Cere, general directress of manual work.

The community soon attracted other young women
and the work was expanded by the opening of schools in
Beloeil (1846) and in St. Lin and St. Timothy (1848).
When Mother Marie Rose died on Oct. 6, 1849, she was
succeeded as superior general by Mother Veronica
Davignon (1849-57). Her contribution was the consoli-
dation of the work and the preparation of the sisters for
the expansion that was to come under her successor,
Mother Theresa Martin, who was superior general for a
decade (1857-67).

Responding to the urgent appeal of a missionary in
the U.S., Abp. Francis Norbert Blanchet of Oregon City,
Mother Theresa selected 12 from among the 72 members
of her community and sent them (1859) to the Pacific
Coast. Others joined them in Oregon in 1863 and 1864.
In 1865, in response to an invitation from Bp. John J.
Conroy of Albany, N.Y., a convent and an academy were
established there. About the same time, Bp. Augustine
Verot of St. Augustine, Fla., applied to the motherhouse
for sisters. Under Mother Mary Stanislaus (1867-77),
fourth superior general, missions were founded in Florida
and California, and in Manitoba, Canada. A school that
was opened in Oakland, Calif. (1868), at the invitation of
Abp. Joseph S. Alemany of San Francisco, became the
center from which elementary and secondary schools
were established throughout California.

During the 20th century foundations multiplied: ele-
mentary and secondary schools, normal schools and col-
leges. In 1931 a mission was established in Basutoland,
South Africa. A school was established (1931) in Kago-
shima, Japan, but extreme nationalistic feeling made it
necessary to recall the sisters in 1940. A native Japanese
community maintains the school at Kagoshima. Three
sisters from the California Province went to Arequipa,
Peru, on Dec. 27, 1961. The generalate in Longueuil,
Quebec, Canada directs the work of the community.
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There are four provinces in the U.S.: Oregon (estb. 1859),
California (estb. 1868), New York (estb. 1865) and
Washington (estb. 1962).

Bibliography: J. B. CODE, Great American Foundresses (New
York 1929). E. T. DEHEY, Religious Orders of Women in the U. S.
(Hammond, Ind. 1930). P. J. B. DUCHAUSSOIS, Rose of Canada
(Montreal 1934). M. F. DUNN, Gleanings of Fifty Years (Portland,
Ore. 1909). J. M. MELANCON, Life of Mother Marie Rose (Montreal
1930).

[L. M. LYONS/EDS.]

HOLY OILS

Three holy oils are used in the Church’s worship
today: chrism, a blessed mixture of olive oil and balm;
oil of catechumens, blessed olive oil; and oil of the sick,
also blessed olive oil. This article treats the following
subjects: use of oil in the Bible, use of oil in the rites of
Baptism and Confirmation, use of oil of the sick, and
other uses of holy oils.

Use of Oil in the Bible. In biblical times, oil was a
condiment (Nm 11.8), a fuel for lamps (Mt 25.1-9), and
a healing agent for wounds (Lk 10.34; cf. also Is 1.6).
Perhaps the most frequently mentioned use of oil in the
Bible is that of anointing. Kings (e.g., 1 Sm 10.1; 16.1,
13), priests (e.g., Ex 29.7), and prophets (e.g., 1 Kgs
19.16) were anointed. According to the Council of Trent,
Christ instituted the Sacrament of Anointing of the Sick
that was promulgated by the Apostle James (Jas 5.14; cf.
H. Denzinger, Enchiridion symbolorum, ed. A. Schon-
metzer [Freiburg 1963] 1716). It was a mark of honor to
anoint the head of a guest with oil (e.g., Lk 7.46). Anoint-
ing was a preparation for burial (Mk 16.1; Lk 23.56).
Anointing with oil served also as a cosmetic to beautify
and to prevent dessication of the skin (e.g., Ru 3.3; Jdt
10.3). Not only people were anointed; objects were as
well. Jacob poured oil over the stone at Bethel as a kind
of consecration (Gn 28.18); the tabernacle and its furni-
ture were consecrated by anointing with oil (Ex
30.26-28); the shield of a warrior might be anointed (Is
21.5). Oil was also used in sacrifice (e.g., Ex 29.40; Nm
28.5). Finally, oil is used in certain figurative expressions
to signify such things as abundance (J1 2.24), soft words
(e.g., Prv 5.3), joy (e.g., Is 61.3), brotherly unity (Ps
132.1-2), and the influence of the Holy Spirit (1 Jn 2.20,
27). Subsequently, the biblical use of oil influenced to a
greater or lesser degree the Christian use of it. (See
ANOINTING.)

Use of Oil in Baptism and Confirmation. The Ap-
ostolic Tradition (c. third century) speaks of an ‘‘oil of
exorcism,”” with which the candidate was anointed be-
fore Baptism, and of an ‘‘oil of thanksgiving,”” with
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which he was anointed afterward (B. Botte, ed., La tradi-
tion apostolique de saint Hippolyte: Essai de reconstitu-
tion [Liturgiegeschichtliche Quellen und Forschunger,
1963] 21-22). Similarly, Tertullian (d. 230; De Bapt. 7),
Cyprian (d. 258; Epist. 70.2), Cyril of Jerusalem (d. 386;
Catech. 21.3), and Basil (d. 379; On the Spirit 27.66),
among others, speak of anointing after Baptism. In the
fourth-century Euchologion of Serapion (15-16) there
are formulas for blessing the oils used in connection with
Baptism; and there is a parallel passage in the Apostolic
Constitutions (fourth century 7.42). In some cases, these
anointings covered the whole body (cf. Pseudo-
Dionysius, De eccl. hier. 2.3). Frequently the anointings
conferred immediately after Baptism in the ancient
Church were the Sacrament of Confirmation, which is the
complement of Baptism. The oil employed in these early
anointings was olive oil, the oil in common use. Possibly
it was mixed with balm in some cases. Balm seems to
have been used everywhere for chrism at least from the
sixth century.

Oil of the Sick. There are few, if any, references to
oil destined for the sick in the first two centuries of the
Christian era. The reason is uncertain. The Apostolic Tra-
dition contains a formula for blessing oil destined for the
sick, but the document implies that the oil will be either
tasted or applied to the body (5; Botte, 18). There are sim-
ilar passages in the Apostolic Constitutions (8.29) and in
the Euchologion of Serapion (5, 17). The Persian Aphr-
aates (fourth century) speaks of an anointing of the sick
with olive oil (Demonstrationes 23.3). However it is not
always clear from these and other early testimonies
whether such anointings of the sick are the Sacrament of
Anointing of the Sick or only sacramentals [See ANOINT-
ING OF THE SICK, I (THEOLOGY OF)]. An early reference
(416) to the Anointing of the Sick is unquestionably the
letter of Innocent I (401-417) to Decentius (Denzinger:
216).

Other Uses of Holy Oils. From the sixth century on,
anointing gradually became an integral part of the coro-
nation ceremony of Christian kings. It probably was sug-
gested by the ancient Hebrew practice. In the Roman rite,
a newly consecrated bishop was anointed upon the head
with chrism. Amalarius of Metz (7707-850?7) mentions
an episcopal anointing in his Liber officialis (ed. J. Han-
ssens, 234). Historically, the hands of a newly ordained
priest were anointed with the oil of catechumens. An
early reference to this rite is found in the eighth-century
Missale Francorum (ed. Mohlberg, 33). It seems that the
anointing of bishop and priest was inspired by the kingly
anointing. In the Eastern Churches, episcopal and sacer-
dotal anointings are almost unknown.

Bibliography: L. L. MITCHELL, Baptismal anointing (London
1966). G. AUSTIN, Anointing with the Spirit: The Rite of Confirma-
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Rite of Christian Initiation of Adults (Chicago 1988) 15-24. D.
BOROBIO, ‘‘An Enquiry into Healing Anointing in the Early
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[E. J. GRATSCH/EDS.]

HOLY ORDERS

Order signifies a relation of many things in reference
to one common beginning or end, and so arranged as to
be mutually related. In ecclesiastical language, by a cer-
tain excellence the spiritual or sacred power that is con-
ferred in the Church has been called ‘‘order’’ (Latin ordo,
Greek td€1c or tdyua). The Catechism of the Catholic
Church explains that holy orders is the sacrament of apos-
tolic ministry, i.e., ‘‘the sacrament through which the
mission entrusted by Christ to his apostles continues to
be exercised in the Church until the end of time’” (CCC
1536). The term also signifies the sacred ordination or
“‘to ordain,’’ i.e., the external rite or ceremonial whereby
a degree of power is imparted, called in Greek the exten-
sion or IMPOSITION OF HANDS (xepotovia, xepobecia).
There are three degrees of holy orders: episcopate, pres-
byterate and diaconate.

Institution by Christ

The Council of Trent clearly reaffirmed (H. Denz-
inger, Enchiridion Symbolorum 1766) the previous teach-
ing of the Church that Holy Orders or sacred ordination
by which sacred power is conferred as instituted by Christ
is a true Sacrament of the New Covenant. The priesthood
and the sacrifice of the Old Law especially prefigured the
New Dispensation, as the Prophets had foretold. It has al-
ways been Catholic teaching, based upon the testimony
of Scripture, apostolic tradition, and the unanimous
agreement of the Fathers, that to the new sacrifice that
Christ inaugurated He associated a new priesthood em-
powered to continue His own priesthood until the con-
summation of the world (Council of Trent; Denzinger
1740, 1764). That the Apostles were conscious of and ex-
ercised this power and that they ordained bishops, priests,
and deacons by the sacramental rite of the imposition of
hands and the invocation of the Holy Spirit, is shown in
the Acts and the Epistles (e.g., Acts 6.6; 13.3; 1 Tm 4.14;
5.22;2 Tm 1.6). The witness of tradition from the earliest
documents offers explicit acknowledgment of a divinely
constituted hierarchy of bishops, priests, and deacons,
and by the 4th century there is found express mention of
the grace of order as clearly distinct from the sacred
power conferred.
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Categories of Orders

Sacred Scripture mentions priests and deacons; the
historical minor orders of subdeacon, acolyte, exorcist,
lector, and porter, were known since the early Church. In
the sacerdotal order the bishop, as successor of the Apos-
tles, is superior to the priest and is the principal hierarch
with powers not at all possessed or not ordinarily enjoyed
by other orders.

Origin. Bishop. It is of faith that the episcopacy is
divinely instituted, and immediately by Christ, according
to the far more common theological teaching. The institu-
tion of the episcopacy as such, as an order distinct from
the simple priesthood, cannot be established with certain-
ty from the Scriptures alone without the witness of tradi-
tion. The Scriptural terminology is quite fluid and the
later fixed usage regarding bishop, priest, deacon does
not appear in the New Testament writings. The names
npecButepog and ‘eniokonog (as well as hegoumenos,
praesidentes) were often used synonymously. Some in-
terpret them to mean simple priests only; others, bishops
only; and others, simple priests and sometimes bishops.
All, however, are under the direction of the Apostles.

From Scripture it is clear that Christ established a
priesthood and in this sense certainly an episcopacy.
There are indications that in the Scriptures some are sin-
gled out for powers and functions that are proper and ex-
clusive to those specifically called bishops in later times.
This is the more ancient and common teaching of theolo-
gians. It is an open theological question whether or not
the episcopacy as distinguished from the priesthood is
sacramental, the older opinion judging negatively, the
later and now more common, affirmatively. Leo XIII
wrote: ‘‘But the episcopacy undoubtedly by the institu-
tion of Christ pertains most truly to the Sacrament of Or-
ders and constitutes the sacerdotium in the highest
degree, which surely by the teaching of the holy Fathers
and our liturgical customs is called the ‘summum sacer-
dotium, sacri ministerii summa’’’ (Apostolicae curae;
Denzinger 3317). This doctrine was taught also by Vati-
can Council II in practically the same words (Const. on
the Church 20-21).

It would seem that those to whom the terms bishop
and successor of the Apostles subsequently were exclu-
sively applied were individuals in the Apostolic Church
whom the Apostles associated with themselves or dele-
gated to carry on the office of Apostle-successors, e.g.,
Timothy and Titus (and according to some, James of Je-
rusalem inasmuch as he was not James of Alpheus, one
of the Twelve). The presbyters-bishops were dependent
upon these Apostle-successors, as originally upon the
Apostles themselves. In the tradition of the primitive
Church the appellations of the incumbents of these suc-

36

cessors evolved, although the hierarchical structure re-
mained the same. Until the late 2d century, when the
designation was clearly fixed, the term ’enicxonog desig-
nated the presbyter, the presbyter-president of the college
of presbyters, the bishop. See BISHOP (IN THE BIBLE); BISH-
OP (IN THE CHURCH); BISHOP (SACRAMENTAL THEOLOGY
OF).

Priest. Since the Scriptural usage of the terms was
not fixed, and since certainly not all termed ’enickomot
were bishops, or all called mpecPotepol priests, the
meaning cannot be derived from the words themselves
but rather from the contexts or from what was signified
in the particular instances. Probably the one sacerdotium
was being referred to, at one time in its fullness and at
another in a lesser degree, i.e., in a higher or lower order.

Precision of terminology begins only in the 2d centu-
ry, and then only in the letters of Ignatius of Antioch (Ad
Philadelphenses 4; J. Quasten, Monumenta eucharista et
liturgica vetustissima 335). By the end of the 3d century
the name presbyter was specifically applied only to the
second grade of the hierarchy, and thereafter the distinc-
tion was commonly employed. Only much later, after the
5th century, did the term ‘‘sacerdos’’ (which had applied
to bishops, priests, and deacons) come to be restricted to
the presbyters. See PRIESTHOOD IN CHRISTIAN TRADITION.

Deacon. The existence of the diaconate (dtokovia,
ministry) as a distinct hierarchical and sacramental order
is found in Scripture (Phil 1.1; 1 Tm 3.8-13; Acts 6.1-6)
and is confirmed by the witness of tradition [Justin, 1
Apol. 65; Ignatius of Antioch, Ad Philadelphenses 4
(Quasten 17, 335)], its full characteristics being clearly
discussed by the 4th century. DEACONS are clearly distin-
guished from the laity and from the priests (simple or
episcopal) to whom they are subordinate and ministering.
Deacons have from the beginning been ordained by the
imposition of the hand of the bishop with the invocation
of the Holy Spirit.

It is more commonly held that the Apostles ordained
the original seven deacons. Theologians today hold it to
be certain that the diaconate is of divine institution and
a sacramental order (Council of Trent; Denzinger 1765,
1776). The ‘‘serving at table’” would include their assis-
tance at the celebration of the Eucharist and its distribu-
tion, which was usually joined with the agape of the early
Christians. Moreover, they preached and administered
Baptism (Acts 6.8-15; 7.1-60; 8.5-13, 38).

Subdeacon. The origins of the historical subdiaco-
nate are obscure and testimony concerning it, silent. The
existence of the SUBDEACON in the 3d century is affirmed
in the Apostolic Tradition and in the practice of the
Roman and African churches. Only gradually did it grow
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in importance through the assumption of more sacred
functions and of the law of celibacy, and through its in-
creasing connection with and necessity for higher orders.
By the close of the 12th century it was patently ranked
in the West among the major orders. In the East the subdi-
aconate was certainly an institution by the 4th century,
as mentioned in the Councils of Antioch (341) and Laodi-
cea (c. 343-381), but it has never to this day been reck-
oned among the sacred or major orders. In the Latin
Church, the order of subdeaconate was abolished by Pope
Paul VI in his motu proprio, Ministeria quaedam (Aug.
15, 1972).

Acolyte. An historical order that was found only in
the Western Church. In fact, it was hardly even noted in
the Gallican-rite churches of the West (Gaul, Spain,
Milan). Early evidence of it in Rome and in Africa is
found in SS. Jerome, Augustine, and Cyprian, and Popes
Siricius and Zosimus. The later influence of the Gallican
upon the Roman liturgy lessened the position and func-
tions of this office. However, with the lapse of the lector-
ship and office of exorcist from about the 6th to the 9th
centuries, the ACOLYTE remained to assist at the altar and
at priestly ministrations. By the 8th century the order had
become the requisite step to the subdiaconate. In 1972,
it was abolished by Pope Paul VI in his motu proprio,
Ministeria quaedam, who created the ministry of acolyte
in its place and opened it to the laity.

Lector. This is the most ancient order below the diac-
onate of which there is record; it is mentioned early in the
3d century by Tertullian, the Apostolic Tradition, and in
about the middle of the next century by the Didascalia
Apostolorum. The LECTOR was used very early in the
Roman, Carthaginian, and Syriac churches. From about
the 4th to the 10th centuries it lost a large portion of its
prominence and functions. This was due to the practice
of conferring ordinations that bypassed (per saltum) the
lectorship and to the admission to this order of youngsters
with the result that the function of singing was restricted
to them and the other functions of the office assumed by
older and higher clerics. In the Latin Church, Pope Paul
VI abolished the minor order of lector in his motu proprio
Ministeria quaedam, and replaced it with the ministry of
reader, which is opened to laypeople.

Exorcist. Sepulchral inscriptions of the 3d and 4th
centuries attest to the existence of the exorcist (see EXOR-
ciSM). The position of this order subsequently declined
with the promotion of young men to the other clerical
grades and due to instances in which adults were ordained
by bypassing (per saltum) the order of exorcist. Likewise,
with the lapse of the catechumenate during which period
the exorcist had exercised his order, and with the assump-
tion of these baptismal exorcisms by the acolytes and
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priests, the role of the exorcist was lessened. Its long
presence in the Roman usage came with the influence of
the Gallican practice. Pope Paul VI suppressed the minor
order of the exorcist in 1972.

Porter. The order of PORTER seems not to have re-
ceived much attention in the early Church because of its
slight importance. At best it is mentioned only in passing
in the early testimonies. Although Pelagius I referred to
it in the 6th century as the beginning of the clerical state,
it appears to have fallen into desuetude by the end of the
4th century, and its functions were exercised even by lay-
men. The survival of the porter in Gallican usage brought
about its revival in the Roman practice around the 10th
century. It survived in the Roman Rite until its abolition
in 1972 by Pope Paul VI.

Tonsure. Clerical TONSURE was never considered an
order but only a special rite of introduction into the ranks
of the clergy. It appeared to have developed from the
early Christian practice, with Semitic roots, of cutting the
hair to symbolize humility. In relation to the clerical state
it was also a sign of holiness. The rite, already indicated
in the 6th century, was in stable use by the 8th century,
as noted in the Gelasian and Gregorian Sacramentaries.
From being a private ceremony in the beginning, it gradu-
ally assumed a public and official character. Initially it
was connected with the ceremony of first ordination, but
in the West certainly by the 12th century it had become
a separate and distinct ceremony. The tonsured person
was thus set apart from the laity, whether or not he there-
after received clerical orders. In the East tonsure was a
less prominent rite and it seems probable that, as today,
it was always joined to the reception of the lectorship or
cantorship. In the Latin Church, Pope Paul VI abolished
the tonsure in his 1972 motu proprio, Ministeria quae-
dam.

Deaconess. From the period of the public ministry
of Our Lord and of the Apostles pious women had offered
their service to the ministers of the Church in the form
of works of charity and temporal aid. The office of DEA-
CONESS in the Church developed in time, probably grow-
ing out of the system of organized widowhood in the
early Church (about the 2d century). The institution of the
deaconess arose in the East (about the 3d century) before
appearing as such in the West (about the 5th century).
With the rise of monastic houses for women and with the
gradual discontinuance of the ceremony of Baptism by
immersion in which the deaconess assisted the women
candidates, the office of the deaconess correspondingly
lapsed in the 7th century. Between the 10th and 12th cen-
turies it disappeared in the West, although it survived
somewhat longer in parts of the East.

Historical Division into Major and Minor Orders.
In the Latin Church, historically the major orders com-
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prised priesthood, diaconate, and subdiaconate; the minor
orders were those of porter, lector, exorcist, and acolyte
(Council of Trent; Denzinger 1765). First tonsure is not
commonly listed among the orders, nor is the episcopacy,
which was not considered an order adequately distinct
from the priesthood; some, however, taking ‘‘order’’ in
the wider sense, enumerate one or both. Before the 12th
century the present distinction of major and minor orders
was not clearly fixed. That the Latin Church, in particular
the Roman Church, developed the minor orders early can
be discerned from ancient documents. These orders may
be distinguished from other offices and dignities by rea-
son of their stable character and conferral by a sacred rite.
The full list of orders below the diaconate was given by
Pope Cornelius around 251 as existing in the Roman
Church. By the end of the 12th century the subdiaconate
had taken on such prominence that it was already classed
among the major or sacred orders. The 1972 motu proprio
of Pope Paul VI, Ministeria quaedam, abolished all the
minor orders and the subdiaconate, thereby removing the
distinction between minor and major orders.

In the Eastern Church the subdiaconate has always
been held as a minor order, except for some few rites, no-
tably the Armenians, who since the 11th century have fol-
lowed the Latins. This is probably because the subdeacon
does not minister at the altar nor come to it for the sacri-
fice nor touch the sacred vessels on the altar. The earliest
mention of orders below the diaconate is to the lectorship
and the subdiaconate; these two alone have been com-
monly maintained in the Eastern Church. More generally
the office of cantor has been attached to the lectorship,
although some would hold it to be an order. Others main-
tain that the lectorship or subdiaconate contains the order
of porter, exorcist, and acolyte.

One or Many Sacraments. It is Catholic teaching
that there are only seven Sacraments, no more or less, and
that Holy Orders is one of them. Thus, regardless of the
number of orders existing and accepted, they all together
constitute but one Sacrament. The priesthood (with the
episcopacy) and the diaconate at least are clearly sacra-
mental as of divine institution, notwithstanding theologi-
cal opinion respecting the other orders. The problem thus
lies in the manner in which these orders are Sacraments
and yet form but the one specific Sacrament of Holy Or-
ders. Several solutions have been proposed.

The most common solution follows the view of St.
Thomas (Summa Theologiae, Suppl. 37.1 ad 2) that con-
siders this Sacrament in the manner of a potential or po-
testative whole, whereby the essence, power, and
character of the Sacrament reside perfectly and fully in
the priesthood and less completely in the diaconate (and,
according to some, in the other orders). To consider this
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Sacrament as a universal whole would result in several
specifically different Sacraments; to consider it as an in-
tegral whole would require the presence of all the orders
at once.

Sacramental Rite

The conferral of the Sacrament of Holy Orders is
through a sacred sign. Whether the entire sign or only its
signification has been instituted by Christ depends upon
whether the theory of the generic or specific institution
of this Sacrament is supported. The opinion that Christ
established only the signification of this Sacrament and
left it to the Church to determine the material element that
under a form or formula of words would convey this sig-
nification, or that He instituted an indeterminate material
element or merely an imposition of hands and left the rest
to the determination of the Church, is held by some. The
more common opinion holds for a specific institution.

Matter and Form. In the churches of the Christian
East, the orders have always been conferred by the impo-
sition of hands and this was the one essential rite in the
Latin Church before the 10th century. It seems to have
been generally taught in the late Middle Ages and for a
long time thereafter that the essential rite was the handing
over of the instruments, although this does not disprove
the continued existence of the rite of imposition of hands.
The Decree for the Armenians of the Council of Florence
cites the handing over of the instruments as the matter of
the Sacrament in each order (Denzinger 1326), but the
doctrinal value of this decree is disputed and some assert
that it is not definitive but merely expository in that it
states the common theology of the day in this question.
It is more probable that the imposition was always the
matter of this Sacrament and even by divine institution.

In his apostolic constitution Sacramentum Ordinis of
Nov. 30, 1947, Pius XII declared that thenceforth the
episcopacy, priesthood, and diaconate would be con-
ferred in each instance by the one and only essential and
valid rite, namely, the designated imposition of hands and
the designated form, the consecratory Preface [Acta
Apostolicae Sedis 40 (1948) 5-7].

Minister. It has always been Catholic teaching that
the bishop is the ordinary minister of the Sacrament of
Holy Orders by divine institution (Council of Trent; Denz
1768, 1777, CIC 1983, c. 1012). Scripture indicates only
bishops as the ministers of sacred orders (Acts 6.6; 13.3;
1 Tm 4.14; 5.22; 2 Tm 1.6). This has been the traditional
practice in the Church, as ancient liturgical and canonical
writings testify.

Priest as Extraordinary Minister. The question has
been long discussed whether a simple priest can be also
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an extraordinary minister of Holy Orders or whether the
bishop is the exclusive minister by divine right. Contrary
to the opinion of the canonists, the older theologians held
that a simple priest could not by commission of the pope
become the extraordinary minister of the major orders.
They followed more or less this conclusion as stated by
both St. Thomas and Duns Scotus, although for different
reasons. It became commonly agreed that a properly
commissioned priest could confer minor orders (this
commission was often given by the pope) and even the
subdiaconate (a practice in the Greek Church but not in
the Latin).

With the coming to light of three papal bulls (Boni-
face IX, Sacrae religionis, Feb. 1, 1400; Martin V, Ge-
rentes ad vos, Nov. 16, 1427; Innocent VIII, Exposcit,
April 9, 1489), an increasing number of theologians to the
present day have been maintaining, with varying degrees
of theological probability and of certitude, that a simple
priest can be commissioned by the pope to confer the di-
aconate and even the priesthood. The cited papal bulls
seem to have granted to certain abbots (not in episcopal
orders) the power to ordain their subjects to the diaco-
nate. Dispute obtains regarding the force and meaning of
these documents in view of the longstanding tradition in
the Church and the widespread theological teaching re-
garding the bishop as the exclusive minister of the diaco-
nate and the priesthood. The common teaching today
rejects the opinion that a simple priest may act as extraor-
dinary minister of these orders, although the opinion that
he may must be considered as at least probable.

Worthiness and the Question of Reordination. For
the valid administration of Holy Orders neither the pres-
ence of grace nor the state of grace is required in the min-
ister (Council of Trent; Denzinger 1612, 1710), since the
power of God and the merits of Christ and not the dispo-
sitions and merits of the minister confer this sacramental
validity. But the sanctity and dignity of the Sacrament de-
mands for its lawful and worthy administration that the
minister be in the state of grace, free of ecclesiastical pen-
alties, and observant of the requirements of law regarding
the conferral of ordination.

The firm and explicit teaching of the Church regard-
ing the relationship or dependence of the validity of a
Sacrament upon the dispositions or condition of the min-
ister and its common practice regarding REORDINATION
was long in coming. The doubts and the subsequent con-
troversies began with St. Cyprian in the 3d century in re-
gard to the validity of Baptism administered by heretics.
The dispute was extended during the Donatist heresy and
schism to the validity of ordinations performed by those
who were publicly unworthy. In subsequent centuries un-
worthiness tended to center especially around those in-
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volved in concubinage or simony, or subjected to
excommunication. Theologians disputed the question
and many prelates, even some popes, practiced reordina-
tion in such cases. The definitive settlement of the contro-
versy began with the efforts of Paschal II (Council of
Guastalla, 1106; Denzinger 705) and of Innocent III (in
the profession of faith required of the Waldensians in
1208; Denzinger 793) whereby the principle of the validi-
ty of the Sacraments independently of the dispositions of
the minister was upheld. Thus the ancient practice and
teaching of the Church was restored and became widely
and permanently effective.

Intention. The Council of Trent, in harmony with
previous papal statements, made it clear that in effecting
and conferring the Sacraments the minister must have an
intention at least of doing what the Church does (sess. 7,
c.11; Denzinger 1624). Thus in conferring the Sacrament
of Holy Orders the minister is a voluntary and vitally re-
sponsible agent of Christ in this action. He must have a
deliberate intention formed at least in some general and
implicit fashion, and this must truly bear upon the confer-
ral by his action of what, by the institution of Christ, is
a sacramental administration of Holy Orders. He thus in-
tends to do at least what the Church does (which is a sac-
ramental conferral). This is implicitly the very same
intention of doing what Christ’s Church herself does. Be-
sides a defective matter or form, an intention which is de-
fective also invalidates the Sacrament. Thus there must
be on the part of the minister a serious will not merely
to perform an external application of the matter and form
but also to confer a rite that as a matter of fact is consid-
ered by the Church as sacred. The intention need not be
actual but it must be at least virtual in order to bear upon
the sacramental action at hand. A minister, otherwise
qualified and applying valid matter and form, who has at
least the above minimum qualities of intention, will val-
idly confer Holy Orders. (See ANGLICAN ORDERS; APOS-
TOLICAE CURAE.)

Recipient. Just as for the minister, there are certain
requirements that must be met by the ordinand. Some of
these requirements pertain to validity, others to liceity.

Valid Reception. Only a baptized male with at least
a habitual intention of receiving this Sacrament is a capa-
ble subject of valid ordination (CIC 1983, c. 1024). Only
males can validly receive sacred ordination by divine
law, and any prudent doubt, as in the case of the her-
maphrodite or pseudohermaphrodite, must bar the candi-
date from ordination. Moreover, the Church has always
understood and insisted upon as essential the reception
of Baptism before allowing the reception of Holy Orders.

Essential to valid reception also is an internal inten-
tion or will of receiving this Sacrament, since no adult re-
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ceives a Sacrament unwillingly. There must be a
voluntary, positive act of the will and not a passive atti-
tude to the reception. For the reception of a Sacrament
a habitual intention suffices, although a virtual or actual
intention is recommended as more fruitful. The recipient
is in the condition of one receiving a gift and a benefit,
and thus it suffices that the reception be voluntary, which
is ensured by a habitual intention. However, for the re-
ception of Holy Orders the habitual intention must be ex-
plicit to receive what de facto the Church and the minister
intend to confer and thus to be received, namely, the Sac-
rament and its effect. The reason is that the intention must
include an advertence to the clerical state and its obliga-
tions, since these are not practically contained implicitly
in the habitual intention to live a Christian life. Only
when such an explicit intention is present can the ordina-
tion of one asleep or unconscious, drunk, or insane be
considered valid. Baptized infants are validly ordained,
but may choose the clerical or lay state upon completion
of their 16th year.

It is commonly taught that a candidate who deceitful-
ly (ficte) receives Orders, i.e., inwardly dissenting or re-
fusing, is invalidly ordained. However, a cleric who
receives Orders under the influence of grave fear or deceit
receives them validly; he is to be reduced to the lay state
unless he has subsequently ratified the ordination upon
the removal of the obstacle. The lawful intention required
of a clerical vocation is considered below.

Lawful Reception. For the lawful reception of Holy
Orders, i.e., that the candidate be considered qualified,
other conditions are required by the Church and are com-
prised under the qualities of divine vocation, suitability,
and freedom from canonical impediments.

Admission to Holy Orders is subject to the judgment
and authority of the Church, to whom the Sacraments
have been entrusted. The norms or requirements forming
the basis of judgment are signs of the presence of a divine
interior vocation, which they presuppose, guarantee, or
recognize. Vocation to the clerical state, then, consists of
the divine interior act of selection of and preparation of
the candidate with suitable endowments of nature and
grace for the worthy exercise of priestly duties. Together
with this must be the call and acceptance of the Church
through the bishop upon judgment of the suitability or
worthiness of the candidate who gives evidence of an in-
terior vocation. The principal signs of this clerical voca-
tion are a right intention, probity of life, and suitability.

Besides the intention, which is necessary for the
valid reception of the Sacrament, the candidate must have
the right intention essential to a clerical vocation. It is his
response to God’s special grace and the primary sign of
a divine vocation, namely, a free, firm, and constant su-
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pernatural motivation to procure the glory of God and the
salvation of souls with the determination to go on for the
priesthood.

The bishop should confer Sacred Orders only if he
is morally certain of the canonical fitness of each candi-
date, i.e., of the presence of the qualities of mind and
body, of nature and grace and proven virtue required and
suited for bearing the burdens and fulfilling the tasks of
the priesthood. The candidate must be sound physically
and psychologically and possess the intellectual ability
and knowledge set forth in the pertinent regulations of the
Church and other competent authorities. The lawful re-
ception of Orders demands outstanding and habitual
goodness of life, especially perfect chastity. Solid posses-
sion of this latter virtue is an indispensable condition of
a clerical vocation and its presence must be positively ev-
ident, profoundly appreciated, and zealously cherished
and not merely assumed by reason of any absence of de-
viation.

The 1983 Code of Canon Law also prescribes mini-
mum age requirements: ‘“The presbyterate is not to be
conferred except on those who have completed the 25th
year of age and possess sufficient maturity; an interval of
at least six months to be observed between the diaconate
and the presbyterate. Those destined to the presbyterate
are to be admitted to the order of deacon only after com-
pleting the twenty-third year of age’” (CIC 1983, c.1031
§1). The interstices are to be observed, i.e., the fitting in-
tervals laid down by law between the reception of one
order and another, in order to provide a period of trial and
preparation as well as the exercise of one order before
promotion to the next.

The lawful reception of Holy Orders requires that the
candidate have already received the Sacrament of Confir-
mation (CIC 1983, ¢.1024). Those who are bound to the
divine ministry by ordination ought to be strong in the
faith themselves and leaders of others in its witness and
defense. Holy Orders fittingly complements the perfec-
tions of grace and the gifts of the Holy Spirit already re-
ceived in the other Sacraments. Each order is to be
received in its proper sequence and no intermediate order
omitted per saltum.

A candidate for Holy Orders must be free of all ca-
nonical irregularities and impediments. Both are ecclesi-
astical disqualifications prohibiting primarily and directly
the reception of orders and secondarily and indirectly
their exercise. They do not invalidate but rather render
unlawful the reception or exercise of orders, and are con-
sidered to bind gravely. An irregularity is of its nature
perpetual, whether based upon a defect or a delict, and
is removable only by dispensation. An impediment is
temporary, the basis being considered to be lack of faith
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or of freedom or of good repute. The impediment may
cease by dispensation, the lapse of time, or the removal
of the cause. The purpose behind all these disqualifica-
tions is to safeguard the dignity of the clerical state and
office, reverence and becomingness in the sacred minis-
try, and to avoid offense to the laity by reason of unfit
ministers of the altar.

Canonical Procedures. Candidates for promotion to
orders must possess testimonial letters giving proof of
Baptism and Confirmation or of the last order received,
of the prescribed studies completed, of good moral char-
acter, and of the absence of a canonical impediment.

Differing from the aforesaid are DIMISSORIAL LET-
TERS by which one bishop or superior releases his subject
and sends him to another bishop with the faculty of re-
ceiving orders from him.

The names of candidates for individual sacred orders
(with the exception of perpetually professed religious)
should be announced publicly in their respective parish
churches, unless the ordinary dispenses or makes other
arrangements.

Fruitful Reception. As a Sacrament of the living,
Holy Orders should be received in the state of grace. To
receive in the state of sin an order that certainly has the
dignity of a Sacrament would itself be a grave sin. In
order to provide for better dispositions for the reception
of orders, all candidates for any order are to make a spiri-
tual retreat for at least five days in a place or manner de-
termined by the ordinary (CIC 1983, c. 1039).

Effects

It is of faith that Sacraments confer grace; it is also
a defined dogma that Holy Orders confers, in addition,
an indelible character.

Sacramental Grace. ‘ ‘From the testimony of Scrip-
ture, apostolic tradition and the unanimous agreement of
the Fathers it is clear that grace is conferred by sacred or-
dination’’ [Trent, sess. 23, ch. (Denz 1766); c.4 (Denz
1774)]. This grace is noted by the Apostle Paul in 1 Tm
4.14 and 2 Tm 1.6-7. It is not only sanctifying grace,
which is common to all the Sacraments, but also sacra-
mental grace, the particular effect of grace of this Sacra-
ment of Holy Orders. This sacramental effect, whether it
be, theologically speaking, in the nature of a right to the
actual graces corresponding to the purpose of the Sacra-
ment or a modality of habitual grace directing to the same
goal, is specified by the end of the Sacrament. The Coun-
cil of Florence (Decree for the Armenians) speaks of an
‘“‘increase of grace so that one may be a suitable minis-
ter,”” and Pius XII of ‘‘the grace proper to this particular
function and state of life’’ (Mediator Dei 42). To be a
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suitable minister implies all the virtues and supernatural
helps attendant upon the proper and worthy exercise of
liturgical functions, especially the Sacrifice of the Mass,
and the duties respecting the sanctification, instruction,
and direction of the faithful. In particular the form for the
ordination of a deacon prays that the Holy Spirit might
strengthen the candidate ‘‘with the sevenfold gift of grace
to carry out faithfully the work of the ministry’’; the form
for the priesthood asks the Father Almighty to ‘‘renew
within him the spirit of holiness so that he may hold the
office of second rank which he has received from Thee,
O God, and by the example of his life give a pattern of
upright conduct’’; the form for episcopal consecration
beseeches, ‘‘give to thy priest the fullness of thy ministry,
and sanctify with the dew of the heavenly anointing him
who is adorned with the vesture of the highest dignity.”’
The various virtues and leadership in holiness that the
documents of tradition describe regarding the recipients
of sacred ordination seem to be reduced to various as-
pects of charity, enlightenment, and service on the part
of the bishop, priest, and deacon, respectively.

Character. The other and permanent effect of the
Sacrament of Holy Orders is the spiritual and indelible
character imprinted on the soul of the recipient of ordina-
tion, with the result that no valid order may be repeated
or lost (Council of Trent; Denz 1767, 1774). Besides the
nature and function common to the characters of Baptism
and Confirmation, the character of Holy Orders has its
proper and specific role, ‘‘shaping sacred ministers to the
likeness of Christ the Priest, and enabling them to per-
form the lawful acts of religion by which men are sancti-
fied and God duly glorified according to the divine
ordinance’’ (Pius XII, Mediator Dei 42). It confers the
power over the real body of Christ to consecrate, offer,
and administer His Body and Blood, and the power over
His Mystical Body to prepare the faithful, by the Sacra-
ments and the preaching of the word, to be fit and worthy
for the Sacrament of the Eucharist. This character is im-
printed in each sacramental order, depending on the theo-
logical view held as to the sacramentality of the various
orders. It is an active power whereby the recipient, ac-
cording to his order, can accomplish in the name and per-
son of Christ the sacramental rites destined for Christian
worship and for the sanctification of the faithful, and by
which also he is constituted a leader of the Christian com-
munity in liturgical functions. Theologians dispute
whether this character is one, with many powers being,
as it were, successively released or conferred, or many,
either adequately or inadequately distinct among them-
selves, perfectly or imperfectly.
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[N. HALLIGAN/EDS.]

HOLY ROMAN EMPIRE

The term ‘‘Holy Roman Empire’” has been used to
distinguish the Medieval German Empire from the An-
cient Roman Empire and the Greek Roman (Byzantine)
Empire in the East. The line of emperors in the Western
provinces of the Roman Empire came to an end with the
death of Romulus Augustulus in A.D. 476. An Eastern line
of Roman emperors continued to rule in Greek Constanti-
nople, and these emperors carried on the traditions of an-
cient Rome until the city was conquered by the Ottoman
Turks in 1453. They called themselves ‘‘Roman,’”” and
they were Christian. Like the ancient Romans, they never
called their empire ‘‘Holy.”” There was a long interreg-
num in the West from the death of Romulus Augustulus
until Pope Leo III crowned Charles the Great (CHARLE-
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MAGNE) emperor in Rome on Dec. 25, 800. Charles was
the king of a Germanic tribe, the FRANKS. Although his
new title may have been Roman, his lordship, customs,
and concepts of kingship were thoroughly Germanic. In
Roman terms he was emperor in name only. The best ex-
ample of the new empire’s Germanic roots is its inheri-
tance laws. Following Germanic customary law, Charles
and his successors conceived of their realm as their pri-
vate, not public, property. When they died, they divided
it among their male heirs. They could not imagine that
an empire or a kingdom should be an inalienable, unified
territory. This practice led to political instability and civil
war and, in a short time, a fragmented empire.

After Charlemagne revived the title of emperor in the
West, the title ‘“Holy Roman Empire’” evolved slowly.
Charles had styled himself simply ‘‘emperor.”” In 982
Emperor OTTO I began to use the title ‘‘emperor Augus-
tus of the Romans.”” The expansion of the title had politi-
cal consequences. To validate their assumption of the title
“‘Emperor of the Romans,”” the Ottonian emperors tried
to extend their authority into Italy. They also created even
more elevated titles for themselves. Otto III (983-1002)
adopted Byzantine practices of calling himself ‘servant
of Jesus Christ’” and ‘servant of the apostles.”” This last
title imitated the pope’s ‘‘servant of the servants of
God.”” Sacral kingship was a widespread notion in the
early Middle Ages. Kings and emperors received the unc-
tion of consecrated oil at their coronations. It gave them
a special liturgical and canonical status. No emperor
could received major clerical orders, but he occupied a
position above other laymen. The emperor was the Advo-
cate and Defender of the Roman church (advocatus et de-
fensor romanae ecclesiae) and was also responsible for
establishing the City of God on earth and ruling it as the
Son of the Church (filius ecclesiae.). The emperor was
consequently the lord of Christendom, universal and om-
nicompetent, the terrestrial agent of the divine Emperor,
God, to whom every faithful Christian (fidelis) owed obe-
dience and faith (fides). It is not surprising then that the
term ‘‘Holy Empire’” was used in the letters of Emperor
FREDERICK BARBAROSSA (ca. 1157) to describe the terri-
tory over which he ruled. If he were the divinely appoint-
ed ruler over all Christians, his realm could be justifiably
described as holy. Finally, the entire title ‘“Holy Roman
Empire’” was used for the first time in 1254. Ironically
this title was not adopted until after the empire had begun
its long decline in the later Middle Ages. When the eigh-
teenth-century French philosopher Voltaire declared that
the Holy Roman Empire was ‘‘neither holy, nor Roman,
nor an empire’” his epigram had more than a grain of his-
torical truth.

Sacred imagery characterized the rhetoric of the Ger-
manic empire and permeated the language of its docu-
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ments. The chancellery of Frederick Barbarossa added
“‘holy’’ to the title of his empire to signify that the empire
was divinely ordained and worthy of sharing power and
authority with the Roman Catholic Church in the Chris-
tian world. The emperor was God’s representative on
earth. Frederick also asserted that he was the ‘‘Lord of
the world”” (Dominus mundi) and held a higher office
than all other kings. From the early Middle Ages, the
Church had been called the ‘‘Holy Roman Church.”” Its
title indicated that it represented in the divine order.
Kingdoms were not normally labeled ‘‘holy.’” The use of
the term ‘‘Holy Empire’’ is an important signpost for un-
derstanding the most significant conflict between Church
and State in the Middle Ages.

During the high Middle Ages the Germanic empire
and the Roman Catholic Church both claimed universal
authority over Christendom. Each represented a model of
rulership that mirrored the heavenly monarchy. Each rep-
resented the unity of Christendom. In the period from 900
to 1250, the ‘‘Holy Empire’’ vied with the ‘‘Holy Roman
Church’’ to be the embodiment of Christian universal au-
thority. In the beginning the empire and the Church were
not equals. From the time of the first Christian emperor,
Constantine, until the middle of the eleventh century, the
emperors exercised considerable authority and power
over bishops and their clergy. The Germanic emperors
who succeeded Charlemagne and other secular princes
appointed bishops, abbots, and clergy to ecclesiastical of-
fices. They employed bishops as officials in the imperial
courts. Occasionally they even deposed popes and select-
ed their successors. The eleventh century, however,
marked a fundamental change in the relationship between
the Church and the Empire. Reformers within and outside
the Church began to realize that secular lay princes
should not exercise authority in ecclesiastical affairs.
Pope NICHOLAS 11 (1058-1061) promulgated a decree that
forbade the emperor from participating in the election of
the pope in 1059, and Pope GREGORY VII (1073-1085) is-
sued several decrees that forbade the emperor and lay
princes from investing bishops with the symbols of their
offices. Gregory made Libertas ecclesiae, Freedom of the
Church, a principle of canon law and a maxim of ecclesi-
astical rhetoric. Gregory VII attacked the emperor’s sa-
cral, almost clerical, status and his position as the head
of Christendom. By forbidding the emperor’s investiture
of bishops Gregory undermined imperial control of bish-
ops. A long series of events marked the bitter conflict be-
tween the Roman church and the Germanic empire.
Gregory excommunicated and then deposed Emperor
Henry IV (1056-1106) in an unprecedented action.
Henry retaliated by supporting an anti-pope, Clement III
(1080-1100) militarily. Emperor Henry V (1106-1125)
finally acknowledged the autonomy of the Church in the
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Concordat of WORMS (September 1122), but that treaty
with the papacy did not establish a completely indepen-
dent Church. The empire was, however, considerably
weakened. The emperor gave up his right to bestow the
ring and episcopal staff (crozier) that were the symbols
of spiritual authority in the Concordat. This was a signifi-
cant step in recognizing the Church as a separate institu-
tion that was completely independent of imperial and lay
control. The Concordat was binding only within the em-
pire. It was a compromise that did not ultimately solve
the problem of how the Church and the Empire would co-
exist in Christendom.

During the twelfth century the popes attempted to es-
tablish Libertas ecclesiae, which they interpreted as com-
plete freedom from lay interference and control, as a
fundamental principle of ecclesiastical government. The
emperors, especially Frederick Barbarossa, refused to ac-
cept a Church that claimed superiority over them. Conse-
quently, with the emperor’s support there were many
papal schisms within the Latin church. The emperors op-
posed papal claims of authority by supporting pro-
imperial factions within the Church who elected anti-
popes. These anti-popes recognized imperial preroga-
tives. The emperors ’ ecclesiastical policies put enormous
strain on the stability of the Church. The twelfth-century
emperors supported ten anti-popes. These ‘‘popes’
reigned for a total of 41 years. Pope Alexander III's
(1059-1081) agreement with the Emperor Frederick I
Barbarossa in 1177 brought this long line of ‘‘imperial
anti-popes’’ to an end and began a short period of recon-
ciliation between the pope and the empire.

Pope Innocent III’s (1198-1216) policies posed a
new challenge to the relationship of the Sacerdotium
(Church) and Regnum (State) that had been established
in the twelfth century. Innocent had a high and exalted
view of papal power. He claimed that the pope ‘has his
authority because he does not exercise the office of man,
but of the true God on earth.”” He also compared imperial
power to the moon and papal power to the sun. The digni-
ty of the empire came from the light that it received from
the sun. Innocent clearly wished to place the office of the
pope above the emperor’s. The most difficult task Inno-
cent faced in his first years as pope was the struggle be-
tween Otto of Brunswick and Philip of Hohenstaufen for
the office of the emperor after the death of the Emperor
Henry VI (1190-1197). The German princes had divided
their votes between these two candidates for the imperial
throne. Innocent had moved quickly to assert his authori-
ty to choose between them. This was an unprecedented
exercise of papal jurisdiction over an imperial election.
He established the right of the pope to choose one of the
candidates as emperor in a decretal letter, Venerabilem,
which quickly became part of canon law of the Church.

43



HOLY ROOD, ABBEY OF

Innocent promulgated a number of decrees that in which
he claimed papal authority over a number of secular mat-
ters. Papal claims of secular authority and power over the
Papal States in Central Italy led to further conflicts with
the Emperor FREDERICK 1I (1212-1250) during the thir-
teenth century. Innocent’s successors, popes Gregory IX
(1227-1241) and Innocent IV (1243-1254), carried on
Innocent’s campaign to establish the papacy as the high-
est tribunal of Christendom. Gregory and Innocent ex-
communicated Frederick II when he threatened papal
authority and lordship in Italy. Finally Innocent IV con-
vened a general council in the city of Lyon (1245). He
summoned Frederick II to stand trial and charged Freder-
ick with a variety of crimes. When the emperor refused
to submit to the Council, Innocent excommunicated him
and called upon the king of France to launch a crusade
against him. Frederick died a few years later.

This last sorry spectacle was the final battle in the
war to establish a single, universal authority in Christen-
dom. The Holy Roman Church triumphed over the Holy
Roman Empire. After the death of Frederick II and after
the long interregnum that followed, the Holy Roman Em-
pire was little more than one medieval kingdom among
many. The interregnum was ended in 1273 by the elec-
tion of Rudolph I of Hapsburg, and under his successors
the Medieval Roman Empire grew even more limited in
power and territory. The kings of the national monarchies
adopted many imperial prerogatives formerly reserved
for emperors. In the later Middle Ages some of these
kings attempted to exercise lordship over the Church that
had similarities to the authority claimed by the Germanic
emperors before the Investiture Controversy. From 1438
the Holy Roman Empire came to be the virtual possession
of the house of Hapsburg and so lingered on as a mere
relic of its medieval greatness, until its final dissolution
in 1806.
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[K. PENNINGTON]

HOLY ROOD, ABBEY OF

Former royal monastery of the canons regular, ad-
joining Holyrood Palace, Edinburgh, Scotland. It was
founded by DAVID 1 of Scotland c. 1128. Liberally en-
dowed for the CANONS REGULAR OF ST. AUGUSTINE, it
had close associations with the Scottish crown, being fre-
quently used by the Stewarts as a royal residence. There
James II was born in 1430 and married Mary of Gueldres
in 1449, and there, too, James III and James IV were mar-
ried in 1469 and 1503 respectively. Sacked and burned
by the English in 1544 and 1547, and desecrated by the
Reformers in 1559, the abbey fell into ruin, and while its
chapel became the reformed parish church of the Canon-
gate, the abbey lands were appropriated and created into
a temporal lordship. Restored as a chapel royal by
Charles I in 1633, and again by James II, the church was
once more sacked in 1688, and later attempts to repair it
were abandoned when its roof collapsed in 1768. It is
now a ruin.

Bibliography: R. PITCAIRN, ed. Chronicon coenobii Sanctae
Crucis Edinburgensis (Edinburgh 1828). C. INNES, ed. Liber car-
tarum Sancte Crucis (Edinburgh 1840). J. HARRISON, The History
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[L. MACFARLANE]

HOLY SEE

A term designating Rome as the bishopric of the
pope. The word is derived from the Latin sedes, which
denotes the seat or residence of the bishop: this is because
the bishop’s office is symbolized by the chair in which
he presides over his people. The word see is accordingly
applied to all bishoprics, although it was first used of the
Churches founded by Apostles. They would be known
further as apostolic or holy sees, in as much as it was the
function of the Apostles to mediate Christ’s holiness to
their flocks. As the titles pope and apostolic see came to
be used especially of the bishop of Rome and his see, so
too the title holy see was restricted to Rome. In canonical
and diplomatic language it now refers to Rome as the
bishopric of the pope and to his Curia, the Roman Con-
gregations, tribunals, and offices.

[B. FORSHAW]
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HOLY SPIRIT, BAPTISM IN

Impetus to a greater appreciation of the role of the
Holy Spirit in the Christian life has come through the
CHARISMATIC RENEWAL. While better classified as a re-
newal in the Holy Spirit than a devotion to him, the
movement stresses the experiential nature of faith and
finds support in those Scripture passages that speak of the
gift of the Holy Spirit.

Baptism in the Holy Spirit. Stress is laid on an ini-
tial experience popularly called the ‘‘baptism in the Holy
Spirit,”” accompanied by the expectation of some charis-
matic manifestation, such as praying in tongues or proph-
ecy. Precedents for this relationship between the Holy
Spirit as Gift and the gifts of the Holy Spirit are seen es-
pecially in Acts. How the charisms and the Sacraments
of Christian initiation are related is a matter of current
theological discussion. In practice, the*‘baptism in the
Holy Spirit’’ (also sometimes referred to as ‘‘infilling’’
or ‘‘release’” of the Holy Spirit) is experienced as a new
departure in the Christian life effected usually through
prayer and the laying on of hands by other Christians.
The central and unique characteristic of the charismatic
movement is the relation perceived between this renewal
in the Holy Spirit and the charisms. With the encourage-
ment of Paul (1 Cor 14.1), the gifts are actively sought.
Those listed in 1 Cor 12-14 are held to be available
today, such as tongues, prophecy, healing, the word of
knowledge, the word of wisdom (see CHARISMATIC
PRAYER). Yielding to these gifts is seen as a way of coop-
erating with the renewing work of the Spirit.

Theological Explanations. Among the theological
explanations of this relationship, there are those who
would explain it as an unfolding of the sacramental grace
particularly of Baptism and Confirmation. Note is taken
of the fact that the reception of the Spirit in Acts is always
accompanied by a charismatic manifestation. Others seek
an understanding of the relationship in a more general
theology of grace, for which the praying community as
such would be sufficient ecclesial cause. In discussing the
missions of the divine persons, specifically the sending
of the Son and the Spirit into the soul of the Christian,
St. Thomas Aquinas says that such a sending ‘‘is espe-
cially seen in that kind of increase of grace whereby a
person moves forward into some new act or some new
state of grace: as, for example, when a person moves for-
ward into the grace of working miracles, or of prophecy,
or out of the burning love of God offers his life as a mar-
tyr, or renounces all his possessions, or undertakes some
other such heroic act’” (Summa theologiae 1a, 43.6 ad 2).
It is significant that the sending he speaks of is not the
initial sending, but a subsequent ‘‘breakthrough’’ into a
new experience of grace. It is further significant that the
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examples Aquinas gives of such an innovatio or profectus
are connected with charismatic manifestation. These two
aspects correspond to the charismatic experience as it is
described and lived today by many Christians. It further
appears that the division of grace into sanctifying (gratia
gratum faciens) and charismatic (gratia gratis data),
which in the past often led to a disregard for the latter in
favor of the former, should be made with great caution,
since what is aimed at building up the Church will nor-
mally also be related to a personal growth in grace (ibid.
43.3 ad 4). To seek the gifts and to yield to them may thus
be as important an exercise for spiritual growth as prac-
tices of asceticism. The gifts are, at any rate, calculated
to expand the community’s experience of God as gift.

Although the charisms are sought as particular mani-
festations of the Spirit, the charismatic movement has a
strong Christocentric devotional base, so that the Holy
Spirit appears more as a power moving the Church
through his gifts than as an object of devotion in himself.
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[G. T. MONTAGUE]

HOLY SPIRIT, DAUGHTERS OF THE

(D.H.S., Official Catholic Directory #0820), a pon-
tifical institute founded on Dec. 8, 1706, when Marie
Balavenne and Renée Burel made their religious profes-
sion in the chapel of Plérin, Brittany, France, and dedicat-
ed themselves to the care of the sick and the education
of youth. The founder and director of the young commu-
nity was a priest of Plérin, Jean Leuduger. The congrega-
tion continued to grow in the 18th century until the
French Revolution, when it suffered the suppression and
confiscation that was the common fate of all the religious
orders. Some of the sisters carried on their work secretly
until the congregation was reconstituted in 1800. After its
reorganization, and official recognition by imperial de-
cree on Dec. 10, 1810, a new era of development fol-
lowed. When the mother-house at Plérin was no longer
large enough, the sisters chose a new site in Saint-Brieuc,
western France, in 1834.

The 20th century brought new problems. The series
of laws directed in 1902 and 1903 against teaching con-
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gregations in France suppressed Catholic schools. Seven
hundred Daughters of the Holy Ghost were expelled from
their convents. Seeking a place to carry on their work, a
group of six sisters arrived in the United States on Dec.
8, 1902. Others went to Belgium, Holland, and England.
In these areas the 20th century has been one of steady ad-
vance for the congregation. In 1936 the community found
a new field of endeavor in Manchuria. Although expul-
sion from Chinese territory brought the missionary labors
of the sisters there to an abrupt close in 1951, new mis-
sions were begun in Africa and South America. In addi-
tion to teaching at all levels, the sisters also work in
healthcare services, pastoral ministries, catechetics, nurs-
ing and care facilities for the aged. The provincial center
in the United States is in Putnam, Connecticut.

[C. P. COMTOIS/EDS.]

HOLY SPIRIT, DEVOTION TO

In the Christian Era has its roots in the Old Testa-
ment, although among the Hebrews the Spirit (ruah,
breath, wind) was regarded more as a manifestation of the
divine presence and activity than as a divine person. The
operations of the Spirit (1 Cor ch. 14) were not uncom-
mon in the apostolic Church, but these provide no clear
evidence of the recognition of the personal distinction of
the Holy Spirit or of the tribute of a special devotion. By
the mid-fourth century Catholic doctrine regarding the
Holy Spirit was explained fully and clearly, but for long
this resulted in no widespread popular devotion. Among
the elite, however, devotion to the Holy Spirit, especially
as Sanctifier, existed from early times. From the earliest
Christian writers, both Greek and Latin, to the present,
there is a rich and unbroken tradition of devotion to the
Holy Spirit that is supported by Christian art and archeol-
ogy, hymnology (e.g., VENI SANCTE SPIRITUS, VENI CRE-
ATOR SPIRITUS), and liturgy. In the Middle Ages popular
devotion to the Holy Spirit was given an impetus with the
rise of confraternities dedicated to Him, notably those
connected with the Hospitalers of the Holy Spirit (see P.
BRUNE, Histoire de I’ordre Hospitalier du Saint-Esprit,
Paris 1892). In the 17th century there was a remarkable
surge of popular devotion to the Holy Spirit (see Diction-
naire de spiritualité ascétique et mystique. Doctrine et
histoire, ed. M. Viller et al. [Paris 1932—] 5: 1604-10),
and in recent times the encyclicals of Leo XIII (Provida
Matris, 1895, and Divinum illud munus, 1897) and of
Plus XII (Mystici Corporis, 1948) have been effectual in
promoting devotion to the Holy Spirit among the faithful.

Bibliography: H. B. SWETE, The Holy Spirit in the New Testa-
ment (London 1909); The Holy Spirit in the Ancient Church (Lon-
don 1912). H. LECLERCQ, Dictionnaire d’archéologie chrétienne et
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[M. F. LAUGHLIN]

HOLY SPIRIT, FRUITS OF

Those good affections listed by St. Paul as the
achievement of man’s spirit (Gal 5.22-23) in contrast to
the ills inflicted on him by his flesh (Gal 5.19-21). As in
many other places, Paul was speaking of the soul trans-
formed by the Holy Spirit. Thus, some Fathers consid-
ered his enumeration a partial list of the many goods
effected in the soul by the Holy Spirit’s unity of action.
St. Thomas Aquinas, influenced by the Fathers, attempt-
ed an adaptation of St. Paul’s concept by fitting the fruits
into his own theory of a supernatural organism. He con-
sidered man’s supernatural life an organic synthesis, the
interaction of whose parts influenced the maturation of
the soul in grace. The gifts and infused virtues are bound
together, some gifts serving the theological virtues, oth-
ers directing the cardinal virtues. Into this spiritual com-
posite, he fitted the fruits, attaching each to intense acts
of virtues or gifts. Because of a sort of blessedness that
comes to the soul from the intense activity of certain
gifts, he called their fruits beatitudes. The good affections
wrought in the soul by other intense acts of the gifts and
of the virtues he called simply fruits. The virtue of faith
perfected by the intellectual gifts results in a fruit, a kind
of security, called faith, to which is attached a fruit called
joy. Charity also produces joy, to which is added peace
and the special fruit, charity (acts of). Counsel has no spe-
cial fruit, since its end is action; yet acts of counsel have
mercy and kindness attached. Piety’s direct fruits are
goodness and benignity; its indirect fruit, serenity. The
fruits of fortitude are patience and long-suffering. FEAR
OF THE LORD, through its direction of temperance, pro-
duces the fruits of chastity, modesty, continence. Pope
Leo XIII, though not citing the specific relationship of
acts and fruits, spoke of ‘‘those blessed fruits enumerated
by the Apostle which the Spirit produces and shows forth
in the just’” (Divinum illud munus).

Bibliography: L. M. MARTINEZ, The Sanctifier, tr. M. AQUINAS
(Paterson 1957). B. FROGET, The Indwelling of the Holy Spirit in the

NEW CATHOLIC ENCYCLOPEDIA



HOLY SPIRIT, GIFTS OF

““Virgin Mary and St. John Receiving the Seven Gifts of the Holy Spirit,”” Spanish Gothic Altarpiece. (©Andrea Jemolo/CORBIS)

Souls of the Just, tr. S. A. RAEMERS (Westminster, Md. 1950). LEO
XM, Divinum illud munus (encyclical, May 9, 1897), Acta Sanctae
Sedis 29 (1896-97) 644-658, Eng. The Great Encyclical Letters,
ed. J. J. WYNNE (New York 1903) 422-440, A. GARDEIL, Diction-
naire de théologie catholique, ed. A. VACANT et al., (Paris 1903—
50) 6.1: 944-949.

[P. F. MULHERN]

HOLY SPIRIT, GIFTS OF

The source of the Church’s teaching on the gifts of
the Holy Spirit is the manifestation of the Holy Spirit in
the OT and the NT, and in the life of the Church. The
Spirit promised in Isaiah (11.1-3) manifested Himself at
the Baptism of Jesus and communicated Himself to the
Apostles at Pentecost. Thereafter He gave Himself to the
Church, which lived under His continuing influence. The
Church sees the gifts promised in Isaiah (six in the He-
brew, seven in the Septuagint) realized first in Christ and
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then, by a participation in His plenitude, in itself, His
body. As Vatican Council IT has declared, it is in the souls
of the faithful who make up this body that the Spirit gives
His gifts for the welfare of the Church (see Dogmatic
Constitution on the Church 7).

Teaching of the Fathers. Educated in the apostolic
tradition, the early Fathers wrote of the Holy Spirit in the
life of the Christian (see GOD [HOLY SPIRIT]). Most of
them spoke of two stages, one the Christian life at its
minimum, the other in which the Spirit dominates the
soul under its constant motion. But the early Fathers did
not speak clearly of seven special gifts distinct from the
graces of the Holy Spirit in general and from the Pauline
charisms.

The Greek Fathers, beginning with St. Clement, re-
called Isaiah’s list of gifts, but they did not confine them-
selves to precise numbers. It was enough for them that
the Spirit poured out His riches on Christ, then on the
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Church in its members. The Latin Fathers, however, cited
the number and allegorized about it. St. Victorinus of Pet-
tau (In. Apoc. 1) related the seven gifts to the seven spirits
of the Apocalypse; St. Hilary (In Mt. 15.10) connected
them with the seven loaves in the miracle of the bread and
fishes; St. Augustine (Serm. 347) traced a parallel be-
tween the seven gifts and the beatitudes, and he saw in
Isaiah’s words a complete description of the Holy Spirit’s
work in the soul. St. Gregory the Great drew on Augus-
tine especially (Moralia 2); he saw the gifts as special
aids to the Christian in his war against evil. His writings
furnished a foundation for the theology on the gifts to be
developed in the Middle Ages.

Middle Ages. From Gregory in the 7th century to the
11th century, nothing was added to the literature on the
gifts. In the 12th century, there came a renascence of in-
terest attributable principally to the reading of SS. Augus-
tine and Gregory. Inquiry began into questions that the
Fathers had not asked: Are the gifts a species of VIRTUE,
or are they quite distinct? What role do they play in the
spiritual life? Why are there seven of them, and how are
they classified? The answers to these questions were to
have a profound effect on the theology of the spiritual
life.

In the early 13th century, there was no precise termi-
nology on the gifts, although much had been written on
them. Some thought the gifts to be the source of the vir-
tues; others saw them as effects. Most of the theologians,
however, identified gifts and virtues. Then, in 1235, with
the Summa of Philip the Chancellor (cf. Recherches de
théologie ancienne et médiévale 1:76-82), a trend began
toward viewing the gifts as distinct from and superior to
the virtues. This became the classic teaching at the Uni-
versity of Paris, especially by the Franciscan and Domini-
can schools, and it was given its perfect expression by St.
Thomas Aquinas (Summa theologiae 1a2ae 68.2).

Teaching of St. Thomas. Beginning, as was his
way, with an existent reality, Aquinas reasoned to the
soul’s need for supernatural aids, superior to the virtues
and by which the soul could become habitually pliable
to the influence of the Holy Spirit. He saw that, despite
the dignity given the soul by the theological virtues, be-
cause of the supernatural object (i.e., God Himself) to
which they oriented it, the virtues do not give to the soul
a perfection of action comparable to what it has in the
natural order from the natural virtues. It became clear to
him that a man with the supernatural virtues alone would
be much less at home in the things of God than a man
with the natural virtues was in the things of nature. For,
as he said, ‘“We know and love God imperfectly with the
supernatural virtues’’ (Summa theologiae 1a2ae 68.2). In
effect, if a man had only virtues, without the gifts, he
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would be less able to achieve supernatural perfection than
to achieve natural perfection.

It was unthinkable to St. Thomas that God, who
shared His inner life with man by grace, would provide
for his needs less perfectly in the supernatural than in the
natural order. Thus, he argued that with the life of grace
God gives supplementary forces to the soul by which it
can achieve the same level of performance supernaturally
that it achieves naturally. Since our sanctification is ap-
propriated to the Holy Spirit, St. Thomas concluded that
the same Spirit meets this normal need of the soul by di-
recting it supernaturally, much as human reason directs
it in the purely natural order. This influence of the Holy
Spirit intervenes in man’s supernatural psychology, be-
stowing on it a capacity for action parallel to the perfect
action achieved by the natural virtues. The modifications,
or dispositions, or tendencies in the soul, that result from
the action of the Holy Spirit are called His gifts: wisdom,
understanding, knowledge, piety, fortitude, counsel, and
fear of the Lord. Through these the Holy Spirit can direct
the supernatural life of the soul much as human reason,
through the virtues, directs the moral life of the soul.

Because the need of the soul was lasting, it was clear
to St. Thomas that the entities by which the need was met
were lasting too. Hence, though distinct from the virtues,
the gifts were like the virtues in that they were habits. As
habits, the gifts and the supernatural virtues have the
same efficient cause, God, the author of the supernatural
order. But the principal or motor cause is different: for
the infused virtues, the immediate principle of action is
human reason elevated by grace; for the gifts, the princi-
ple of action is the Holy Spirit. Through the gifts, He
moves men as His immediate and direct instruments.
Therein lies a pivotal distinction: the infused virtues can
be used by their possessor at will, presuming the actual
grace, which is never wanting; the gifts, however, are ac-
tuated not at the will of the possessor but only at the will
of the Holy Spirit. Thus, although the practice of the vir-
tues is said to prepare the soul for the activity of the gifts,
this is only because virtuous actions remove the obstacles
in men that impede the activity of the Holy Spirit. The
gifts will not operate if there are obstacles, but they do
not operate automatically when the obstacles are taken
away. Their action depends on the Holy Spirit.

The gifts, then, differ from the virtues. In the use of
the virtues, even the infused ones, the soul is fully active;
it is capable of such fully supernatural action because it
is supernaturalized in its being by habitual grace. Still, its
actions are performed in a human mode. A person in
sanctifying grace, for example, elicits an act of love of
God at will; the soul is the motor cause. A soul under the
motion of the gifts acts vitally, but seconding a divine
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motion. It is passive only to the divine agent; it executes
what the Holy Spirit executes in it. The action of the gift
is an activity received.

Moved by the direct and immediate action of the
Holy Spirit, the gifts, as His instruments, are subordinate
to the virtues, but only in that the purpose of the gifts is
the perfection of the infused virtues. So the fruits of the
Holy Spirit are actions of virtues that have been perfected
by the gifts. More perfect than the fruits are the BEATI-
TUDES, actions that flow from the gifts and the virtues
working together; these are the highest actions of the soul
on earth, an anticipation of eternal beatitude.

The teaching of St. Thomas on the gifts found favor
because of its simplicity and its principles. But it has al-
ways met opposition, especially from the Scotists, who
deny the distinction between the gifts and the virtues.
Since the gifts are not distinct entities to these theolo-
gians, they make no attempt to fit them into the supernat-
ural organism. Today St. Thomas’s exposition is
sometimes criticized as being dependent on an imperfect
understanding of the famous text of Isaiah. However, al-
though he, following the Fathers, took the exact number
of the gifts from Isaiah, his teaching on the function of
the gifts in the spiritual life flows from the principle, veri-
fied throughout the NT, that the souls of the just need the
special help of the Holy Spirit. What he says about the
gifts has been given much authority in modern times by
the generous use of his concepts and language in the en-
cyclical on the Holy Spirit, Divinum illud munus of LEO
XIII.

Bibliography: LEO X111, ‘‘Divinum illud munus’’ (encyclical,
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Catholic Mind 36 (May 8, 1938) 161-181. B. FROGET, The Indwell-
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[P. F. MULHERN]

HOLY SPIRIT, ICONOGRAPHY OF

The third Person of the Holy TRINITY was represent-
ed in all periods of Christian art preeminently in the form
of a snow-white dove. The use of the dove as a symbol
of the Holy Spirit was formally approved by a local coun-
cil of Constantinople in 536. In scenes of Pentecost, the
Holy Spirit appears as described in Acts, in the form of
fiery tongues descending on the Apostles. The additional
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symbolization of the Holy Spirit as a dove in Pentecost
scenes, although not attested in the Biblical narrative, is
supported by the anonymous Liber de rebaptismate
(Patrologia Latina, ed. J. P. Migne [Paris 1878-90]
3:1203). The Holy Spirit has been represented anthropo-
morphically in painting and sculpture of the Holy Trinity,
but this mode of representation declined after the Middle
Ages and was ultimately declared unacceptable in a de-
cree by Benedict XIV (Oct. 1, 1745).

The Holy Spirit is represented principally in three
scenes from the New Testament: the Annunciation to the
Blessed Virgin, the Baptism in the Jordan, and Pentecost.
They occur then at the conception of Jesus Christ, at the
beginning of His public life, and at His last manifestation
in the cycle of the glorification, for it was He who prom-
ised that He would send the Holy Spirit.

Annunciation. In the Annunciation scene, the Vir-
gin is present with the angel and the dove of the Holy
Spirit. The dove is not found in all representations of the
Annunciation, but it is present in the fully elaborated de-
pictions. One may also find God the Father and an em-
bryon or homunculus of Christ. The figure of the dove in
its descent courses along golden rays of light proceeding
from the mouth of God the Father on high. One may also
mention at this point representations of Mary with the
Holy Spirit present, which are not scenes of the Annunci-
ation. In the ‘“Virgin and Child with Angels, Prophets,
and Symbols’’ by the early Netherlandish painter Provost
(Hermitage, Leningrad), the dove of the Holy Spirit hov-
ers over the Virgin with her crown in its claws.

Baptism of Christ. The three essential figures in
representations of the Baptism of Christ are the Son, the
Baptist, and the dove of the Holy Spirit, usually shown
directly above the head of Christ. Sometimes at the top
of the painting God the Father is also shown ruling over
the scene that inaugurates the public life of Christ. Ac-
cording to Matthew, the Holy Spirit, at the moment of the
Baptism, descended like a dove, but Luke avers that the
Spirit descended indeed in the corporeal form of a dove.
In the ““Baptist’ by Jan Joest (Church of St. Nicholas,
Kalkar), the dove of the Holy Spirit is on a parallel with
the head of St. John, with Christ in the center. Andrea
Verrocchio (15th century) shows the dove issuing from
the open hands of God, its beams forming a secondary
radiance above the head of Christ and falling upon the
lustral water in the scoop held above the head of Christ
by St. John. Paintings of the Baptism of Christ, in their
arrangement, frequently recall the vertical Trinities of the
late Middle Ages and early Renaissance with God the Fa-
ther uppermost, then the dove of the Holy Spirit, and
Christ below.

Pentecost. The dove of the Holy Spirit occurs in rep-
resentations of Pentecost, although its appearance is not
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““The Baptism of Christ,”’ panel of the ‘‘Altarpiece of Jan de Trompes’’ by Gerard David, depicting St. John the Baptist baptising
Christ with God the Father and the Holy Spirit present above, 1505, in the Groeninge Museum, Bruges, Belgium. (©Francis G.
Mayer/CORBIS)
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mentioned in the Acts of the Apostles. In Acts the Holy
Spirit manifests itself to the disciples of Christ under the
form of tongues of fire that descend upon their heads. The
dove entered artistic representations of Pentecost on the
authority of the early anonymous Liber de rebaptismate:
“‘Et hominibus quidem Spiritus perseverat hodie invisi-
bilis, . . . Sed in principio mysterii fidei et spiritalis Bap-
tismatis hic idem Spiritus manifeste visus est et super
discipulos insedisse quasi ignis: item, coelis apertis, des-
cendisse super Dominum columbae similem’’
(Patrologia Latina, 3:1203).

In one of the earliest representations of the Pentecost
(sixth century, Gospel Book of Rabbula), the Holy Spirit
is represented by tongues of fire alone descending upon
the heads of the Apostles and the Virgin in their midst.
However, the standard mode of representing the Holy
Spirit in this scene is double, by the tongues of fire and
by the dove (1403, fresco by Taddeo di Bartolo; Munici-
pal Palace, Perugia). The flames may be represented di-
rectly on the heads of the participants in the Pentecost
scene, as in the Gospel Book of Rabbula, or hovering a
short distance above their heads, as in a late medieval
painting of the Ulm school (Saint Bavo), or with the fiery
tongues darting down upon their heads, as in a Pentecost
painting by Rappaert (Bruges Museum). In a painting of
deep agitation and physical movement, Titian combines
the dove, streaming beams of light, and tongues of flame
in a manneristic composition of the Pentecost (1543; S.
Maria della Salute, Venice). The severely classical treat-
ment of the same subject by Bordone (c. 1550; Brera Gal-
lery, Milan) conceals the body of the dove of the Holy
Spirit behind the central portion of a great classical arch
showing only the lower limits of the burst of radiance be-
hind the line of the stone archway that frames the scene.

Attribute of Saints. The dove appears as a source
of inspiration to certain saints. It is an attribute of all
those inspired by the Holy Spirit, notably the Evangelists
and the Doctors of the Church. In Michael Pacher’s ‘“The
Four Latin Fathers’’ (c. 1483; Pinakothek, Munich) a
dove appears over each of the Doctors: Jerome, Augus-
tine, Ambrose, and Gregory; Gregory bears his on the
right shoulder. It is said in his Life by Paul the Deacon
(ch. 28) that the dove of the Holy Spirit was seen repeat-
edly inspiring the author of the Pastoral Care and the
Great Morals. Thus the dove appears in Carpaccio’s
‘“Meditation on the Passion’” (Metropolitan Museum of
Art, New York) perched on the sarcophagus throne on
which Christ sits—meditated upon by St. Jerome and
Job. (The Great Morals of St. Gregory was based on the
Book of Job.) St. Basil is shown dictating under the inspi-
ration of the Holy Spirit (c. 1656, painting by Francisco
de Herrera, Louvre).

See Also: TRINITY, HOLY, ICONOGRAPHY OF.
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“‘St. Gregory the Great and the Holy Spirit,”’ detail of a 13th-
century fresco at Subiaco, Italy.
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[L. P. SIGER]

HOLY SPIRIT, ORDER OF THE

An order of HOSPITALLERS, founded c. 1180 in
France by GUY DE MONTPELLIER. Through the patronage
of INNOCENT TII and later popes, the Order of the Holy
Spirit rapidly became the vehicle of worldwide compre-
hensive social programs that lasted for more than 500
years. Before 1198 its chief center was the hospital of the
Holy Spirit in Montpellier, which had eight affiliates, in-
cluding two houses in Rome. Medically progressive in its
care of the sick, it expanded Christian HOSPITALITY to
embrace the works of mercy in general.

Within months of his accession in 1198, Innocent is-
sued the brief His praecipue, recommending the order to
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all bishops of the world. In the briefs of July 1 and Nov.
25, 1198 (Religiosam vitam), Innocent moved to make
the new order an instrument of his crusade on behalf of
the suffering poor, which probably constitutes one of the
grandest and least-heralded achievements of his pontifi-
cate. Of decisive importance is the bull Inter opera pieta-
tis of June 19, 1204, which committed the newly built
Roman hospital of the Holy Spirit near S. Maria in Saxia
on the Tiber to the hospitallers of the Holy Spirit and
united it with that of Montpellier under the spiritual ad-
ministration of Guy. The church of S. Maria in Saxia
stood near a ruinous complex of buildings that had once
been a flourishing house of hospitality for English pil-
grims, the Schola Saxonum, founded in the 8th century.
Acquiring the site and properties of the Schola Saxonum,
Innocent built the hospital of the Holy Spirit in Saxia, de-
livered it to the Order of the Holy Spirit, and made the
entire project directly subject to the Holy See.

Probably from 1204 to 1208, when Guy is known to
have lived in Rome, the ancient rule of the order took de-
finitive shape. Both the brothers and the sisters observed
the same rule and cared equally for the sick, the indigent,
orphans, foundlings, unmarried mothers, the aged, the in-
sane, and the homeless. To supplement the papal-
guaranteed income and privileges, the Confraternity of
the Holy Spirit enrolled laymen of every social rank. The
members provided money and pledged themselves annu-
ally to some days of personal service.

By an amazing expansion, hospitals of the Holy
Spirit and auxiliary associations, displaying the official
device of the double cross surmounted by the dove,
sprang up throughout Christendom as legal and spiritual
affiliates of the Roman institute, sharing the latter’s ex-
emption from local ecclesiastical and civil authorities.
The grand master or preceptor of the hospitallers exer-
cised quasi-episcopal power over all affiliates, their
workers, clients, and dependents, wherever they existed.
There is written record of 1,240 affiliates throughout Eu-
rope, with 10 in Asia, Africa, and Latin America. Many
others left no written trace.

After this prodigious early growth and expansion,
periods of decadence set in. EUGENE IV, in 1444, noting
that the ravages of war, negligent administration, absence
of the papacy from Rome, and breakdown of religious
life had practically destroyed Christian ‘‘hospitality,”’
undertook to reform the order, reestablish the confraterni-
ty, and personally assume the preceptorship. SIXTUS IV in
1477, as the order’s second founder, tightened the admin-
istration and replaced the old buildings with splendid new
constructions. Under LEO XII in 1826 reform again be-
came urgent. His elaborate plan encountered the opposi-
tion of vested interests and died with him in 1829. Pius
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IX’s bull Inter plurima (July 1, 1847) suppressed the
Order of the Holy Spirit. Causes of the collapse included
the following: rivalry between Rome and Montpellier,
admission of unsettled religious from other orders, civil
wars, loss of religious dedication to the poor, greedy en-
joyment of fat priorates, and parasitic exploitation of the
order’s handsome properties.

In its best days, the Order of the Holy Spirit and its
affiliates embodied the spirit of Christian mercy on a
vaster scale and with more creative adaptability than any-
thing hitherto seen in Christendom. From the beginning,
it courageously enlisted women religious as infirmarians;
it maintained an incorruptible policy of gratuitous ser-
vice; it spurred medical progress by its schools of anato-
my, surgery, and pharmaceutics; it introduced an
elaborate program of music therapy not only for mental
patients but for all, including infants at feeding time. As
an organization it passed from history, but as the spirit
of humility serving Christ in the sick and poor it passed
over into younger orders and lives on to this day.

See Also: HOSPITALS, HISTORY OF.
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HOLY SPIRIT, SISTERS OF THE

(SHS, Official Catholic Directory #2040), a diocesan
congregation founded on April 25, 1913, at Donora,
Pennsylvania, by J. F. Regis Canevin, Bishop of Pitts-
burgh (1904 to 1920). The community follows the Rule
of St. Augustine. As the number of sisters increased, larg-
er facilities were needed, and on Aug. 14, 1926, a new
motherhouse and novitiate were dedicated in West View,
Pittsburgh. The sisters are principally engaged in teach-
ing, nursing, and care of children and the aged. The moth-
erhouse is in Ross Township, Pittsburgh, Pennsylvania.

[M. E. KWIATKOWSKI/EDS.]

HOLY SPIRIT AND MARY
IMMACULATE, SISTERS OF THE

The Sisters of the Holy Spirit and Mary Immaculate
(S.H.Sp., Official Catholic Directory, #2050), a congre-
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gation with papal approbation (1939), was founded in
1893 in San Antonio, Texas, by Mrs. Margaret Mary
Healy Murphy. After the death of her husband, Mrs. Mur-
phy thought about several aspects of the apostolate to
which she might devote the remaining years of her life.
She was especially anxious to help educate black chil-
dren. With ecclesiastical approval Mrs. Murphy and a
small group of helpers took simple vows of poverty,
chastity, and obedience. Mrs. Murphy, as Sister Margaret
Mary, was elected first superior general, and governed
the congregation until her death in 1907. Her charity,
faith, and courage inspired her successors to continue her
work; the sisters staffed parochial schools in Texas, Loui-
siana, and Mississippi. Their chief work is the education
of youth, especially the poor and the marginalized. The
sisters are also involved in pastoral ministry, youth minis-
try, retreats, catechetics and social services. The genera-
late is located in San Antonio, Texas.

[M. I. MCGANN/EDS. ]

HOLY SPIRIT MISSIONARY SISTERS

A pontifical institute founded specifically for the
propagation of the faith in the underdeveloped countries
of the world. The congregation, whose official title is
Missionary Sisters Servants of the Holy Spirit (SSPS, Of-
ficial Catholic Directory #3530), was begun by Arnold
JANSSEN, founder of the Society of the Divine Word, at
Steyl, Holland, in 1889. Devotion to the Holy Spirit and
zeal for the salvation of souls are the characteristics of
this society, which undertakes educational, medical, and
social work in predominantly non-Christian areas.

Their work in the U.S. began when Mother Leonarda
Lentrup came from Holland in 1901 with four other sis-
ters and established a motherhouse in Techny, Ill. The
congregation has conducted retreat houses, taught in
schools, and trained missionaries to send abroad. Mother
Leonarda was a pioneer in the lay retreat movement; she
opened her motherhouse to this apostolate from the be-
ginning. In 1908 the community staffed an elementary
school for African-Americans in Vicksburg, Miss., the
first of a series of schools established in Arkansas and
Mississippi. The sisters’ first secondary school for blacks,
Sacred Heart High School, began its work in Greenville,
Miss., in 1920. Maurice Rousseve, Anthony Bourges,
and Francis Wade, members of the Society of the Divine
Word and three of the first five black priests to be or-
dained in the U.S., had attended this high school.

As early as 1910 the U.S. province had begun work
in the foreign missions. In that year four sisters went to
New Guinea. In the intervening years, sisters were sent
to China, the Philippines, India, Africa, and Japan.
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The generalate is in Rome; the U.S. headquarters is
in Techny, Illinois.

[T. M. MCNEELY/EDS.]

HOLY SYNOD

The Russian Holy Synod was instituted by PETER I,
the Great (Jan. 25, 1721) to govern the Orthodox Church
of Russia in place of the patriarchate. It consisted of a col-
lege of bishops and monks under a lay procurator. Its full
name was the Most Holy Directing Synod. It originated
after Leibniz suggested to Peter that he should complete
his reorganization of the state by creating an ecclesiasti-
cal college. Peter conceived the idea of establishing an
ecclesiastical body that would be unable to impede his re-
forms; yet he declined to become himself a part of the
general structure of the Russian Church. He wanted to be
its patron, not its spiritual head. On one occasion, howev-
er, when the Russian bishops asked him to restore the pa-
triarchate, he struck his breast and replied, ‘‘Here is your
patriarch.”

The Church-State relation was outlined in detail in
the organization of the Holy Synod. It was impossible for
the hierarchy to meddle in state affairs, but the Czar
would not be able to treat the bishops as Ivan the Terrible
(1533-84) had. The opposition of the Russian episcopate
to Peter’s reform looked to Patriarch Adrian for support,
but that indecisive churchman suffered from poor health
and offered only a tacit resistance. Adrian died in 1700,
and the Moscow Patriarchate, which began in 1589,
ceased to exist in 1721. Peter the Great prevented the ap-
pointment of a patriarch of Moscow by naming STEFAN,
Bishop of Riasan, as keeper and administrator of the pa-
triarchal see (October 1721). Stefan sided with the Czar
in the beginning, but later, especially after the execution
of Czarevich Alexej, he became an opponent of the
change. Peter found a more willing collaborator in Feofan
PROKOPOVICH, whose ideas were embodied in the Church
Statute of 1721. Stefan, a former Jesuit novice and a pro-
Catholic, provided the last serious opposition to the Holy
Synod, but he capitulated eventually and cooperated as
an appointed member of it.

The statute was more a political charter than an ec-
clesiastical one; it provided for the reorganization of
Church administration and outlined an educational pro-
gram. Stefan opposed Prokopovich’s episcopal consecra-
tion and accused him of Calvinism. Prokopovich, in his
treatise The Right to the Monarch’s Will, delineated mod-
ern Western ideas on the absolute power of the ruler com-
bined with Byzantine theocratic concepts. His
Ecclesiastical Regulation applied to religion and the state
and made the Church subject to the state’s laws and ordi-
nances.
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Members of the Holy Synod were drawn from both
the ‘‘white’’ (secular) and the ‘‘black’’ (monastic) cler-
gy. By founding the Synod, Peter ended the *‘state within
the state’” by abolishing the patriarchate, which had come
to rival the Czar. Originally there were to be 12 members,
all appointed by the Czar. The Ukase of 1763 determined
that there should be at least six ecclesiastical members.
In accord with the Czar, Prokopovich elaborated the spir-
itual regulations and in 1721 solemnly opened the Holy
Synod, where, in spite of the nominal presidency of Ste-
fan, he himself governed and reformed the Russian
Church. The members of the ecclesiastical college had to
swear that they recognized *‘as supreme judge of this col-
lege, our most clement monarch of all Russia.”” By a de-
cree of March 11, 1722, the Holy Synod was placed
under the supervision of a lay chief procurator who was
de facto the head of Church administration. During the
reign of Peter the Great, the Synod retained, for the most
part, its ecclesiastical character. After his death, however,
this character was lost by degrees, and the Synod became
a vast political bureaucracy. Under such rulers as
Sakhovskij, Chebyseff, and Galycin, the Russian Church
was mistreated and humiliated. In 1881 Konstantin Pobe-
donostsev was called to the government of the Synod; he
was a man of great culture who wished to unite all the
religions professed in Russia into the one Orthodox
Church. The Statute of 1721 provided the Holy Synod
with the ““full’” rights and powers of the patriarch in reli-
gious matters, but in ecclesiastical administration it be-
came a bureaucratic department. The jurisdiction of the
Holy Synod extended not only to all kinds of ecclesiasti-
cal questions but also to some that were purely secular.
All processes for heresy and all matrimonial cases were
brought before the Synod.

The patriarchs of Antioch and Jerusalem recognized
the Holy Synod in 1723, but the liberal Russian clergy
attacked both the Synod and the anticanonical constitu-
tion of the Church and demanded a reestablishment of the
patriarchate. The government then proposed the convoca-
tion of a great national synod to restore the Church’s lib-
erties and to give it a new constitution, but this purpose
was defeated by friction between the ‘‘white’” and the
“‘black’ clergy and by the outbreak of the revolution.
The Holy Synod survived until 1917, when the patriarch-
ate was restored (November 5), with TIKHON as the first
patriarch. On Jan. 23, 1918, a law of State-Church separa-
tion was promulgated. (See ORTHODOX CHURCHES ).
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HOLY THURSDAY

The Thursday before Easter, and first day of the Eas-
ter Triduum has had several names in the course of time;
all of them point to one or another aspect of the day’s cel-
ebration. The official name, and at the same time proba-
bly the oldest, is Feria Quinta in Coena Domini
(Thursday of the Lord’s Supper), because it chiefly com-
memorates the institution of the Holy Eucharist. The
same idea lies behind the charming and original name
given it in the calendar of Polemius Silvius (fifth centu-
ry), natalis calicis (birth of the chalice), also current in
southern Gaul during the sixth and seventh centuries. The
term natale sacramenti (birth of the Sacrament) is similar
in meaning. In some places in the past, it was called dies
traditionis, referring to the many traditiones (betrayal or
handing over) that occurred on that day: the betrayal of
Jesus by Judas, Jesus’ handing over of himself for the sal-
vation of humanity, and the giving of his body and blood
in the Eucharist. English-speaking lands often call it
Maundy Thursday, a corruption of the Latin word man-
datum, used to describe the rite of washing of the feet as-
sociated with Holy Thursday for centuries. The Germans
call it Griindonnerstag (Grinenden, greinenden, weinen-
den, weeping), which appears to be a reference to the rec-
onciliation of the penitents that took place on this day for
many centuries. The most popular name in all languages,
however, is Holy Thursday.

Historical Background. The celebration of Holy
Thursday is very ancient. Historically, the reconciliation
of penitents took place on this day, to enable them to par-
ticipate in the paschal feast. Traditionally, the holy oils
were also consecrated on Thursday because they would
be needed for the blessing of the baptismal water, and this
was the last day that would be free for their consecration.
Before the seventh century, however, they were conse-
crated during the East Vigil. The 1955 reforms of Pope
Pius XII called for a special Mass of the Chrism, distinct
from the solemn evening liturgy, to be celebrated in ca-
thedrals in the morning. The prayers and the proper pref-
ace for the Mass of the Chrism were taken from the
Gelasian Sacramentary, but new readings were provided.

It was altogether natural that there should be a spe-
cial commemoration of the institution of the Eucharist on
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the day when this great event had taken place. Already
in the fourth century it was known as in coena Domini,
i.e., Thursday of the Lord’s Supper. The custom of cele-
brating the Eucharist itself on the evening of Holy Thurs-
day about the hour when it was instituted seems to have
originated in Jerusalem.

The rite of WASHING OF THE FEET was originally a
simple act of charity very common in the Church. It did
not become a liturgical rite until about the seventh centu-
ry. Its purpose is to manifest the charity and love that
should motivate those who will be participating in the
Lord’s Supper.

The procession of the reserved sacrament to the altar
of repose is the one modern survival of the earlier, more
common practice of reserving consecrated hosts for
Communion on those days when the Eucharist was not
celebrated. Such aliturgical days occurred more frequent-
ly in earlier times. Originally, there was no special cere-
mony about it; as soon as Mass was over the deacon took
the consecrated hosts in the pyx from the main altar and
carried them to the sacristy where they were reserved
until the next day. During the High Middle Ages this alto-
gether practical procedure was transformed into an elabo-
rate ritual. Once Good Friday had become the one day of
the year when the Eucharist was not celebrated, reserving
the Eucharist for Communion took place only once a year
and became surrounded with greater ceremony. The first
mention of a formal procession comes from the 11th cen-

tury.

The stripping of the altars on Holy Thursday became
a liturgical rite in the course of time. In reality it is a sur-
vival, on this one day of the year, of what was, for centu-
ries, done every day after Mass; it was the practice to
remove the altar cloths each day and put them on again
the next. A simple everyday practice has thus been trans-
formed into a religious rite.

Liturgical Structure. The present celebration of
Mass of the Lord’s Supper dates back from Pius XII's re-
forms of the Holy Week liturgy in 1955. His Holy Week
Ordinal restored the Mass of the Last Supper to the eve-
ning hours. Normally, there is to be only one evening
Mass in each parish and religious community; this is in-
tended to emphasize the oneness of the Eucharistic cele-
bration. The tabernacle is empty because all will receive
Holy Communion from the bread and wine consecrated
at this Eucharist. The washing of feet is placed within the
Mass, instead of after Mass. After Mass the celebrant car-
ries the ciborium containing the consecrated hosts for the
communion service on Good Friday in solemn procession
to the simply and soberly adorned repository. There, the
Blessed Sacrament is reserved until the Communion ser-
vice on the next day. Veneration of the Blessed Sacra-
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ment by the faithful is prescribed until midnight. After
the Blessed Sacrament has been placed in the repository,
the service concludes with the stripping of the altar.
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HOLY UNION SISTERS

Officially, the Religious of the Holy Union of the Sa-
cred Hearts (SUSC, Official Catholic Directory #2070);
a congregation of teaching sisters with papal approbation,
dedicated to the Sacred Heart of Jesus and the Immacu-
late Heart of Mary. Father Jean Baptiste Debrabant
(1801-1880) founded the community in Douai, France,
in 1826 to provide the religious instruction that was ur-
gently needed in the period following the French Revolu-
tion. The community received full canonical approbation
from Rome in 1843. In 1902, under a law authorizing the
expulsion of all teaching religious from French schools,
the French government confiscated 70 convents and
schools of the congregation between 1902 and 1904. The
sisters took refuge in their already established convents
in Kain, Belgium (1833); Bath, England (1857); Ban-
nagher, Ireland (1853); the U.S. (1886); and Argentina
(1888). Not until 1941 did the sisters reopen their French
schools.

Although the chief work of the community has al-
ways been teaching, on three occasions the sisters have
taken up special tasks at the request of the Holy See.
From 1923 to 1934 they assisted the Jesuit Orientalist Mi-
chael d” HERBIGNY by taking charge of the Villa Albani
in Rome, a home for refugee Russians under the special
jurisdiction of Pius XI. In 1928 the pope asked the sisters
to train in their novitiate, then in Rome, candidates for the
Byzantine Congregation of Sisters of the Theotokos Pam-
makaristos (founded in 1921 by George Calavassy, then
apostolic exarch of Constantinople). Then in 1941, at the
suggestion of their cardinal protector, the sisters opened
their convent, Villa Santa Teresa, as a hostel for college
and university women studying in Rome.

The community came to the U.S. in 1886 when the
Academy of Sacred Hearts, Fall River, MA, was opened
by Mother Marie Helena (1849-1937). Mother Helena
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“‘Semana Santa,”’ or Holy Week celebrations, Seville, Spain, ca.
1900-1925. (©Scheufler Collection/CORBIS)

later became the first provincial superior in the United
States. A novitiate was begun in Fall River in 1902. In
the U.S., the congregation is divided into two separate
provinces: Holy Union Fall River Province (head-
quartered in Fall River, MA) and Sacred Heart Province
(headquartered in Groton, MA). Since 1958, the genera-
late is located in Rome.
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[J. E. CREAMER/EDS.]

HOLY WEEK

Holy Week is the week immediately preceding Eas-
ter, the principal week of the liturgical year. Besides the
name Holy Week, it is also called Major or Greater
Week. In earlier centuries it was known as Passion Week
because it commemorated the events of the Passion, as
well as Paschal Week since in Christian antiquity the no-
tion of Passion always included the resurrection. The AM-
BROSIAN RITE calls it ‘‘authentic week,”” which is also an
allusion to the events celebrated during these days. Be-
cause public sinners were absolved of their sins on Holy
Thursday, Holy Week was in some places ‘‘the week of
remission.”” Less happy was the designation ‘‘painful
week,”” which it was given in other parts of the Church
because of the increased burden of penance and fasting
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during these days. More to the point is what the Eastern
Christians still call it, ‘‘the Week of Salvation’’.

Although the first recorded reference to Holy Week
is in St. Athanasius’s Festal Letters announcing the date
of Easter, the original nucleus of Holy Week was the an-
nual celebration of the Paschal Feast, which was then
(3rd century) a three—day (triduum) commemoration be-
ginning on Friday and ending on the morning of Easter
Sunday. Holy Thursday was added by at least the 4th cen-
tury. The entire week was rounded out at some time in
the 5th or 6th century. Many of the Holy Week obser-
vances as we know them came originally from Jerusalem
and spread through the West.

In 1955, Pius XII restored Holy Week to the promi-
nence it had had in the early church, a prominence it had
largely lost through the accretions of extraneous rites and
ceremonies over time. In effect, Holy Week was restored
as the heart of the Church’s year; through the rites of this
week we relive the central elements of the paschal mys-
tery. This pastoral consideration prompted Pius XII to in-
sist on the active participation of the people in the Holy
Week rites so that the whole Church is drawn into the cel-
ebration.

See Also: PALM SUNDAY; HOLY THURSDAY; GOOD
FRIDAY; EASTER VIGIL.

Bibliography: M. TIERNEY, Holy Week: A Commentary (Dub-
lin 1958). C. HOWELL, Preparing for Easter (rev. and enl. Col-
legeville, Minn. 1957). H. SCHMIDT, Hebdomada Sancta, 2 v.
(Rome 1956-57). W. J. O’SHEA, The Meaning of Holy Week (Col-
legeville, Minn. 1958). T. J. TALLEY, The Origins of the Liturgical
Year (Collegeville, 1991). A. J. MARTIMORT, ed., The Church at
Prayer 1V: The Liturgy and Time (Collegeville 1986). A. NOCENT,
The Liturgical Year (Collegeville 1977). J. M. PIERCE, ‘‘Holy Week
and Easter in the Middle Ages,’’ in Passover and Easter: Origin
and History to Modern Times, eds. P. F. BRADSHAW and L. A. HOFF-
MAN (South Bend, Ind. 1999) 161-185. A. ADAM, The Liturgical
Year: Its History & Its Meaning after the Reform of the Liturgy
(New York 1981).

[W. ]J. O’'SHEA/EDS.]

HOLY YEAR

A year during which a solemn plenary indulgence is
granted to the faithful under certain conditions. Holy
Years are ordinary when they occur at regular intervals
(every 25 years in modern times) and extraordinary when
they are proclaimed for some very special reason, e.g., in
1933, to celebrate the anniversary of the Redemption.

In pre-Exilic Judaism every 50th year was a JUBILEE
YEAR, or year of remission (Lev 25.25-54), in which
debts were pardoned and slaves freed. After the Exile and
until A.D. 70, the Jews continued to hold a sabbatical year
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in which debts of fellow Jews were remitted. The medi-
eval popes came to apply such a custom spiritually, de-
creeing a Holy Year or Jubilee, beginning and ending
with special sacred ceremonies, which was intended to
improve the religious life of the faithful.

History. The first Holy Year in 1300 began on the
evening of December 24-25 (the end of the old year and
beginning of the new, by the reckoning of the Roman
Curia), when large crowds visited St. Peter’s basilica.
Others continued to come on the following days, for a tra-
dition had arisen that the first year of every century was
especially propitious for gaining special indulgences.
Though no written source could be located, Pope BONI-
FACE VIII issued the bull Antiquorum habet (February
22), which determined that every 100 years a universal
jubilee should be celebrated. During the centenary year,
under condition of contrition and confession, the faithful
could gain a plenary indulgence by making visits to the
basilicas of ST. PETER’s and SAINT PAUL-OUTSIDE-THE-
WALLS: 30 if they were Romans, otherwise 15. Immense
crowds of pilgrims visited Rome in answer to this bull
(engraved in marble and still found at the side of the Holy
Door in St. Peter’s). In 1342 CLEMENT VI decreed a jubi-
lee every 50 years; hence the second Holy Year was in
1350. In 1389 URBAN VI reduced the time to 33 years (ac-
cording to the belief that our Savior had lived that long)
and proclaimed the third Holy Year for 1390. Two more
basilicas were to be visited, St. John Lateran, and St.
Mary Major. The fourth jubilee was the centenary year
1400, and the fifth was held in 1425 by MARTIN V, who
preferred in those unsettled times to wait two years after
the 33 years as determined by Urban VI had elapsed. In
1450, NICHOLAS V celebrated a jubilee and canonized the
popular BERNARDINE OF SIENA. Finally, in 1470, PAUL I
reduced the time to 25 years, so that the next Holy Year
was in 1475, and up to our days this custom has re-
mained. In 1500 ALEXANDER VI prescribed the ceremo-
nies that are observed essentially even today: the pope
opens the Holy Door of St. Peter’s and appoints three car-
dinals to do the same in the other basilicas, using as-
signed rites and prayers. At the end of the Holy Year, the
Porta Santa is again walled up.

Great pomp accompanied later jubilees, although the
French invasion of Italy prevented its celebration in 1800.
Though LEO X1 in 1825 held another jubilee, political
troubles prevented that of 1850. In 1875 Pius IX was a
prisoner in the Vatican and felt obliged to celebrate the
jubilee in a very restricted way. But LEO XIII renewed the
solemnity in 1900, and PIUS XI proclaimed the ordinary
Holy Year in 1925, and the extraordinary in 1933. The
Holy Year of 2000, marking the transition to the third
Christian millennium witnessed unprecedented crowds
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Pope Boniface VIII blessing pilgrims during the Holy Year
1300; fresco in St. John Lateran, Rome, attributed to Giotto.
(Alinari-Art Reference/Art Resource, NY)

visiting Rome and other designated shrines worldwide
for the jubilee indulgence.

Requirements and Ceremonies. An ordinary Holy
Year begins on December 24, with first vespers of Christ-
mas. On this day, the Holy Doors of the four basilicas are
simultaneously opened. Conditions for the jubilee indul-
gence include confession made especially for gaining the
jubilee indulgence; communion, and visits to the four
major basilicas, for those who are in Rome, but else-
where, to churches designated by the local ordinary. Each
papal document of proclamation specifies the exact con-
ditions of the jubilee. Local ordinaries receive faculties
to dispense from these conditions all those who are un-
able to fulfill them.

Bibliography: p. BREzzI, Storia degli anni santi (Milan
1949). R. FOREVILLE, ‘‘L’idée de jubilé chez les théologiens et les
canonistes (XIIe—XIII¢): avant D’institution du jubilé romain
(1300),”” Revue d’Histoire Ecclesiastique 56 (1961) 401-423. F.
FERRERO, ‘‘Aflo Santo y moral: originalidad y perspectivas histori-
cas de un gesto eclesial controvertido,”” Studia Moralia 11 (1973)
181-200. T.J. REESE, ‘‘A Eucharistic Millennial Jubilee,”” Worship
69 (1995) 531-537.

[J. J. GAVIGAN/EDS.]
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HOLYWOOD, CHRISTOPHER

HOLYWOOD, CHRISTOPHER

Superior of the Jesuit mission in Ireland; b. Dublin,
1562; d. Dublin, Sept. 4, 1626. He was the elder son of
Nicholas, Lord of Artane, County Dublin, and Elizabeth,
daughter of John Plunket, third Baron Dunsany. He en-
tered the novitiate at Verdun in 1584. After studies at the
university of Pont-a-Mousson, he lectured on theology at
Dole and later at Padua. He was appointed superior of the
Irish mission in 1598, but was arrested at Dover and de-
tained in different prisons until May 1603. He was then
transported to France, and eventually arrived in Ireland
in March 1604. Although he suffered from poor health
and impaired eyesight, his government of this Jesuit mis-
sion until his death fully justified his appointment. During
his term of office the number of Jesuits in Ireland in-
creased from 7 to 44, and residences were established by
him in the principal towns of Leinster, Munster, and Con-
naght. He promoted the introduction and expansion of the
Sodality of the Blessed Virgin, especially among the
Anglo-Irish of the larger towns who were most exposed
to the protestantizing influence of the government.

Holywood was the author of two important contro-
versial works published at Antwerp, and before his death
had just completed a treatise on the moral virtues.

Bibliography: J. MACERLEAN, ‘‘Superiors of the Irish Mis-
sion, 1598-1774, Irish Jesuit Year Book (Dublin 1929). E.
HOGAN, Ibernia Ignatiana (Dublin 1880). C. SOMMERVOGEL et al.,
Bibliothéeque de la Compagnie de Jésus, 11 v. (Brussels-Paris
1890-1932) 4:446-447.

[F. FINEGAN]

HOLZHAUSER, BARTHOLOMEW

Ecclesiastical writer, founder of Bartholomites; b.
Langna, Bavaria, Aug. 24, 1613; d. Bingen, May 20,
1658. He was one of 11 children of an impoverished fam-
ily. In 1639, after working his way through school, he
was ordained at Ingolstadt. The next year, while exercis-
ing his priestly duties, he attended the university and
earned a licentiate in theology and a doctorate in philoso-
phy. He served as pastor in Tittmonig, Leukenthat, and
Bingen on the Rhine.

At the university, the general laxity in morals and
weakening of the faith caused by the THIRTY YEARS’ WAR
disturbed him, and he envisioned a congregation for dioc-
esan priests whose objective would be the sanctification
of its members in their missionary apostolate. Other than
a promise of obedience to a superior no vows would be
taken. Those members leading exemplary lives were to
teach in seminaries or live by twos and threes as zealous
leaders in parishes. He was unable to make a foundation
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in Eichstadt, but established one at Tittmonig, Bavaria,
in the Archdiocese of Salzburg, under the title Institutum
Clericorum saecularium in communi viventium, often re-
ferred to as the ‘“United Brothers’’ or ‘‘Bartholomites.”’
The latter term is not to be confused with the Armenian
monks of the same title who sought refuge in Italy in the
13th century. In 1658 the request for papal approbation
was denied; however, at the request of Emperor Leopold,
the approval was given in 1680, twelve years after
Holzhauser’s death. The institute flourished in many
countries, having at one time more than 1,500 members;
many seminaries were entrusted to its members. Howev-
er, the institute had many enemies who helped bring
about its extinction in the late 18th century. The congre-
gation was restored in France in the 19th century.

One of Holzhauser’s important writings is Constitu-
tiones et exercitia spiritualia clericorum saecularium in
communi viventium, a constitution used in many semi-
naries in the 17th and 18th centuries, and as a handbook
for education of the laity. His Interpretatio Apocalypsis
usque ad cap XV, has as its central feature the familiar
theme of the Middle Ages, that of JOACHIM OF FIORE, the
seven ages of the Church. De diversis orandi modis et de
modo meditandi, De humilitate, and Epistola fundamen-
talis are among his writings aimed to help clerical and
laic spiritual development. A petition for Holzhauser’s
canonization was begun in Rome.

Bibliography: M. HEIMBUCHER, Die Orden und Kongrega-
tionen der katholischen Kirche, 2 v. (3d ed. Paderborn 1932-34)
2:595-598. H. HURTER, Nomenclator literarius theologiae catholi-
cae, 5 v.in 6 (3d ed. Innsbruck 1903-13) 3:1039. M. J. HUFNAGEL,
Lexikon fiir Theologie und Kirche, ed. J. HOFER and K. RAHNER, 10
v. (2d, new ed. Freiburg 1957-65) 2:7; 5:458.

[C. LYNCH]

HOMILETICS

Homiletics in its broadest sense may be defined as
the theory of preaching, and as such it is a part of pastoral
theology, coordinate with CATECHETICS and liturgy. The
part of this theory that considers the Church’s mission to
preach, the role of preaching in the economy of salvation,
the supernatural efficacy of preaching, and the relation-
ships of preaching to Sacred Scripture, to the liturgy, and
to the hierarchical powers of teaching, Orders, and juris-
diction is more commonly called the theology of preach-
ing. In a restricted sense, however, in which it is also
sometimes called sacred eloquence or sacred rhetoric,
homiletics may be defined as the body of concepts and
principles that govern effective preaching. In this sense
it is concerned with both the matter and the form of the
preacher’s discourse. To the extent that it is concerned
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with the actual substance of what is to be preached, it is
known as material homiletics. To the extent that it is con-
cerned with the investigation, arrangement, and expres-
sion of ideas, it is formal homiletics. Both material and
formal homiletics may be general or special. General
homiletics is the body of concepts and principles that
govern all effective preaching. Special homiletics is a
more limited body of concepts and principles, applying
only to the preaching of a particular area of doctrine or
discipline, or to a particular type of audience, or in a par-
ticular situation. Special homiletics has not achieved any
typical systematization or organization of its concepts
and principles, and therefore a synopsis of its content is
scarcely possible. It must treat, however, the specific
problems of missions and retreats, religious conferences
and recollections, cursillos, novenas, and other types of
preaching beyond the usual preaching during the Mass,
all of which have their own characteristics.

General homiletics, concerned with all effective
preaching, draws its concepts and principles from reflec-
tion on the example of Jesus Christ and His Apostles and
Christian preachers who have followed them down
through the centuries. Counsels for the preparation and
delivery of effective discourse derived in this way have
been organized in many different systems by various au-
thors in the long history of the theory of preaching see
PREACHING, II (HOMILETIC THEORY). The most typical
system over the centuries has employed the framework
of the perennial rhetoric, with its fivefold process of in-
vention, arrangement, style, memory, and delivery. Em-
ployment of this rhetorical canon as a form of
organization, however, indicates that general homiletics
depends on the perennial rhetoric not as its foundation,
but rather as its framework. This relationship is analo-
gous to that between Catholic theology and scholastic
philosophy, which are sciences independent of each other
and yet of the greatest mutual assistance.

A synopsis of the content of general homiletics may
therefore be given under six headings. The first of these,
an introductory tract, stands for preliminary discussion of
the whole of preaching, such as the role of the preacher,
his personal qualities, his duty to preach, his mandate
from the Church, his habits of study and work. For this
tract, see PREACHING, 1II (THEOLOGY OF). The other five,
corresponding to the rhetorical canon, are concerned re-
spectively with finding the ideas (invention); putting then
into effective order (arrangement); expressing them in
words and sentences (style); fixing them in mind (memo-
ry); and uttering them with effective voice and action (de-
livery).

Invention. This tract deals with finding what is to be
preached. It explains the principles of searching out the
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material, sifting it, rejecting what is less suitable, and fi-
nally selecting the ideas to be expressed. Important in this
tract is the discussion of the psychological phenomena of
the creative process in all its phases, to which the preach-
er, as any other creative worker, is subject. Principles are
established for determining the preacher’s theme in a
given situation, such as the principles of adequate instruc-
tion, liturgical unity, and audience analysis. Methods of
investigating the selected theme by reflection, discussion,
and reading are expounded, with particular attention to
the standard current reference works and available re-
search tools. The various aims of preaching are then dis-
cussed: transcendent, generic, and specific. The ultimate
or transcendent aim is the glory of God through the salva-
tion of souls, from which it follows that preaching is a
supernatural act and that all of its norms of effectiveness
must not be literary or aesthetic, but functional and prag-
matic. Moreover, since this aim is to be achieved through
human cooperation with grace, which requires an act of
will, Catholic preaching as a whole is persuasive and
must lead ultimately to moral resolution and action. This,
however, is not to say that every individual sermon must
be persuasive. On the contrary, the intermediate or gener-
ic aims of preaching are traditionally to instruct, to affect,
and to persuade, these three being English terms evolved
from the docere, delectare, movere of St. Augustine after
Cicero and Quintilian; and although they are seldom iso-
lated from each other, each of the three aims suffices by
itself for a single discourse. The specific or proximate
aim of preaching is, finally, the particular good that the
preacher intends to achieve in a given discourse.

In further discussion of the creative process a com-
plete homiletic theory explains the fopoi, otherwise
known as “‘topics’’ or ‘‘commonplaces,”’ after the Témot
and loci communes of the ancients. These are a list of
general headings or concepts that the preacher will learn
to check off in sorting out the ideas he has accumulated
in his remote and proximate preparation for preaching on
a given theme. Sometimes the fopoi are broadly distin-
guished as instructive, affective, or persuasive, corre-
sponding to the three generic aims served by the ideas to
which each of the respective fopoi are related.

The purpose of the instructive fopoi is to provide the
preacher with a checklist of headings that will help him
to take inventory of the ideas he can use to instruct his
listeners on a theme, such as definition, derivation, de-
scription, distinction, division, distribution, comparison,
contrast, causality, quotations, statistics, probability, his-
tory, example, and analogy. Affective fopoi provide the
preacher with a checklist of clues to the inspiring aspects
of a theme, such as size, power, magnificence, mystery,
solemnity, terror, universality, antiquity, nostalgia, nobil-
ity, tenderness, and poignancy. Persuasive fopoi are those
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aspects of his material that give the preacher the power
to move his listeners to definite action. Any authentic se-
ries of motives or drives discovered in human psychology
is a checklist of such ropoi. One given by St. Thomas
Aquinas consists of the 11 interrelated passions that he
describes in the Summa theologiae. The doctrine of the
topoi, long an integral part of homiletic theory, but often
controversial and recently out of favor, is being revived
by contemporary psychological investigation of the cre-
ative process.

Arrangement. The tract on arrangement is con-
cerned with putting into the most effective sequence the
thought that the preacher has chosen for expression. Its
basic principle is that it is important to determine not only
what is to be said in a given discourse but also in what
order it is to be said, since each thought prepares the lis-
teners either well or poorly for what follows. Principles
of good arrangement are therefore concerned with the
frame of mind and tone of feeling that listeners have at
the outset, during the progress, and toward the conclusion
of the discourse. Fundamental qualities to be observed in
arrangement are: unity, the relation of ideas to each other
and to the specific aim of the sermon; structure, the rela-
tionship among the major units of discourse; emergence,
the clarity and force with which the essential message
stands out from its background of supporting material;
and progression, the forward movement of ideas that
arouses, sustains, and finally satisfies the interest of the
listeners. Basic also is the discussion of the laws of atten-
tion and interest and similar psychological factors.

Distinction may be made between static and dynam-
ic arrangement: the former may be defined as a sequence
characterized by neat divisions of material, well unified
and structured, but in which the earlier part of the dis-
course does not set up psychological momentum to carry
the interest forward; the latter may be defined as a se-
quence characterized by a kind of tension and involve-
ment in the earlier parts that naturally drive the mind and
emotions onward by setting up a need for satisfaction. Al-
though the variety of sequences implementing these con-
cepts and principles is unlimited, there are a number of
formulas, or typical outlines, that historically and psycho-
logically have proved themselves as basic plans of ar-
rangement. From patristic and early medieval times there
are the various forms of the HOMILY; from late medieval
times there is the scholastic thesis and the simple syllo-
gism; from the Renaissance tracts on ecclesiastical rheto-
ric there is the five- or six-part classical oration; from
17th-century France there is the Little Method of St. Vin-
cent de Paul. All of these have had their vogue in the his-
tory of Christian preaching and are worthy of close study
on the part of the student even in the 20th century. In ad-
dition, a number of formulas derived both from practical
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experience and from the psychological research of mod-
ern times can be brought forward as effective plans, such
as those based on the problem-solution arrangement and
the motivated sequence. These formulas serve in the cre-
ative process as topoi of arrangement, corresponding to
the ropoi of invention described above.

Style. The tract on style concerns the principles by
which the actual words, phrases, and sentences are to be
chosen for expressing the ideas already discovered and
arranged. The general qualities of language, such as
clearness, concreteness, emphasis, and coherence, are
discussed. This tract deals also with the levels or types
of style, of which three were distinguished by St. Augus-
tine after Cicero and Quintilian and of which three may
still be distinguished as corresponding to the generic aims
of preaching, namely, the instructive style, the affective
style, and the persuasive style. Avoiding any impression
that style is concerned with literary ornament rather than
with the functional effectiveness that is the touchstone of
every other part of formal homiletic theory, the general
features of each of these three styles and their relationship
is described. A feature of all of them is the use of stylistic
modes, a term that may be employed for the ‘‘tropes and
figures’” of earlier ecclesiastical rhetorics, standing for
the rhetorical movement of phrases and sentences or even
whole paragraphs, the same thought of which can be cast
in a variety of stylistic modes, just as the same argument
can be framed in a dozen different moods of syllogism.
This part of the tract on style, almost entirely atrophied
in contemporary manuals, must, like the topoi, be inter-
preted anew.

Memory and Delivery. The tracts on memory and
delivery in general homiletics differ little, if at all, from
the corresponding theory in secular rhetoric or public
speaking. In these days, when discourses are commonly
much shorter than in ancient times, the discussion of
memory is limited almost entirely to a consideration of
the comparative merits of preaching from manuscript, or
from memory, or from nothing more than an outline firm-
ly fixed in the mind. Which of these methods is best has
been hotly debated since the time of St. Augustine. The
merits of these various degrees of memorizing as against
extemporizing may, however, be summed up in an expla-
nation of an extempore-memoriter continuum to indicate
the degree of memorizing as against extemporizing in
any given type of preparation for preaching. What type
is best in any instance will depend on the preacher’s ex-
perience and aptitudes, the theme, the audience, and the
circumstances.

The tract on delivery, finally, includes consideration
of vocal variety and bodily action, elements so essential
to effective preaching that they must be the object of ex-
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tensive practice. Under the vocal aspect of delivery
comes discussion of variety in the vocal elements of time,
pitch, force, and quality. Under the bodily aspect comes
discussion of covert and overt action, posture, and ges-
ture.

For bibliography, see PREACHING, I (HISTORY OF).

[J. M. CONNORS]

HOMILETICS, TEACHING OF

After the Second Vatican Council II there were sig-
nificant changes in the teaching of homiletics in Catholic
seminaries. These changes were the result of a number
of factors. Probably the most important one was the re-
newed emphasis on preaching within the Catholic
Church. The Council’s Decree on the Ministry and Life
of Priests states that the proclamation of the Word of God
through preaching is the most important duty of the priest
(Presbyterorum ordinis 4). Contemporary theology of
preaching views preaching not as a message about faith,
but as the occasion for an actual salvific meeting between
God and man. ‘‘In still another way yet more truly . . .
(God) is present in the Church as she preaches, since the
Gospel proclaimed is the Word of God, which is
preached only in the name and by the authority of Christ
and with his presence . . .”” (Paul VI MystFid; Acta
Apostolicae Sedis 57 [1965] 763).

A second factor was the general decline in the pub-
lic’s unquestioning acceptance of institutional authority.
In the Church one of the results has been a more vocal
laity who feel freer to criticize the quality of preaching
and the qualifications of preachers. This has been accen-
tuated by the ecumenical movement which has familiar-
ized Catholic clergy and laity with the centrality of
preaching in the Protestant tradition in contrast to its lack
of emphasis in the Catholic tradition.

A third factor was a change in the field of speech ed-
ucation. Public speaking, which provided the traditional
framework for instruction in homiletics, came to be situ-
ated within the broader context of communication so that
public speaking is seen as but one form of public commu-
nication. Introductory speech courses address include ap-
proaches to intrapersonal, interpersonal, and mass
communication.

Curricular Elements. Although there is no standard
homiletics curriculum, there is a consensus that an effec-
tive program of instruction in homiletics must include the
following elements.

The Person as Preacher. From both a theological
and a communications viewpoint the preacher is central
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to the preaching task. The homily in essence must be a
witness to a saving encounter between God and the
preacher. Thus his spiritual life is an essential part of
preaching. The preacher must learn to be honest about his
own concerns, failures, and successes. This portion of the
course must provide the seminarian with tools for self-
analysis and a setting for rededication in faith.

Theology and Preaching. The preacher must under-
stand the importance of preaching in God’s salvific plan.
Preaching is the normative link between God and man.
He must be aware of the kerygmatic nature of preaching
in which Christ actually meets men through the preaching
event (Ebeling). In another vein, instruction in practical
exegesis must be given in which a biblical passage is ana-
lyzed not only for its theological but also its ‘‘homiletic’’
content.

Preaching as Communication. An overview of re-
search in communication is crucial for effective preach-
ing. A course would cover such topics as speaker
credibility, persuasion, attitudes, dissonance theories. A
preacher must know his congregation. Thus he must be
provided with proper tools for audience analysis. These
include strategies for overcoming audience barriers to the
message. According to communication theory this is one
of the most neglected and most important areas of preach-
ing.

Homily Preparation and Evaluation. The elements
of the traditional speech course are still essential for the
preacher. Its format can be based upon the classical rhe-
torical canons (invention, arrangement, style, memory,
and delivery) or on other contemporary arrangements.
The element of added importance today is a full treatment
of homily evaluation through individual critiques, video
and audio taping, and critique teams.

New Forms of Preaching. While instruction in spe-
cial forms of preaching (retreats, cursillos, etc.) has been
a peripheral part of the curriculum in homiletics, being
introduced are such types of preaching as dialogue homi-
lies (chancel and congregational), multi-media homilies,
and the use of radio and television. While these forms
will not replace the traditional preaching format, they re-
main important to the preacher.

See Also: PREACHING III (THEOLOGY OF).
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NET, Dialogue Preaching: The Shared Sermon (Valley Forge
1969). G. ROXBURGH, ed., Clergy in Communication, 4 v. (Ottawa
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[A. STEICHEN]

HOMILY

Derived from the Greek word homilia (verb form
homilein) that means primarily a being together, commu-
nion, social intercourse; the parallel Latin word is com-
mercium. Homily connotes the idea of a meeting of
minds and hearts and so it very soon took on the meaning
of familiar speech with someone, of conversation, and of
familiar discourse with a gathering. These still remain the
basic notes of a genuine homily: a familiar (in the sense
of fatherly) conversation with a group of people.

History. Although the etymology is an aid to under-
standing what the homily essentially is, a familiar dis-
course, it does not really give the specific Christian
meaning of the word. For that one must look to the histo-
ry of preaching and the use of the term in Christian litera-
ture. There the homily is a familiar discourse made by a
pastor of souls to the people confided to his care, a con-
versational discourse that is given during the liturgical
action upon a text suggested by the liturgy. This is the
character of the genuine homily from the time it makes
its first appearance in the 2d-century description of the
Mass given by St. Justin down through the golden age of
the homily in the 4th and 5th centuries and well into me-
dieval times. This form of preaching at once so pastoral
and so biblical has been revived by the Constitution on
the Sacred Liturgy of Vatican Council II.

Beginning. While the remote origin of the homily
may have been the commentary on the Scriptures that
were read in the synagogue service, the Christian form
was something altogether new. The Scripture commen-
tary that formed part of the synagogue service was more
didactic and explanatory whereas the Christian homily
appears more as an exhortation based upon the text, or
an application of the text to Christian living. The homily
described by Justin in his first Apology is certainly more
than a mere exegesis of the text: ‘‘After the reading of
the Scriptures the president of the brethren exhorts us (or
verbally admonishes us) to the imitation of these good ex-
amples (things) in a speech’ (1 Apology 67; J. Quasten,
ed., Monumenta eucharista et liturgica vetusstissima 19).

Patristic Period. From the 3d century onward the
homily took more definite shape and this type of preach-
ing reached its fullest development in the homilies of the
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Fathers of the Church, in both East and West. Normally
the homily was given by the celebrant (who was usually
the bishop) during the Eucharistic synaxis; in fact it was
an almost indispensable part of Sunday worship. It con-
sisted of an explanation and application of one or other
of the texts read or sung in the liturgical assembly.

The great homilists among the Fathers were Origen,
the Cappadocians, and John Chrysostom in the East, and
Hippolytus, Ambrose, Augustine, Maximus of Turin,
Zeno of Verona, and Leo the Great in the West. Origen
himself shows that the homily is more than a mere com-
mentary on the Scripture: ‘‘It is not a time to comment,
but to edify the Church of God and to move inert and non-
chalant hearers by the example of the saints and mystical
explanations’’ (Hom. in Gen. 10.5; Patrologia Graeca,
ed. J. P. Migne, 12:219). He was also the first to make
the distinction between ‘logos’’ (sermo) and ‘‘homilia’’
(tractatus). The first was preaching in the style of the clas-
sical orations, while the homily was the form of preach-
ing in which popular exegesis of Scripture was given.

Basil is remembered for his homilies on the Hex-
aemeron (six days of creation), on the Psalms, and on
moral subjects. John Chrysostom commented upon Gen-
esis, the Psalms, the Gospels of Matthew and John, the
Acts of the Apostles, and the Epistles of Paul. In the West
Hilary of Poitiers gave homilies on the Psalms. From
Ambrose came homilies on the Hexaemeron, the Psalms,
and the Gospel of Saint Luke. Augustine emerged as the
greatest preacher among the Western Fathers. He com-
mented in homilies upon the Sermon on the Mount, the
Gospel of John, and the Psalms, as well as upon numer-
ous other isolated passages in the Scriptures. Less well
known, yet of considerable value, are the Biblical homi-
lies of Peter Chrysologus, Maximus of Turin, Faustus of
Rietz, and Caesarius of Arles. Gregory I kept up the pa-
tristic tradition of Biblical homilies.

Because the Scripture readings were, in due time, se-
lected with a view to their appropriateness for the feast
celebrated, the homily took on a new task, that of explain-
ing the meaning of the feast. Consequently, many of the
patristic collections of sermons center around the great
feasts of the Church year. This is true both in the East and
in the West. In the East John Chrysostom and the two
Gregories are the most conspicuous. In the West Augus-
tine is joined by Zeno of Verona and especially by Leo
the Great. His sermons on the great feasts remain one of
the best commentaries on the liturgical year.

The homilies spoken of up to this point were deliv-
ered by pastors to their flocks. They exemplify the princi-
ple that a true homily is a popular exposition and
application of the Scriptures. There is another kind of
homily however, delivered to a more select audience; this
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type had considerable influence on later spiritual writers.
These were the monastic homilies, given to a community
of monks by such leading writers as Jerome and Cassio-
dorus. Both of these men dealt with the Psalms in their
homilies, but Jerome commented on the Gospels as well.
Gregory the Great concentrated on the Book of Job, while
the Venerable Bede dealt mostly with the Gospels. Some
writers consider Bernard to be the last of the Fathers; in
any case his sermons on the Church year and the Canticle
of Canticles found many admirers and imitators.

In general one must say that the homilies of the Fa-
thers from Origen to Bernard set the tradition for the
homily for all time. For them the homily was essentially
a popular exposition of the Scriptures read or sung in the
liturgical assembly. The fact that they stayed close to the
text and sought to make the Word of God the instrument
for the spiritual formation of the faithful makes their ap-
proach valid in any age.

Medieval Period. The homilies of the Fathers set the
tone for preaching right down to the 13th century. But
with the coming of the friars the homily properly so-
called declined, and it was replaced chiefly by the ser-
mon, which developed more or less independently of the
liturgical action.

The Council of Trent commanded pastors of souls to
preach during Mass upon the text of the Mass, but it was
not until the 19th century that the homily in the ancient
patristic sense began to revive.

20th Century Developments. The 1917 Code of
Canon Law enjoined the homily upon pastors of souls at
the principal Mass on Sundays and feast days. But it was
not until the LITURGICAL MOVEMENT began to take hold
in Europe that the homily was revived in many places.
It was the Second Vatican Council which gave the impe-
tus needed for the restoration of the Homily to its privi-
leged place within the Eucharist and, indeed, within the
liturgies of all the Sacraments.

The Constitution on the Sacred Liturgy of Vatican
Council IT not only enjoined the homily upon those who
have the care of souls but it also restated and amplified
the traditional concept of what a homily is. Never before
in any official document has there been so clear a state-
ment of the nature and aim of the homily. The homily is
‘‘an exposition of the mysteries of faith and the guiding
principles of the Christian life expounded from the sacred
text read in the liturgy during the liturgical assembly’’
(52). It is “‘a proclamation of God’s wonderful works in
the history of salvation, the mystery of Christ ever made
present and active within us, especially during the cele-
bration of the sacred liturgy’’ (35). Consequently, the
homily is ‘‘part of the liturgy itself’” (52), ‘‘part of the
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liturgical service’’ (35). To this end, the Constitution de-
creed: (1) ‘“‘more ample, more varied and more suitable
readings from Sacred Scripture,”” and (2) a sermon or
homily drawing its content ‘‘mainly from scriptural and
liturgical sources’’ and directed toward a deeper under-
standing of ‘‘the mystery of Christ ever made present and
active in us,”” especially in the liturgical celebration itself
(34).

United States Bishops on the Homily. The 1982 Unit-
ed States Bishops’ document, Fulfilled in Your Hearing:
The Homily in the Sunday Assembly unfolds and develops
the theological principles and pastoral norms on the hom-
ily that were enunciated in the Constitution on the Sacred
Liturgy, incorporating the ‘‘reading of the signs of the
times’” motif from the Pastoral Constitution on the
Church in the Modern World. In doing so, it speaks of
the homily as ‘‘a scriptural interpretation of human exis-
tence which enables a community to recognize God’s ac-
tive presence’’ (Fulfilled in Your Hearing 29). It
reiterates the point that the homily does not primarily
concern itself with a systematic theological understand-
ing of the faith, because the liturgical gathering is not pri-
marily an educational or catechetical assembly, but a
worshiping assembly (Fulfilled in Your Hearing 17-18).
The document defines the homilist as a ‘‘mediator of
meaning’’ (Fulfilled in Your Hearing 7), who ‘‘does not
so much attempt to explain the scriptures as to interpret
the human situation through the Scriptures’” (Fulfilled in
Your Hearing 20). It explains that the preacher ‘‘repre-
sents this community voicing its concerns, by naming its
demons, and thus enabling it to gain some understanding
and control of the evil which afflicts it. He represents the
Lord by offering the community another word, a word of
healing and pardon, of acceptance and love’’ (Fulfilled
in Your Hearing 7). Therefore, the primary responsibility
of the homilist is not to explain but to interpret for the
benefit of the liturgical assembly.

The Homily is conceived of not merely as a catechet-
ical instruction located within the Eucharistic Liturgy;
rather, it is conceived of primarily as a pastoral reflection
on the mystery actually being celebrated in the liturgical
event, an event which is a kind of peak moment in the
ongoing mystery of the believer’s new life in Christ. This
same view of the importance and the chief function of the
Homily has prevailed in the post-conciliar development
of the other Sacraments; it is reflected in the postconciliar
rituals for Baptism, Penance, Matrimony, and the Anoint-
ing of the Sick. The ritual for each of these Sacraments
calls for a Homily following selected scriptural Readings,
based on the Readings, and directed towards a greater un-
derstanding of, and therefore a greater participation in,
the sacramental mystery itself. The new regime of the
Sacraments, therefore, calls for the closest possible inte-
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gration of the ministry of Word and Sacrament, in order
to bring about a more perfect interiorization of the Chris-
tian mystery itself, a mystery revealed in the Word, sym-
bolized in Sacrament, and lived out in the faith-life of a
believer continually inspired and energized by Word and
Sacrament.
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Pseudomystic sect active in and around Brussels in
late 14th and early 15th century. Aegidius Cantoris
(Sanghers), an uneducated layman who was apparently
influenced by the visionary and poetess Bl. HADEWIICH
and by Marie of Valenciennes, founded the sect, which
was especially popular among women. The most notable
convert was the Carmelite William of Hildernisse, who
assumed leadership at the death of Aegidius and devel-
oped his ideas (see WILLIAMITES). The salient points of
doctrine were pantheism; illuminism; belief in the age of
the Holy Spirit and of spiritual freedom; sexual libertin-
ism; contempt of good works; and rejection of the means
of grace, of the priesthood, and of the Church. The sect
was condemned by PETER OF AILLY in 1411 [E. Baluze,
Miscellanea (Paris 1678) 2:277-297].

Bibliography: p. FREDERICQ, ed., Corpus documentorum In-
quisitionis haereticae pravitatis Neerlandicae, 5 v. (Ghent
1889-1906) 1:267-279. H. C. LEA, A History of the Inquisition of
the Middle Ages, 3 v. (New York 1958). F. VERNET, Dictionnaire
de theologie catholique, ed. A. VACANT et al. (Paris 1903-50)
7:38-39.

[M. F. LAUGHLIN]

HOMINISATION

Hominisation is broadly understood as the process
(and its implications) whereby a human being comes into
existence. Three problematic aspects of the process can
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be specified: the biological, the medical/moral, and the
theological. For the biologist, ‘‘hominisation (anthropo-
genesis) means the phylogenetic processes by which man
has developed by continuous transformations from a pre-
sumed Primate group of the Tertiary era in his bodily
characteristics and also in his psyche’” (Overhage). The
biologist recognizes, therefore, the close resemblance be-
tween man and the higher Primates, but also emphasizes
that with the emergence of man there is a completely new
type of organism, i.e., one endowed with speech, spiritual
behavior, and the capacity to form a culture. Thus, al-
though there are no unambiguous criteria for distinguish-
ing man from lower animal organisms, and although
substantial evidence for evolution from behavioral pat-
terns common to all vertebrates clearly exists, all at-
tempts to explain abstract thought by evolution remain
unsuccessful. Discontinuity between animal and human
behavior is acknowledged, and scientific research cannot
yet give any definitive explanation of the evolutionary
process leading to the appearance of man.

The term hominisation is also used in discussing the
prenatal development of human beings, with obvious im-
plications for the morality of abortion. Recent studies
(Williams and Milhaven) have shown that Christian the-
ology has varied considerably in its estimation of the mo-
ment when the fetus is endowed with a human soul
(hominisation). The Church Fathers were divided on the
issue, some holding that human life properly so-called
was present at conception, while others decided upon
hominisation at a later stage of fetal development. Thom-
as Aquinas’s theory, defended today by Joseph Donceel
both for its inherent worth and its appeal to the modern
rejection of any soul-body dualism, supports delayed
hominisation over immediate hominisation. According to
Aquinas’s hylomorphism, a substantial form—in this
case a human soul—can exist only in matter developed
sufficiently to receive it, i.e., only after several weeks of
gestation. The more common Catholic teaching over at
least the past two centuries, however, is that of immediate
hominisation (Mangan). The absence of any qualitative
difference in the human zygote from the time of concep-
tion to the time of birth is the central argument used for
this position.

Theological reflection on hominisation deals espe-
cially with evolution and the place of man in the universe.
Because any theological anthropology recognizes the
radical difference between man and non-spiritual forms
of life, it must hold for a definitive creative act in the evo-
lutionary process whereby God brings man into being.
Nor is this adequately conceived as an evolution of the
human body and a special creative initiative by God in
regard to the human soul. Since soul and body are not two
autonomous entities but rather substantial principles of
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one individual being, ‘‘the spiritual soul which results
from one direct creative act of God of necessity also sig-
nifies a transforming specification of the bodily compo-
nent’’ (Rahner). This theory of moderate transformism
seems to enjoy wide acceptance among Catholic theolo-
gians, especially insofar as it is compatible with biologi-
cal theories of evolution, traditional teaching about the
specific creation of man, and the eschatological dyna-
mism whereby all existence tends toward spirit and spirit
toward the one God (Teilhard de Chardin).
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[T. M. MCFADDEN]

HOMOOUSIOS

This article considers the history of the term (1) be-
fore Nicaea I, (2) at Nicaea I and afterward, and (3) in
Christology.

Before Nicaea 1. The word homoousios
(6poovolog), traditionally translated into English by
‘‘consubstantial,”” (one in being) was an everyday word
in the Greek language with the meaning ‘‘of the same
kind of stuff as.”’ It had been used technically, however,
in the vocabulary of Gnosticism. Thus, in the system of
VALENTINUS, Truth emanates from the substance of Mind
and is consubstantial with it. Christian writers at Alexan-
dria adopted the word to express the eternal origin of the
Son from the Father. In explaining Heb 1.3 Origen wrote:

Light without brightness is unthinkable. If that is
true, there was never a time when the Son was not
the Son. He will be . . ., as it were, the splendor
of the unbegotten light. . . ..

Thus Wisdom, too, since it proceeds from God, is
generated out of the divine substance itself. Under
the figure of a bodily outflow, nevertheless, it, too,
is thus called ‘‘a sort of clean and pure outflow of
omnipotent glory’’ (Wisd. 7, 25). Both these simi-
les manifestly show the community of substance
between Son and Father. For an outflow seems ho-
moousios, i.e., of one substance with that body of
which it is the outflow or exhalation. [Fr. in Heb.
24.359; J. Quasten, Patrology 2:78]

Homoousios had become so common a theological
term by the middle of the 3rd century that one of the accu-
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sations made against St. Dionysius the Great, Bishop of
Alexandria, when he was denounced to the pope was that
he refused to use the word homoousios. On the other
hand, in Antioch a synod held in the year 267 to anathe-
matize PAUL OF SAMOSATA expressly condemned the use
of the word. This almost forgotten fact was made much
of a century later by the enemies of Nicaea I. Since no
writings of Paul of Samosata are extant, it can only be
surmised what he meant by the term. Probably he was as-
serting what would be termed today a unity of Person or
HYPOSTASIS between Father and Son. This hypothesis is
consonant with Paul’s known MONARCHIANISM. Another
possibility is that in calling Father and Son consubstantial
he was asserting their common origin from a third, preex-
isting substance. According to ARIUS this latter is what
the Manichees meant by homoousios, and it was for this
reason that Arius rejected the term.

In the West the equivalent term consubstantialis was
already in use in the 3rd century. Tertullian spoke of the
Trinity as a unity of substance (Adv. Prax. 12).

At Nicaea I and Afterward. The Council of NICAEA
I (A.D. 325) in using homoousios intended (1) to exclude
any imperfection from the Word and (2) to assert His full
equality with the Father. Whether the Council intended
to affirm the numerical identity of the substance of Father
and Son is doubtful, since this question had not been
raised by the Arians. Both before and after the Council
homoousios was used of beings that are numerically dis-
tinct, as parents and children. ATHANASIUS spoke of Esau
and Jacob as opoovctot.

After Nicaea I homoousios became the touchstone of
orthodoxy. Only after a long and bitter struggle did the
formula of the Council find acceptance. At times during
this period the term was abandoned, as in the third formu-
la of the Synod of Sirmium, which was subscribed to by
Pope LIBERIUS in 358. This did not always mean a com-
promise of principle with the Semi-Arians, however, be-
cause many churchmen, including Cyril of Jerusalem,
adhered to the faith of Nicaea I but avoided using ho-
moousios because of its Sabellian associations (see SA-
BELLIANISM). Even Athanasius admitted:

Those who accept everything else that was de-
fined at Nicaea and doubt only about the ‘consub-
stantial”’ must not be treated as enemies . . ., but
we discuss the matter with them as brothers who
mean what we mean and dispute only about the
word. [De syn. 41]

It is interesting that 60 years after Nicaea I the Coun-
cil of Constantinople I avoided homoousios in its defini-
tion of the divinity of the Holy Spirit.

In Christology. In the Christological conflict of the
early 5th century the term homoousios was of secondary
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importance. On the one hand, NESTORIUS denied that the
consubstantial Word was born, suffered, or rose from the
dead. On the other hand, EUTYCHES was reluctant to
admit that Christ is consubstantial with mankind. When
interrogated, he replied:

I confess that the holy Virgin is consubstantial
with us and that of her our God was incarnate.

Since the Mother is consubstantial with us, then
surely the Son is also?

If you wish me to add that He who is of the Virgin
is consubstantial with us, I will do so. . . . ButI
take the word consubstantial in such a way as not
to deny that He is the Son of God. [Acta concili-
orum oecumenicorum 2.1.1:135]

The Council of Chalcedon in its definition repeated
the phrase of Nicaea I, ‘‘consubstantial with the Father,”’
and added ‘‘consubstantial with us in his humanity’” (H.
Denziger, Enchiridion symbolorum 148).

See Also: ARTANISM; CONSUBSTANTIALITY;
GENERATION OF THE WORD; LOGOS; TRINITY, HOLY,
ARTICLES ON; WORD, THE.
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HOMOSEXUALITY

Homosexuality is a sustained condition or adaptation
in which erotic fantasy, attraction and arousal is predomi-
nately directed toward one’s own sex. The term ‘‘sus-
tained’’ is used because confusion about one’s sexual
orientation is not unusual during adolescence. Although
the Catholic Church recognizes that homosexual attrac-
tion is not chosen, and therefore the orientation in itself
is not a sin (Catechism of the Catholic Church 2358), it
has been the constant tradition in Church teaching, based
on Scripture and natural law, that homosexual activity is
morally wrong. This article expounds the basis for this
judgment in terms of the Church’s teaching on marriage,
and its proper, virtuous expression of sexuality.

Scripture. Traditionally, six texts in Scripture have
been accepted in Christian Churches as condemnations
of homosexual behavior. Genesis (19.1-29) contains the
story of Sodom and Gomorrah, destroyed by God for
wickedness which included homosexual demands on
Lot’s guests. Leviticus forbids practices such as adultery
and bestiality, and includes the prohibition: ‘“You shall
not lie with a male as with a woman; such a thing is an
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abomination’ (18.20-23), a condemnation repeated in
Lv 20.13. In the New Testament, St. Paul’s Letter to the
Romans cites indulgence in same-sex lust and the per-
verse actions of men with men, women with women, as
deserving penalty (1.26ff). In the First Letter to the Co-
rinthians Paul includes homosexual activity as one of the
sins that bars inheritance of God’s kingdom (6.9-11). The
First Letter to Timothy also lists homosexual activity as
an offense of the wicked and godless (1.8,11). Finally, the
author of the Letter of Jude refers to Sodom and Gomor-
rah and surrounding towns which indulged in unnatural
vice, with the admonition that their punishment is meant
to dissuade us (1.6-8).

Beginning with Anglican author D. Sherwin Baily’s
1955 book Homosexuality and Western Christian Tradi-
tion, a number of scholars and pro-gay apologists have
reinterpreted the standard scriptural texts, thereby en-
couraging a revisionist theology which accepts homosex-
ual activity as morally acceptable for homosexual
persons. This interpretation stands against the constant
teaching of the Church, dating from the Fathers of the
early Christian centuries, affirmed by the major theologi-
cal Doctors of the Middle Ages, and reaffirmed in current
Catholic magisterial pronouncements.

These revisionist views take various forms, general-
ly proposing that the scriptural texts were written in the
setting of a different culture, and in times when the notion
of differing sexual orientations was not known. Some
maintain that the sin of the Sodomites was inhospitality
rather than homosexual activity, or, while admitting that
the Genesis story concerns homosexual activity, see its
condemnation aimed at the violence of threatened homo-
sexual rape. Others maintain that the text in Romans re-
fers to homosexual actions by heterosexual persons, and
that the strictures were against homosexual prostitution
in a setting of orgiastic idolatry.

A simple reply to these views would be to note that
nowhere in Scripture is homosexual genital behavior
mentioned in a positive manner. More striking, in both
Testaments one finds the over-arching affirmation of het-
erosexual marriage as a symbol of God’s covenant rela-
tionship with his people and of the union of Christ with
his spouse, the Church. The 1986 letter of the Congrega-
tion for the Doctrine of the Faith, On the Pastoral Care
of Homosexual Persons, notes that God fashions man-
kind male and female, in his own image and likeness.
Human beings therefore are nothing less than the work
of God Himself; and in the complementarity of the sexes
they are called to reflect the inner unity of the Creator.
They do this in a striking way in their cooperation with
Him in the transmission of life by a mutual donation of
self to the other (6).
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The Catechism of the Catholic Church, published in
1992, does not see ambiguity in the Scripture references
to homosexual behavior. Citing four of the classic texts,
it states: ‘‘Basing itself on Sacred Scripture, which pres-
ents homosexual acts as acts of grave depravity, tradition
has always declared that ‘homosexual acts are intrinsical-
ly disordered’ . . . contrary to the natural law . . . (and)
under no circumstances can they be approved’” (2357).

The first chapter of Genesis contains the nucleus of

the theology of marriage. ‘‘God created man in his image

. . male and female he created them, and blessed them

saying ‘be fertile and multiply’’’ (1.27). ““That is why a

man leaves his father and mother and clings to his wife,
and the two of them become one’’ (2.24).

Morality. Catholic moral theology sees marriage in
terms of two inseparable purposes. One purpose is pro-
creation, to which homosexual acts are obviously closed.
““‘God created man in his image; in the divine image he
created him; male and female he created them. God
blessed them, saying; ‘Be fertile and multiply, fill the
earth and subdue it”’” (Gn 1.27f). The other purpose is the
complementary union of the sexes. ‘“This is why a man
leaves his father and mother and clings to his wife and
the two become one body’’ (Gn 2.24). The conjugal
union is a symbol of the covenant relationship of God
with his people, of Christ and the Church (Hos 2.21f; Is
54.10f.; Eph 5).

Sexuality in marriage is designed to be life-giving
and love-giving, that is, open to children and establishing
a permanent union of fidelity. The Second VATICAN
COUNCIL brought into sharper focus the covenantal rela-
tionship of conjugal love, bringing it to equal emphasis
with the begetting of children. This unitive relationship
is of no less account than procreation (Gaudium et spes
50).

Magisterial Church teaching states that homosexual
genital relations are objectively immoral because they
“‘lack an essential and indispensable finality,”” namely,
the procreative function of sexuality, the openness to new
life (Declaration on Certain Questions concerning Sexu-
al Ethics [Dec. 29, 1975] #8). Homosexual activity an-
nuls the goals and meaning of the Creator’s sexual
design. Homosexual genital acts are not a truly physical
or psychological union but an imitation of heterosexual
intercourse. In marriage the psychological differences of
the sexes sets the partners on an ongoing spousal journey
toward a deeper, mutual understanding, thereby complet-
ing each other, with each partner called to transcend self
through mutual self-donation. Homosexual acts join per-
sons who are sexually and psychologically of the same
gender, a sameness lacking the rich marital symbol of
God’s union with His people, Christ’s union with His
spouse, the Church.

NEW CATHOLIC ENCYCLOPEDIA

HOMOSEXUALITY

Etiology. At the beginning of the third millennium
the majority professional view is that homosexuality is
inborn, immutable, and a normal variant of human sexu-
ality. This is the stated position of the American Psychiat-
ric Association, followed by the American Psychological
Association, and other associations of various therapists
such as social workers and marriage and family counsel-
ors, as well as the gay-lesbian activist organizations.
These groups also emphasize that the origins of homo-
sexual orientation are largely unknown.

However, acceptance of the inborn and immutable
character of homosexual orientation has not gone unchal-
lenged. Some members of the psychotherapeutic profes-
sions object that their professional organizations have
taken a politically correct position rather than one based
on scientific data, noting that the 1973 American Psychi-
atric Association’s decision to remove homosexuality
from the Diagnostic and Statistical Manual of Mental
Disorders (3d ed.) was done in haste, bypassing ordinary
decision-making channels, and under pressure from gay
groups. The Catholic Medical Association, marshaling an
impressive compendium of research, takes issue with the
current prevalent professional position. The association
does not accept that homosexuality is inborn, sees it as
preventable, and treatable for those who are motivated
(Homosexuality and Hope, 2000).

There is much yet to be learned about the origins and
causes of homosexuality, and more is unknown than
known. (It depends on one’s perspective whether the
glass is partly empty or partly full.) There is a consider-
able body of research literature regarding possible corre-
lates of homosexual development. Since the 1973
decision of the APA the research findings and clinical in-
sights regarding homosexuality of the prior 75 years have
been largely ignored. in many scientific circles. Subse-
quent research is better known by the general public
through limited exposure in the media rather than through
critical assessment of the studies themselves. There is
sufficient research on homosexuality for some therapists
to have formulated theories of its development, and to
have devised therapy aimed at conversion from homosex-
uality to heterosexuality for those who desire to attempt
to make this change.

The development of sexuality, both physical and
psychological, is an extremely complex process. Empiri-
cal research and accumulated clinical experience does
allow the construction of a tentative outline of develop-
ment, while acknowledging that more is still unknown
about it than has been firmly established, and that subse-
quent research may modify or radically change present
theories.

Physical sexual history begins at conception and
continues in a definite sequential pattern until birth. There
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are three principal stages in uterine sexual development,
namely, genetic sex, gonadal sex, and sexual differentia-
tion in the brain. At conception, a person receives a sex
chromosome, X or Y, from each parent. XX produces a
female, XY a male. Though there are anomalies such as
XXY,or XYY, these are rare. From conception on, a per-
son is male or female in every body cell. However, genet-
ic sex alone does not constitute or guarantee proper
physical sexual development. In the seventh week of
human foetal development rudimentary sexual tissues
begin to differentiate into female or male genital organs.
In males the Y chromosome produces a protein which
coats the tissues otherwise programmed to become fe-
male sexual organs, and effects the formation of male
sexual organs. This development establishes gonadal sex.
In the second trimester testosterone, produced by the
newly formed testes, masculinizes clusters of cells in the
““old brain,”’ the brain structures humans share with
lower vertebrates. In the female, estrogen and progester-
one from the ovaries feminize corresponding brain tis-
sues. These parts of the brain influence traits such as
aggressiveness and preference for rough and tumble play,
typical of males, and tendencies to nurture and cyclic sex-
ual arousal in females.

Genetic sex, gonadal sex, and ‘‘brain sex’’ are the
components of physical sexuality, the development of
which continues after birth, particularly in adolescence
when hormone function brings increased sexual drive and
promotes development of secondary sex characteristics,
such as male musculature and female breasts. Some ex-
periments with animals as well as anomalous develop-
ment in humans suggest that occurrences in fetal
development may make an individual more vulnerable to
later environmental influences on psychosexuality after
birth.

Mental sex, distinct from physical sex, is a postnatal
development. Psychosexuality or sexualized conscious-
ness is sexuality as it manifests itself in the mind. It is a
pervasive and fundamental personality feature which in-
cludes three interwoven components. The first compo-
nent is the basic conviction of being male or female. The
second component, subtly different, is the sense of being
masculine or feminine. The third component is an indi-
vidual’s erotic preference for male or female partners, or
both. These components, variously labeled in the litera-
ture, are core gender identity, gender role identity, and
psychosexual orientation.

Core gender identity is the recognition ‘‘I am male’’
or ‘I am female.”’ It begins to crystallize in the second
year of life as the infant undergoes psychological birth,
which includes moving away from his or her symbiotic
relationship with the mother, and acquiring a dawning
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sense of being a separate individual who is a boy, or a
girl.

Gender role identity is the subtly different recogni-
tion, ‘‘I am masculine’’ or ‘‘I am feminine.”’ The individ-
ual gradually attains the conviction that he or she matches
or falls short of the gender role expectations of a particu-
lar family and social environment. Gender role identity
may vary on a fairly wide spectrum without infringing on
core gender identity or orientation. Conversely, depend-
ing on a family and/or peer environment, gender role
identity may become infected with a sense of inadequacy
which can have a damaging effect on proper psychosexu-
al orientation.

The third eventual psychosexual component is orien-
tation: preferential erotic attraction to members of the op-
posite sex, same seX, or both sexes in varied degree. This
is the defining element of heterosexuality, homosexuali-
ty, bisexuality.

This simplified division of interwoven physical and
psychological elements in human sexuality provides
some appreciation of its complexity and indicates that it
cannot be viewed as a unitary dimension of personality.
Sigmund Freud noted that the physical and mental char-
acteristics of sexuality, including orientation, may vary
independently of one another ‘‘up to a certain point . . .
and are met within different individuals in manifold per-
mutations’’ (Freud, 1962). It is hardly possible that these
components of sexuality culminating in orientation are
the result of a single gene. In addition, Columbia Univer-
sity researchers Byne and Parsons, reviewing the biologi-
cal evidence and theories of the origins of homosexuality,
concluded that it is extremely unlikely that the gamut and
plasticity of human sexual behavior can be reduced to
factors as simple as prenatal hormone programming. The
general opinion among scientists who consolidate the
various studies is that genetic, hormonal, and constitu-
tional factors may predispose to sexual orientation, but
it is postnatal environmental and psycho-social history
which are its predetermining factors (Bancroft 1994;
Byne & Parsons 1993; Money 1993).

Current Research. The current font of research
does not include any that establishes or even claims a
purely genetic base for homosexual orientation. A well-
publicized study of monozygotic (identical) male twins
found that 52 percent of the twin brothers of declared ho-
mosexual men were also homosexually oriented. (Bailey
& Pillard, 1991) This finding does point to some com-
mon, as yet unidentified inherited factors which have an
etiological role. The study does not support the direct in-
heritance of homosexuality itself since roughly half the
identical co-twins, who share the same genetic program,
were not homosexual. Other studies of identical twins,
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one of whom is homosexual, produced similar results, all
with a lower percentage of homosexual co-twins than the
study cited above. A study of identical lesbian twins
reared apart from childhood, showed no concordance for
homosexual behavior. This suggests that homosexuality
is more dependent on acquired and learned factors than
on genetic influences among lesbians (Elke et al., 1986).
Sexual orientation may be less hardwired among women
than among men.

As for immutability, the fact of change of orientation
is cogent proof against it. Some pro-gay apologists claim
that the persons who testified that they had changed were
not really homosexual in the first place, a seeming case
of killing the messenger. Prior to the 1973 APA decision
to normalize homosexuality, the most generally reported
therapeutic success rate for homosexual individuals who
desired to change to heterosexuality was about 33 per-
cent. Some homosexual clients who had sought reorienta-
tion motivated by religious convictions, disillusionment
with the gay lifestyle and/or a desire for marriage, did in
fact move to predominant heterosexual orientation (Had-
den 1958; Bieber 1962; Willis 1967; Hatterer 1970; So-
carides 1978).

A 1998 survey by the National Association of Re-
search and Therapy of Homosexuality reported that a
third of 882 homosexual persons made the transition to
exclusive or predominant heterosexual orientation
through therapy and counseling. The study confirmed
that homosexuality is subject to modification through
therapy (Nicolosi et al. 2000). At the 2001 APA conven-
tion in New Orleans, Robert L. Spitzer, M.D., presented
a two-year clinical interview: ‘200 Subjects Who Claim
to Have Changed Their Sexual Orientation from Homo-
sexual to Heterosexual.”” The 143 men and 57 women
who claimed reorientation which had lasted at least five
years were recruited through Narth, ex-gay ministries,
and individual therapists. Though complete change was
uncommon, Spitzer concluded, ‘‘Some highly motivated
individuals through a variety of change efforts can make
substantial changes in multiple indicators of sexual orien-
tation and achieve good heterosexual function.”’

This study is significant for two reasons: its results
and its principal researcher. Spitzer was at the forefront
of the movement to delete homosexuality from the offi-
cial psychiatric diagnostic manual in 1973. The current
results are a reversal of his own previously held opinion
on the immutability of homosexual orientation. The
Narth Bulletin (Aug. 2001) quotes Spitzer: ‘‘Like most
psychiatrists I thought that homosexual behavior could be
resisted—but no one could really change their sexual ori-
entation. I now believe that’s untrue—some people can
and do change.”” Spitzer cautions that this study does not
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justify any coercion to change, but that individuals should
have the right to explore their heterosexual potential.

Although the possibility of change through psycho-
therapy by some homosexual persons is definitely estab-
lished, it is reckless to overplay it and arouse false hopes.
The consistent figures on successful reorientation hover
around 30 percent. Informed and experienced therapists
are few. Commitment through the process is not easy.
Over 40 percent drop out of the therapy which is long-
term, minimally two years, and often requires consider-
able expense. Several Protestant groups, under the um-
brella heading Exodus, stress religious motivation in
working out of homosexuality to heterosexual orienta-
tion. Exodus, which relies on strong faith in the trans-
forming power of Jesus Christ, sponsors more than 100
ministries in the United States, most of which are non
professional counseling centers. The Mormon agency
Evergreen also sponsors this work. Jonah is the Jewish
counterpart.

As might be expected, conversion therapists do not
accept homosexuality as a normal variant of human sexu-
ality. Judgment on the outcomes of sexual development
and of sexual behavior are regarded as evaluative judg-
ments. Values, in this view, are outside the purview of
science as science. Science tells us what is, ethics and re-
ligious morals state what ought to be. Conversion or re-
parative therapists do not hold that homosexuality is a
mental illness but do consider it a developmental anoma-
ly. Erik Erikson’s socio-psychological theory of develop-
ment outlines how excessive mistrust, self doubt,
crippling guilt, inferiority feelings and the like are precip-
itates of dysfunctional family and other relationships. In
parallel fashion some theorists see influences from diffi-
cult interpersonal situations as impinging on a vulnerable
youngster, occasioning detachment from identification
with the same-sex parent, and blocking the emergence of
heterosexual orientation which they view as the proper
development of the human person.

Ministry to Homosexual Persons. The Catholic
Bishops of the United States have produced three docu-
ments regarding ministry to homosexual persons: To Live
in Christ Jesus (1978); Human Sexuality (1991); and Al-
ways Our Children (rev. 1998), a pastoral message to the
parents of homosexual children, with suggestions for pas-
toral ministers. All three documents emphasize that the
homosexual condition itself is not sinful; it is discovered,
not chosen by the individual. All three documents state
categorically that homosexual persons are called to chas-
tity as are unmarried heterosexual persons. They point
out that prejudice, demeaning behavior, or derogatory
humor aimed at persons with same-sex attractions is defi-
nitely not Christian and is indeed totally unjustified, a sin

69



HOMOSEXUALITY

against charity. The documents call for the inclusion of
homosexual persons in parish and other Church commu-
nities. The 1976 document states: ‘‘Some persons find
themselves through no fault of their own to have a homo-
sexual orientation. Homosexual persons like everyone
else should not suffer from prejudice against basic human
rights. They have a right to respect, friendship and jus-
tice. They should have an active role in the Christian
Community . . . . The Christian community should pro-
vide them a special degree of pastoral understanding and
care.”” Always Our Children continues: ‘‘We understand
that having a homosexual orientation brings with it
enough anxiety, pain, and issues related to self accep-
tance without society adding additional prejudicial treat-
ment.”’

The pastoral minister, therefore, must be charitable,
compassionate and sensitive. It is hard to realize ade-
quately the anguish that an adolescent experiences, some-
times with thoughts of suicide, upon first realizing he or
she is different from the greater society of which each
desperately wants to be a participant. As homosexual in-
dividuals grow older they hear, all too often, the mocking
of peers and contemptuous, disparaging epithets. Thus it
should be no surprise that persons with same-sex attrac-
tions are easily vulnerable to self-hatred, depression, and
ultimately considerable anger against the society, mental-
ity, and institutions which they see as demeaning and re-
jecting. The pastoral minister must be able to understand
and cope with the negativism that they themselves will
sometimes meet, to respond to it charitably and prudent-
ly, rather than react in ways that will only aggravate
smoldering resentments. On the other hand, pastoral min-
isters must take care that compassion does not draw them
into condoning or indirectly enabling sinful behaviors by
a silence presumed to be consent. This approach can lead
to the homosexual person’s devastating physical and spir-
itual harm. Besides a firm conviction of Church teaching,
the pastoral minister needs some appreciation of the psy-
chology of persons with same-sex attractions. He or she
needs an ability prudently to deal with opposition, both
from the persons they seek to serve, and those who con-
sider themselves supportive to the homosexual communi-
ty by rejecting Church teachings.

In 1980 Cardinal Terrence Cook of New York City
asked Fr. John Harvey O.S.F.S. to begin a ministry to
Catholic homosexual persons. Fr. Harvey’s efforts led to
Courage, a movement which has grown to over a hundred
chapters in the United States, Canada, England, Ireland,
Australia, and other countries. The goals of Courage are
to provide persons with same-sex attractions with a pro-
gram of deeper spiritual life in order to deal with sexual
issues and temptations, to deal with the unique difficul-
ties of homosexual orientation, and to develop fellowship
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among them for facing their problems with mutual sup-
port amid chaste friendship. While some clergy and pas-
toral ministers may put emphasis on the sixth
commandment, Courage moves to intimacy with Jesus
Christ as the most cogent force in fostering interior chas-
tity. It does not promote reorientation, leaving the choice
of that goal to the individual. Instead it focuses on the
member’s spiritual life. Pope John Paul II has called
Courage ‘‘the work of God.”’

Another outreach to homosexual persons is the Na-
tional Association of Catholic Diocesan Gay and Lesbian
Ministries. Several dioceses have adopted its mission
statement which calls for fostering ministry with lesbian
and gay Catholics, their families and friends. The NAC-
DGLM also encourages the participation of lesbian and
gay Catholics within the Church. It stresses that it is not
enough that they should not suffer prejudice against basic
human rights but also should have an active role in the
Christian community, a goal set by the bishops pastoral
documents cited above.

In 1999, Cardinal Francis George, Archbishop of
Chicago praised the outreach to homosexual persons as
an important and necessary ministry. Addressing the an-
nual meeting of NACDGLM he stressed that such minis-
try must make clear the purpose ‘‘to help those who
identify themselves in their own hearts and also publical-
ly, as homosexuals, to live chastely with the respect and
encouragement of the Church.”” Acknowledging that
some may not share this purpose, he stressed the Paschal
Mystery: ‘“To deny that the power of God’s grace enables
homosexuals to live chastely is to deny, effectively, that
Jesus has risen from the dead.”
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HOMOSEXUALS, PASTORAL CARE
OF

A letter addressed to the worldwide Catholic episco-
pate by the Congregation for the Doctrine of the Faith
(CDF), “‘On the Pastoral Care of Homosexual Persons’’
(Oct. 1, 1986), effectively confirmed the position of the
United States National Conference of Catholic Bishops
(NCCB) that homosexual persons are entitled to ‘‘a spe-
cial degree of understanding and care’’ from the Chris-
tian community (pastoral letter, ‘“To Live in Christ
Jesus,”” Nov. 11, 1976).

The essential requisites of this special pastoral care,
as indicated in the CDF letter and in previous statements
of the Holy See and local/regional episcopates, can be
discussed under the following headings: 1) a realistic and
compassionate understanding of the homosexual orienta-
tion or condition; 2) the avoidance of permissive ap-
proaches to the moral evaluation of homosexual genital
activity; and 3) positive initiatives to facilitate the harmo-
nious integration of homosexual persons into the Chris-
tian community and wider society.

Homosexual orientation. In its earlier ‘‘Declaration
on Certain Questions Concerning Sexual Ethics’” (Dec.
29, 1975), CDF acknowledged the homosexual orienta-
tion as follows:

A distinction is drawn, and it seems with some
reason, between homosexuals whose tendency
comes from a false education, from a lack of nor-
mal sexual development, from habit, from bad ex-
ample, or from other similar causes, and is
transitory or at least not incurable; and homosexu-
als who are definitively such because of some kind
of innate instinct or a pathological constitution
judged to be incurable (n. 8).

Consistent with this acknowledgment, the NCCB
stated in 1976 that ‘‘some persons’’ discover that they
have a homosexual orientation ‘‘through no fault of their
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own,”” and the 1986 CDF letter reaffirms that this orienta-
tion, in and of itself, ‘‘is not a sin’’ (n. 3). On the contrary,
it is sinful to subject anyone to opprobrium or discrimina-
tion on account of his/her sexual orientation [Washington
State Catholic Conference, ‘“The Prejudice Against Ho-
mosexuals and the Ministry of the Church’ (April 28,
1983)]. Persons so oriented, ‘‘like everyone else, . . .
have a right to respect, friendship and justice, . . . [and]
should have an active role in the Christian community’’
(NCCB 1976). Moreover, especially where a homosexual
orientation is perceived as unalterable so as to exclude all
prospect of marriage, it is precisely this fact which gives
the person a special claim on the Church’s ‘‘pastoral un-
derstanding and care’’ (ibid.).

Considerable difficulties still beset efforts to reach a
sound understanding of the homosexual orientation itself
from an authentically Christian perspective. Behavioral
and social scientists offer no clear or uniform account of
this orientation in terms of its genesis, exclusivity, per-
manence or other related questions. Confronted with ob-
scure data and often conflicting interpretations from
within the scientific community, the Church disowns any
pretense at ‘‘an exhaustive treatment’’ of the ‘‘complex’’
homosexual question, remaining open to enlightenment
from the human sciences while confident of its own
““more global vision . . . [of] the rich reality of the
human person’” (CDF 1986, n. 2).

In line with its mandate to uphold ‘‘the Catholic
moral perspective’’ (ibid.), CDF indicates some concern
lest a duly compassionate regard for persons with a ho-
mosexual orientation be misconstrued as license for the
genital activity to which that orientation inclines. This is
the evident sense of the Congregation’s statement that the
homosexual ‘‘inclination,”” understood as ‘‘a more or
less strong tendency ordered toward an intrinsic moral
evil’’—i.e., seen under the precise aspect of an inclina-
tion toward sinful sexual acts—is itself ‘‘an objective dis-
order’” (n. 3). Whatever legitimate difficulties may be
raised concerning this last phrase, two points should be
made clear: the phrase does not signify that the homosex-
ual orientation itself is in any sense sinful (indeed, as
noted above, the exact opposite is stated); and it refers
only to ‘‘a particular inclination’’ toward sin inherent in
the homosexual orientation, not globally to all aspects of
the sexual affectivity of persons so oriented—nor, even
less, to the overall personality or character of such per-
sons.

Reactions to the 1986 CDF letter, however, indicated
that pastors find it extremely difficult to dissuade homo-
sexual people from the notion that the Church views them
as fundamentally flawed persons on account of their sex-
ual orientation. This misperception may reflect the prone-
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ness of many homosexual people to over-identify with
their sexual orientation, viewing any criticism of any as-
pect of that orientation as a profound assault on their per-
sonal dignity. While such over-identification is surely
inappropriate (CDF 1986, n. 16), it is often an under-
standable overreaction to the unjust rejection which these
persons suffer [Bishop Francis Mugavero (Brooklyn),
pastoral letter, ‘‘Sexuality: God’s Gift’” (Feb. 11, 1976)].
Hence the foremost pastoral imperative—even prior to
offering moral instruction—is for the Church to convince
homosexuals in practical terms that it accepts them fully
as persons whom it is ready to serve with genuine love
and respect.

Homosexual activity. Inasmuch as pastoral care
must also include moral instruction, the magisterium ad-
heres to the traditional Judeo-Christian teaching that
“‘homosexual activity, . . . as distinguished from homo-
sexual orientation, is morally wrong’> (NCCB 1976).
Pope John Paul II, confirming this stand in an address to
the United States hierarchy (Chicago, Oct. 5, 1979),
stressed the obligation of bishops to maintain this teach-
ing as ‘‘compassionate pastors’’ and ‘‘not betray [any ho-
mosexual] brother or sister’” by holding out ‘‘false hope’’
that the teaching could change. The 1986 CDF letter ech-
oes this approach (n. 15).

By contrast with the 1975 CDF declaration and the
earlier tradition centered on natural law reasoning with
reference to the procreative meaning of sexuality, the
1986 letter articulates the Church’s rejection of homosex-
ual genital activity in terms of a theological anthropology
emphasizing the unitive equally with the procreative di-
mension, as seen in the Genesis teaching on creation:

God . . . fashions mankind male and female, in
his own image and likeness. Human beings, . . .
in the complementarity of the sexes, . . . are

called to reflect the inner reality of the Creator.
They do this in a striking way in their cooperation
with Him in the transmission of life by a mutual
donation of the self to the other. . . . Homosexu-
al activity is not a complementary union, able to
transmit life; and so it thwarts the call to a life of
that form of self-giving which the Gospel says is
the essence of Christian living (nn. 5-7).

Although the same CDF document (n. 6) also cites
various other biblical texts which comment adversely on
homosexual practices—the Sodom story (Gn 19), the Le-
vitical condemnations (Lv 18:22; 20:13) and Pauline
writings (Rom 1:26-27; 1 Cor 6:9; 1 Tm 1:10)—these
references are preceded by a stipulation that the Church’s
position is not based ‘‘on isolated phrases for facile theo-
logical argument’’ (n. 5). In any case the relevance of this
material is subordinate to that of the Genesis creation the-
ology which provides ‘‘the basic plan for understanding
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this entire discussion of homosexuality’’ (n. 6). Hence,
in accord with sound theology as well as pastoral sensi-
tivity, the presentation of the Church’s moral teaching
should avoid an exaggerated emphasis on the condemna-
tion of homosexual activity (such as would result from
simplistic Biblical proofing) but should concentrate on
articulating the positive ‘‘spousal significance’” of
human sexuality as the basis for recognizing the deficien-
cy of any genital activity that does not do full justice to
that significance.

The Church’s pastoral strategy is less developed as
regards the positive guidance of those believers whose
homosexual orientation precludes marriage—perhaps
permanently, if this orientation resists change—and who
meanwhile seem unprepared to live a celibate life. The
dilemma of such persons is a very difficult one demand-
ing special support and help from pastors and from the
entire Christian community, instead of the contempt or
rejection which has too often been the response.

The authoritative teaching (CDF 1975) indicates a
general negative norm, viz., that ‘‘no pastoral method can
be employed which would give moral approval to these
[homosexual] acts on the grounds that they would be con-
sonant with the condition of such people,”” but positive
alternatives remain unspecified. Some local and regional
episcopates (England and Wales 1979; San Francisco
1983), without recognizing committed homosexual rela-
tionships as an acceptable equivalent of marriage or mor-
ally endorsing homogenital acts within such
relationships, have suggested the appropriateness of wel-
coming homosexuals thus situated into the full sacramen-
tal life of the Church if their relationship is prudently
deemed the only present alternative to the incomparably
worse evil of promiscuity (a particularly acute danger in
face of the AIDS peril), and if there is reasonable hope
that through prayer and the support of the Sacraments
they may progressively grow into chastity. This approach
emphasizes the need to respect the believer’s sincere and
upright conscience, as well as the principle of gradualism
as enunciated by John Paul Il [Familiaris consortio, n.
34; confer, application to homosexuality by B. Kiely,
L’Osservatore Romano (Nov. 14, 1986) n. 7].

Positive initiatives. The process of growth toward
chastity itself requires support from pastors and the
whole Church community. The Church cannot be effec-
tive in insisting upon rigorous moral standards for homo-
sexual persons as regards chastity, or in discouraging
their participation in permissive homophile communities,
as long as it does not make wholesome friendship avail-
able to such persons within its own body. Ironically the
deprivation of such friendship is itself a major provoca-
tion (often unconsciously) toward the very unchastity
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which the Church condemns; if the basic human need for
companionship, affection and intimacy is not met in
wholesome ways, its fulfillment will be sought in disor-
dered ways including inappropriate sexual conduct. The
1986 CDF letter includes a guarded but unmistakably
clear acknowledgment that all Catholics must take every
reasonable opportunity to help their homosexual fellow
believers replace their lonely isolation with healthy inter-
personal relationships (n. 15).

The same document contains other noteworthy pro-
gressive elements, for example, the identification of ‘‘vi-
olent malice in speech or in action’’—now often called
homophobia—as a continuing evil which ‘‘deserves con-
demnation from the Church’s pastors wherever it oc-
curs,”” and likewise a strong affirmation that homosexual
people share in ‘‘the intrinsic dignity of each person
[which] must always be respected in word, in action and
in law’’ (n. 10). Inclusion of the homosexual question in
catechetical programs on sexuality is now encouraged,
and particular concern is also to be shown for the families
of homosexual persons (n. 17).

It is the responsibility of diocesan bishops, individu-
ally and/or in regional conference, to implement such ini-
tiatives according to conditions in their respective
territories (CDF 1986, nn. 13, 15, 17). During the 1990s
a growing number of United States dioceses developed
programs of outreach and support for gay and lesbian
Catholics; and the NCCB officially recognizes the Na-
tional Association of Catholic Diocesan Lesbian and Gay
Ministries (NACDLGM). In 1997 the NCCB Committee
on Marriage and Family issued a warmly positive pasto-
ral letter titled ‘*Always Our Children’’ that was directed
primarily to parents of homosexual persons but was also
addressed to gay and lesbian Catholic themselves; it was
slightly revised in 1998, following input from the CDF.

The tendency of the CDF has been to stress the cau-
tionary points of its 1986 letter. In a June 1997 memoran-
dum, the congregation again advised bishops to be wary
of civil-rights initiatives regarding homosexual persons,
even suggesting that some instances of social discrimina-
tion against these persons would not be unjust. In July
1999, after years of investigation by various church agen-
cies, the CDF ordered Sr. Jeannine Gramick, SSND, and
Father Robert Nugent, SDS, the co-founders of New
Ways Ministry in the United States, to cease their nearly
three decades of nationwide ministry to homosexual per-
sons and their families; the two had not satisfied the con-
gregation’s demand for an ‘‘unequivocal’’ declaration of
their ‘‘personal assent’ to the condemnations articulated
in its 1975 and 1986 documents with regard to homosex-
ual activity. NCCB president Bishop Joseph Fiorenza (of
Houston, Texas) sought at once to assure gay Catholics
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and their families that the CDF action against Gramick
and Nugent would not weaken the United States hierar-
chy’s commitment to promote a caring and compassion-
ate ministry to the homosexual community.

The Catechism of the Catholic Church reiterates that
homosexual acts can *‘under no circumstances . . .be ap-
proved’’ (no. 2357), and adds that the homosexual orien-
tation itself is ‘‘objectively disordered’” (no. 2358, in the
editio typica). The same text also states, however, that the
number of homosexually oriented men and women ‘‘is
not negligible,”” that these persons ‘‘must be accepted
with respect, compassion and sensitivity,”” and that any
sign of ‘‘unjust discrimination’’ against them should be
avoided. Even the summons to chastity is couched in
terms of a confident expectation that homosexual people
are capable of ‘‘Christian perfection’” (no. 2359).

In presenting the full range of church teaching as
summarized in these Catechism references, the more be-
nign and positive elements of this teaching (which are
less well known) need to be better highlighted and more
broadly applied in practice, whereas the more severe and
cautionary elements should be treated as subordinate
though not ignored. These latter actually indicate prob-
lems, which can be effectively addressed only by a full
and unambiguous commitment of the Church to a multi-
dimensional effort of positive pastoral support for homo-
sexual persons. If the attraction of such persons to
homophile movements opposed to Catholic moral teach-
ing is cause for concern, it must also be admitted that
such movements have provided at least a modicum of the
needed personal acceptance and understanding, which
homosexuals have not often found in the Church or else-
where. Hence the Church must provide an alternative for
these men and women that clearly offers a more adequate
and genuine affirmation of their personal worth. In sum,
the commitment to uphold authentic Christian standards
of sexual morality must be seen as an integral part of
wider pastoral efforts to promote charity and justice.

Bibliography: Homosexuality and the Magisterium: Docu-
ments from the Vatican and the U.S. Bishops, ed., J. GALLAGHER
(Mt. Rainier, Md. 1986). UNITED STATES CATHOLIC CONFERENCE,
Human Sexuality: A Catholic Perspective for Education and Life-
long Learning (Washington, D.C. 1990). L. S. CAHILL, Sex, Gender,
and Christian Ethics (Cambridge 1996). Sexual Orientation and
Human Rights in American Religious Discourse, eds., S. M. OLYAN,
and M. C. NUSSBAUM (Oxford 1998).
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HONDURAS, THE CATHOLIC
CHURCH IN

A republic located in Central America, Honduras is
bounded on the north by the Caribbean Sea, on the south-
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Capital: Tegucigalpa.

Size: 43,277 sq. miles.

Population: 6,249,598 in 2000.

Languages: Spanish; Amerindian dialects are spoken in
various regions.

Religions: 4,999,678 Catholics (80%). 1,249,920 Evangelical
Protestants (20%): indigenous tribal religions are also
practiced.

Archdiocese: Tegucigalpa, with suffragans Choluteca,
Comayagua, Juticalpa, San Pedro Sula, Santa Rosa de Copan,
and Trujillo.

east by Nicaragua, on the South by the Pacific Ocean, on
the southwest by El Salvador, and on the west by Guate-
mala. A mountainous country, Honduras contains depos-
its of gold, silver, copper, lead, iron ore, and other
minerals. The population is predominately mestizo, with
a large minority population of Amerindians descended
from the region’s ancient Mayan tribes. The Honduran
economy is primarily agricultural and produces the tropi-
cal export crops of cacao, sugar, coffee, and bananas; it
also has great forest wealth, although increasing defores-
tation due to logging activity raised environmental con-
cerns beginning in the 1990s.

Christopher Columbus disembarked on the coast of
Honduras on Aug. 14, 1502, and colonization of the re-
gion was begun two decades later, when Francisco de las
Casas, a lieutenant of Hernan Cortéz, founded the port
city of Trujillo. During the colonial period Honduras was
one of the provinces of the captaincy-general of Guate-
mala. These provinces declared their independence June
24, 1823, and Honduras joined the short-lived United
Provinces of Central America. One of the presidents of
the confederation was Francisco Morazan, a Honduran.

A bishopric was erected in the Honduras area in the
16th century, and the See of Comayagua was functioning
at the time of independence. However, there was no bish-
op there from 1819 to 1842. The constitution of republi-
can Honduras gave preferential treatment to Catholicism
until 1880 when complete religious freedom was estab-
lished.

Throughout the late 19th century and into the 20th
Honduras was the scene of continuous political upheaval,
often of a violent nature. Internal wars and military coups
were overshadowed during World Wars I and II, when
Hondurans fought against Germany. During the 1950s
and 1960s border disputes with neighboring Nicaragua
and El Salvador seemed to be resolved, and with U.S.
support the government adopted a new constitution in
1982. Unfortunately, the border dispute with Nicaragua
continued to threaten violence as late as 1999, in part due
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to Honduras’s use by guerilla fighters as a base during the
Contra’s war with the Nicaraguan government. A failing
economy and increasing poverty was the result. By the
late 1990s countries such as France came to the region’s
aid by agreeing to forgive its portion of the $4.3 million
in assistance loans, and international aid arrived in the
wake of the death and destruction caused by Hurricane
Mitch in November 1998. Pope John Paul II was vocal
in his encouragement of such efforts in the Honduras and
neighboring countries, and he also engaged in efforts to
mediate in Central America’s political disputes.

Within this politically unstable region, a shortage of
clergy was a continuing problem throughout the mid- to
late 20th century. In 1964 there were fewer than 200
priests, half of them members of religious orders, al-
though by 2000 that number had grown to 327 priests. Of
the few secular clergy, about half were Hondurans; others
traveled from Spain, Italy, and other Latin American
countries. Regular clergy from Spain, the United States,
Canada, and Italy included members of the Congregation
of the Missions, Franciscans, Jesuits, the Society for For-
eign Missions (Quebec), and Maryknoll. Franciscan Sis-
ters, School Sisters of Notre Dame, and Sisters of Mercy
conducted several primary and secondary schools
throughout Honduras. The Honduran government contin-
ued its amicable relationship with the Church, funding
the construction of a statue of Christ on a mountain over-
looking Tegucigalpa in 1997. As the government moved
from military to civilian control it also sought ways to in-
volve members of the Catholic hierarchy in the transition
as a way to establish confidence among Honduran citi-
zens. In 1998 it authorized Solidarity Catholic, the first
Church television network in Honduras. In a more con-
troversial move, in 2000 the government ordered that the
Bible be read in all Honduran schools, a measure even
the Church opposed as unconstitutional. Into the 21st
century the Church looked to address the problems of
poverty, gang violence, threats to the family, and the
growth of spiritual indifference.

The Honduran Catholic Church enthusiastically sup-
ported ecumenical outreach, and Archbishop Oscar Rod-
riguez Maradiaga of Tegucigalpa was given charge of
interreligious relations in the country. The Archbishop
also planned to create an interfaith library in the nation’s
capital that would be available to all. While ecumenicism
was encouraged among recognized faiths, controversial
groups, such as the Unification Church and certain evan-
gelical Protestant sects, continued to be viewed with dis-
favor by the government. A Methodist population,
established in Honduras in 1859, was one of the largest
recognized minority religions; others included Central
American Missions, Quaker, Seventh-Day Adventist,
Moravian, Foursquare Gospel, Baptist, and Mormon.
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[J. HERRICK/EDS.]

HONG KONG, THE CATHOLIC
CHURCH IN

Hong Kong is adjacent to Guangdong province in
southeast China, 40 miles east of Macau. It includes
Hong Kong Island, the Kowloon peninsula and adjoining
New Territories, and a number of offshore islands. Long
a target of Western colonization efforts, it was adminis-
tered by Britain from 1842 until 1997, when it became
a special administrative region of China. The population
is 95 percent ethnic Chinese.

The Church in Colonial Hong Kong. Almost im-
mediately after China ceded Hong Kong to Great Britain
in 1842, Protestant chaplaincies were established to min-
ister the British colonists and soldiers and to evangelize
the Chinese people. Baptist, Congregationalist and Basel
missionaries formed congregations, and as early as 1849
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the Anglicans constructed St. John’s Cathedral. Schools,
charity centers, and dispensaries soon followed up. In
1887, the London Missionary Society opened the first
Christian hospital.

In 1841, the Holy See made Hong Kong into a pre-
fecture apostolic independent from the diocese of Macau.
The following year, Catholic missionaries began to build
their first church dedicated to the Immaculate Concep-
tion. The first Catholic school for Chinese boys opened
in 1843. Missionaries societies and orders also cared for
foundlings, the sick, and old people. The Paris Foreign
Missions Society came in 1847 and the Foreign Missions
of Milan (PIME) took over the charge of the prefecture
in 1867. In 1874, Hong Kong became a vicariate apostol-
ic.

After the First World War, Hong Kong, like the rest
of China, experienced great turmoil. In the midst of the
Sino-Japanese war (1937-1945) and as a consequence of
the civil war between Communist and Nationalist forces,
Hong Kong was flooded with refugees. During the Japa-
nese occupation of Hong Kong (1941-1945), most for-
eign missionaries were forced to flee or were interned.
The Chinese clergy, however, proved to be self-reliant
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Church in Tegucigalpa, Honduras. (©The Purcell Team/CORBIS)

administratively, financially, and pastorally. In 1946,
Hong Kong was elevated to a diocese, and its first bishop,
Henricus Valtorta, was officially installed in 1948. The
first Chinese Catholic bishop, Francis Hsu, was installed
in 1969.

The Communist victory in 1949 was destined to
make a notable impact on the ecclesiastical scene in Hong
Kong. Refugees flowed from mainland China en masse
in the 1950s and 1960s. As a result, emergency social
work, temporary housing, and makeshift educational fa-
cilities were in great demand. The churches, Protestant
and Catholic alike, rose to meet the challenge. They
raised needed funds for relief services from abroad. They
also set about opening much-needed regular schools and
started educational services for children and young adults
with learning disabilities and special needs.

The churches became pioneers in social services,
sometimes encouraging the government to take on wel-
fare programs, sometimes working with the govern-
ment’s social welfare department to provide social
services. Caritas Centers, a network of social service cen-
ters organized by the Catholic Church with generous do-
nations from abroad, became an important church-
sponsored social service institution. The Protestant
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counterpart, the Hong Kong Christian Service, operated
some 50 social service centers offering a wide spectrum
of services and was an equally important church-related
organization. By the end of the 20th century, 40 percent
of Hong Kong’s schools and 60 percent of social welfare
services were administered by Church affiliated institu-
tions. With 20 percent of the hospitals under their admin-
istration, the Churches performed important and
innovative medical services. But most of the grass-roots
health care services for the sick poor were performed in
their community clinics.

Post-Colonial Development. On July 1, 1997, Hong
Kong ceased to be a British Crown colony and reverted
to Chinese sovereignty as a Special Administrative Re-
gion of the People’s Republic of China. Under the ‘‘one
country, two systems’’ formula, and the Basic Law that
serves as Hong Kong’s unofficial constitution, freedom
of religion was guaranteed to all Hong Kong residents.

The Catholic Church, with its 56 parishes, was the
largest Christian denomination in Hong Kong. Although
many Catholics emigrated to foreign countries just before
and after the 1997 handover, their number was replaced
by over 2,000 adult converts and over 2,000 children bap-
tized each year. With the increasing number of Filipino
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migrant workers, mostly women serving as domestic
helpers, Filipino Catholics numbered about one-third of
Catholics in Hong Kong. John B. Wu Cheng-chung was
installed bishop of the diocese in 1975 and made cardinal
in 1988. Beginning in 1996 he was assisted by a coadju-
tor, Bishop Joseph Zen Ze-kiun and an auxiliary, Bishop
John Tong Hon. The Hong Kong Catholic Church is still
dependent on foreign mission clergy, with locally born
clergy constituting only about 40 percent of the total
Catholic clergy. Catholic schools, ranging from kinder-
garten to colleges and vocational schools, maintain a rep-
utation for scholastic excellence. The Catholic Church
also operates a healthcare network comprising six hospi-
tals and numerous clinics, nursing homes, hospices and
secondary care facilities.

The diocese supports two weekly newspapers. The
Chinese-language Kung Kao Po was established in 1928;
the Sunday Examiner began publication in English in
1946. In addition, two major Catholic journals are pub-
lished in Hong Kong. Beginning in 1980 Tripod was pub-
lished four times a year in Chinese and in English by the
Holy Spirit Centre, focusing mainly on the Church in the
Chinese mainland. It became a biannual in 2001. Spirit
was established in 1989 as a quarterly review for Catholic
theology and spirituality. The Union of Catholic Asian
News (UCA News), has its headquarters and an office in
Hong Kong. The Catholic Institute for Religion and Soci-
ety runs workshops and publishes literature on the inter-
action of modern society and Christian living for Hong
Kong people as well as those on the mainland.

Ecumenical Relations. Among the Protestants, the
Baptists form the largest denomination, followed by the
Lutherans, Adventists, Anglicans, Methodists, Pentecos-
tal, the Christian and Missionary Alliance, and the
Church of Christ in China. With their emphasis on youth
work, many congregations contain a high proportion of
young people. Protestant churches also operate three ter-
tiary education institutions: Chung Chi College at the
Chinese University of Hong Kong, Hong Kong Baptist
University, and Lingnan University, as well as 13 theo-
logical colleges, seminaries and Bible institutes. Like the
Catholic Church, they also have an extensive network of
educational and healthcare facilities, with many kinder-
gartens, elementary and high schools, hospitals, clinics
and other medical facilities. The Christian Weekly and
the Christian Times are the two principal vehicles for dis-
seminating news of interest to Chinese Protestant com-
munities.

Two ecumenical bodies facilitate cooperative work
among the Protestant denominations. The Hong Kong
Chinese Christian Churches Union, established in1915,
has a membership of 275 congregations. It coordinates
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Capital: Victoria

Size: 415.3 sq. miles.

Population: 6.87 million in 2000.

Languages: Chinese (Cantonese) and English are both official
languages.

Religions: Some 90% of the population practices a mix of
Taoism, Confucianism, and Buddhism. Christians comprise
about 8% of the total population (Catholics. 5%: Protestants,
3%). There are also small Muslim, Jewish, and Sikh
communities,

Diocese: Hong Kong.

evangelistic activities and encourages Christians to play
an active part in the development of Hong Kong society
through a wide range of auxiliaries agencies. Another in-
terdenominational body, the Hong Kong Christian Coun-
cil was organized in 1954 to promote unity of witness and
outreach by the mainline Churches to the people of Hong
Kong. It coordinates their social services and maintain re-
lationships with churches in China and overseas. The
Catholic Church has not entered into any formal ecumen-
ical links with the Protestant Churches, but collaborates
in the areas of social services and audio-visual communi-
cation. Few of the Protestant independent churches that
have developed in recent years are ecumenical-minded.

The Protestant and Catholic churches of the Special
Administrative Region of Hong Kong maintain close ties
with their counterparts on mainland China and assist
them in materials and other ways. They interact accord-
ing to the principles of mutual respect and mutual assis-
tance but do not interfere with each other.
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HONOR

From the Latin honor, cognate to honestas, TO
KaAGV, TWN, honorabilis and honestus, and by itself,
without these fringe senses, a sufficiently ambiguous
term. It signifies in an object a quality of being handsome,
gracious, beautiful; a kind of embellishment of the good;
a worth that is set off and exalted. Thus Aristotle, the Sto-
ics, and the Fathers speak of an end as a bonum honestum,
a value for its own sake and not because it is serviceable
(bonum utile) or pleasurable (bonum delectabile). In the
human subject it comes then to mean his response to such
a special distinction, which is given glory and fame and
held in respect and esteem. Thus one is said to do or pay
honor to someone. Later this dignity may be assimilated;
a personal sentiment of honor, a fine sense of what is due,
may be cultivated and perhaps demand renown or at least
some acknowledgement. So one gives his word of honor,
and will neither brook offense nor bend to find recogni-
tion. It is an aristocratic and indeed, in the West, a sol-
dierly notion, entering into the spirit and institutions of
chivalry. It acquired a special Christian quality of gallant-
ry and knightliness, which it still keeps, despite its shar-
ing in the decay of chivalry into punctilio, mannerisms,
and courtly sophistication. Since from the beginning
honor seemed set on the glory of this world and later pro-
tested personal and independent values that were not the
plain decencies of the common cardinal virtues or of hu-
mility, it is easy to see why Christian moralists have ei-
ther neglected it for otherworldly categories, or have
treated it as bound up with a pride of life that was either
vain or at best to be suspected as a doubtful blessing.
Nevertheless, it is clearly marked in a classical theology
of the 13th century, where eschatological convictions, no
less strong than any before or since, went with a welcome
for what the Greco-Roman world respected and for the
statesmanlike and military values that were forming a
new civilization.

Honor enters into the Summa theologiae of St.
Thomas at three points where he discusses the giving of
honor, the striving for honor, and the feeling of honor.

The giving of honor. This is regarded as a matter of
justice and specifically of that potential part of justice
called RESPECT (observantia), a distinctive virtue, which,
serving others because of the dignity of their office or
character, finds its formal expression in the virtue of OBE-
DIENCE to a superior, extends also to the honoring of ex-
cellence, not only in inward appreciation, but also in
outward signs. This is due and proper, and when accom-
panied by feelings of veneration for a person who is lead-
er of a country, race, corps, or family group, is called
dulia (dovAeia) or worship, as in England, where this is
an honorific title for mayors and magistrates.
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The striving for honor. This belongs to the cardinal
virtue of fortitude and specifically to that potential part
called greatheartedness, or high-mindedness (MAGNA-
NIMITY), though another potential part called grandeur
(MAGNIFICENCE) may also be engaged. There is bravery
in not shirking the renown that is the proper consequence
of great deeds and the splendor it is laudable that some
works should possess, so long as this is not allowed to
become inflated into a display of ostentation and pomp-
ousness (Summa theologiae 2a2ae, 129-135).

Feelings of honor. These are treated as an integral
part of temperance. Aristotle and the Latin Stoics noted
a certain fastidiousness (verecundia) in the life of virtue,
a sensitiveness to what is shameful and disgraceful,
which, though not itself a virtue, is a material condition
of virtue. But more positive and to the point is the honor-
able quality (honestas) in virtue, in keeping with its dyna-
mism as a disposition of the good to the best, a clean and
candid beauty that relates honor to the virtue of temper-
ance in particular and to all virtue in general (Summa
theologiae 2a2ae, 144—145), so much so that a high-
mettled and fine-tempered morality will act to others not
merely according to the debt of strict justice (debitum le-
gale), but also from its charge of honor (debitum morale,
ex honestate virtutis). The obligation, though it cannot be
enforced by law, is no less grave for the life of virtue.

Bibliography: K. E. LOGSTRUP, Die Religion in Geschichte
und Gegenwart (3rd ed. Tiibingen 1957-63) 2:339-341. H. REINER,
Die Ehre (Darnstadt 1956).

[T. GILBY]

HONORATUS OF AMIENS, ST.

Bishop of Amiens; b. probably in Port-le-Grand; d.
in the Diocese of Amiens, c¢. 600. According to the unreli-
able biography written not earlier than the late 11th cen-
tury, Honoratus was a contemporary of Pope PELAGIUS
11 (579-590). His cult became widespread in France as a
result of cures effected when his body was elevated in
1060. In 1204 Reynold Cherez and his wife placed the
church they had built in Paris under his patronage, and
a century later the charterhouse at Abbéville was dedicat-
ed to him. The famous Faubourg and Rue Saint-Honoré
in Paris are named also for him. He is recognized as the
patron of bakers and those who work with flour.

Feast: May 16.

Bibliography: Bibliotheca hagiographica latina antiquae ct
mediae aetatis, 2 v. (Brussels 1898-1901; suppl. 1911) 1:3972-74.
Acta Sanctorum May 3:609-613. L. DUCHESNE, Fastes épiscopaux
de 'ancienne Gaule, 3 v. (2d. ed. Paris 1907-15) 3:125, 143. A.
BUTLER, The Lives of the Saints, ed. H. THURSTON and D. ATT-
WATER, 4 v. (New York 1956) 2:330.

[C. R. BYERLY]
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HONORATUS OF ARLES, ST.

Bishop, first abbot of Lérins; d. Arles, Jan. 14 or 15,
probably 430. The anniversary Sermon preached at Arles
by his successor, Hilary, notes that he was of a consular
family but gives neither place nor date of birth. It records
his baptism as an adolescent and subsequent embracing
of monasticism with a brother Venantius and their friend
(St.) Caprasius (d. 430), first at home, then at Marseilles
(7), Greece (where Venantius died at Methoni), Italy, and
eventually Lérins (modern Saint Honorat in the Bay of
Cannes) on which island Honoratus established his re-
nowned abbey (c. 410). Upon visiting his home (Toul?,
Trier?), Honoratus induced Hilary, his kinsman and epis-
copal successor, to join him at Lérins. That Honoratus
was a priest is certified by the anniversary Sermon (16)
and by the writings of PAULINUS OF NOLA (Epist. 51).

From Lérins Honoratus was chosen bishop of Arles
(Serm. 25, 28). Duchesne dates this 426 or 427, after the
assassination of Bp. Patroclus. Chadwick more justly in-
terposes Euladius between Patroclus and Honoratus, so
that Honoratus’s episcopate probably commenced in late
427 or early 428. He is the Arles prelate to whom Pope
CELESTINE I refers (Epist. 4); his reputation is reflected in
CASSIAN (Coll. 18). He died with Hilary at his side (Serm.
29), and was interred at Aliscamps in the now secularized
church of his name on January 16.

Feast: Jan. 16.

Bibliography: S. CAVALLIN, Vitae Sanctorum Honorati et Hi-
larii (Lund 1952). HILARY OF ARLES, Sermon, tr. R. J. DEFERRARI,
The Fathers of the Church: A New Translation, ed. R.J. DEFERRARI
et al.15 (New York 1952) 355-394. F. BONNARD, S. Honorat de
Lérins (Tours 1914). E. GRIFFE, La Gaule chrétienne a I’époque ro-
maine (Paris 1947) 2:191-197. J. R. PALANQUE, ‘‘Les Evéchés pro-
vengaux a 1’époque romaine,”” Provence historique 1 (1951)
131-132. 0. CHADWICK, ‘‘Euladius of Arles,”” Journal of Theologi-
cal Studies 46 (London 1945) 200-205. R. FERAUT, La vida de Sant
Honorat: 1égende en vers provengaux (Geneva 1974).

[H. G. J. BECK]

HONORIUS I, POPE

Pontificate: Oct. 27, 625, to Oct. 12, 638. The LIBER
PONTIFICALIS identifies Honorius as a native of the Cam-
pania and son of the consul Petronius. If his election as
pope received the traditional imperial confirmation, it
came not from the Byzantine Emperor himself, but from
the exarch at Ravenna, as is known to have been the case
in 686 (Liber pontificalis, ed. L. Duchesne [Paris
1886-92, 1958] n. 85).

West. Honorius was immediately involved with af-
fairs in Italy. In 625 he demanded that Exarch Isaac
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HONORIUS I, POPE

St. Honoratus of Arles, detail of a miniature in the Book of
Hours of the Maréchal de Boucicaut, 14th century, in the Musée
Jacquemart, Paris. The saint has been given the features of
Honorat Durand, chaplain and confessor of the Maréchal.

(625-643) send to Rome for penance those bishops who
had helped Arioald, Duke of Turin, to overthrow the
Lombard King Adaloald (616-625). Then, two letters of
June 10, 627, deal with the excesses of the Sardinian offi-
cial Theodore, and two later ones commit the government
of Naples to the notary Gaudiosus and the military cap-
tain Anatholius. Honorius’s epitaph asserts that he ended
the minor schism caused by Istria’s refusal to accede to
the condemnation of the THREE CHAPTERS pronounced in
553 by the Council of CONSTANTINOPLE II. The fact
seems to be that on Feb. 18, 628, Honorius provided a
Roman subdeacon, Primogenius, to Istria’s See of Grado
(which see Primogenius continued to hold as late as 642
or 649).

As for Spain, Honorius sent the deacon Turninus to
the Council of TOLEDO VI (638) with instructions to urge
the prelates to greater efforts in restraining the infidels.
Caspar (2:671) holds that this letter referred to the Jewish
question. In any event, the reply written by Bp. BRAULIO
of Saragossa in the name of the whole synod (Patrologia
Latina, ed. J. P. Migne [Paris 1878-90] 80:667-670)
makes it clear that such a papal admonition was uncalled
for. It is a fact, however, that the decrees of the Council
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Pope Honorius 1, detail of the 7th-century mosaic in the apse of
the church of S. Agnese at Rome.

of Toledo VI (J. D. Mansi, Sacrorum Conciliorum nova
et amplissima collectio [Graz 1960-] 10:663)—Ilike those
of the Council of Toledo IV in 663 (Sacrorum Concili-
orum nova et amplissima collectio 10:633-35)—reveal
a decidedly anti-Jewish attitude on the part of the Spanish
hierarchy.

England’s Venerable Bede (Ecclesiastical History
2.17-19) records Honorius’s grant of the PALLIUM in 634
to Abp, HONORIUS OF CANTERBURY and Abp. PAULINUS
OF YORK. However, the document by which Honorius is
supposed to have bestowed primacy upon Canterbury (P.
Jaffé, Regesta pontificum romanorum ab condita ecclesia
ad annum post Christum natum 1198, ed. P. Ewald, [Graz
1956] 590-882 2021) is now considered a forgery [Gre-
gorianum 12 (1931) 44—46]. Bede notes that the Pope ap-
pealed to Britain’s Celtic Christians to abandon their non-
Roman manner of calculating Easter. Honorius also sent
Bishop Birinus to labor among the West Saxons (Ecclesi-
astical History 3.7).

Controversy over Monothelitism. More important,
perhaps, than Honorius’s involvement in the West was
the role he played in the BYZANTINE CHURCH’s vital con-
troversy over MONOPHYSITISM, which by this time had
also given rise to MONOTHELITISM. His actions in this af-
fair occasioned violent debate over his orthodoxy, over
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papal INFALLIBILITY, and over the relationship of pope
and council—issues that were contested down to VATICAN
COUNCIL I.

In a letter of 634 (Sacrorum Conciliorum nova et
amplissima collectio 11.529-37) Patriarch SERGIUS I OF
CONSTANTINOPLE reported current developments to Ho-
norius. At stake was an attempt to win Eastern Monophy-
sites back to Catholic unity by means of a formula that
stressed oneness of operation in Christ. A year earlier Pa-
triarch Cyrus of Alexandria (630 or 631-643 or 644) had
successfully reconciled dissidents in his patriarchate by
professing ‘‘one theandric operation’ in the Lord (Sa-
crorum Conciliorum nova et amplissima collectio
11:565d). However, the monk Sophronius, soon to be pa-
triarch of Jerusalem (633 or 634—638) had adduced pa-
tristic evidence for two operations in Christ and had
required Cyrus to promise that in the future he would
speak neither of one nor of two operations. In his letter
Sergius stated that he himself accepted the Catholic faith
as expounded by Pope LEO I. He too had counseled Cyrus
to refrain from speaking of operations, even though the
patriarch’s personal sympathies lay with a theology of a
single operation, and he thought that mention of a double
operation would only imply that Christ was in possession
of two contrary wills, with the human will being set
against the divine in undergoing the Passion. At the end,
his letter sought the Pope’s reaction.

Honorius’s reply has been preserved in the Greek
translation that was read at the Council of CONSTANTINO-
PLE IIT on March 22, 681 (Sacrorum Conciliorum nova et
amplissima collectio 11:537-544; the Latin in Patrologia
Latina 80:470—-474 is probably a retranslation). The Pope
fully supported the position that there be no further dis-
cussion of either one or two operations, preferring to
leave such questions to grammarians. Rather, he urged
concentration upon the one Christ who operates both in
His divine and in His human nature. He cited the formula
of the Council of CHALCEDON to the effect that the two
natures are unconfusedly and immutably united, and
from this unity Honorius deduced the presence of a single
will in Christ since His human nature is uncorrupted and
not subject to the law of the members to which Rom 7.23
refers. He interpreted Mk 14.36 (“‘Not my will . . .””) as
spoken for our instruction in accord with the ‘‘economy’’
of the assumed humanity and not as marking a will differ-
ing from that of the Father’s will. By economy Honorius
meant ‘‘a manner of speaking.”” This, indeed, appears to
be Monothelitism and would exclude a true human will
in Christ. However, Galtier (Gregorianum [Rome 1920—]
29:53-61) maintains that the Pope was actually positing
areal human will in a real humanity, yet a will that is ever
submissive to Christ’s divine will.
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Chapman (Dublin Review 139:129-134) has re-
marked that Honorius’s reply to Sergius was a private
communication and does not fall into the category of pub-
lic papal definitions of faith guaranteed by infallibility.
However, it is undeniable that Honorius did counsel not
mentioning either one or two operations in Christ, thus
at least placing the heretical assertion (one operation) on
an equal plane with the orthodox expression (two opera-
tions).

This papal fault was compounded after Honorius re-
ceived a synodical letter (Sacrorum Conciliorum nova et
amplissima collectio 11:461-509) from Sophronius of
Jerusalem that argued from the diversity of the divine and
human natures to the distinction of operations in the Lord
(Sacrorum Conciliorum nova et amplissima collectio
11:481-484), although it did not raise the question of the
number of wills in Christ. A fragmentary notice (Sa-
crorum Conciliorum nova et amplissima collectio
11:580-581) to Sergius—Honorius’s reply to Sophronius
is lost—shows that the Pope was again intent upon termi-
nating any discussion as to one or two operations and had
received a pledge to this end from Sophronius. However,
Honorius was quite insistent upon two integral natures in
Christ, each operating in a manner proper to it in the one
person of the Son of God. What is deplorable in Honori-
us’s approach to the whole Monophysite controversy is
not his theology, but his failure to realize that the new
terms introduced into the discussion required official
evaluation. Four years later (638) this line of thinking
reached a natural conclusion with the appearance of Em-
peror HERACLIUS’s Ecthesis (Sacrorum Conciliorum
nova et amplissima collectio 10:992-997), that simply
forbade reference to operations and confessed but a sin-
gle will in Christ (see TYPOS).

Honorius’s successor, Pope SEVERINUS, seems to
have condemned Monothelitism (Regesta pontificum ro-
manorum ab condita ecclesia ad annum post Christum
natum 1198, 2039); and Pope JOHN Iv, who assuredly
anathematized the Ecthesis (Sacrorum Conciliorum nova
et amplissima collectio 11:9), deplored the action of the
new patriarch of Constantinople, PYRRHUS, when he cited
Honorius’s authority in favor of Monothelitism (Sa-
crorum Conciliorum nova et amplissima collectio
10:682-686). John’s interpretation of his predecessor’s
mind is that Honorius’s exclusion of two contrary wills
in Christ is explicitly limited to the human nature; he was
in no way envisioning a single will common to both the
divinity and humanity. This is a valid observation as far
as it goes, but it says nothing of Honorius’s blindness in
prohibiting discussion on the number of operations in
Christ.

His Condemnation Evaluated. Honorius’s stand
became the subject of much criticism. In a disputation of
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July 645 St. MAXIMUS THE CONFESSOR (d. 662) replied
to the deposed Patriarch Pyrrhus that Honorius kept with-
in the limits of the problem proposed to him and thus did
not have to enter into the further question of the will in-
herent in the divine nature of Christ (Patrologia Graeca
ed. J. P. Migne, [Paris 1857-66] 91:329b). However, sub-
sequent developments, especially the Lateran Synod of
649 under Pope MARTIN 1, which condemned Monotheli-
tism and whose 18th canon named Patriarch Sergius a
heretic, and the assembling of the sixth ecumenical coun-
cil, CONSTANTINOPLE I1I (680-681), led inevitably to a re-
evaluation of Honorius’s action. At Constantinople III, in
the presence of papal legates who had delivered an im-
portant dogmatic letter from Pope AGATHO, Honorius
was mentioned several times and his two letters to Sergi-
us were read at the 12th and 13th sessions. At the 13th
session (March 28, 681), Monothelites were condemned
and expelled from the Church; these included Honorius
“‘because . . . by his letter to Sergius he followed his
opinion in all things and confirmed his wicked dogmas’’
(Sacrorum Conciliorum nova et amplissima collectio
11:556C). In the final session of Sept. 16, 681, Honorius
was again listed among the heretics because he had fol-
lowed in the footsteps of Sergius and Cyrus (Sacrorum
Conciliorum nova et amplissima collectio 11:636; 656;
665). The council’s letter to Pope Agatho, asking confir-
mation of the Acta and marked by recognition for Rome’s
magisterium (Sacrorum Conciliorum nova et amplissima
collectio 11:684—88), also lists Honorius among the here-
tics, where, the council fathers said, he was placed in ac-
cord with Agatho’s own letter.

Agatho, however, had died Jan. 10, 681, and it was
his successor, Pope LEO 11, who had to evaluate the Acta.
In 682 Leo wrote to Emperor CONSTANTINE IV approving
the council and condemning Honorius ‘‘qui hanc apos-
tolicam ecclesiam non apostolice traditionis doctrina
lustravit sed prophana pro traditione immaculatam fidem
dari permittendo conatus est”” (MS Vat. Reg. lat. 1040,
fol. 84r; variant reading Patrologia Latina 96:408). In a
similar letter to the bishops of Spain, Leo charged Hono-
rius with negligence: ‘‘qui flammam heretici dogmatis,
non ut decuit apostolicam auctoritatem, incipientem ex-
tinxit, sed negligendo confovit’”” (Patrologia Latina
96:414B). A third papal letter, to the Visigoth King Er-
vigius, states that Honorius allowed the unsullied stan-
dard of apostolic tradition inherited from his predecessors
to be soiled: ‘‘qui. . .regulam quam a praedecessoribus
suis accepit, maculari consensit’’ (Patrologia Latina
96:419D). It is in this sense of guilty negligence that the
papacy ratified the condemnation of Honorius.

Honorius is credited with beautifying several Roman
churches and with founding the monastery of SS. Andrew
and Bartholomew in the vicinity of the Lateran.
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HONORIUS II, POPE

Pontificate: Dec. 15, 1124 to Feb. 13 or 14, 1130; b.
Lambert Scannabecchi, at Fagnano, near Imola, Italy,
date unknown; d. Rome. Widely known for his learning,
he entered papal service under URBAN II and was made
a cardinal by PASCHAL I in 1117. His most important task
as a papal diplomat was acting as CALLISTUS II’s repre-
sentative in the negotiations with Emperor HENRY V that
culminated in the Concordat of Worms in 1122. His pon-
tificate was concerned in large part with securing for the
Church the rights promised by that concordat. Lambert’s
election as pope was marked by an outbreak of the feud
between the PIERLEONI and the FRANGIPANI families,
which divided the Roman nobility and interfered with the
electoral process. The first CONCLAVE ended on Dec. 15,
1124, with the election of Honorius, supported by the
Frangipani, and the election of an ANTIPOPE, Celestine II
(Cardinal Teobaldo Buccapecci), supported by the Pier-
leoni. After it became clear that Honorius was supported
by the sanior pars of the cardinals, Celestine lost his sup-
porters and resigned. On December 21, Honorius also re-
signed, only to be reelected immediately by the
assembled cardinals. With the death of Henry V in 1125,
Honorius moved to consolidate the Church’s position
with regard to the empire by supporting the election of
LOTHAIR III, count of Supplinburg, to succeed to the im-
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perial throne rather than allow either of Henry’s nephews,
Frederick or Conrad of Hohenstaufen (later to rule as
Conrad III), to assume power. When Conrad declared
himself king in opposition to Lothair, Honorius excom-
municated him, thus placing the papacy clearly on Lo-
thair’s side. Within the papal lands Honorius sought to
pacify the rebellious Roman barons and to defend the
duchy of Apulia from ROGER II of Sicily, but after failing
to prevent Roger’s seizure of the duchy, Honorius recog-
nized his right to hold it in return for Roger’s oath of feal-
ty, thus paving the way for the creation of the Kingdom
of the Two Sicilies. In addition to these political contro-
versies, Honorius was mindful of the spirit of reform
within the Church. In 1126 he confirmed the establish-
ment of the PREMONSTRATENSIANS, who combined the
active with the contemplative life, and in 1128 he ap-
proved the rule of the TEMPLARS, who had been founded
to protect pilgrims in the Holy Land. Even as he lay
dying, however, the two factions that disputed his elec-
tion were gathering for the new election, which was to
lead to a serious schism.
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HONORIUS II, ANTIPOPE

Pontificate: Oct. 28, 1061 to May 31, 1064. Known
as Peter Cadalus (also Cadalous), he was born 1009 or
1010 into a wealthy family near Verona. He was bursar
for the bishop of Verona in the early 1040s and was made
bishop of Parma in 1045. He died in 1071 or early 1072.
In the midst of the Investiture Controversy, Peter was se-
lected as antipope in a meeting of the royal court in Basle.
He was supported by the Empress Agnes, regent for the
young Henry IV (1056-1106); various Lombard bishops,
under the leadership of GUIBERT OF RAVENNA (later anti-
Pope CLEMENT 111, 1080-1100); and members of the
Roman nobility, who saw this as an opportunity to regain
control of the papacy. Peter Cadalus was known as an op-
ponent of the papal reformers and also of the Pataria, a
revolutionary movement among the middle and lower
classes that sought both sociopolitical reform (the over-
throw of the ruling oligarchy) and ecclesiastical reforms
(e.g., in 1057 they used arms in an effort to force priests
to give up their concubines). His election was meant to
challenge that of the reform party’s pope, Alexander II
(1061-73).

On April 14, 1062 Honorius defeated Alexander’s
forces and took up residence in Rome, but the city re-
mained divided into warring camps. When Duke Godfrey
the Bearded of Lorraine arrived in May with superior
forces, he compelled both claimants to leave the city for
their former dioceses. Meanwhile the German court
would decide who was rightful pope. This left the matter
in the hands of Anno, the archbishop of Cologne
(1056-75) and new regent. Anno favored Alexander (as
did the influential reformer Peter Damian) and the Syn-
ods of Augsburg (October 1062) and Rome (Christmas
1062) upheld his decision. Nevertheless, the two rivals
excommunicated each other. In May 1063, Honorius
again attacked Rome and seized St. Peter’s and the Castel
Sant” Angelo. While he occupied Sant” Angelo for sever-
al months, he was more prisoner than victor. Soon Alex-
ander, with strong Norman support, forced Honorius to
flee back to Parma. In May 1064, a synod of German and
Italian bishops met at Mantua; it invited both claimants
to attend. Honorius asked to preside over the synod and
decided to stay away when his request was denied. For
his part, Alexander went to Mantua and presided over the
synod. His claim as pope was upheld, and Honorius was
formally deposed with the agreement of the imperial
court under the leadership of Anno of Cologne.

Afterward, Cadalus remained in his diocese and con-
tinued to be recognized as bishop of Parma, even though
he never formally abandoned his claim to the Holy See.
In 1065 and again in 1068 he hoped the German court
would rule in his favor, but it never did. He died as bishop
of Parma in late 1071 or very early in 1072.
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Honorius I1I, detail from *‘St. Francis Preaching Before
Honorius III’’ by Giotto. (©Elio Ciol/CORBIS)
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HONORIUS 111, POPE

Pontificate: July 18, 1216 to March 18, 1227. He was
from Rome, and his original name was Cencius. Accord-
ing to a later tradition, which is without contemporary
foundation, he was a member of the Savelli family. He
was probably born in the 1150s. This date supports the
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view that he was elderly when elected pope. He had been
a canon of Santa Maria Maggiore and chamberlain under
Popes Clement III and Celestine III. He was named cardi-
nal-deacon of S. Lucia in Orthea before March 4, 1193
and raised to cardinal priest of Saints John and Paul in
early 1200 by Pope Innocent III. His most important
achievement prior to his pontificate was his compilation
of the Liber Censuum Romane Ecclesie, a work which
provided a detailed statement of the rights and patrimony
of the Apostolic See. He was clearly in the mainstream
of twelfth-century popes, who worked to establish and
strengthen the position of the papacy in Rome. There is
some evidence that he did not agree fully with his pre-
decessor, Innocent III, but his differences seem to have
been partly a matter of style. He generally refrained from
broad statements regarding papal policy toward secular
rulers, though he vigorously defended the interests of the
church. He seems, however, to have sought cooperation
and worked to promote good relations with secular pow-
ers. Some historians have viewed this as a policy of
weakness.

Innocent III had died at a critical moment, with the
Fourth Lateran Council recently completed and a new
crusade already in the late planning stages. This crusade
had recruited the youthful and recently-elected emperor
Frederick II, whom Innocent had supported for the
crown. Since it was supposed to begin in 1217, Honorius
quickly reaffirmed the date of departure and vigorously
supported efforts to collect the crusade tax levied on the
clergy at the Fourth Lateran Council, so that momentum
would not slip away after Innocent’s death. The difficul-
ties, however, were considerable, since, among other fac-
tors, Frederick could not depart while his opponents were
still in the field. The problem of the crusade would re-
main central to Honorius’s pontificate.

In order to understand the political role of Honorius,
it is essential to view it in relationship to his crusade poli-
cies. The conflict between the English and French monar-
chies required intensive negotiations, not only to resolve
differences between these rulers but also to ensure the
succession to the English throne for the nine-year-old
Henry III. Innocent III had been quite unpopular at the
French court, because of his support for Queen Ingeborg
of Denmark, whom Philip II, Augustus, wanted to di-
vorce. Honorius lost no time in trying to build better rela-
tions with Philip, while giving strong support to Henry
against his barons and Philip’s son, the later Louis VIII.
In this case, the results of his irenic policy were a major
success, as the large number of English participants in the
Fifth Crusade bear witness. On the French side, he altered
Innocent’s belated efforts to heal the wounds caused by
the Albigensian Crusade by lending his support to Louis
VIII against the nobility of the Midi, thus promoting the
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interests of the French crown. Still, the monarchy re-
mained less supportive of the crusade and more con-
cerned with protecting its rights.

Many historians have had a negative view of his pon-
tificate because of the failure of his efforts to induce Fred-
erick II to go on crusade, and later the disastrous loss of
Damietta in Egypt by the crusaders. What has not been
sufficiently understood is the genuine commitment that
Frederick himself made to the crusade, but it was compli-
cated by the complexities of his position as emperor and
king of Sicily. Impelled by an extremely strong sense of
his rights, which was fed by his advisors, Frederick was
unwilling to depart on a crusade until he had arranged set-
tlements in Germany as well as Italy. The patience of Ho-
norius, which he himself said had brought criticism down
upon him, may have been excessive, but he was working
against conditions that were most unfavorable.

Honorius worked hard to continue the reform pro-
gram of the Fourth Lateran Council. He was especially
concerned about the reform of preaching. Like his pre-
decessor and almost unique among the popes of his time,
he authored a collection of sermons de tempore and de
sanctis, which he sent, so far as we know, to the Domini-
cans in the Bologna, the Cistercians at Citeaux, and the
Archpriest of Santa Maria Maggiore, which contained his
views on preaching. He was, in fact, vaguely critical of
the sermons of his predecessor, a point made more specif-
ic by his direct revisions of some parts of Innocent’s ser-
mons. His letter accompanying the sermons, which he
sent to the Dominicans in Bologna, is of especial value
both for his recognition of the order and for his active role
in promoting its work.

Honorius also played a significant role in the founda-
tion of the Franciscans. Because of problems in earlier
Franciscan historiography, his efforts on behalf of the
order have been neglected. His letters, however, give wit-
ness to his support for St. Francis of Assisi, and it seems
unlikely that Francis would have received papal recogni-
tion of his rule, regula bullata so quickly without that
support, since some in the curia were critical of Francis.
In spite of the opposition, on Nov. 29, 1223, Honorius is-
sued the bull Solet annuere, which gave formal approval
to Franciscan rule. Honorius worked closely with Hu-
golino, cardinal bishop of Ostia, a devoted supporter of
Francis, whom he appointed as the first cardinal protector
of the order, in taking concrete steps to protect the Fran-
ciscans and to encourage their spread. Perhaps even more
than the Dominicans, the Franciscans were active in the
reform of the laity and so transformed their role in the
church. This culminated in papal recognition of their
Third Order in 1289.

The promulgation of Compilatio Quinta (Novae
Causarum May 2, 1226) places this pope in the forefront,
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along with his predecessor, in the effort to influence the
direction of the teaching of canon law in the schools. That
work had been going on for more than a half century. It
was quite clear that the canon law was an effective instru-
ment in many aspects of reform. Law as an instrument
of papal policy thus received a further impetus from this

pope.
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[J. M. POWELL]

HONORIUS 1V, POPE

Pontificate: April 2, 1285, to April 3, 1287; b. Jaco-
bus (Giacomo) SAVELLI, Rome, 1210. Of aristocratic
Roman lineage, his family supported the GUELF party.
His granduncle was HONORIUS III, whose name he adopt-
ed upon his election to the Holy See. As a student at the
University of Paris, he obtained a prebend and a canonry
at the cathedral of Chalons sur Marne, to which was later
added a benefice at the church of Bert in the diocese of
Norwich. MARTIN IV nominated him cardinal-deacon of
Santa Maria in Cosmedin (1261). In this new capacity,
he served as papal prefect in Tuscany and captain of the
apostolic army. In 1274 he participated in the Second
Council of Lyons (see LYONS, COUNCILS OF). Giacomo
was actively engaged in papal diplomacy, especially in
the negotiations concerning Sicily, and was a member of
the apostolic delegation that invested Charles of Anjou
with the Sicilian crown (July 28, 1265). He also took part
in the papal negotiations with the German king, Rudolf
I of Habsburg, over his imperial coronation and his deal-
ings with Charles of Anjou in Sicily (July 1276). The im-
minent death of Pope ADRIAN V, however, postponed the
conclusion of the deliberations.
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““Tomb monument of Pope Honorius IV’’ in the Church of S.
Maria in Aracoeli, Rome, 14th century.

Only four days after the death of Martin IV, the car-
dinal of Santa Maria in Cosmedin was unanimously
elected to the See of Peter in spite of his advanced age
and deteriorated health (crippled by arthritis, he could
neither stand nor walk). The conclave’s speed, which was
unprecedented in the history of the papacy, was meant to
avoid both external, (i.e., Charles of Anjou’s) interfer-
ence and any prolonged interregnum in the face of the Si-
cilian crisis. As son of a prestigious Roman family,
Honorius was auspiciously accepted in Rome, where he
was crowned shortly afterwards (May 20)—a privilege
that had been denied to his immediate predecessor. Elect-
ed senator for life, Honorius commissioned his brother
Pandulf—having being elected himself the preceding
summer as an annual senator of Rome—to restore order
in the city. The pope further annulled the interdict placed
upon Venice by Martin IV (March 16, 1286), and can-
celed anticlerical legislation in Florence and Bergamo.
Honorius’s conciliatory methods, together with his strong
hand, brought about the pacification of Rome and the rec-
ognition of papal authority over an extensive territory,
which included the Exarchate of Ravenna, the March of
Ancona, the Duchy of Spoleto, the County of Bertinoro,
the Mathildian lands, and the cities of Rimini, Pesaro,
Fano, Sinigaglia, and Ancona (the Pentapolis). Once
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HONORIUS IV, POPE

again, the pope was able to reside in Rome, where he
built a magnificent palace on the Aventine.

A great supporter of the MENDICANT ORDERS, whose
privileges he enlarged, Honorius IV promoted their mem-
bers to the highest Church positions and entrusted them
with the INQUISITION. He also confirmed the privileges of
the CARMELITES and the AUGUSTINIAN hermits and im-
proved the living conditions and privileges of the Willia-
mites, an order founded by St. William of Aquitaine (d.
1156). On the other hand, he solemnly condemned the so-
called APOSTOLICI or False Apostles (March 11, 1286).
Established by Gerald Segarelli at Parma about 20 years
earlier, the sect drew its inspiration from the Franciscan
teaching on poverty, but in open defiance of ecclesiastical
norms.

As a means of facilitating the union with the Eastern
Church and the mission among the Muslims, Honorius
encouraged the study of Oriental languages at Paris. On
the other hand, the crusade announced by GREGORY X
languished during his pontificate; the funds raised for the
Holy Land were diverted to finance papal conflicts in Eu-
rope, especially in Aragon and Sicily, which he labeled
a crusade.

Honorius’s pontificate, indeed, was devoted to seek-
ing a solution for the Kingdom of Sicily, where papal su-
zerainty had been seriously jeopardized as a result of the
Sicilian Vespers (March 30, 1282). The brutal massacre
of the French led to Charles of Anjou’s loss of the king-
dom, the crown of which was bestowed on Peter III of
Aragon as Manfred’s heir. Upon Honorius’s accession to
the papacy, the Sicilians cherished the hope that the pope
would change the pro-French, Angevin policy fostered
by Martin IV. Although the new pope was more concilia-
tory, he never renounced papal claims on the island, a
policy that in actual practice meant the reestablishment
of the House of Anjou. Still, aware of the oppressive rule
of the Angevins and the many vicissitudes of the Sicilian
people, the pope, as overlord, tried to pave the way for
amore reliable and peaceful government, while giving all
inhabitants the right of appeal to the Holy See. The 45
ordinances of the Constitutio super ordinatione regni Si-
ciliae (Sept. 17, 1285) defined in detail the rights and lim-
itations of royal administration vis-a-vis the local
population, the clergy included. The constitution was a
partial fulfillment of an earlier papal pledge to reestablish
the laws of William II (d. 1189), whose reign was consid-
ered the golden age of Sicilian justice.

Still, beyond a benign policy in the long term, Hono-
rius’s most imperative ambition was to recover the king-
dom as a papal fief for the Angevins. Under the influence
of his family’s links and the pro-French faction in the col-
lege, he pushed the policy of his predecessor, who had
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instigated an open conflict with King Peter III. The pope
also rejected the mediation efforts of King Edward I of
England. In order to force the withdrawal of the Arago-
nese from Sicily, Honorius called upon PHILIP 1T OF
FRANCE to invade Aragon, while conferring upon the
campaign all the spiritual and financial advantages of a
crusade. Ravaged by disease, however, the French army
was forced to withdraw, and both Philip and Peter died
in the course of the year. Desolated by his allies’ failure,
and after a long captivity in Aragon, Charles of Anjou’s
son, Charles II of Salerno, renounced the Angevin claim
to Sicily in return for his release (Feb. 27, 1287). Al-
though Honorius refused to endorse the agreement—
which actually meant the renunciation of papal control
over the island—the kingdom of Sicily was lost to the
Angevins. On the other hand, Honorius began negotia-
tions with Peter’s successor, Alfonso III of Aragon, but
these did not bear fruit because of the pope’s death.

With regard to the empire, as well, papal diplomacy
did not encounter much success. Honorius reopened ne-
gotiations with the German king, Rudolf of Habsburg, in
an attempt to bring about his coronation at Rome, an act
that his predecessor had postponed time and again. The
fixed date (Feb. 2, 1287), however, had to be postponed
because of Rudolf’s inability to make the Romfahrt
owing to his own conflicts in Germany. A papal legate,
Cardinal John of Tusculum, was sent to hasten the king’s
journey to Rome and to facilitate its implementation. The
pope’s envoy found a very obstructive audience at the
Diet of Wiirzburg (March 16-18, 1287), with German
prelates and princes uniting in an effort to safeguard their
election prerogatives against any papal interference. The
imperial coronation was postponed yet again, and never
materialized. The question of whether this failure should
be laid at the pope’s door remains open to further re-
search.

On the whole, Honorius’s two-year pontificate, nei-
ther ambitious nor innovative, continued the aims and
premises set by his predecessors.
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HONORIUS, ROMAN EMPEROR

Honorius was Emperor in the West, 395 to 423; b.
Constantinople, Sept. 9, 384; d. Ravenna, Aug. 15, 423.
As achild Flavius Honorius accompanied his father THEO-
DOSIUS I to Rome for his triumphal entry in 389, and was
in Milan in 394 when he was proclaimed co-Emperor for
the West. There with his brother Arcadius he witnessed
the influence exercised by St. AMBROSE (d. 397) on both
his father and Stilicho, the Vandal general who controlled
the Roman military forces in Italy. Nothing is known of
Honorius’s formal education, but he seems never to have
achieved the knowledge, energy, or resolution required
of an efficient ruler. He succeeded Theodosius I as Em-
peror of the West (Jan. 17, 395) under the guidance of St.
Ambrose and the guardianship of Stilicho, whose daugh-
ter Maria he married in 398. He journeyed to Ravenna,
Brescia, Verona, Padua, and Altinum c. 399. During his
early years the military and political difficulties of his
reign were handled mainly by Stilicho.

One crisis followed another. Under Alaric, the Visi-
goths revolted, spreading death and desolation through
Thrace and Macedonia and on the border of Italy until in
403 at Verona Alaric was defeated by Stilicho, but al-
lowed to escape. In 405 Stilicho defeated the Ostrogoths
and other tribes, but the defenses of the Rhine were weak-
ened, so the Vandals, Suevians, and Alans were able to
cross into Gaul. Constantine, a general in Britain, revolt-
ed, came to Gaul, and with the aid of his son Constans,
who took control of Spain, ruled a strip of land from the
Channel to the Mediterranean. Stilicho was accused of in-
competence and treasonable plans and was put to death
(408).

Alaric again invaded Italy. He besieged Rome three
times. Finally in 410 he entered the city and allowed his
followers to burn, pillage, and slay for three days, but nei-
ther the destruction nor the slayings were wholesale. Ala-
ric carried off Galla Placidia, the sister of Honorius, and
rich booty; however, he died at Cosenza on his way to
Africa.

Constantius, Stilicho’s successor as general, defeat-
ed Constantine at Arles (411). He also put down the re-
volt of Heraclian in Africa. Ataulf, the new leader of the
Visigoths, supported Rome and ended the revolt of
Jovinus in Gaul. He married Galla Placidia, but was
forced down into Spain where he was assassinated. Wal-
lia, a Gothic leader, finally came to terms with Rome. In
return for the supply of corn, he agreed to return Galla
Placidia and make war on the enemies of the empire who
had been ravaging Spain. In pursuit of this policy he sub-
jected the Alans, and in two years virtually wiped out the
Siling Vandals. In 422 the Hasding Vandals and the
Suevians went to Baetica, and the Visigoths got a perma-
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Sardonyx cameo carved with image of Emperor Honorius and
wife Maria, ca. 398.

nent home in Aquitania Secunda. Constantius married
Galla Placidia and became coruler with Honorius.

Honorius issued laws to alleviate the burden of taxa-
tion in Italy and to attract cultivators to the waste lands.
He said that whatever had been laid down by his pre-
decessors in regard to the Church would continue. When
the civil jurisdiction of bishops was found to interfere
with their pastoral duties it was required that both liti-
gants should agree to use the bishops’ services, before he
was approached. In 395 the laws against pagans and here-
tics were reaffirmed: no one was allowed to enter the tem-
ples to sacrifice, and pagan priests lost their last
immunities. However, Honorius endeavored to safeguard
the decorations of the public monuments and to save the
temples for public use.

As aresult of acts of terrorism by the Donatists, a de-
cree of suppression, the first of many such decrees, was
put out against them in 405. In similar circumstances Ho-
norius proceeded against the Pelagians. After Telema-
chus had paid with his life for his protest against the
sanguinary combats, they were abolished. In the double
election of Pope BONIFACE I (418-422) and Eulalius, the
government at first favored the latter, but later it was ar-
ranged that a synod should decide between them, and
until then neither was to sojourn in Rome. But Eulalius
returned and so disturbed the peace that Boniface was
recognized. When Honorius was asked to keep the peace
in the event of another double election, he answered that
he would recognize only a morally unanimous choice.
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HONORIUS MAGISTER

Upon receiving an appeal from the exiled JOHN
CHRYSOSTOM, Honorius urged Pope Innocent I to hold
the synod in which it was decided that a council should
be held at Thessalonica to judge his case. But when Ho-
norius sent a delegation to the Eastern Emperor Arcadius
with this decision, the Eastern envoys were arrested and
the Western envoys were deported. In 421 Theodosius 11
issued an edict supporting the authority of the bishops of
Mlyricum as dependent on the Patriarchate of Constanti-
nople. Pope Boniface objected and Honorius obtained its
revocation. He was buried in Ravenna, where he had
maintained his official residence since 404.
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[F. MEEHAN]

HONORIUS MAGISTER

Archdeacon of Richmond and outstanding canonist
of the Anglo-Norman school of the late 12th century; date
and place of birth unknown; d. Richmond, ¢. 1210-13.
His scholastic career covered the period c. 1185 to 1195.
He belonged to a group of English DECRETISTS active in
Paris ¢. 1186 to 1190 (RICHARD DE MORES, the anony-
mous author of the Summa Omnis qui iuste, and others).
During this time he wrote his only known work, the
Summa decretalium questionum. It introduced a new di-
datic and literary method, soon to be imitated by others:
a systematic treatise combined with the dialectical dis-
cussion and solution of problems of interpretation or,
sometimes, of cases. Honorius’s Summa grew out of a
formal course given on Fridays (questiones veneriales
secundum mag. Honorium in one MS); it is preserved in
seven MSS, which is more than for any other work of the
Anglo-Norman school of the time, indicating its success.
Honorius taught at Oxford from 1192 (perhaps earlier)
until 1195, when he entered the service of Abp. Geoffrey
Plantagenet of York. In 1198 Geoffrey conferred the
archdeaconry of Richmond upon Master Honorius, but
the cathedral chapter of York sided with the king’s candi-
date and refused his installation. This was the beginning
of a lengthy and complex litigation, in the course of
which Archbishop Geoffrey broke with Honorius; for a
time two interlocking lawsuits were pending in Rome,
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where from 1201 Honorius pleaded his case in person.
On the main issue Pope INNOCENT I1I finally pronounced
sentence in his favor (June 1, 1202). Soon thereafter Ho-
norius became a member of the household of Abp. Hu-
bert Walter of Canterbury, for whom he performed
important services. After the archbishop’s death he was
one of the proctors for King John in Rome (1205) in the
great Canterbury election case. But a few years later he
was stripped of all his possessions and in prison for a debt
of 300 marks he owed the crown from the years of his
struggle for Richmond. His name occurs for the last time
in the records of the exchequer by Michaelmas in 1210.
He must have died between that date and 1213, when the
first mention is made of his successor in the Archdeacon-
ry of Richmond.
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[S. KUTTNER]

HONORIUS OF AUTUN

Writer; b. ¢. 1080 or 1090; d. ¢. 1156. Notwithstand-
ing his traditional association with Autun, cumulative ev-
idence indicates Regensburg as the main scene of his
activity. Honorius has been identified as a monk of Re-
gensburg who concealed his name from envious critics
under the pseudonym Augustodunensis, ‘‘the hill
(dunum) of Augustus,’’ i.e., the site of a supposed victory
of Charlemagne before Regensburg. He has been distin-
guished from Honorius ‘‘the solitary,”” and identified
with Honorius, a priest of Autun, who later joined the
Irish Benedictines at Regensburg.

His success as a Christian teacher is attested by the
numerous manuscripts and early printings of his theologi-
cal manual, the Clarification (Elucidarium), as well as by
medieval versions of it in French, Provengal, Italian, Old
Norse, Swedish, Gaelic, English, and a German compila-
tion of materials taken from the Philosophia mundi of
WILLIAM OF CONCHES and from several of Honorius’s
works. Though devoted to tradition, Honorius was an
original thinker. A zealous defender of the Real Presence
and of moral standards for the clergy (see his Of-
fendiculum), he claimed that a Sacrament confected by
a priest of evil life is valid by the power of Christ but in-
valid should the priest be ex-communicated. The body of
the Lord that an unworthy recipient of the Eucharist ap-
pears to receive is restored inviolate to the substance of
Christ.
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Honorius teaches that God is an invisible Spirit be-
yond the grasp of any creature, but He contains them all
and is ‘‘the substance of all things’’ (Endres, 100). Every-
thing created is good, and the term ‘‘good’’ is convertible
with ‘‘substance’’ and ‘‘nature.’’ Evil, less a nature than
the perversion of nature, is the nothing opposed to sub-
stance. A freely corrupted will is no longer nature and is
rightly termed ‘‘sin.”” The divine motive in tolerating evil
in the universe is an aesthetic one: like an artist, God ren-
ders the just the more glorious with the contrast. In com-
parison with God, the created universe is, as it were,
nothing—a kind of falsity in juxta-position to the Truth
that is God. At best, the world is a shadow of God who
is Life and Truth Itself.

About man he taught that the reprobate have been
created for the sake of the elect. Both Scripture and rea-
son show that the creation of man is more than a device
to supply for fallen angels. If man had not been created
for his own sake, his dignity would be less than that of
a worm, whereas the glory of his combat gives him a dig-
nity greater than that of angels. Freedom of choice is the
power of guarding *‘rectitude of will for the sake of recti-
tude itself’” (Patrologia Latina, ed. J. P. Migne, 217 v.,
indexes 4 v. (Paris 1878-90) 172:1200C). A captive now,
man can neither desire nor move toward a good without
the prior grace of God. Predestination is two-fold, to
glory or to punishment, but it is prepared eternally ac-
cording to the merits of each one. Not the fall, but the pre-
destination of man to deification is the cause of the
Incarnation, for sin can be the cause of nothing good. At
death the mortal Body will be changed into a spiritual one
and what is spiritual into deity, its own substance perdur-
ing.

The derivative quality of much of his material shows
Honorius to be a valuable witness to the learning consid-
ered respectable by his contemporaries. At the same time,
his use of dialectic to expound the faith, at once daring
and awkward, makes him a modest collaborator with the
great 12th-century theologians.
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HONORIUS OF CANTERBURY, ST.

Archbishop, fifth successor of AUGUSTINE OF CAN-
TERBURY; d. Sept. 30, 653. A disciple of Pope GREGORY
THE GREAT at Rome, he may have been a member of Au-
gustine’s original mission to England. He was consecrat-
ed archbishop of Canterbury by the senior English
bishop, PAULINUS OF YORK, at Lincoln, 627. When the
death of King EDWIN OF NORTHUMBRIA (633) and the
collapse of the new Northumbrian church under the
pagan king, Penda, sent Paulinus into exile, he fled to Ho-
norius under whom he served as bishop of Rochester. Ho-
norius received the pallium from the pope in 634. Early
in his career Honorius had a valuable assistant in a Bur-
gundian bishop, Felix of Dunwich, whom he sent to evan-
gelize the East Anglians. Honorius retained a special
interest in this mission and when Felix died there after 17
years, Honorius found the East Anglians another bishop,
Thomas. It was under Honorius that BIRINUS began the
conversion of the West Saxons. Although the death of
Edwin and the flight of Paulinus had seemed to mark the
end of the infant Northumbrian church, in 635 King OSW-
ALD seized power there and invited a Celtic monk, Aidan,
from TONA to become bishop of the Northumbrians. This
created a difficult situation; although Honorius had great
respect for Aidan, he opposed his Celtic customs for ob-
serving Easter. The matter did not, however, come to a
head until after Honorius’s death (see WHITBY, ABBEY
OF).

Feast: Sept. 30.
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HONTHEIM, JOHANN NIKOLAUS
VON

Suffragan bishop of Trier and founder of FEBRONI-
ANISM; b. Trier, Germany, Jan. 27, 1701; d. Montquintin,
Luxembourg, Sept. 2, 1790. He studied jurisprudence and
theology at Trier, Louvain (where he was acquainted with
Zeger Bernhard van ESPEN), and Leiden. After extensive
travels and a stay of three years in Rome, he obtained the
degree of doctor of jurisprudence (1724) and was or-
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HOOKER, RICHARD

dained (1728). He was a professor of the Pandects in
Trier (1732-38), a chancery official of the bishop, and a
parish priest at Koblenz (1739). He became the suffragan
bishop of Trier (1748) and until 1778 was vicar-general
for Trier and pro-chancellor of the university. In this ca-
pacity the learned and austere Hontheim became influen-
tial in the archdiocese. Already in his student days he had
leaned toward GALLICANISM and had been interested in
the union between Catholics and Protestants. In 1763 he
published under the pseudonym Justinus Febronius the
two-volume work De statu ecclesiae et legitima potestate
Romani Pontificis liber singularis ad reuniendos dissi-
dentes in religione Christianos compositus. The work,
composed from Gallican, Jansenist, and Protestant
sources, created such a stir that it soon appeared in Ger-
man, French, and Italian translations. Its theses under-
mine papal authority: Christ transmitted the power of the
keys to the faithful as a group (collectivity of the faithful)
and only the execution of this power to the pope and the
bishops. The pope has only a primacy of honor, not of ju-
risdiction, a primacy in the Church, not over the Church.
At the same time Hontheim raises episcopal authority im-
moderately by maintaining, against historical truth, that
in the course of history the popes, especially through the
pseudo-Isidorian decretals (see FALSE DECRETALS), de-
prived the bishops of many rights conferred upon them
by Christ Himself. Thus he denied supreme papal juris-
diction in favor of practically unlimited episcopal execu-
tive power. The bishops would still be in communion
with the Holy See and were to report to Rome in impor-
tant official matters, but they could appeal from a papal
decision to a general council, since, according to Hon-
theim, only the collective Church is the real bearer of in-
fallibility.

Significantly, Hontheim, having thus erected his
episcopal system, turned to the secular princes and urged
them to interfere, if necessary, with the internal affairs of
the Church, even at the risk of a schism. His book was
put on the Index by Clement XIII as early as Feb. 27,
1764. On May 21 of the same year the pope in a letter
to the German bishops summoned them to suppress the
work, whereupon Abp. Clement Wenceslaus of Trier and
nine other bishops forbade it. Later Hontheim wrote a re-
joinder to various refutations that appeared against his
work, notably those by F. A. ZACCARIA and T. M. Ma-
macchi. Wenzel Anton von Kaunitz declared to Empress
Maria Theresa that the doctrines of Hontheim were pre-
cisely those ‘that are publicly taught at all Your Majes-
ty’s universities and are recognized as true and correct by
the whole intelligent Catholic world, the only exception
being the Roman curialists and their adherents.”” Later
the author of the book, who long remained unknown, was
identified, and summoned by Rome to retract. This he
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did, but only half-heartedly, as appears clearly from his
correspondence with Councilor Krufft, an administrative
official in the state chancery in Vienna, and also from a
commentary to his recantation, which he published in
1781. His real reconciliation with the Church took place
only shortly before his death.
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HOOKER, RICHARD

Leading Anglican theologian; b. Heavitree, near Ex-
eter, March 1554; d. Bishopsbourne, near Canterbury,
Nov. 2, 1600. He early demonstrated academic ability
and, with aid from Bishop J. JEWEL and others, attended
Oxford, distinguishing himself in Hebrew, Greek, and
music. After graduation he stayed on as tutor and fellow
at Corpus Christi College. He was ordained in 1581 and
attracted notice by disagreeing with Calvin, then at the
height of his influence. As a result, Hooker became
known as an opponent of the PURITAN party, which was
trying to infiltrate the Church of England and abolish the
episcopate and Prayer Book. In 1585 he was appointed
master of the Temple by the archbishop of York.

The Temple Church became the scene of a celebrat-
ed theological controversy. Hooker preached for the Es-
tablished Church and his rival for the mastership, the
reader Walter Travers, spoke for the thoroughgoing Cal-
vinists. When the controversy moved from sermons to a
series of tracts, Hooker felt obliged to treat the matter at
greater length and was given a quiet country parish in
Boscombe and later another benefice in Bishopsbourne.
During this period appeared five volumes of his famous
work, Of the Laws of Ecclesiastical Polity (v. 1-4 in
1594, v. 5 in 1597). Volumes 6 and 8, suspected of revi-
sion by Hooker’s widow and Puritans, appeared in 1648;
volume 7, by Bishop John Gauden of Worcester, ap-
peared in 1662. This work, which showed the way later
followed by the CAROLINE DIVINES, became the quasi-
official apologia of the Church of England and influenced
almost every position within Anglicanism. Hooker’s bril-
liant analysis of natural law has had a profound effect on
subsequent political theorists. As a work of art, it stands
as the first great original masterpiece of English prose.
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The problem facing the Church of England was the
claim of thoroughgoing Calvinists that the pattern of Ge-
neva was the only legitimate one for a reformed church.
Those who maintained this position held that only Pres-
byterian polity had the warrant of Scripture and that An-
glican worship was vitiated by the ‘‘dregs of Popery.”’
The Puritans were encouraged in their hopes for further
reform by the instability of the Anglican Church in its
early years; they found much support for their position
among those most influential in Church and State, that is,
Leicester, Walsingham, and Archbishop Grindal.

Doctrinal Presuppositions. The ground taken by
Hooker had previously been covered by Archbishop J.
WHITGIFT, but less thoroughly, and from an essentially
Calvinist position that prevented any critical examination
of the Puritan presuppositions. The virtue of Hooker’s
work was that it moved the whole issue to the higher
ground of general principles and worked out a rationale
for the Elizabethan settlement.

While agreeing with the Calvinists that Scripture
was the ultimate source of authority, Hooker maintained
that it was not a complete body of positive law governing
every aspect of the life of the church. In matters of polity
or worship, he found the Bible often ambiguous or silent
and insisted that patristic tradition must be consulted to
clarify the situation. In those details where tradition was
also ambiguous or silent, he was convinced that the com-
mon understanding of reasonable men could be relied
upon; when conclusions were reached in this manner, he
required no explicit scriptural authority, but held that it
was sufficient that the results should not be contrary to
the Bible. By means of this analysis, he justified episco-
pacy and the Book of Common Prayer as both reasonable
in themselves and congruous with Holy Writ.

In the course of this argument, it was necessary for
him to demonstrate the reliability of reason, and this he
did by relating it to natural theology. In so doing, he re-
jected the Augustinianism, or VOLUNTARISM, prevalent in
the churches of the Reformation and based his theories
upon Thomas Aquinas and the scholastics. Thus he saw
reason as grounded in God Himself, and he could look
upon the episcopate as divinely ordered even if its origin
were to be found in the Apostles or in the church as a
whole. The church, he said, had made use of reason to
develop her tradition, and the episcopacy was a providen-
tial element of the constitution of the church, not an ele-
ment of divine law.

Church and State. Hooker showed some concern to
maintain the integrity of the Church with respect to the
State. He granted the Church a juridical autonomy to de-
termine her rites and ceremonies, but not complete auton-
omy in her own sphere. He saw Church and State as
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divinely ordered aspects of one society and united the two
in an unstable equilibrium on the theories of MARSILIUS
OF PADUA. The monarch, as head of the State, was head
of the Church, though without any spiritual power. The
exigencies of the Elizabethan establishment prevented
the resolution of the problem in other ways that might
have been more consistent with Hooker’s earlier volumes
and more congenial to him personally. He is credited with
determining the Anglican via media between Calvin and
Rome, as well as the cosmic orientation of Anglican the-
ology. His denial of transubstantiation may be viewed as
linked with his denial of complete autonomy for the
Church.

Hooker restored the idea of natural law and sought
to harmonize it (or reason) with revelation. The supernat-
ural law of Holy Scripture, he said, is only part of God’s
law and requires knowledge of the natural law to be un-
derstood. He also sought to harmonize the two sources
of the State: nature, (i.e., God); and the social compact
(his notion of which is less individualistic than that of
LOCKE). He rejects the theories of resistance and tyranni-
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cide, emphasizing the divine origin of power more than
its human origin.
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HOOKER, THOMAS

Puritan clergyman, founder of Connecticut; b. proba-
bly at Marfield, Leicestershire, England, 1586; d. Hart-
ford, Conn., July 7, 1647. He was a fellow (1609—18) of
Emmanuel College, Cambridge University; rector (1620)
of Esher in Surrey; and lecturer (1626) at St. Mary’s,
Chelmsford (Essex). His increasing reputation as a leader
of the PURITANS finally caused William Laud, Archbish-
op of Canterbury, to retire him. To escape prosecution for
his dissenting views, Hooker fled (1630) to Holland,
where for two years he was minister of an English church
at Delft, near Rotterdam. Meanwhile, a group of settlers
from Chelmsford had settled in New England and they
urged him to join them. He arrived in America on Sept.
4, 1633, and was chosen pastor of the church in Newton,
Mass. Two years later, for reasons possibly more political
than economic, he and his congregation applied for per-
mission from the Massachusetts authorities to settle in
Connecticut. When this was refused, they defied the mag-
istrates, moving to Hartford, where Hooker was pastor
until his death. Among all the New England ministers he
was probably the best preacher, with a style filled with
similes and examples. He believed in democracy and
helped to draft the Fundamental Orders (1639), under
which Connecticut was democratically governed.

In his sermon at the general court of Connecticut he
declared that ‘‘the formation of all authority is laid . . .
in the free consent of the people,”” His Survey of the
Summe of Church Discipline (1648) held that since au-
thority in both Church and State is founded on the con-
sent of the people, a compact can be the basis for both
ecclesiastical and civil government.
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HOPE

The supernatural, infused, theological virtue that
makes it possible for the Christian to expect with confi-
dence to attain eternal life. The theological development
of the virtue of hope has been less marked and less fruit-
ful than that of faith and charity, although hope is men-
tioned in the Scriptures hardly less frequently than are the
other two theological virtues. Classical treatises on hope
contrast in their brevity with those devoted to faith and
charity, but since World War II, perhaps in consequence
of the turmoil of the war, the subject has received more
adequate treatment. For the most part, however, what is
human and natural in the notion has received more stress
than what is divine and supernatural; and it is with the lat-
ter aspect, or the virtue of hope strictly so-called, that the
present article is concerned. It considers hope first in it-
self and then in relation to analogous or connected reali-
ties.

Christian Hope in Itself

99

The word ‘‘hope,”” in its biblical and theological
usage, sometimes signifies the act of hope (e.g., Col 1.23;
Heb 3.6); at other times, the virtue (1 Cor 13.13) or the
motive [e.g., Ps 69(70).3, 5; Col 1.27; 1 Pt 1.21]; and at
still other times, the object or thing hoped for (e.g., Rom
8.24; Gal 5.5), these different notions lending themselves
readily to the metonymy so common in the Scriptures.
Beneath this figurative language, however, are to be
found the principles by which Christian hope is particu-
larized and defined. Since hope as a virtue is an operative
habit, it must be identified by the relation of its proper act
to its proper object (see St. Thomas Aquinas, Summa
theologiae 2a2ae, 4.1; De Spe 1; hereafter all citations
with the author unnamed will be to the works of St.
Thomas). This portion of the present article must there-
fore discuss the object, the subject, the acts, and the habit
of hope.

Object of hope. The term object, with reference to
hope, may mean either that which hope seeks to obtain
or the objective basis for regarding that object as attain-
able. The first is called the material or terminative object;
the second, the formal object or motive.

Material Object. Christians hope to obtain from God
all that He has promised to give them and all that they
ask from Him with respect to eternal life. This embraces
two things, namely, the ultimate end itself and the means
that lead to the ultimate end.

The good promised by God and sought of Him in the
OT consisted for the most part in the natural and material
good of earthly life, such as health, long life, and victory
over enemies. But supernatural and spiritual good was
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also promised and asked for, such as the coming of the
Messiah, forgiveness of sin, and the service and love of
God and its full possession in the future life (see Van der
Ploeg, 481-507). In the NT, however, the eternal and im-
perishable good of the future life is primarily what is
promised and sought, with the temporal and perishable
goods of this life relegated to a secondary place. One is
to seek first the kingdom of God and His justice (Mt
6.19-20). The object of hope is the clear and intuitive vi-
sion of what is now the object of belief; it is the full pos-
session of what faith presents and anticipates, the full
development of that of which faith is the substance, or the
foundation and beginning—the vision of God as He is in
Himself (cf. Rom 8.24-25; Heb 11.1). If we had hope
only for the things of this life, we would be of all men
the most to be pitied (1 Cor 15.19). We hope then for en-
trance into God’s rest (Heb 4.1-11), into the holies of
heaven (Heb 10.19-23), the eternal dwelling (2 Cor 5.1,
8) that Christ has prepared for us (Jn 14.2; Phil 3.20-21).

Prayer is a manifestation and interpretation of hope.
The material object of hope is nowhere more admirably
expressed than in the ‘‘Lord’s Prayer,”” which, as St. Au-
gustine declared, contains all that we should hope from
God (Enchir. 114; Patrologia Latina 40:285). In this
prayer the heavenly Father is asked to grant us eternal life
(Thy kingdom come) and also the means necessary to at-
tain it. The means are both positive and negative. Positive
means of a spiritual kind are summed up in the doing of
God’s will, and temporal necessities to the end of eternal
life are summed up comprehensively in the petition for
our daily bread. Negatively, we stand in need of protec-
tion against the evils that could prevent the coming of the
kingdom: the past evil we have done (forgive us our tres-
passes); the future evil we may do (lead us not into temp-
tation); and the future evil of punishment we may have
to suffer, especially the evil of eternal death (deliver us
from evil).

The magisterium of the Church has also given ex-
pression to the object of hope. Since the object of hope
is identified with the object of faith, inasmuch as faith is
the substance of things hoped for, the evidence of things
unseen (Heb 11.1), the articles of faith and the definitions
of the Church with respect to the object of faith, also indi-
cate the object of hope. We not only believe in, therefore,
but we also hope for the resurrection of the body and life
eternal [H. Denzinger, Enchiridion symbolorum (Frei-
burg 1963) 10-36, 72, 76, 150, 443]. The Council of
Trent insisted that we should hope through the mercy of
God for the pardon of our sins and the infusion of His
grace, the final aim of which is eternal life (ibid.
1526-28). Those regenerated by Baptism should preserve
the robe of grace clean and immaculate to present it be-
fore the tribunal of Christ to obtain eternal life (ibid.
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1530-31). Those who persevere in good works, innocent
or penitent, should consider eternal life as the greatest of
the graces promised by God to His children (ibid.
1545-49).

The liturgy reinforces the same lesson, particulariz-
ing and interpreting in concrete form the good things for
which we turn to God. Its incessant plea is that God grant
us eternal life and deliver us from eternal death; and to
that end it asks health of body, pardon of sins, fidelity to
grace, and final perseverance. It contains petitions for
every kind of good and for remedies against every kind
of evil. In the Roman Missal there are Masses and prayers
for peace; against war, illness and persecutions, drought
and storms, the snares of the enemies of our souls; and
for humility, purity, charity, and the other virtues neces-
sary to our spiritual welfare. The litanies are rich in peti-
tions for deliverance from every kind of evil of body or
soul and for every kind of corporal and spiritual good.
We beg God to deliver us from eternal damnation, from
a sudden and unprovided death, from the occasions of sin,

93



HOPE

the attacks of the enemy, bad thoughts, ill will, every kind
of uncleanness of body or soul, lightning, storms, earth-
quakes, plagues, hunger, and war. We ask Him to give
and preserve for us the fruits of the earth, our homes and
villages, our life and health and to bring about the propa-
gation and increase of faith, and finally eternal happiness
for each and every one.

The object of theological hope is thus the attainment
of all true good and deliverance from all that is truly evil.
This objective universality is characteristic of the theo-
logical virtues, which are primarily concerned with God
but which, like God Himself, extend their radius of action
and their dominion over everything. Thus faith is not con-
cerned with God and divine things alone, but also with
the whole of creation since it is God’s handiwork. Charity
does not consist in loving God only but extends its love
also to ourselves, to our neighbors, and to all created
things because they belong to God, being made in His
image or committed to His service. In a similar way, hope
not only aspires to the possession of God, but also reach-
es out to all the means of nature and of grace that lead
to the possession of God and that free the soul from every
temporal and eternal evil (see In 3 Sent. 26.2).

However, not all these things fall under hope in an
equal way. There is a principal object, there are second-
ary objects, and there is an order between these. They
pertain to hope analogically, the principal object being
the supreme analogue and the other objects sharing in va-
rying ways and degrees in its desirability.

Principal Terminative Object. The principal object
of hope is the perfect and completely secure possession
of God Himself for all eternity (Ps 72.25-28), the king-
dom of God and His justice (Mt 6.33), the full possession
of this kingdom (Mt 6.10; 25.34), the full vision of God
as He is in Himself, so that He is seen face to face (1 Jn
3.2-3). In a word, it is eternal life, eternal happiness, as
is stated in the symbols of faith and the definitions to
which reference was made above.

That God Himself must be the principal object of
hope is evident from the above-noted parallelism be-
tween faith and hope. We hope for a thing unseen, i.e.,
something that is now an object of belief (Rom 8.24-25).
On the other hand, we believe what we hope for (Heb
11.1). Therefore what is now not seen, what is now invis-
ible and inaccessible, but which we hope to see face to
face in the future life, is the object both of faith and of
hope—and that is God Himself as He is in Himself (Jn
1.18;1Jn4.17;1 Tm 1.17; 6.16; 1 Cor 13.2; 1 Jn 3.2-3).

The same truth is implied in the classification, based
on the Scriptures and affirmed by the Fathers and theolo-
gians, of hope as a theological virtue. As such it must
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have God for its object, for it is by having God as its ob-
ject that a theological virtue is distinguished from a moral
virtue.

But further precision is necessary. God as eternal be-
atitude is the object of hope, but it remains to be deter-
mined whether the beatitude in question is to be
understood in an objective, or a subjective (formal), or an
integral sense—in other words, whether it is God, or the
vision of Him, or both together for which we hope.

Some have held that the object of Christian hope is
objective beatitude alone and that subjective or formal
beatitude is necessary only as a condition sine qua non.
This was the opinion of the Salmanticenses (Cursus
Theologicus, ‘‘De spe’’ 1.1.4), but it is open to objection
on the grounds that the object alone, without the posses-
sive act, does not in fact beatify man. Eternal happiness
is essentially something vital. It is eternal life, and this
life for man does not exist in the object alone. Man’s pos-
session of it therefore must be something more than a
mere condition of his beatitude.

Others, such as Durandus of Saint-Porgain, have
held that the principal object of hope is only subjective
beatitude, or the possessive act, although this demands
and supposes the objective beatitude that is possessed.
This view is unacceptable because man’s formal beati-
tude is essentially something created and finite, since it
is a vital act of man himself. If this were its principal ob-
ject, hope would be a moral rather than a theological vir-
tue.

A third position endeavors to synthesize these two
extremes of opinion and sees the primary and principal
object of Christian hope as including both the objective
and the formal in a total or integral beatitude, an explana-
tion that has been proposed in two forms. According to
some—e.g., P. Lorca (De spe 2.7), G. Vazquez (In
lam2ae, 15.4), and F. Sudrez (De spe 1.1.2, 4)— beati-
tude in both senses is equally contained, since formal be-
atitude is as essential as the objective to man’s beatitude
understood in an integral sense. Others—such as Cajetan
(In 2a2ae, 17.2.1; 17.5.3-8) and John of St. Thomas
(Cursus Theologicus, ‘‘De spe,”’ 4.205)—held that beati-
tude in both senses pertains to the object of hope, but un-
equally and distinctly. Directly (in recto) the object of
hope is objective beatitude; obliquely (in obliquo) it is
subjective beatitude. Objective beatitude pertains to the
object constitutively; subjective beatitude, connotatively.
This explanation has the advantage of preserving the due
subordination of the created to the uncreated and prevents
a confusion of their relative value and importance. More-
over, it eliminates the possibility of seeing hope as a kind
of amphibious or hybrid virtue, theological in reference
to its uncreated object, but moral so far as its created ob-
ject is concerned.
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Object difficult of attainment. The attainment of
the primary object of hope is extremely difficult and ardu-
ous for man, especially in his present state of fallen and
weakened nature. Moreover, this difficulty amounts to
sheer impossibility if one considers it only from the point
of view of man’s inherent and natural power. Between
God as He is in Himself and the natural powers, cognitive
and appetitive, not only of man but also of any intellectu-
al creature created or creatable, there is a radical and in-
surmountable disproportion. God as He is in Himself
infinitely transcends every creature. He is higher than the
heavens (Jb 11.8; 32.12; Heb 7.26), greater than the heav-
ens and the earth and all gods (Ps 46.3; 76.14; 94.3). His
greatness is incomparable and inscrutable (Is 46.9; Ps
114.3; Jb 36.32). He is essential greatness (Ti 2.13; Lk
1.15, 32; Heb 4.14; 6.13). His name is the Most High (Ps
17.14;49.14; Lk 1.32, 35, 76; 6.28). *“Thou only art Most
High,”’ as the Church declares in the Gloria of the Mass.
God inhabits a light that is inaccessible to us: no one has
seen Him or can see Him (Jn 1.18; 1 Tm 6.16). Only God
knows Himself intimately. No one knows the Son but the
Father nor the Father but the Son, and he to whom He has
revealed Himself (Mt 11.27; Lk 10.22; Jn 6.46). Basing
itself on these testimonies, Vatican Council I therefore
taught that the hidden mysteries of God, and a fortiori His
intimate being in itself, are naturally inaccessible to all
created intelligence, whether human or angelic, in regard
to both its simple existence and its intimate nature (H.
Denzinger, Enchiridion symbolorum [Freiburg 1963]
3016). Not even when aided by the supernatural light of
faith and theological science is one capable of seeing God
face to face.

This radical and connatural impossibility of seeing
God is further complicated in man’s present state because
his natural powers of both body and soul are greatly di-
minished (ibid. 371, 385, 1511). In his body he is subject
to suffering, disease, and finally death (ibid. 371, 385,
1511). His soul has lost its innocence and original justice;
the light of his intelligence is darkened (ibid. 1616, 1644,
2756), his will is weakened (ibid. 371, 378, 383, 396,
633,622, 1486, 1521), and he is inclined to sin by the dis-
orderly impulses of concupiscence (ibid. 1515). Further-
more, the wounds and weaknesses inherited with original
sin are variously aggravated in different individuals by
their own personal sins. And in addition to all this, man
is beset by enemies, temptations, and dangers on every
side, as is repeatedly stated in the liturgy (see, for exam-
ple, the Collects for the 4th Sunday after Epiphany, the
2d Sunday of Lent, and Monday of Holy Week). The pri-
mary object of hope is thus extremely difficult of attain-
ment; moreover, it is impossible to attain if man’s natural
powers only are taken into account, for these, even if they
were undamaged by sin, would be essentially inadequate
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for the attainment of a goal infinitely beyond the grasp
of any created power.

Secondary object of hope. Everything that one
hopes from God in addition to the principal object will
be either a means leading to the attainment of God or a
consequential or complementary result of having attained
God.

Means Leading to God. These include whatever
really contributes to the attainment of eternal life. Some
means are positive and include the gifts of nature and of
grace that are to be used; others are negative and include
protection against the evils or impediments that hinder or
prevent the attainment of God. In summary and in con-
densed form, the necessary means are expressed, together
with the primary object of hope, in the ‘‘Lord’s Prayer,”’
as was said above.

The positive means belong to two categories because
gifts of nature as well as of grace are necessary. Grace
supposes, elevates, and perfects nature (Summa theolo-
giae 1a,1.8 ad 2; 2.2 ad 1; 62.5; 1a2ae, 99.2 ad 1; 3a, 71.1
ad 1). Eternal life cannot be attained without good works
(Mt 5.12; 16.27; Ti 2.12; 1 Cor 15.58). But good works
are not performed without human acts, nor are the latter
possible without nature and the human person. Moreover,
by nature should be understood human nature, complete
and perfect, composed of a rational soul and a body, with
the operative faculties of the composite sound and devel-
oped, and its complement of intellectual and moral vir-
tues. A sufficiency of material good is necessary to
conserve and develop individual and social life in a man-
ner worthy of a rational being. All this is contained in the
petition: ‘‘Give us this day our daily bread’” (Mt 6.11).
Bread here is taken as representative of whatever is nec-
essary to maintain life on earth. Not food only is needed,
but many other things as well, such as clothing, shelter,
health, employment, transportation, refreshment, relax-
ation, all of which can be understood as petitioned under
the general heading of bread. Yet the wise man asks of
God only what is necessary to live honestly (Prv 30.8).
External corporal goods should always be considered ac-
cording to their true worth in the designs of God. Essen-
tially they are means, not ends; they represent useful, not
absolute, values.

Moreover, gifts of nature, while necessary and use-
ful, are neither sufficient in themselves nor proportionate
to the supernatural end that is eternal life. Of themselves
alone they cannot enable man to gain entry into the king-
dom of heaven. This cannot be denied without falling
into the naturalist heresy of Pelagianism or Semi-
Pelagianism, later renewed by rationalism and semi-
rationalism, and repeatedly condemned by the Church
(cf. H. Denzinger, Enchiridion symbolorum 226-227; In-
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diculus 243-245, 373-395, 3028, 3041, 2856, 2903-05,
2909). The ultimate end is essentially supernatural. Con-
sequently, the natural powers and means of any nature,
human or angelic, cannot suffice to attain it. Natural
means, inadequate in themselves, can contribute only as
conditions and as instruments and when used in perfect
subordination to the proportionate and supernatural
means.

The proportionate and supernatural means are all re-
ducible to sanctifying grace, which includes all habitual
grace, the Sacraments of the New Law (channels and in-
strumental causes of it), the infused theological and moral
virtues, the gifts of the Holy Spirit, sufficient and effica-
cious actual graces, and merit.

These supernatural means operate directly toward
the attainment of eternal life, each in its own way. Habit-
ual grace is like an entitative habit deifying the soul; and
it is the root, as it were, and remote principle of meritori-
ous acts. The infused virtues and gifts of the Holy Spirit
are the proximate principles from which these acts imme-
diately flow. Actual graces put them in motion. Charity
is the main principle, and the other virtues and gifts are
secondary principles and subordinate to charity.

These means are condensed in the second petition of
the ‘‘Lord’s Prayer,”’ that is, that we do God’s will here
on earth as it is done by the blessed in heaven. This con-
formity to the divine will is expressed in the elicited and
commanded works of charity, which are precisely the
works that are meritorious of eternal life.

Negative Means. These consist in the overcoming or
avoiding of the evils or impediments that might hinder
or prevent the attainment of eternal life. The negative
means are parallel to the positive, because they remove
or overcome obstacles opposed to the positive means.
Some of the obstacles are hindrances to the supernatural
means; others, to the natural means. The first are evils of
fault; the second, evils of punishment. The evils of fault
are past, present, and future sins, which stand opposed to
grace and charity and therefore to salutary and meritori-
ous action. The evils of punishment are the miseries, in-
firmities, and calamities of body and soul that may
oppress a man and prevent his leading a life worthy of
his rational nature. In the fifth petition of the ‘‘Lord’s
Prayer’” we ask that the heavenly Father pardon our sins
past and present; and in the sixth, that He permit us not
to fall into temptation that will lead to future sin (Mt
6.12-13).

Complementary Result of Attaining God. The sec-
ondary object of hope also includes what will result from
essential beatitude as its complement, i.e., all the gifts of
nature and of grace that will result in the blessed in conse-
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quence of their seeing God (for an account of these, see
BEATIFIC VISION).

Principal motive of hope. The motive or formal ob-
ject of hope is the real and objective foundation of one’s
hope, i.e., the objective basis for the expectation that one
will be able to attain what is hoped for. It is that which
makes the attainment of the object possible. As the mo-
tive is something essentially correlative and proportioned
to the material object, Christian hope will have a primary
and principal, and a secondary motive.

The chief motive and foundation of Christian hope
is God, and God alone. This is an explicitly revealed
truth, frequently repeated throughout the Old and New
Testaments. There is nothing more insistently stated in
the Psalms than that the Lord is our only hope, our refuge,
our defense, our strength and counsel against every kind
of enemy and difficulty (Ps 7.2; 15.1-2; 16.6-9;
32.20-22; 39.5; 61.2-10; 90.1-16; 145.2-6). In the NT
it is also apparent that we must look to God alone for the
realization of our hope—our liberation from all danger
(2 Cor 1.9-10), the resurrection of our bodies (Acts
24.15), the salvation of our souls (1 Tm 4.10; 5.5). There-
fore, God is called the God of hope (Rom 15.13); for He
is the living God (1 Tm 4.10), who gives us eternal life
(1 Jn 3.2-3).

It is true that Jesus Christ also is the foundation of
our hope (1 Cor 15.19; Phil 2.19), and He is even called
our hope (1 Tm 1.1). But, as St. Augustine observed, this
is proper because of His divinity, not His humanity (In
psalm. 145.9).

The magisterium of the Church also teaches that our
hope is based on God. We hope to obtain from Him life
eternal (H. Denzinger, Enchiridion symbolorum 72). We
hope and trust in the mercy of God (ibid. 1525, 1676),
in the help of God (ibid. 1541), in the promise of God
(ibid. 1545), that He will Himself give us eternal life
(ibid. 1545, 1576).

Theological reasoning confirms the same truth. Be-
cause Christian hope is a theological virtue properly and
strictly speaking, just as are faith and charity (1 Cor
13.13; 1 Pt 1.21; 1 Jn 4.16; H. Denzinger, Enchiridion
symbolorum 1001), it must have God alone as its princi-
pal terminative object and motive. Again, since the pri-
mary and principal object of Christian hope is essentially
supernatural and as such beyond the acquisitive powers
of all created and creatable nature, it is attainable per se
only by God. He alone is naturally blessed.

However, there are in God many attributes and per-
fections that, although they are not really distinguished
from His being, manifest His infinite riches and are the
exemplar causes of created things of the natural and su-
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pernatural order. Theologians ask which of the divine at-
tributes is the formal motive of hope. God is the formal
motive of faith inasmuch as He is Prima Veritas, and of
charity as Prima Bonitas, and similarly He ought to be
the motive of hope by reason of one or another of His at-
tributes. Scripture and the magisterium of the Church in-
dicate some attributes of God as the formal foundation
of our hope.

God’s Love. God desires to and can save us; He
wants to grant us the good of eternal life. This is apparent
from the fact of creation, from Redemption, from our sta-
tus as His children. If the Father so loved us, despite our
being sinners and as such His enemies, that He delivered
His only begotten Son to death on the cross that we might
be reconciled with Him and to give us His grace, what
will He not do for us after we have been converted into
His friends and His children? He will certainly lead us to
eternal life and provide us with every means of attaining
salvation (Rom 5.8; Ti 3.4-7).

God’s Promise. God has given His solemn word,
promising under oath to give the inheritance to His sons,
the brothers of Christ, who believe in Him and live with-
out stain. In this promise He cannot fail, for He cannot
lie (Heb 6.18) but rather is faithful and unable to disown
Himself (Heb 11.11;2 Tm 2.13). He is called faithful and
true (Rv 19.11). Nor can He be prevented against His will
from fulfilling His promise, for He is omnipotent and can
realize all that He has promised (Rom 2.21). A hope,
then, founded on the infallibility of the word of God and
on His omnipotence to fulfill it ought to be strong and un-
shakable. It is a firm and secure anchor, because He who
has given the promise is faithful (Heb 10.23).

God’s Mercy. In other places the Scriptures declare
that our hope depends on the infinite mercy of God, who
loves us and has greater pity for us than an earthly father
for his children. He knows our weakness and misery and
has pity on us (Ps 102.13—14). He is patient, long-
suffering, deeply compassionate, and merciful (Ps 102.2;
144.8; Sir 2.11-13), the very Father of mercies and God
of all counsel (2 Cor 1.3). Numerous texts from both Old
and New Testaments could be adduced to show the divine
mercy represented as the basis of our hope.

God’s Almighty Power. At other times, the Scrip-
tures point to the omnipotence of God, or His omnipotent
help, as the foundation of our hope. The basis of human
hope is human power; of Christian hope, divine power.
All human power is weak, uncertain, fragile, and incon-
sistent; and therefore human hope is uncertain and chang-
ing, and fails many times (1 Tm 6.17). But the power of
God is absolute and irresistible, and Christian hope can-
not come to nothing through a failure on the part of Him
in whom we hope (Ps 21.6; 30.2; 70.1; Rom 5.4; Col
1.23; Heb 10.23).
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The teaching of the Scriptures regarding the motive
of hope has been summed up and proposed in precise
terms by the magisterium of the Church (e.g., see H. Den-
zinger, Enchiridion symbolorum 1526, 1533, 1576, 1670,
1676, 1693, 1638, 1649, 1689, 1545). The liturgy gathers
together the same doctrine and formulates it in numerous
ways (see Ramirez, La esencia, 71-84).

For the more abstruse but less practical theological
question as to which of the divine attributes is more for-
mally and immediately the motive of hope, the reader is
referred to various theological treatises on the subject
(see, e.g., S. Harent, Dictionnaire de théologie
catholique, ed. A. Vacant [Paris 1903-50] 5.632-644).
Suffice it here to say that just as God is that for which we
hope, so is He also in His goodness, love, mercy, fidelity,
and almighty power, that on which we rely in daring to
hope.

Secondary motives of hope. Besides the proper and
principal motive, other things may serve as secondary
and derivative motives, but only in relation to and depen-
dently on the principal motive. This is as should be ex-
pected, for between the object and the motive of hope
there is a proportion and exact correlation, as between the
end and the agent. Therefore, since the principal termina-
tive object of hope leaves room for secondary objects re-
ferring to it and ordered to it, we should expect that in
addition to the uncreated source of grace that is the prin-
cipal motive of hope, there should be secondary motives
deriving from it. These are the created graces given by
God and received by us, together with their instrumental
and moral causes.

First among the secondary or created motives of
hope is the habitual grace that deifies the soul, making the
Christian a true child of God by adoption (1 Jn 3.1), heir
of God and joint heir with Christ (Rom 8.17). Habitual
sanctifying grace, whose formal and proper effect is di-
vine affiliation, of itself gives the right to eternal life.
One’s merits and good works, which are the fruit of
grace, constitute another secondary motive for hope.
Thus St. Paul reminded the Corinthians that they should
be abounding in the work of the Lord, knowing that their
labor was not in vain (1 Cor 15.58; cf. Heb 10.32-36).

A third such motive is to be found in the created
causes of grace, instrumental or ministerial, whether of
the physical or moral order. First among these, and in a
category apart, is the humanity of Christ. There is no sal-
utary or meritorious act leading to eternal life that does
not have this as its source, from the inexhaustible pleni-
tude of which all our grace proceeds (Jn 1.16). Next come
the Sacraments, which are instrumental causes of grace,
producing their effect ex opere operato in all those who
receive them with the proper dispositions.
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The moral ministerial causes of grace are of two
kinds. One is universal, having a part in the meriting and
distribution of all grace. This is the Blessed Virgin Mary,
spiritual mother of all and co-redemptress with Christ,
who is believed to have merited congruously the graces
that Christ merited condignly. Hence she is rightly called
omnipotentia supplex, mother of our hope, and even, as
in the Salve Regina, our hope. (Ramirez, La esencia,
92-100). Particular moral ministerial causes of grace are
the merits and prayers of the angels and the saints in
heaven and on earth, for all form one single Mystical
Body, which is the Church, and are united one with the
other in the Communion of Saints. Inasmuch as the un-
ceasing prayer of a just man is of great avail and Chris-
tians are urged to pray for one another that they may be
saved (Jas 5.16), such prayer is obviously a legitimate
though secondary motive for hope.

Subject of hope. By the subject of hope is under-
stood both the person who hopes (the subject gui) and the
person for whom one hopes (the subject cui).

The Subject Who Hopes. The subject qui is necessar-
ily a person in the strict sense, i.e., a rational intellectual
substance, which is alone capable of the possession of
God, the object of hope, in beatific vision. Irrational crea-
tures are radically incapable of such happiness, and con-
sequently also of its corresponding hope. Moreover, the
subject of hope must be a viator, a wayfarer, or one jour-
neying toward eternal life. Just as the obscure and imper-
fect knowledge of faith disappears at the journey’s end
when one enters upon the vision of God (1 Cor 12.9-12),
so hope gives place to possession. ‘‘Hope that is seen is
not hope. For how can a man hope for what he sees?”’
(Rom 8.24). Thus it was defined by Benedict XII that the
vision of the divine essence and its enjoyment make void
the acts of faith and hope in the blessed (H. Denzinger,
Enchiridion symbolorum 1001). This definition applies to
the act of hope, but it is the commoner opinion of theolo-
gians that the habit or virtue does not remain in the
blessed, since such a habit would be superfluous, inas-
much as its act would be perpetually and intrinsically im-
possible. Theological hope does not remain in lost souls,
for the object of hope must be seen as a future good possi-
ble of attainment. For the souls in purgatory, beatitude is
still a future good that will be reached only through hard-
ship and suffering, and hence it remains for them an ob-
ject of hope.

One who has not yet attained to the vision of God
cannot be the subject of hope without possessing Chris-
tian faith, for if one does not believe in the God of the
Christians, he cannot hope in Him. Therefore St. Paul
spoke of the heathens and gentiles as being without God
and without hope (Eph 2.12; 1 Thes 4.13). The first step
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toward God must be by faith (Heb 11.6). Everyone who
believes can and should have hope, but faith is possible
without hope.

Christ, as man, was simultaneously wayfarer and
blessed. But inasmuch as He enjoyed the beatific vision
from the beginning, there was clearly no role in Him for
either faith or hope understood as theological virtues. Yet
Scripture expressly says that He hoped in the Father and
trusted in Him (Ps 30.1, 7, 15; Heb 2.13), and theologians
commonly teach that in some sense Christ did hope while
He was on earth, not with theological hope, for this would
have lacked in His case its proper and principal object,
i.e., blessedness not actually possessed, but with a hope
identifiable with confidence and security and reducible to
the virtue of magnanimity (Summa theologiae 2a2ae,
129.6-7).

There is no role for hope in the angels or in the souls
of the blessed with respect to the resurrection and the ren-
ovation of created nature. This they look to with simple
desire and a secure and confident expectation.

Subject for Whom One Hopes. Does one hope only
for oneself or for other men as well? Is hope a strictly per-
sonal expectation, or does it look to a social or communi-
tarian good? This has been the subject of some
controversy in the mid-20th century, some theologians
making Christian hope primarily communitarian in char-
acter, others claiming the authority of St. Augustine, con-
sidering it something more purely personal and
individual (Ramirez, La esencia, 128—-129). However, in
Christian tradition hope is, in fact, both personal and so-
cial, or communitarian.

It is personal inasmuch as each one hopes to attain
his own happiness. He attains it by good works done in
charity that are meritorious of eternal life, and these
works or actions are properly personal: actiones sunt sup-
positorum. Moreover, the individual is saved individual-
ly. Scripture abounds in texts in which individual hope
is mentioned. In the judgment, reward or punishment is
meted out to each according to his personal deserts. The
Apostle said, in the singular, ‘I have fought the good
fight . . . . For the rest there is laid up for me a crown
of justice, which the Lord, the just judge, will give me
in that day’’ (2 Tm 4.6-8). According to the universal
practice of Christians, each one asks for the salvation of
his own soul, as did the good thief on the cross.

However, hope is also social and communitarian. Its
terminative object is accessible, its motive available, to
all alike. Moreover, its subject also is in a real sense a
community, that is, the people of God, or the Mystical
Body of Christ, which is the Church. All are one with
Christ (Gal 2.28), members of the same body and united
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one with the other (1 Cor 12.26; Eph 4.16; Col 2.19),
children of the same heavenly Father (Mt 22.9; Eph 4.6),
brothers of the same firstborn Jesus Christ (Heb 2.11),
and heirs of the same glory (Eph 4.4; 1 Pt 1.3-4). From
this there spontaneously arises a common interest and a
common longing for the good of the whole body and of
each one of its members, an ardent desire and a firm hope
of the salvation of the whole Christian family. This social
character of Christian hope finds strong expression in the
““Lord’s Prayer,”’ the best interpretation of our hope, in
which the singular, which could suggest pure self-
interest, is avoided and in its place the plural is used, thus
invoking God’s blessing on all alike.

Act of hope. There is a principal act of hope, which
is one because the virtue and its corresponding object are
one, and there are secondary acts that can be varied and
multiple.

Principal Act. The proper and specific act of this vir-
tue is to hope to attain eternal life by the help of God’s
grace. It is an act elicited from the will (since its object
is goodness, indeed the Supreme Good) with respect to
the supernatural end. Now the acts of the will with re-
spect to the end are three: simple volition, intention, and
fruition. The act of hope cannot be simple volition, be-
cause this prescinds from the presence or absence of its
object, while the object of hope is the Supreme Good not
yet possessed. Still less is it an act of fruition, for this sup-
poses the good to be present and really possessed. Hope
therefore must be an act of intention, an act intending the
attainment of the Supreme Good through the use of the
necessary and pertinent means.

It is an act having certain properties or characteris-
tics, some by reason of its relation to the end (beatitude),
others by reason of its relation to the means. With regard
to the end, hope is the fixation of the intention upon God
alone as one’s ultimate goal. But, as was shown above,
subjective beatitude, or the possession of God, is includ-
ed in the total or integral beatitude for which one hopes
and pertains connotatively to the primary and principal
object of Christian hope. Hope therefore looks to God as
possessable, and the love or desire that is characteristic
of hope as such is of a concupiscent kind, as distin-
guished from the benevolent love of friendship. Our pos-
session of God is an accident, an operation in us, a thing,
not a person. Still it is a good that is loved or desired for
those whom one loves with the love of friendship: God,
to whom the greatest glory is given by the salvation of
the blessed; oneself, for it is the highest perfection of
which one is capable; one’s neighbor, whose greatest
good it also is. But while the note of concupiscence or
interest characterizes the love of hope, this is not alto-
gether lacking even in the benevolent love that is charity,
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for in its secondary act charity is concerned with the good
things desired for persons loved with the love of friend-
ship. When formal beatitude is hoped for oneself, the di-
vine is not ordered to the human or God to oneself, with
perverse or egoistic love, as quietists and semiquietists
maintained. On the contrary, the proper order of things
to persons, of accidents to substances, and of everything
created to the Creator is duly observed.

The other property of the act of hope in relation to
integral beatitude is the lifting up of the will (erectio
animi) to the level of God Himself. The will marshals its
forces and dares to aspire to the achievement of the divine
good despite the difficulties that lie in the way.

In relation to its formal motive, the act of hope is
characterized by a quality of firmness and certainty that
is unshakable and absolute, for nothing can be firmer or
more certain than its motive. God has promised to give
the needed help; He cannot be unfaithful to His word, and
no obstacle can be too great for His omnipotence to over-
come.

However, the certainty of inclination or intention
that characterizes hope is not the certainty of faith or of
knowledge, as some theologians have claimed (see
Ramirez, La esencia, 224-253). It does not exclude but
rather postulates a holy fear that one may not arrive at the
goal of eternal life, not because God may fail to give the
necessary help but because one’s will to make use of that
help may fail. The association of hope and fear is brought
out in many passages of Scripture (e.g., Ps 39.4; Sir 2.9;
Rom 11.20-23; 1 Cor 10.12; 1 Pt 5.8; Phil 2.12; Eph
6.10-17; 1 Cor 9.27; cf. H. Denzinger, Enchiridion sym-
bolorum 1533, 1541). Both are necessary: hope without
fear degenerates into presumption; fear without hope
leads to despair.

In regard to the means, the act of hope is dynamic,
energizing the will most efficaciously and putting right
order in its relation to the means. Its dynamic potential
is caused by the fact that it brings to bear on the whole
of one’s life and activity the powerful attractive influence
of hope’s end and object. The will, intent on this object,
is prepared to move and to exploit all the energies of
grace and nature at its command with an active power
proportionate to the great attraction of its object. The pro-
pulsive force of the habit and act of hope is thus a power
of infinite energy, for by hope one is in direct and imme-
diate contact with the fount of all energy, God Himself,
so that St. Bernard could truly say that God ‘‘makes om-
nipotent all those who hope in Him (Sermo 83 in Cant.
5; Patrologia Latina 183:1190).

The act of hope also results in a true evaluation of
the means, causing them to be seen at their true worth,
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i.e., as means, not as ends, and to be valued in proportion
to the importance of their function as means. No one can
serve two masters (Mt 6.24). To one who enters upon the
service of God through hope, all else becomes subordi-
nate to that commitment.

Secondary Acts or Effects. Certain secondary acts
follow upon the principal act of Christian hope. Since
there are in a sense caused by the principal act, it is proper
to speak of them simply as effects. Among these, two in
particular deserve special mention: joy and patience.

Because the Christian is a child of God, an heir and
coheir with Christ, in whom he has been incorporated by
Baptism, he possesses a living (or lively) hope (1 Pt
1.3-5), indeed a certain hope of eternal life, guaranteed
by God’s own word (Heb 6.16-18). The prospect of see-
ing God and enjoying Him eternally invites the Christian
to rejoice in hope (Rom 12.12). ‘‘Rejoice in the Lord al-
ways; again I say, rejoice. . . . The Lord is near’’ (Phil
4.4-5). Jesus Himself had declared that such joy is meet:
‘‘Rejoice and exult, because your reward is great in heav-
en’”’ (Mt 5.12), where ‘‘your names are written’’ (Lk
10.20).

Along with joy Christians find in hope strength to en-
dure patiently every trial. We shall be glorified with
Christ if we suffer with Him (Rom 8.17). We shall not
enter the kingdom of heaven except through tribulations
(Acts 14.21). All who want to live piously in Christ Jesus
will suffer persecution (2 Tm 3.12). But all this becomes
endurable when compared with the glory that awaits us
(2 Cor 4.7). And therefore can it be said: ‘“We exult in
tribulations, knowing that tribulation works out endur-
ance, and endurance tried virtue, and tried virtue hope’’
(Rom 5.3-4).

Habit and virtue of hope. Christian hope is a VIR-
TUE, i.e., a good operative habit. Together faith, hope,
and charity form a compact trilogy that abides throughout
the Christian’s life as his breastplate and the principle of
his well-doing (1 Cor 13.13; 1 Thes 1.3; 5.8; Heb 10.38;
1 Jn 3.3, 16-18). They constitute a kind of second nature.
The magisterium of the Church so understands it: God in-
fuses them with His sanctifying grace, which does not be-
long to man simply by extrinsic denomination but is
something real and inherent in those who receive it, so
that they are not only called, but truly are, just (H. Denz-
inger, Enchiridion symbolorum 1530, 1561). The Cate-
chism of the Council of Trent uses another equivalent
formula: a divine quality inherent in the soul (2, De sac-
ramento baptismi, 30). Vatican Council I expressly re-
ferred to faith as a virtue (ibid. 3008). With regard to
hope and charity, Innocent III, the Council of Vienne,
Benedict XII, and the practice of the Church in the pro-
cesses of beatification and canonization take it for grant-

100

ed (ibid. 780, 904, 1001, 2021; cf. 1917 Codex iuris
canonici c. 2104). Pius XII in the encyclical Mystici Cor-
poris applied the term *‘virtue’’ to faith, hope, and charity
[Acta Apostolicae Sedis 35 (1943) 227]. The dogmatic
constitution Benedictus Deus of Benedict XII went so far
as to determine the classification of these virtues and
called them theological virtues (H. Denzinger, Enchiridi-
on symbolorum 1001).

That hope is a theological virtue is evident from the
fact that its object and motive are God Himself. God is
the object sought, and it is on God that one depends im-
mediately for the attainment of what he seeks. It is distin-
guished from the other two theological virtues by the
power that it perfects, by the nature of its act, by its ob-
ject, and by its motive. Thus it is distinguished from faith,
which is of the intellect or mind, whereas hope is a per-
fection of the will (cf. Pius X, Acerbo nimis; Acta Pii X,
2.72). It is distinguished from both faith and charity by
its proper act, which is one of intention or expectation,
whereas the act of faith is one of assent; and that of chari-
ty, one of dilection. Although all the theological virtues
have God for their object, still in the case of each of these
virtues it is God considered under a distinct aspect. The
object of faith is God under the aspect of Supreme Truth;
both hope and charity view Him as the Supreme Good,
yet with this difference: that charity looks to this good-
ness as it is in itself, whereas hope looks to it as some-
thing that we can possess. In their formal motive they
also differ: faith depends on the truth of God; charity, on
His essential goodness; hope, on the readiness of His al-
mighty power to come to our assistance.

Hope and Related or Connected Realities

Since aspects of this subject are dealt with in sepa-
rate articles (e.g., the sins opposed to hope, PRESUMPTION
and despair, and the gift of FEAR that corresponds to
hope), attention here can be confined to two matters,
namely, hope and the other theological virtues, and the
precepts of divine law with regard to hope.

Hope and the other theological virtues. Faith is the
first step toward God, the cornerstone on which the whole
edifice of the house of God is built (1 Cor 3.9; 1 Tm 1.4;
cf. Summa theologiae 2a2ae, 161.5 ad 2). Faith gives to
hope the divine plan that is to be followed: it makes
known the end and the road that leads to it. Hope, then,
necessarily supposes faith and goes a step further in the
approach to God. Without faith there could be no hope
(Eph 2.12; 1 Thes 4.13), but hope is nevertheless superior
to faith (De virt. card. 30). But it is charity, the bond of
perfection (Col 3.14), that completes the work and abides
forever (1 Cor 13.8). Charity is the most perfect of the
three (1 Cor 13.13): faith and hope put us in contact with
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God as a means of raising ourselves up to Him, but it is
charity that unites us to Him.

Hope is essentially an intermediary virtue between
faith and charity: faith begins, hope follows, and charity
concludes. Like every intermediary, it participates to an
extent in both extremes. Hope can exist without charity,
for charity is lost by mortal sin (H. Denzinger, Enchiridi-
on symbolorum 1544), but not hope. Therefore, sinners
can and ought to hope for the pardon of their sins and the
salvation of their souls (ibid. 1526, 1678, 1690). But
without faith, which is its root and foundation, hope col-
lapses. Faith, on the contrary, can exist without hope
(Summa theologiae 2a2ae, 20.2).

Precepts concerning hope. The precepts of divine
law with regard to hope are primarily and directly con-
cerned with acts of hope and the contrary acts of pre-
sumption and despair. These precepts are positive or
affirmative if they prescribe acts of hope, negative if they
prohibit acts of despair or presumption. What falls under
precept is obligatory, and therefore something must be
said about the necessity of hope.

Extreme and mitigated Protestant theology tends to
deny the necessity of acts of hope for justification and sal-
vation and prefers to regard such acts as sinful inasmuch
as they are selfish and appear to ordain eternal happiness
and the possession of God to an individual’s own advan-
tage, which would indeed be a true perversion of values.
Thus the sinner who grieves for his sins because he fears
losing happiness or tries to avoid sin in order to escape
the punishment of hell is a hypocrite and sins the more
for sorrowing for his sins or striving to avoid them for
such a reason. The same could be said of the souls in pur-
gatory who seek release from their punishment (proposi-
tions 6 and 39 of Luther, condemned by Leo X; H.
Denzinger, Enchiridion symbolorum 1456, 1488). In this
theory there is no middle ground between the perfect love
of charity and the sinful love of concupiscence; and there-
fore, since the love characteristic of hope is not that of
charity, hope must be sinful concupiscence and should be
avoided by Christians, whether just or sinners, as sinful
and as self-defeating.

The quietists and semiquietists denied the necessity
of hope for just and perfect Christians, holding it to be
essentially imperfect and mercenary and therefore in-
compatible with a state of perfection. They did not, like
the Protestants, contend that hope is evil or sinful but
only that it is imperfect, as is servile fear, i.e., something
useful and perhaps necessary for slaves and sinners desir-
ing to be freed from their evil state but improper in the
just and children of God. The love of God to which more
perfect souls attain is so pure that it admits of no mixture
of self-interest and is even prepared to sacrifice all for the
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love of God, including happiness and the possession of
God Himself. Such a doctrine was attributed to Meister
Eckhart (proposition 10, condemned by John XXII; H.
Denzinger, Enchiridion symbolorum 957), and it was
taught by Molinos (propositions 7, 12, 13, condemned by
Innocent XI; H. Denzinger, ibid. 2207, 2212-14). Féne-
lon questioned the utility of the acts of hope in the mysti-
cal states and taught that one could habitually abstain
from such acts as imperfect and selfish (propositions 1,
2, 6, 8, 21, condemned by Innocent XII; ibid. 2351-52,
2356, 2358, 2371).

However, both positions are manifestly contrary to
the doctrine of the Scriptures. It cannot be said that God
has invited us to sin and to hypocrisy; yet, He has invited
us repeatedly to abandon sin for fear of losing eternal life
and incurring damnation. John the Baptist preached re-
pentance that was necessary if men would flee the wrath
to come (Mt 3.8; Lk 3.8). Jesus warned his hearers that
unless they repented, they would perish (Lk 13.3, 5). And
He also said: “‘If thy right eye is an occasion of sin to
thee, pluck it out and cast it from thee; for it is better for
thee that one of thy members should perish than that thy
whole body should be thrown into hell’” (Mt 5.29); ‘Do
not be afraid of those who kill the body, but cannot kill
the soul. But rather be afraid of him who is able to destroy
both soul and body in hell’” (Mt 10.28). Texts such as
these are too well known to need multiplication here.

The Scriptures also teach us to do good in order to
attain eternal blessedness. ‘‘Do good to the just man and
reward will be yours, if not from him, from the Lord”’
(Sir 12.2). ““Everyone in a contest abstains from all
things—and they indeed do receive a perishable crown,
but we an imperishable’” (1 Cor 9.25). ‘“Whatever you
do, work at it from the heart as for the Lord and not for
men, knowing that from the Lord you will receive the in-
heritance as your reward’’ (Col 3.23). ‘‘Be steadfast and
immovable, always abounding in the work of the Lord,
knowing that your labor is not in vain in the Lord’’ (1 Cor
15.58). ‘Do not, therefore, lose your confidence, which
has a great reward’” (Heb 10.35). ‘‘Be thou faithful unto
death, and I will give thee the crown of life’” (Rv 2.10).
““And everyone who has this hope in him makes himself
holy, just as he is holy’” (1 Jn 3.3).

Still less is it true that the exercise of hope is incom-
patible with the state of mystical perfection at which
saintly souls have arrived. The love of concupiscence that
is in hope is not a mercenary love, although it is a love
of the reward that God has promised. It does not exclude
Him, but on the contrary includes Him and leads to the
most intimate love of Him. ‘‘Forgetting what is behind,
I strain forward to what is before, I press on towards the
goal, to the prize of God’s heavenly call in Christ Jesus.
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Let us then, as many as are perfect, be of this mind’* (Phil
3.13-14). Thus did Moses stand firm, ‘looking to the re-
ward”’ (Heb 11.26).

In the processes of beatification and canonization an
examination is made among other things of whether or
not the servants of God exercised theological hope in a
heroic degree (1917 Codex iuris canonici c. 2104), which
proves that the exercise of this virtue is not only not in-
compatible with the most perfect sanctity but is demand-
ed by it.

Hope is indeed necessary for justification and salva-
tion. This necessity is to be understood as one of means,
if it is a question of habitual hope, or the virtue of hope;
for no one is saved if not in the state of grace, and no via-
tor can be in the state of grace without faith, hope, and
charity. Actual hope, or the act of hope, is also necessary
for the justification of all adult sinners and for the salva-
tion of all those adults who are in the state of grace, for
no one is saved in fact without final perseverance, and
this is obtained only by a special grace that does not fall
under merit. This should be sought by fervent prayer,
which prayer will necessarily be an interpretation and
manifestation of hope and indeed an act of hope. More-
over, actual hope is necessary by a necessity of precept,
for it has been required by God with the greatest insis-
tence (Ps 4.6; 36.3; 61.9; Hos 12.6; 1 Tm 6.17; 1 Thes
5.8). It is, furthermore, a precept inculcated with great
frequency in the command to pray. As a positive com-
mand, its fulfillment is always obligatory, but not at each
moment. It is difficult to indicate the exact times when
one is obliged to make such an act. Theologians agree
that it obliges at the beginning of the fully conscious
moral life and at the end of life and also at different times
during the course of life (H. Denzinger, Enchiridion sym-
bolorum 2021). It is necessary on certain specific occa-
sions because of other precepts that cannot be fulfilled
without it, such as the precept to pray, to receive the Sac-
raments, and to resist serious temptation against hope.

There is a negative precept forbidding acts directly
opposed to hope, such as acts of despair and presumption.
As negative, this precept obliges always and at every mo-
ment. It is less explicitly formulated in the Scriptures, its
distinct mention being less necessary. The equivalent is
contained in the positive precept regarding the act of
hope: he who commands one to hope forbids one to de-
spair or to presume.
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HOPE (IN THE BIBLE)

Hope is an analogical term that has many different
meanings in the Bible. The Hebrew words most frequent-
ly translated into English by hope have the basic mean-
ings to trust (bth), seek refuge (hsh), expect (yhl), and
wait for (gwh and sbr). Following the usage of the Greek
OT (LXX), the biblical Greek of the NT uses éAmig in
much the same way as the OT, especially in theological
contexts, in contrast to the classical Greek usage, which
makes hope to be more neutral, i.e., an expectation for the
future that may be either good or bad, dependent upon
how a man acts at the present time. Biblical hope is much
more of a confidence in God, who is uncontrollable by
man but who has committed Himself to His COVENANT
promises. For the biblical man God is the basis for any
future hope, whereas to base one’s expectations on any-
thing less than God, be it human endeavor or magic, leads
to frustration. Biblical hope is God-grounded, while the
Greek é\mic stands or falls on the character of men and
how they act.

In the Old Testament. Confident reliance on God,
eager longing for His fidelity to be manifested, patient
bearing of present trials in view of God’s promises of vin-
dication, and taking refuge with God as one’s rock or for-
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tress to escape one’s foes are all attitudes of OT hope.
The object of such longing is not the future good, which
may or may not be specified, so much as the person upon
whom the realization of the future good depends, God
who is full of loving covenantal loyalty (hesed, Ex 34.6
and parallels). God is the ‘‘Hope of Israel,”’ its ‘‘savior
in time of need’’ (Jer 14.8).

A graphic example of such confidence in YAHWEH
is found in ch. 18 and 19 of 2 Kings. Hezekiah is classi-
fied as a king who above all others ‘trusted in the Lord’’
(18.5). He therefore fulfilled Isaiah’s advice given to his
father to trust not in foreign allies but in God alone who
had made a covenant with the House of David (Is
7.10-16), but he had turned away from this advice by re-
lying on Egypt, a reliance that led to the destruction of
almost all his southern cities. Now Jerusalem itself was
under siege, and, in a mocking speech, he was challenged
to renew his trust in God (18.19-25) by an envoy of the
king of Assyria, Sennacherib. Hezekiah’s confident
prayer that follows (19.15-19), Isaiah’s oracle of deliver-
ance for the holy remnant of Israel (19.20-34), and the
destruction of Sennacherib’s army (19.35-36) describe
the ideal of Israelite hope in action; God is, indeed, Isra-
el’s ‘“‘savior in time of need.”’

The quiet waiting for God, preached by Isaiah (Is
30.15) and so many other Prophets, eventually developed
into a confident longing for deliverance not merely from
present affliction but from all sorrow and pain in a new
world (Is 11.6-9 and parallels; 25.9; 51.5-6; Jer 29.11;
31.16—-17). There is nothing right in the world upon
which one could rely for future happiness; but every
faithful servant of Yahweh can cry out with Micah, ‘‘But
as for me, I will look to the Lord, I will put my trust in
God my savior; my God will hear me!”” and, “‘T will
arise’”” (Mi 7.7, 8).

In the New Testament. The patient yearning for the
one who is to come to establish the new order continued
to motivate the oppressed and poor servants of Yahweh
(Zep 2.3; 3.11-20) until they recognized in Jesus ‘‘the
consolation of Israel’” (Lk 2.25), ‘‘the redemption of Je-
rusalem’’ (2.38), the revelation to the Gentiles and Isra-
el’s glory (2.32), and the Lord’s gentle servant who was
the hope of the Gentiles (Mt 12.21; 8.17). Their hope was
for a moment shattered by His death (Lk 24.21), but it
was revived in a way they had never dreamed by His Res-
urrection (24.25-35). Henceforth, the hope of the new Is-
rael rested on Christ’s Resurrection from the dead (Acts
23.6; 24.15; 26.6-7; 28.20), through which He had been
proclaimed Lord and Christ (Acts 2.29-36), the giver of
the promised Holy Spirit (1.4; 2.33, 38-39), and the only
one ‘‘under heaven given to men by which we must be
saved’’ (4.12). Even more concretely than in the OT, the
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new Israel’s hope was grounded on God’s presence in its
midst rather than on any expectation based on human
striving (Mt 1.23; 28.20). God had proved His fidelity
once for all. Now all men must respond by turning to Him
and waiting for the return of His Son for the restoration
of all things (Acts 3.19-26).

For Paul hope is intertwined with faith and love, not
as if they were separate virtues, but as aspects of the ac-
tivity of Jesus Christ in His faithful, giving them the
power to perform arduous good works with constancy
and steadfastness (1 Thes 1.3; 1 Cor 13.7, 13). Christian
hope, which is Christ Himself (1 Tm 1.1), expects the ul-
timate glory destined for God’s sons and is very much in-
volved in the process of patient endurance that produces
tried character and thereby even greater hope. The whole
movement is based on the Father’s love for mankind re-
vealed in His Son’s death and the pouring out of the Holy
Spirit (Rom 5.1-9). All creation is concerned with this
hope and it will not be confounded because it is embed-
ded in God’s and Christ’s ardent loyalty (Rom 8.18-39).
Revelation, a book that is full of hope without specifical-
ly mentioning it, ends with the cry of hope, ‘‘Amen!
Come, Lord Jesus!”” (Rv 22.20).
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HOPE OF SALVATION (IN THE
BIBLE)

This article concentrates on the evolution of Israel’s
yearning for a definitive deliverance from all its woes and
the fulfillment of this hope for the new Israel, in the new
order, free from sin and death and wrought by the victory
of Jesus of Nazareth, the MESSIAH.

IN THE OLD TESTAMENT

Israelite ideas on salvation originated from the expe-
riences of the chosen people during the EXODUS FROM
EGYPT, the desert journey of the Israelites, and the cons-
tant wars waged against neighboring nations after they
gained a foothold in Palestine. The earliest meanings
given to words coming from the Hebrew root ys” centered
on the idea of a military victory over Israel’s enemies (Jgs
15.18; 1 Sm 11.13). Yahweh was, ultimately, the one
who gave Israel its victories by raising up skilled military
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chieftains called rescuers or saviors (Jgs 3.9, 15) and by
His presence at Israelite battles in the ARK OF THE COVE-
NANT. He became therefore the SAVIOR above all saviors
who led the armies of Israel out of the slavery of Egypt
into the promised land through, for the Israelites, His
greatest work of salvation (Ex 14.30). By the divine
ELECTION and the covenant the Israelites were assured
that He would remain their deliverer from all foes as long
as they continued faithful to His pact and to the demands
handed down to them in the Mosaic Law, especially in
the Ten Commandments. The basic notion of salvation
as a victory over one’s enemies perdured in Israelite his-
tory down to the day when, after the multiplication of the
loaves, the Jewish crowd wanted to seize Jesus and make
Him their king (Jn 6.15), but in the meantime it had taken
on other meanings that are concerned with the end of his-
tory [see ESCHATOLOGY (IN THE BIBLE); DAY OF THE
LORD] and MESSIANISM. The development of determi-
nants of salvation, as it occurs in the course of SALVATION
HISTORY, is a complex matter that demands a step-by-
step examination, beginning with the pre-exilic Prophets
followed by Second Isaiah, the restoration period, and the
Psalms.

Preexilic Period. In what could be a somewhat old
Israelite tradition, the antimonarchist account of the insti-
tution of the kingship (I Sm ch. 8; 10.17-27; ch. 12),
Samuel recalls to assembled Israel the mighty works of
Yahweh, who had delivered the Israelites from all past
evils (12.7-11), and claims that God, their savior, is now
being rejected by their demands for a national king
(10.17-19). The Prophets emphasized much the same
message during the crisis of the last half of the eighth
century, leading to the downfall of the Northern King-
dom, Samaria, and to the desolation and vassalage of
Judah. Israel and Judah had defected from their only true
King, Yahweh, refusing to put their hope for deliverance
in Him alone (Is 2.6-22; 7.17-25; 8.5-8; 17.10; 30.15,
cf. 7.9). In Isaiah’s intention, the salvation that Israel re-
jected was more than merely deliverance from enemy
empires; it was a holiness and justice coming from the
Holy One of Israel Himself, a participation in His gran-
deur and an intimate knowledge of Him (Is 2.1-5; 4.2-3;
9.1-6; 11.1-9). The poem of Is 12.1-3 expresses beauti-
fully this longing for a salvation that surpasses deliver-
ance from political oppression. The Prophet Micah
expressed a similar hope in Yahweh’s salvation despite
the universal rebellion against God that he saw all around
him (Mi 7.1-7).

Among the Prophets of the eighth century, what the
ordinary people longed for as a day of deliverance
through Yahweh’s power became a day of wrath, of dire
punishment for the chosen people’s defection from God
(Am 5.18-20; Is 2.6-21; Mi 3.9-12; Hos 13.12-14.1).
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Salvation would be granted only a few escapees, the rem-
nant of Israel (Is 4.2-3; Am 3.12; 5.15; 9.8b-10). About
a century later, the dreadful day of the Lord (Zep
1.14-18) is identified as a time when perhaps only the
humble who observed God’s commands would be shel-
tered from His anger; the hoped-for deliverance is no lon-
ger a rescue from oppressors, but from God Himself
(2.3). This humble remnant, in contrast to the haughty
rebels, ‘‘shall take refuge in the name of the Lord’’ and
““shall do no wrong’’ but shall have a peaceful dwelling
on the Lord’s mountain (3.11-13). In this context, Yah-
weh is described as the mighty savior who will renew
Zion ‘‘in his love’’ (3.14-18a), and, even if the following
verses (18b—20) come from the period of the Exile, they
are in the same tradition: Yahweh will ‘‘save the lame
and assemble the outcasts’’ and ‘‘bring about their resto-
ration.”” Jeremiah, with all his dire warnings, was in the
same tradition. The salvation of Israel can come only
from the Lord God (Jer 3.23); He alone is the champion
who can save them (14.8-9). The deliverance for which
Jeremiah hopes is not merely from the various tribula-
tions afflicting the land; it is that of a new era when the
people will be led by a new David whose symbolic name
will be ‘“The Lord our justice’’ (23.5-6). In fact, this de-
liverance will be a new covenant in which Yahweh’s law
will be written on the remnant’s heart and their sins will
be forgiven (31.31-34). The psalm of Habakkuk (ch. 3)
recalls the tradition that God is a warrior-savior who,
with all His cosmic power, will rescue His people from
their foes; it adds very little to the evolution of the previ-
ous ideas about salvation, but it became an important an-
tecedent and model for the apocalyptic traditions (see
DANIEL, BOOK OF) and was popular in the QUMRAN COM-
MUNITY. Ezekiel does add something, however, to the
idea of salvation, the regeneration of Israel by their deliv-
erance from their sins of apostasy and from their impuri-
ties (Ez 37.23; 36.29).

Second Isaian (ch. 40-55; ch. 60-62). The themes
of salvation, restoration, and creation are linked together
in this masterpiece of consolation literature was intended
to encourage the exiles who had returned to Yahweh dur-
ing their banishment from the holy land. The JUSTICE OF
GOD, His justification or vindication of His people, brings
about their restoration and salvation (45.21). He is their
only savior, and His acts of salvation establish the fact
that He is the only God (43.3, 8-13). His present act of
salvation is a more glorious deliverance than even that of
the Exodus; it extends to wiping away and forgetting Isra-
el’s sins (43.16-28). It is a new creation (41.19-20). It
is a gratuitous salvation, not merited in any way (55.1-3),
a free and merciful act of God at the sight of which “‘all
the trees of the countryside shall clap their hands.”” It has
as its goal Yahweh’s dominion (52.7), which will be over
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all the earth and not over Israel alone (45.22; 49.6). It is
a glorious freedom for lowly prisoners who in their
gleaming mantles will be ‘‘oaks of justice’’ reflecting the
glory of Yahweh (61.1-3). God has clothed his faithful
one ‘‘with a robe of salvation’’ and wrapped him ‘‘in a
mantle of justice’’ (61.10). That the poetic raptures of
Second Isaiah instilled hope for a deliverance from evil
that exceeded the realities of the return from the Exile is
obvious from the disenchantment of the refugees during
the restoration period.

Restoration Period. Zechariah attempted to bolster
the hopes of the few thousand who returned to Jerusalem
in ruins (Zec 8.7-13). The Isaiah school also kept pro-
claiming that the Judeans’ disappointment would soon be
ended by a revelation of God’s salvation and justice (Is
56.1); and if it was delayed (59.1), it was because of the
people’s sins (59.2—15a). Yet a redeemer would come for
those who repented (59.15b-20). In fact, because of the
poverty and frustration of this period, the Isaiah school
began to envision salvation beyond the confines of this
life, when those who lie in the dust would awake and sing
(Is 25.6-9; 26.17-19).

The Psalms. As one would expect, the prayers of Is-
rael gave poignant expression to their longing for salva-
tion. In them, the ideas abound of military victory,
reconstitution of the nation centered on a new Jersualem,
and violent vengeance against all their foes [Ps
75(76).8-11; Ps 117(118); 131(132).14-18]. Salvation
became more personal [Ps 7; 53(54).3-5] and included
freedom from illness (6.5) and any kind of distress
[68(69).2-5]. This personal deliverance evoked a desire
for rescue from personal sins and for a more holy way of
life [49(50).22-23; 50(51).3—14]. The spiritual descen-
dants of Jeremiah and Zephaniah developed the longing
for salvation on behalf of the just, pious men whose only
hope was in Yahweh and whose earthly existence was
miserable. Their delight was in the Lord, and salvation
could come only by being near to Him [Ps 15(16).7-11;
17(18).21-31; 24(25).4-7; 144(145).17-20].

IN THE NEW TESTAMENT

Rescue from evil through God’s intervention into
man’s existence and human, experienced consciousness
is proclaimed in the New Testament through the un-
thought-of newness of the mystery of Jesus from Naza-
reth, the Messiah and the completely dominating Lord of
the process of salvation that is still being accomplished.
What Jesus said and did and how He died and was raised
from the dead form the inner reality of this mystery; and
His chosen pupils’ elaboration and their understanding of
it under the guidance of the Holy Spirit of God, His Spir-
it, leads the men who wish to listen to them into the full-
ness of truth (Jn 16.13).
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In the Life and Teaching of Jesus. The kingdom
that Jesus proclaimed to be at hand is God’s manifested
conquest of all evil, i.e., disease, enmity, cosmic chaos,
sin, and death through the salvific death and Resurrection
of the SON OF MAN. He is the one who ‘‘took up our infir-
mities, and bore the burden of our ills’> (Mt 8.17). This
Palestinian peasant’s power to cure the sick, to transcend
such an adamant force as humanly devised social hatred
and bring salvation to the hated dogs, the Gentiles (Mt
8.5-13; Mk 7.24-30; Lk 10.25-37), to command the sea
to be calm (Mt 8.23-27), to conquer the power of evil
spirits (8.28-34), to forgive sins while curing paralysis
(9.1-8), and to raise men from the dead (9.18-26; Lk
7.11-17) resulted from His complete submission to the
Father’s will that the Son should die on behalf of all man-
kind so that man’s sin could be taken away and he could
enter into everlasting life, free from all evil (Jn 1.29; Mk
8.31-33; 9.29-31; 10.32-34, 42-45; 14.34-36). Jesus
was completely innocent of any rebellion against God;
yet He identified Himself by His baptism with the sinful-
ness of all mankind. He lined up with John the Baptist’s
repentant sinners, who were preparing themselves for the
ultimate coming of God’s kingdom by symbolically tak-
ing a bath as they confessed sorrow for their sins in view
of the coming kingdom. Jesus came up out of the water,
having fulfilled all justice; the heavens were opened; the
Spirit came upon Him; and He was proclaimed by God
to be His beloved Son, His unique Son, in whom He was
pleased (Mt 3.1-17). This is the salvation preached and
lived by Jesus the Messiah—God’s pleasure with the new
humanity created by Jesus’ willed solidarity with man’s
sin, prefigured by His baptism and effected by His laying
down His life for His sheep (Jn 10.11). The justice of God
was thereby satisfied through His own gracious plan, and
man was saved from the realm of sin, death, and the
prince of this world (Jn 12.31-32). Jesus had lived up to
His name; He had saved His people from sin (Mt 1.21).

In the Apostolic Preaching. The most difficult thing
for the Disciples of Christ, so steeped in the Jewish tradi-
tion of a victorious Messiah-Savior, to understand was
the death of Jesus on the cross. Yet this death was at the
exact center of God’s idea of salvation in contrast with
the traditional Old Testament view. So it was that, after
His Resurrection, Jesus had to teach them that the Messi-
ah had to suffer before entering into His glory (Lk
24.25-27,44-49). The doctrine of the cross, i.e., the mys-
tery of the Messiah’s death, revealed once for all God’s
power in saving men not from an external oppressor, but
from themselves, from the slavery to sin within them (1
Cor 1.18). Salvation came from believing in the favor that
Jesus won for man by His cross (Acts 2.37-41; 11.14;
15.1, 11). Jesus’ own deliverance from death through the
Resurrection the Father gave Him was merited by His
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submission and thus became the cause of eternal salva-
tion for all who obey Him (Heb 5.7-10). The exaltation
of Jesus proclaimed Him to be the all-powerful Lord of
the universe (Phil 2.5-11) in whom everyone who wants
to be saved must believe (Acts 16.17, 30-31; Rom
10.9-13). Because of the grace of justification that Chris-
tians already enjoyed, they were living a new life in
Christ for God (Rom 6.1-11), but they still waited for the
ultimate revelation of the glory of God’s sons at the
Lord’s PAROUSIA (Rom 8.18-39). Then they would enjoy
the salvation of living forever with Jesus in the kingdom
of His Father (1 Thes 5.9-11; 1 Corinthians ch. 15).
Every Christian was assured that he would be delivered
from every evil and preserved for God’s heavenly king-
dom (2 Tm 4.18) because, once justified by Christ’s
death, he would be saved by the life that Christ lives now
with His Father (Rom 5.9-10; Col 3.1-4). Indeed, ‘‘God
our Savior . . . wishes all men to be saved and to come
to the knowledge of the truth. For there is one God, and
one Mediator between God and men, himself man, Christ
Jesus, who gave himself a ransom for all, bearing witness
in his own time’’ (1 Tm 2.4-6; Ti 3.3-7).

See Also: REDEMPTION (IN THE BIBLE); REBIRTH (IN

THE BIBLE).

Bibliography: Encyclopedic Dictionary of the Bible, tr. and
adap. by L. HARTMAN (New York 1963) 2101-07. A. RICHARDSON,
The Interpreteers’ Dictionary of the Bible, ed. G. A. BUTTRICK
(Nashville 1962) 4:168—181. C. LESQUIVIT and P. GRELOT, Voca-
bulaire de théologie biblique, ed. X. LEON-DUFOUR (Paris 1962)
987-994. F. BAMMEL et al., Die Religion in Geschichte und Gegen-
wart (Tiibingen 1957-65) 2:584-590.

[J. E. FALLON]

HOPKINS, GERARD MANLEY

English poet; b. Stratford, Essex, July 28, 1844; d.
Dublin, Ireland, June 8, 1889. Hopkins was the eldest of
nine children in a comfortable family devoted to the
Church of England. His father, Manley, headed a mari-
time-insurance firm and published two books of poetry
and five of prose; his mother, Kate Smith, was a sensitive
and accomplished Victorian woman. Both encouraged
their children to develop their talents in drawing, paint-
ing, music, and writing.

Growing up in London’s Hampstead, Hopkins en-
tered the nearby Highgate School (also known as Sir
Roger Cholmeley’s School) in 1854, where he later
boarded. Two early poems show talent: his prizewinning
““The Escorial’’ (1860) manifests a painterly eye, vivid
detail, and precise diction; ‘‘A Vision of the Mermaids’’
(1862) reflects the sensuous intensity of Keats.

In April 1863, Hopkins went up to Balliol College,
Oxford, where he remained until June 1867, studying
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Gerard Manley Hopkins.

Greek and Latin under Benjamin Jowett and Walter
Pater, enjoying the stimulation of undergraduate life, and
winning the highest honors. Skilled in drawing, he read
John Ruskin and thought of becoming an artist. During
summers he sketched, read, and traveled. At Oxford he
developed a love of the Eucharist that enriched his whole
life, and in the disputes between liberals and High-
Church Anglicans he supported the Church party, follow-
ing E. B. Pusey and H. P. Liddon and embracing a spirtu-
ality that blended High-Church ritual and evangelical
morality. His poems reflect his religious struggle (‘‘Non-
dum’’), his guilt (‘‘Myself unholy’’), his devotion to the
Eucharist (‘‘Barnfloor and Winepress’’), and his distrust
of the senses and the world (‘‘Heaven-Haven,”” ‘‘The
Habit of Perfection’”). His dry humor appears in light
poems and epigrams, and his ‘‘St. Dorothea (Lines for a
picture)”’ (1868) foreshadows his distinctive *‘sprung
rhythm.”” At Oxford he met Robert Bridges, later a physi-
cian and poet laureate, who became his dearest friend and
lifetime correspondent.

Conversion and Vocation. Hopkins’s religious
quest brought him to the Roman Catholic Church, into
which he was received on Oct. 21, 1866 by John Henry
Newman, from whom he had sought advice. In 1868,
while teaching at Newman’s Oratory School, Birming-
ham, he decided to become a priest in the Society of
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Jesus. He burned his poems before entering the Jesuits,
but few if any were lost since his friends had copies. He
entered the Jesuit novitiate at Roehampton, London, on
Sept. 7, 1868, and took perpetual vows on Sept. 8, 1870.
Studying philosophy at St. Mary’s Hall near Stonyhurst
College in rural Lancashire, he learned traditional
Suarezian Thomism, but was more excited by his first
reading of Duns Scotus whose concept of haecceitas
(“‘thisness’’) supported his already strong views on indi-
viduality and the self. In August 1873 he returned to Roe-
hampton to teach literature to young Jesuits. A year later
he began the study of theology at St. Beuno’s College in
North Wales, a beautiful land he loved and celebrated as
“‘wild Wales.”

The St. Beuno’s Poems. As a Jesuit, Hopkins had
written only a few poems in English and Latin: some
Marian verses, an occasional presentation piece, the
comic ‘“’Consule Jones.””” Then in December 1875,
moved by the drowning of five nuns in a shipwreck in the
Thames estuary, he began ‘‘The Wreck of the Deutsch-
land’’ at the suggestion of his rector. His first great poem,
itis recognized as one of the finest odes in English. Com-
plex in thought and brilliant in imagery and metaphor,
““The Wreck’ (1875-76) is a grand meditation on God
and the world, on suffering and redemption, and on God’s
dealings with Hopkins, with the shipwreck victims, and
with England itself. In ‘‘Part the First,”” the poet recalls
a past religious struggle (his conversion or his decision
to enter the Jesuits) with autobiographical accuracy and
vivid imagery. ‘‘Part the Second’’ narrates the ship-
wreck, imagines one nun’s vision of Christ, reflects on
the nuns’ deaths, begs for the redemption of Hopkin’s
‘‘rére-dear Britain,”” and praises Christ as ‘‘hero of us,
high-priest, / Oiir héart’s charity’s héarth’s fire, oiir
théughts’ chivalry’s thréng’s Lérd.”

Popular among his fellow Jesuits, Hopkins was con-
sidered a good moralist. In 1877 he wrote eleven sonnets
which reflect his love of nature and God, his moral con-
cerns, and his Jesuit spirituality. In ‘‘God’s Grandeur,’’
the divine presence shines through nature with ‘‘the dear-
est freshness’” even though humans disobey God and
damage nature through industry and trade. In ‘“The Star-
light Night,”” the sky’s ‘‘bright boroughs,”” ‘‘circle-
citadels,”” and ‘‘elves’ eyes’’ are like the chinks of a
barn-wall which offer glimpses of bright light within
*‘Christ and his mother and all his hallows.”” ““As king-
fishers catch fire’” expresses both Hopkins’s Jesuit spiri-
tuality and his Scotism: God is found in all things, ‘‘each
mortal thing’” proclaims its self, and ‘‘the just man jus-
tices’’ because (more than any actor can) ‘‘Christ plays
in ten thousand places /. . ./ To the Father through the
features of men’s faces.”” Two poems mark springtime
and summer’s end (‘‘Spring,”” ‘‘Hurrahing in Harvest’’),
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and ‘‘The Windhover’’ celebrates a falcon’s flight as
grandly masterful when smooth yet even lovelier when
triumphing over strong opposing winds; many commen-
tators, citing the poem’s subtitle ‘‘to Christ Our Lord™’
(added seven years later), find the falcon a symbol of
Christ. Popular and original is ‘‘Pied Beauty’” which glo-
rifies God for creation’s quirky individualities; it also ini-
tiates Hopkin’s experiments with the sonnet form as he
changes the traditional structure (the eight to six ratio of
octave and sestet) into a ‘‘curtal’’ (curtailed) sonnet
three-fourths the normal length (a 6 to 4 2/5 ratio). Hop-
kins’s sonnets are normally in the Italian form, more dif-
ficult than the Shakespearean form because its octave’s
rhyme-scheme (abbaabba) twice demands four rhymes,
a feat more difficult in English than in Italian with its sim-
ilar word- endings.

Poems of the Middle Years. Hopkins remained at
St. Beuno’s for three years, until after his priestly ordina-
tion on Sept. 23, 1877. He had expected a fourth year of
theology, but his third-year examination grade, though
sufficient to pass, did not merit a fourth year (a Jesuit
friend wrote that he gave Scotist answers instead of the
Suarezian Thomism he was taught). From 1877 to 1881
he worked in Jesuit schools and parishes in England and
Scotland, enduring (like other British Jesuits) frequent
changes of place: teacher at Mount St. Mary’s College,
Chesterfield, (1877-78) and Stonyhurst College (1878);
then parish curate at the Immaculate Conception (Farm
Street), London (1878); St. Aloysius’s, Oxford
(1878-79); St. Joseph’s, Bedford Leigh (1879); St. Fran-
cis Xavier’s, Liverpool (1879-81); and St. Aloysius’s,
Glasgow (1881). No lover of cities, Hopkins was pained
by the Liverpool and Glasgow slums, yet wrote fine
poems during this period. From Mount St. Mary’s came
““The Loss of the Eurydice,”” a second long shipwreck
poem which recalls and prays for 300 young sailors
drowned off the Isle of Wight. At Oxford he wrote ‘‘Duns
Scotus’s Oxford,”” which celebrates the philosopher and
the city he most loved; ‘‘Binsey Poplars,”” which mourns
the destruction of the nearby countryside; ‘‘Henry Pur-
cell,”” which honors his favorite composer; and (with
original thythm and rhyme) ‘‘The Bugler’s First Commu-
nion,”” which asks God to preserve a young soldier’s
‘‘breathing bloom of a chastity in mansex fine.”” His Liv-
erpool months brought ‘‘Felix Randal,”” which reflects
on the death of a blacksmith under Hopkins’s pastoral
care, and the delicate ‘‘Spring and Fall’’ (perhaps his
most approachable poem), which ponders the common
mortality of nature and of a young girl. On a day’s trip
from Glasgow, the beauty and sound of a waterfall at
“Inversnaid’’ evoked the cry, “‘O let them be left, wild-
ness and wet; / Long live the weeds and the wilderness
yet.”” Hopkins, also a master of prose, wrote fine sermons
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during these years and began two important exchanges
of letters: in 1878, a ten-year correspondence with Rich-
ard Watson Dixon, an Anglican vicar and poet, with
whom he discussed poetry and religion, and in 1883, a
five-year correspondence with the Catholic poet Coven-
try Patmore.

Hopkins spent 1881-82 at Roehampton for a peace-
ful (though apparently poemless) ‘‘tertianship,”” a final
year of spiritual training during which he did a second 30-
day retreat, delved into Jesuit history and spirituality, and
began an unfinished commentary on the Spiritual Exer-
cises. Sent afterwards to teach university-level students
at Stonyhurst College, he was not heavily burdened, yet
found his work tiring, suffered from melancholy, and
worried that ‘‘there is no likelihood of my ever doing
anything to last’’—attitudes reflected in his sonnet ‘‘Rib-
blesdale.”” The Stonyhurst years also brought forth the
musical ‘“The Leaden Echo and the Golden Echo’’ and
the lyrical ‘“The Blessed Virgin compared to the Air we
Breathe.”

The Dublin Poems. Moving to Dublin in 1884 to
teach Greek at the ailing Catholic University recently en-
trusted to the Jesuits, Hopkins found good friends, both
Jesuit and lay, yet suffered from ‘‘nervous weakness,”’
*“fits of sadness,”” and *‘the melancholy I have all my life
been subject to.”” He was troubled by headaches, aching
eyes, separation from family and friends, Irish rancor
against Britain, exhaustion from examination grading,
and a sense that God was absent from him. A number of
marvelous, searing sonnets of 1885(-867?) express his an-
guish, especially ‘“To seem the stranger,”” ‘‘I wake and
feel,”” ‘““No worst,”” and ‘‘(Carrion Comfort).”’ Cries of
deep pain (‘‘I am gall, I am heartburn. God’s most deep
decree / Bitter would have me taste: my taste was me’’),
they are written in perfect sonnet form. Peace begins to
return in ‘‘Patience, hard thing!’’ and ‘‘My own heart.”’
Hopkins® poetic experiments continue in several ‘‘cau-
dal”’ sonnets (sonnets with tails), especially the difficult
‘““Harry Ploughman’’ and ‘‘Tom’s Garland’’ (1887) and
the exultant ‘‘That Nature is a Heraclitean Fire and of the
comfort of the Resurrection’’ (1888), the latter a ‘‘son-
net’” of 24 lines with its jubilant close, ‘‘In a flash, at a
trumpet crash, / I am all at once what Christ is, since he
was what I am, and / This Jack, joke, poor potsherd,
patch, matchwood, immortal diamond, / Is immortal dia-
mond.”’

Hopkins’s last four poems (1888-89) return to tradi-
tional sonnet form and greater simplicity of language.
“In honour of St. Alphonsus Rodriguez’’ recalls the
poet’s own suffering and ‘‘war within,”” while ‘‘The
shepherd’s brow’’ is an ironic self-portrait. With subtler
irony, ‘‘Thou are indeed just, Lord”’ and ‘‘To R.B.”’

NEW CATHOLIC ENCYCLOPEDIA

HOPKINS, GERARD MANLEY

(Robert Bridges) are eloquent, perfect sonnets about
Hopkins’s inability to write sonnets: ‘‘Send my roots
rain,”” ‘‘I want the one rapture of an inspiration.”” On
June 8, 1889, six weeks before his 45th birthday, Gerard
M. Hopkins, S.J., (as he signed himself) died, a victim of
typhoid fever. He is buried in the Jesuit plot at Glasnevin
Cemetery, Dublin.

Inscape, Instress, Sprung Rhythm. To express in-
sights into poetry and reality, Hopkins developed three
concepts now associated with his name. *‘Inscape,’”’
formed to imitate the word ‘‘landscape’” and first used in
1868, means both the individual essence or uniqueness
of a thing and its distinctive shape. ‘‘Instress’’ is the inner
force which sustains a thing and its inner drive to express
itself or be understood. ‘‘Sprung rhythm,”’ first signifi-
cantly used in ‘‘The Wreck of the Deutschland,”” ‘‘con-
sists in scanning by accents or stresses alone, without any
account of the number of syllables.”” A line leaps or
“‘springs’’ from stress to stress, downplaying the inter-
vening unstressed syllables which may be several or
none. Sprung rhythm stands in contrast to the smooth-
flowing ‘‘running rhythm’’ of the ten-syllable iambic-
pentameter line or of any line which counts syllables and
alternates stressed and unstressed syllables. Instead,
sprung thythm ‘‘feels’’ the timing, as in music, and fits
in unstressed syllables (or even silences, like rests in
music) according to the poet’s ear or the subject of the
line. The five-stress line ‘‘all félled, félled, are all félled’’
(“‘Binsey Poplars’”) catches in six syllables the harsh
strokes of an axe felling aspens. Hopkins recognized that
earlier poets had used such rhythm he cited Milton among
others but held that none before him had used it as a struc-
tural principle throughout a poem. (The best treatment of
sprung rhythm is in Stephenson, What Sprung Rhythm
Really Is.)

Stature. A poet of nature, religion, and the self,
Hopkins had an imagination that was inventive and leap-
ing, reveling in physical images, rich sounds, and star-
tling, self-crafted words. His poems were written to be
“‘performed’’ rather than read. Yet Hopkins, conflicted
about personal fame, published few poems during his
lifetime. The first collection of his work, Poems of Ge-
rard Manley Hopkins, did not appear until 1918, edited
by his Oxford friend Robert Bridges (then poet laureate),
to whom Hopkins had sent copies of most poems. An ex-
panded second edition (also by Bridges) appeared in
1930 with an introduction by Charles Williams, and was
praised by that era’s New Critics for its textual richness
and complexity. Hopkins’s reputation grew gradually,
but because of his limited experience and small output he
was long deemed a minor Victorian poet inferior to Mat-
thew Arnold, Robert Browning, and Alfred, Lord Tenny-
son. With Arnold’s and Tennyson’s reputations
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declining, Hopkins and Browning are recognized as the
finest poets of Victorian England. In 1961, lines from
““The Wreck of the Deutschland’” were carved on a large
wall at the United Nations’ Palais des Nations in Geneva
(the Lord Cecil Memorial), and on Dec. 8, 1975, a hun-
dred years after the Deutschland’s wreck, a memorial
stone was dedicated to Hopkins in the Poets’ Corner of
Westminster Abbey. The 1989 centennial of his death
brought celebrations throughout the world in books, jour-
nals, scholarly and popular essays, conferences, one-man
plays, and exhibitions. Two journals are devoted to his
work, The Hopkins Quarterly (Philadelphia) and Hopkins
Research (Tokyo).
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HOREB, MOUNT

The ‘‘mountain of God’’ where Moses received the
Law. It was called Horeb by the Elohist and the Deuter-
onomist, whereas the Yahwist and the Priestly Writers
call it SINAL Horeb (Heb. horéb, ‘‘dryness, desolation’”)
is mentioned in Ex 3.1; 17.6; 33.6; Dt 1.2, 6, 19; 4.10,
15;5.2; 9.8; 18.16; 29.1; 1 Kgs 8.9; 19.8; 2 Chr 5.10; Ps
105(106).19; Mal 3.22. Elsewhere the mountain is called
Sinai. As early as St. Jerome (De situ et nom. Hebr.)
Horeb was considered another name for Sinai. According
to some scholars, Horeb was the name of the whole
mountain range of which Sinai was one of the peaks. The
term Horeb may have been substituted for the term Sinai
because of the worship of the god Sin.

Bibliography: G. HOLSCHER, ‘‘Sinai und Choreb,”” Fest-
schrift Rudolf Bultmann (Stuttgart 1949) 127-132. M. NOTH, Uber-
lieferungsgeschichte des Pentateuch (Stuttgart 1948) 150-155.

[C. MCGOUGH]
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Franciscan, ecumenist, administrator, author; b. Jer-
sey City, NJ, March 16, 1936; d. Waterbury, CT, April
19, 1990. Thaddeus Daniel Horgan entered the Atone-
ment Friars of Graymoor in 1956 and was ordained a
priest in 1963. After receiving the S.T.L. degree from the
Catholic University of America in 1965, he pursued fur-
ther studies at Columbia University and the Gregorian
University. A prolific writer, he wrote and edited seven
books and more than 150 articles and pamphlets on Cath-
olic teachings, ecumenism, and Franciscan spirituality.

An energetic ecumenist, in 1968 Horgan established
the Centro Pro Unione in Rome, an ecumenical library
and conference center. He was director of this center until
1973, when he was elected to the general council of the
Atonement Friars and had oversight responsibility for its
ecumenical ministries. Horgan served in various capaci-
ties at the Graymoor Ecumenical Institute, where he par-
ticipated in national and international ecumenical
initiatives. He also filled editorial positio