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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
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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



EADMER OF CANTERBURY

Benedictine monk, historian, theologian, biographer
of St. Anselm; b. in or near Canterbury, c¢. 1060; d. Can-
terbury, c¢. 1130. He entered Christ Church, Canterbury,
as a child and experienced the transformation in monastic
life that took place under the inspiration of Archbishop
LANFRANC. When ANSELM became archbishop of Canter-
bury in 1093, he made Eadmer his chaplain. The two men
were never separated until Anselm’s death in 1109. Dur-
ing their years together Eadmer acted as a secretary and
amanuensis of the archbishop; above all he recorded An-
selm’s sayings, took notes for a history of his times, the
Historia novorum, and began to write the Vita s. Anselmi.
Meanwhile he continued his hagiographical work for the
church of Canterbury and began a series of devotional
writings in the manner of St. Anselm. In 1120 Eadmer
was nominated as bishop of St. Andrews, but he left his
see after several months of fruitless argument about the
rights of Canterbury over the Scottish church. He spent
his last years at Canterbury in the office of precentor, in
which he continued to serve his church as a hagiographer
and devotional writer. The most important work of these
years was his Tractatus de conceptione sanctae Mariae,
which contains the first theological defense of the doc-
trine of the IMMACULATE CONCEPTION and foreshadows
in a remarkable way some of the later arguments on this
theme. Eadmer’s main claim to fame is undoubtedly as
a historian and biographer of St. Anselm. He was the first
notable English historian after BEDE, and as a biographer
he showed a talent for vivid and intimate delineation of
character seldom surpassed in the Middle Ages.

Bibliography: General works collected in Patrologia Latina
158:49-118; 159:301-318, 347-580, 587-606, 709-812. Devo-
tional works, ed. A. WILMART in Revue des sciences religieuses 15
(1935) 184-219, 354-379. Editions. Tractatus de conceptione
sanctae Mariae, ed. H. THURSTON and T. SLATER (Freiburg 1904);
The Life of St. Anselm, ed. and tr. R. W. SOUTHERN (New York
1962); History of Recent Events in England, tr. G. BOSANQUET
(London 1964). For a study of his works as a whole and of his rela-
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tionship with St. Anselm, see R. W. SOUTHERN, Saint Anselm and
His Biographer (Cambridge, Eng. 1963).

[R. W. SOUTHERN]

EALDRED (ALDRED) OF YORK

A monk of Winchester (d. Sept. 11, 1069), abbot of
Tavistock (c. 1027), bishop of WORCESTER (1046), and
then archbishop of York (1060), Ealdred was a power in
both Church and State. He warred against the Welsh and
Norse, served on royal embassies to Rome and Germany,
and probably crowned Harold II. He administered the di-
oceses of Hereford and Ramsbury while holding Worces-
ter, but was forced to surrender Worcester before Pope
Nicholas granted him the pallium for York. Nonetheless,
Ealdred reformed and strengthened his dioceses, espe-
cially York, Worcester, Gloucester, Southwell, and Bev-
erley. He submitted to WILLIAM I at Berkhamstead and
consecrated him king (Christmas 1066) and Matilda
queen (1068), subsequently serving the conqueror loyal-
ly, though protesting against any oppression. Sources for
his life include the Anglo-Saxon Chronicle, Folcard’s
Vita of JOHN OF BEVERLEY, FLORENCE OF WORCESTER,
SIMEON OF DURHAM, WILLIAM OF MALMESBURY, and the
Chronica Pontificum of the Church of York (ed. J. Raine
Historians . . . York 2, Rerum Britannicarum medii aevi
scriptores, London 1858-96).

Bibliography: The Dictionary of National Biography from
the Earliest Times to 1900 (London 1885-1900) 1:249-251. E. A.
FREEMAN, History of the Norman Conquest, 6 v. (Oxford 1867-79)
v.2, 3, 4. F. E. HARMER, ed. and tr., Anglo-Saxon Writs (Manchester,
Eng. 1952).

[W. A. CHANEY]

EALING ABBEY

Benedictine abbey in Ealing, a suburb of London,
England; dedicated to St. Benedict. At the request of Car-



EARTH-MOTHER, WORSHIP OF THE

Stone carving statue of female cycladic idol. (©Gianni Dagli
Orti/CORBIS)

dinal Herbert VAUGHAN, monks from DOWNSIDE estab-
lished in Ealing a parish and a small school (1895), which
became priory (1916), autonomous (1947), and an abbey
(1955). The neo-Gothic church, damaged during World
War II, has been restored (1962). Wolstan Pearson was
the first prior; Charles Pontifex, the first abbot. In 1963
the community numbered 30 monks; the parish, 7,000
Catholics; and the public school, 700 boys.

Bibliography: The Tablet 205 (May, June 1955). The Bene-
dictine Almanac and Guide 1963 (London 1963).

[J. STEPHAN]

EARTH-MOTHER, WORSHIP OF THE

Turkish excavations in Asia Minor in the first half
of the twentieth century showed that the female idols,
which can be connected in part at least with the cult of
the Earth-Mother, go back to the fourth millennium B.C.
The persistence of her cult in Asia Minor is evident from

its various offshoots of the Magna Mater type (see MYS-
TERY RELIGIONS, GRECO-ORIENTAL), for these offshoots
all exhibit a common foundation, and in its various mani-
festations this cult continues to the end of antiquity. The
concept of the Earth-Mother was given a more intellectu-
al and spiritual character as soon as she came to be identi-
fied with the ancestor-mother of mankind. Ethnological
research holds that this fusion took place at an early date.
The Celtic worshipers of the Matres, or Matronae, evi-
dently felt a closer, family relationship with these divini-
ties (see CELTIC RELIGION).

The Greeks may have brought with them a disposi-
tion to worship the Earth as an inheritance from the com-
mon religion of the Indo-Europeans. In India Prithivi,
“‘the broad’’ (earth, as a flat surface), is a divine figure.
Among the Persians earth worship is probably retained
in the cult of the four elements. The Greeks, who entered
Greece from the north in several waves, had certainly be-
come acquainted with an earlier farming culture in the
Danube area and had come under the influence of its
mentality. In Greece they found themselves in the sphere
of a common culture that in the third millennium, despite
all local variations, dominated the whole region from Pal-
estine, Cyprus, Crete, and the islands of the Aegean Sea
as far west as lower Italy. In the second millennium this
culture is called the Minoan-Mycenaean, and the worship
of a Mistress of Nature, who can be regarded as an hypos-
tasis of the Asianic goddess of life, was one of its charac-
teristic features. The connection with the earth was
strongly emphasized.

For the most part, Homer, the poet of the aristocracy,
ignored the earth cult in any form. On the other hand, He-
siod, the peasant poet, stressed the religion of the op-
pressed class. By emphasizing this predominantly
agricultural religion—and by advertence to her signifi-
cant role in his Theogony—he raised the figure of person-
ified Earth to higher recognition. In Hesiod Gaia, it is
true, Earth is only the Mother of the Titans (by Uranus),
and later—without a father being named—of the Giants.
Since Zeus, the son of one of the Titans (Chronus), seizes
the rule of the world, she thus appears as one of the great
primitive principles. However, her mythology and per-
sonification is at first very vague. If the extent of her wor-
ship is taken as a norm for divine rank, it must be said
in general that Gaia (Ge) as a goddess did not have much
significance. The opposing thesis of W. Otto and E.
Peterich, his pupil, has been rightly rejected by M. Nils-
son (M. P. Nilsson, Geschichte der griechischen Religion
1:428). The position of Earth in law as a guarantee of an
oath (already in Homer) is higher than in religion. The
occasional appeals to her in tragedy are to be regarded as
poetic testimony with a philosophical slant [A. Dieterich,
Mutter Erde (Leipzig 1925); Nilsson, op. cit. 432].
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The separation of Demeter and of Rhea (the mother
of Zeus) from Gaia as more personal figures indicates that
Gaia, being conceived as an all too physical and imper-
sonal magnitude, offered insufficient support to religious
demands and especially to those of an eschatological na-
ture. The same holds true of Roman Tellus. However,
Tellus as a symbol of the vegetative life-force enjoyed a
higher esteem in the early Roman farming population
than the shadowy and mythless consorts of the gods [F.
Altheim, Terra Mater (Giessen 1931)].

Bibliography: M. ELIADE, Patterns in Comparative Religion,
tr. R. SHEED (New York 1958) esp. 239-247. W. DREXLER, ‘‘Gaia,”’
Ausfiihrliches Lexikon der griechischen und roischen Mythologie,
ed. W. H. ROSCHER, (Leipzig 1884-1937) 1.2:1566-86. S. EITREM,
““‘Gaia,”” Paulys Realenzyklopddie der klassischen Altertum-
swissenschaft, ed. G. WISSOWA et al. (Stuttgart 1910) 7.1:467-479.

[K. PRUMM]

EAST ASIAN PASTORAL INSTITUTE

Located on the campus of the Jesuit University of
Ateneo de Manila in Quezon City, Philippines and spon-
sored by the Jesuit Conference of East Asia and Oceania
(JCEAO), the East Asian Pastoral Institute (EAPI) is an
international multicultural center for spiritual renewal,
pastoral training and leadership formation for laity, reli-
gious, and clergy in the Asia—Pacific region. In addition
to organizing sabbatical, theological reflection, and spiri-
tual renewal programs, it focuses on the training and for-
mation of lay leaders and catechists for service in the
local churches of Asia—Pacific. It also offers masters and
doctorate programs in theology as part of the Manila
Theological Consortium.

History. The EAPI was the brainchild of Johannes
HOFINGER, S.J., an Austrian Jesuit missionary to China
who was expelled by the Communists in 1949. In 1953,
he and a small band of fellow Jesuits established the Insti-
tute for Missionary Apologetics in army barracks which
formerly housed a World War II Japanese concentration
camp. In 1961, this institute was renamed the East Asian
Pastoral Institute, and its mission was broadened to in-
clude training and formation in catechetics and liturgy.
On Aug. 15, 1965, the Jesuit General, Pedro Arrupe reor-
ganized EAPI in response to calls by various Asian bish-
ops, missionaries, and religious superiors for the
establishment of an international formation and training
center in Asia to implement the pastoral vision of Vatican
II. Arrupe appointed a Jesuit missionary in Japan, Alfon-
so Nebreda as its first director with a mandate to oversee
the relocation of the institute to new premises on the cam-
pus of Ateneo de Manila university, and to initiate new
pastoral and leadership training programs. The relocation
was completed with the inauguration of the new building
complex in 1968.
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Publications. In 1962, the fledging institute
launched its first publication, a quarterly entitled Good
Tidings. In 1964 two new journals were inaugurated:
Amen, which focused on liturgical renewal, and Teaching
All Nations, which sought to articulate and promote mis-
sion catechetics and liturgy. At the end of 1979, Good
Tidings and Teaching All Nations were merged into a
new journal, the East Asian Pastoral Review (EAPR).
EAPI also publishes a newsletter, The Bridge.

Bibliography: H. CZARKOWSKI, ‘‘Zur Bedeutung und Situa-
tion der Pastoralinstitute in der Dritten Welt,”” Zeitschrift fiir Mis-
sionswissenschaft und Religionswissenschaft 59 (1975) 112-126.
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Review 21 (1984) 103-120. A. M. NEBREDA, ‘‘Johannes Hofinger:
Catalyst and Pioneer,”” East Asian Pastoral Review, 21 (1984)
120-127.

[J. Y. TAN]

EAST SYRIAN LITURGY

The liturgical tradition that evolved from the usages
of Edessa, the ancient center of the Syriac-speaking
Christian Church. It is the liturgical tradition of the ASSYR-
IAN CHURCH OF THE EAST and the CHALDEAN CATHOLIC
CHURCH. In addition, the SYRO-MALABAR CHURCH in
India and in diaspora traces its liturgy directly back to the
East Syrian rite. The variety of nomenclature for the
churches of the East Syrian or Assyrian Church of the
East tradition merits a preliminary comment. As a result
of a complex ecclesial climate at the time of the Councils
of Ephesus (431) and Chalcedon (451), the ancient Orien-
tal church was branded ‘‘Nestorian,”” an inaccurate des-
ignation that derived from and persisted because of
theological misconceptions and regional prejudice (see
NESTORIANISM). When some factions of the Church of
the East united with Rome in the 15th century, the uniates
were designated the Chaldean Church or the Chaldean
Catholic Church. The Church of the East now designates
itself the Assyrian Church of the East or Church of the
East, while the uniate Church prefers the title Chaldean
Catholic Church. In November 1994 the Assyrian Church
of the East and the Chaldean Catholic Church signed a
“‘Common Christological Declaration,”’ ending centuries
of discord and paving the way for fuller unity between
the two churches that preserve a common liturgical and
spiritual patrimony. Members of the Church of the East
and the Chaldean Catholic Church are spread throughout
the world, with greatest numbers in Iraq, southern Tur-
key, Iran, and most recently the United States (especially
Illinois, Michigan, and California), France, and Australia.
This entry will trace the historical development and par-
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ticularities of the rite, outline the structure of its Eucharis-
tic liturgy, and give brief comment on the daily office,
liturgical cycle, and other liturgical celebrations.

Origins of the East Syrian Liturgical Rite. The
strongly biblical East Syrian rite developed in the Persian
Empire and is also influenced by the culture of Mesopota-
mia. Debate surrounds the origins of Christianity in the
Mesopotamia and Persia, a region torn by turbulent polit-
ical battles. The Roman Empire expanded its boundaries
to the east, acquiring Syria, which became an imperial
province in 27 B.C. Further campaigns extended the
boundaries to the Euphrates River, which marked the
boundary with the Parthian Empire. There were frequent
invasions and regressions through the 2d century. Orsh-
oene, with its capital Edessa, became a client kingdom
of Rome c. A.D. 166. Rome took over Mesopotamia and
made it a province, seized Nisibis, and went south to Bab-
ylon and Seleucia. The roads that the Roman armies trav-
eled were also the trade routes that linked Antioch in the
west with Iran and India in the east. It is likely that Chris-
tianity came early on via these trade routes, and they fa-
cilitated the Church of the East’s missionary activity that
extended to India and even to China along the silk route.
In the early 3d century, Ardahshir I of the Persian Sassa-
nian dynasty conquered the Parthians and reigned as king
from 226 to 241, when he was succeeded by his son
Shapur I (241-272). The Sassanid dynasty would reign
for 500 more years. This development led to a certain
marginalization of the Church of the East from the Greek-
and Latin-speaking Great Church of the Mediterranean
basin.

A thorough and critical history of the East Syrian lit-
urgy is still wanting. Scholars have generally traced two
lines of influence on the development of the early Syriac
tradition in general, which were then extended to the East
Syrian liturgy in particular. The first line of thinking pos-
its a substantial influence of Jewish liturgical traditions
on early Syrian Christianity. The second traces the ori-
gins of the Syriac-speaking churches to Antioch, a
strongly hellenized church. Following the common line
of thinking, East Syrian liturgy has its roots in the liturgi-
cal tradition of Antioch influenced by Jewish liturgical
usages.

In the late 20th century this thesis was challenged by
scholars. Following William Macomber, the ordinary as-
sumption that the East Syrian liturgy is a branch of the
Antiochene liturgy is false. Rather, careful study of the
Eucharistic and baptismal liturgies suggests that the East
Syrian liturgy is sui generis. He proposes that around
400, there were three major liturgical centers: Antioch,
Jerusalem, and Edessa. While the Antiochene rite was
followed by the Greek-speaking region and the Jerusalem

rite in Palestine, the Syriac-speaking Christians to the
East followed the rite of Edessa. How uniform this rite
was, however, is sheer speculation, since the documenta-
ry evidence is scarce. The synod held in Seleucia-
Ctesiphon in 410 intended to organize the Church of the
East following a period of persecution. It called for the
rite used by the bishops of the major center of Seleucia-
Ctesiphon (near Babylon) and Maypriqat (to the north at
the source of the Tigris) to replace local variants. Ma-
comber judges that the rite in question is that of Edessa,
which came to prevail throughout the region, but there is
little empirical evidence to support his assumption. The
upheaval after the Councils of Ephesus and Chalcedon
led to further developments. The rise of monophysitism
in Edessa resulted in the move of the followers of Theo-
dore of Mopsuestia, subsequently known as ‘‘Nestori-
ans’’ because of Theodore’s student, to Nisibis where
Edessene usage continued in Persia until the Arab inva-
sions in the 7th century forced restructuring.

Few sources survive for tracing the elements and
characteristics of the so-called antique Edessene rite. Ex-
tant witnesses allow a few generalizations about this rite.
First, the early Syriac-speaking Christian communities of
the region had a distinctive euchological pattern. The ac-
counts of missionary Eucharist and baptism in the apoc-
ryphal Acts of Thomas and Acts of John are taken by
scholars as witnesses for emerging liturgical practice and
coalescing oral tradition in the late 3d century. These ac-
counts suggest a developing form of a strongly epicletic
and eschatological euchology. To this day, the euchology
is also strongly doxological, focused on giving praise and
glory to God.

A distinctive euchological pattern also appears in the
oldest extant anaphora, the anaphora of Addai and Mari,
the core of which dates to the early 3d century and is still
used by the Church of the East today. Unlike Antiochene
anaphoras whose subgenres are ordered anamnesis-
supper narrative-epiclesis-intercession, Addai and Mari
places the epiclesis as the last element, leading into the
doxology. It is a fairly undeveloped epiclesis, compared
to the more lengthy epicleses of the Acts. The anaphora
had a Sanctus, and most likely its original form lacked
a supper narrative, a tradition preserved by the Assyrian
Church of the East. The anaphora has been judged to be
an original Syriac composition and has certain affinities
to Jewish prayer forms.

The second observation about the formative period
of the East Syrian liturgy concerns the development of
the liturgy of the word. As the house-church and mission-
ary celebrations gave way to larger-scale public celebra-
tions, the East Syrian Christians built churches—the
oldest of which date from the 4th century—whose apses
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were filled with an altar, rather than the seats for clergy
that are found in the rest of the East and West. In the mid-
dle of the nave is a large walled-in platform known as the
béma that contains a throne used for the gospel book and
cross and seats for the bishop and clergy and that was the
center for the liturgy of the word. Scholars debate the
possible influence of the Jewish synagogue on the Chris-
tian bémad.

With regard to what Scripture was read at the bémd,
Anton Baumstark argues that the earliest Syriac lection-
ary reflects the continuation of a synagogal system that
was coming to be replaced by new Christian material
drawn from a variety of sources of different provenance.
Before the 7th century, several lectionary systems coex-
isted. One witness, dubbed the early Syriac lectionary
(MS London, British Library, Additional 14528), shows
an exuberance for Old Testament lections. In the 7th cen-
tury, the liturgical reform of Ish6cyahb III led to a stan-
dardization of the lectionary system and fixed the number
of reading to four for the East Syrian Church: two Old
Testament (one law, one prophets) and two New Testa-
ment (one epistle and one Gospel). The revised lectionary
reflects the influence of the Jerusalem system and the
confluence of cathedral and monastic systems. In addi-
tion to psalmody, the singing of madrashé (narrative
songs) sogyatd (dialogue poems) and perhaps mémré
(metrical homilies) complemented the proclamation of
Scripture.

The third important and distinctive aspect of the East
Syrian rite is its baptismal liturgy. To this day, the baptis-
mal liturgy is dominated by the imagery and theology of
the baptism of Jesus in the Jordan, the imagery of divine
adoption, messianic configuration, rebirth, and transfor-
mation by the Holy Spirit. The original shape of the East
Syrian rite is a prebaptismal anointing followed by water
bath and Eucharist. In contrast to the Greek rites, the pre-
baptismal anointing is strongly pneumatic and messianic
rather than exorcisitic or apotropaic. The East Syrian rite
eventually adopted a postbaptismal chrismation under in-
fluence of the West. The early theologies of Eucharist,
baptism, and anointing are given classic poetic expres-
sion in the hymns of Ephrem (d. 373). Further significant
influence on the developing East Syrian liturgy comes
from the School of Nisibis and the work of Narsai (d.
502). In addition to his commentary on the holy myster-
ies, Narsai’s literary legacy includes a number of liturgi-
cal compositions.

Structuration (6th-7th Centuries): Reform of
Ishé-cyahb IIL In the aftermath of the doctrinal contro-
versies and ecclesiastical division in the 5th century, the
diversity and variety of local usages gradually give way
to more consolidation and structuring in the 6th century.
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The following account draws on the work of A. Baum-
stark, P. Youssif, W. Macomber, S. Jammo, and J. Ma-
teos. Patriarch Aba I (540-552) played an important role
in the introduction of new elements to the East Syrian
rite. Aba I traveled widely before becoming patriarch in
540 and introduced liturgical souvenirs in the form of the
Byzantine Trisagion and the ‘‘Angel of Peace’’ litany. He
is also reputed to have composed many mémré, tiirgamé,
and antiphonal ganéné (psalmody and refrains). Accord-
ing to headings of later manuscripts, he also introduced
two new anaphoras to the liturgy, honorifically attrribut-
ed to Theodore of Mopsuestia and Nestorius, respective-
ly. The 6th century also marked the end of the
catechumenate and its associated rituals. Crucial infor-
mation on the period comes from the commentary of Ga-
briel Qatraya (615).

A powerful influence on liturgical development fol-
lowing the Arab conquest and collapse of the Persian Em-
pire comes from Ishécyahb III (580-659) at the upper
monastery of Mar Gabriel in Mosul. He is credited with
an extensive liturgical standardization and reform that in-
volved the liturgical books and the calendar. Ish6cyahb
III redacted a liturgical book of continuing importance,
the hiidra (“‘cycle’ or “‘course’’). The hiidra contains all
of the propers texts for the office and Eucharist for the
Sundays and feasts of the year, except some more recent
feasts. It conformed much of the usage to the liturgy of
Mar Gabriel, also known as the Upper Monastery, on the
bank of the Tigris River near Mosul. Though late in the
manuscript tradition, a number of private prayers of the
priest-celebrant, called kiishdconpé, also came to infil-
trate the liturgy, including the anaphora.

Further textual reform by Ishécyahb III fixed the
number of anaphoras at three (Addai and Mari, Theodore,
and Nestorius) and assigned when they would be used.
He is reputed to have drawn up the ordo or euchologion
called the taksd. As he compiled the rites of baptism, par-
don, ordination, and consecration of a church/altar, he
may well have revised them. Ishocyahb III is also credited
with celebrated liturgical refrains and madrashé. Finally,
he established norms for the liturgy of the hours.

Information about subsequent interpolations and rit-
ual changes in the liturgy comes from liturgical commen-
taries. The 7th-century commentary of Gabriel Bar Lipah
Qatraya (sections relevant to the Eucharist are in Jammo
in Latin translation) describes a liturgy much the same as
the modern. His relative Abraham Bar Lipah Qatraya
produced basically the same commentary in question-
and-answer form, though he occasionally offers his own
interpretations (Corpus scriptorum Christianorum orien-
talium 72, SS 29). The most detailed commentary de-
scribes the liturgy of a bishop probably in a city-church
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because of the elaborate ceremony. The author is not
identified and so is known conventionally as the anony-
mous commentary (Corpus scriptorum Christianorum
orientalium 64 and 72); it took on particular weight in the
tradition of liturgical commentary in the East Syrian
Church. The ferminus a quo of this commentary is 780,
but its terminus ad quem is uncertain. It is generally dated
to the 9th or 10th century.

Composition and Codification. The 10th to 13th
centuries mark the end of effervescent composition and
the filling out of the monastic offices. Patriarch Elias III
(d. 1190), also known as Abu Halim, composed a number
of prayers collected in the eponymous liturgical book
Abu Halim. George Warda crafted poetic refrains, com-
piled into the eponymous liturgical book, the warda (lit-
erally, “‘the rose’”) along with similar composition by
other contemporaries. Baumstark dated it from the 13th
century. The gazd (treasure) also dates from the 13th cen-
tury and fills out what is missing in the hiidrd for night
vigils and later other feasts of the Lord not observed on
Sunday and some commemorations of the saints.

After this period of composition and codification of
liturgical texts, the East Syrian liturgy underwent further
developments as a result of unification with Rome, Latin-
ization, and western missionary influence. Two rival pa-
triarchates fostered two distinct styles of performance.
Back-and-forth shifts to unity with Rome affected the li-
turgical life of the Church of the East. W. Macomber has
explored these developments. First, the uniates simplified
the ritual of their liturgy, while the original patriarchate
lines kept more elaborate ritual actions known as the Al-
qgosh usage. The liturgical texts of the two churches,
though, remained the same, apart from some minor vari-
ants. Nevertheless, the usage of Alqosh eventually sup-
planted the simplified liturgy of the first uniate
patriarchate. The uniate liturgy underwent further Latin-
izations when the uniate patriarch was established in Di-
yarbakir. Patriarch Joseph I’s successor also introduced
several elements from the Maronite liturgy.

In the following two centuries, the Chaldean Catho-
lic patriarchate of Diyarbakir and the nonuniate patriarch-
ate of Alqosh did attempt liturgical unification, but their
rivalry impeded its success. With Abdishoc V
(1894-1899) a serious reform began, but the liturgy he
submitted drew opposition from Diyarbakir because it set
out the usage of Algosh. Under Emmanuel II Thomas
(1900-1947) a compromise was reached that essentially
retained the rite of Alqosh. Throughout this period, the
Assyrian Church of the East suffered from repeated mas-
sacres and forced emigration.

A major development for the standardization of the
liturgy came with arrival of missionaries in the 18th

through early 20th century. Anglicans, Presbyterians, Lu-
therans, Baptists, Roman Catholics, and Russian Ortho-
dox took great interest in the Church of the East, building
schools, welfare centers, and hospitals as well as trying
to reclaim the Nestorians. The Lazarist and Anglican mis-
sionaries to the East also imported a few Westernisms in
the Alqosh liturgy. It was the efforts of these missiona-
ries, however, that led to the printing and publishing of
the East Syrian liturgical texts. For the first time in its his-
tory, major manuscripts gave way to printed and bound
books patterned after the Western breviary and missal.

By the late 20th century, there were nine editions of
the missal that, despite the standardization of the printing
press, still vary one from the other. Among the missals,
the edition of J. Kelayta (The Liturgy of the Church of the
East [Mosul, 1928]) has been considered the most repre-
sentative of the manuscript missal traditions. This ‘mis-
sal’ (really a tfaksd) contains the ordinary of the
Eucharistic liturgy and several other rites. The propers
are found in the Aiidrd or its supplement. This edition was
reissued in 1959 by Archbishop Darmo. It was published
again in 1971 by the Chaldeans who cleared away re-
maining Latinisms and set Alqosh rubrics as part of litur-
gical renewal inspired by Vatican II. With regard to the
hiidrd, the Chaldean (Catholic) version reflects the desire
of the editors to avoid expressions that could be construed
as Nestorian. The Church of the East hiidrd has been ed-
ited and published by T. Darmo.

Structure of the Current Eucharistic Liturgy. The
celebration of the holy mysteries (razé gadishé) in the
current East Syrian rite opens with an office of praise that
includes the Lord’s Prayer with a refrain that emphasizes
God’s holiness, psalmody, presidential prayers, the prop-
er anthem of the rails, procession to the bémad, incensa-
tion, the lakiimard (To you, O Lord) hymn unique to the
East Syrian rite, and veneration of the cross. At the béma
the trisagion is intoned and a presidential collect invokes
God as glorious and immortal.

The liturgy of the word includes two Old Testament
readings, a verse of psalmody, an exhortation, the epistle
reading, imposition of incense, gospel procession, the
praise verse and alleluia, Gospel, an optional homily, and
the diaconal litanic prayers known as the kardziita.

The liturgy of the Eucharist opens with prostration
of the ministers and dismissal of the noncommunicants.
The transfer of the gifts and procession to the altar are ac-
companied by the anthem of the mysteries. When the
gifts are deposed, the creed with particular variations is
intoned. After preparatory prayers of access, the peace is
exchanged and the anphora begins after diaconal procla-
mation. The anaphora itself is interspersed with private
prayers of the priest celebrant. Penitential prayers of the
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priest celebrant follow the conclusion of the anaphora,
followed by an incensation and elevation of the elements.
The fraction and consignation follow, with a diaconal
proclamation, prayer of absolution, and the Lord’s
prayer. The call to communion is followed by the versicle
‘“‘Awesome are you,”” adoring God. The veil is opened
and the elements presented to the people. In the Assyrian
Church of the East, the clergy take communion after the
people; even the clergy do not take communion them-
selves but receive communion from another minister.
Communion is under both forms while the anthem of the
béma is sung. The praise, teshbohtd, follows. Concluding
prayers and the blessing end the liturgy.

Daily Prayer. The office has been studied in detail
by J. Mateos and R. Taft. The liturgy of the hours of the
East Syrian rite has retained an essentially cathedral, or
popular, character, with monastic influence noted in the
lesser hours celebrated only during Great Fast. In the 7th
century at the Synod of Darin the laity were enjoined to
come to morning and evening prayer in the local church
rather than a monastery or at home. The office also reflect
the historical developments traced in the periods above.
Several types of vigils, known as lelyd are celebrated de-
pending on the feast day. Morning prayer, saprd, in-
cludes fixed morning psalmody, and on festal days
incense, the hymn of light, and the hymn known as the
Gloria in the Roman West. Evening prayer, ramshd, has
had the ninth hour office attached to it over time, but its
core reflects the fixed vesperal psalmody, litanies, and a
stational procession. The daily and festal office is integral
to unfolding of the liturgical cycle and a primary expres-
sion of the the Church of the East’s rich theology.

Liturgical Cycle. In conjunction with the arrange-
ment of the liturgical material, Ishocyahb III is also reput-
ed to have fixed the liturgical cycle. The East Syrian
liturgical cycle is designated shaboce, which means
““seven,”’ derived from the common way Mesopotamian
and West Asian cultures marked time in 50-day periods
of seven weeks plus a day. The seasons are as follows:
Annunciation (4 weeks), Epiphany (7 weeks), Fast (7
weeks), Resurrection (7 weeks), Apostles (7 weeks),
Summer (7 weeks), Elias (7 weeks), Moses (7 weeks),
and Dedication (4 weeks), which has an eschatological
color. Due to the variable date of Pasch and Epiphany,
however, the seasons are often shortened. The Season of
Moses is rarely more than four weeks, and often just one
Sunday. Summer is markedly penitential.

Other Liturgical Celebrations. The East Syrian
rites’ unique characteristics are also apparent in its other
liturgical celebrations. Its initiation liturgy is noted
above. The marriage liturgy has preserved a number of
usages, including common drinking of a mixture of ash
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from a martyr or saint’s shrine and wine, blessing of the
bridal robes, crowning before the lections, rich hymnody,
and the making of the bed chamber. The henand, a mix-
ture of oil, water, and dust or ash from a saint or martyr’s
shrine, is given to the sick; unction of the sick has fallen
into disuse. Holy Order focuses on the laying on of hands
with epicletic prayer, and there are different burial rites
for clergy and laity. Penance, though in disuse, retains a
public character; in most cases a Rite of Pardon (taksd
dhiisayd) is celebrated in preparation for communion.
The Chaldeans, however, adopted and adapted Latin rites
for many of the sacramental celebrations.
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Tauftradition in Syrien und Armenien unter Einbezug der Taufe
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bachtungen zur frithen Epiklese (den Doxologie und dem Sanctus).
Uber die Bedeutung der Apokryphen fiir die Einforschung der Ent-
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[R. E. MCCARRON]

EAST TIMOR, THE CATHOLIC
CHURCH IN

Also known as Timor Lorosae, East Timor lies in the
Lesser Sunda Islands in the Indonesian archipelago, be-
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tween 8 and 10 degrees eastern longitude and between
123 and 127 degrees northern latitude, 375 km south of
the equator, to the north of AUSTRALIA and west of Papua
New Guinea.

The Portuguese arrived in Timor sometime between
1512 and 1522. They officially annexed the area as a Por-
tuguese territory with the appointment of a governor for
Timor and Solor in 1702. During this period there were
frequent and sometimes violent territorial disputes with
the Dutch, who also claimed portions of the islands. From
1702 Portugal administered the area from Goa in India
and toward the end of the 19th century from Macau in
China. Portugal and the Netherlands established the
boundary between their respective territories in 1859. In
1896 Portuguese-controlled East Timor received the sta-
tus of an autonomous district and in 1909 became a Por-
tuguese overseas province with its own governor and
with financial and administrative autonomy.

With the departure of the Dutch from their colonial
possessions in Southeast Asia, Dutch Timor became part
of Indonesia and was renamed West Timor. East Timor
remained under Portuguese control until 1975. After the
Portuguese withdrew, Indonesia annexed and adminis-
tered the territory from 1975 to 1999. The local popula-
tion voted overwhelmingly for independence from
Indonesia in a 1999 referendum. Shortly after, Indone-
sian-backed militias went on a rampage, killing clergy,
religious and innocent civilians, destroying the territory’s
infrastructure and forcibly displacing the local populace.
The United Nations intervened, sending peacekeepers
and establishing the United Nations Transitional Admin-
istration in East Timor (UNTAET) with the objective of
assisting the East Timorese to full nationhood.

The first known missioner in East Timor was the Do-
minican Antonio Taveira, who came from the neighbor-
ing island of Flores and baptized some 5,000 Timorese,
probably in Lifao, Oe-cusse, shortly before 1556. He and
his confreres sought to convert the local chieftains, whose
subjects might then also enter the Church. The converted
rulers became vassals of Portugal, obliged to pay tribute
and supply soldiers during wartime. With the arrival of
20 new missioners in 1641, pastoral work on the coast be-
came more routine. In the 17th century the mission was
controlled by the *‘black Portuguese,”’or Topass, i.e., the
royal mestizo families of da Costa and d’Ornay. Only in
1702 was a permanent mission centre established in
Timor, at Lifao, which was transferred to Dili in 1769.
A minor seminary was established in Oe-cusse in 1734.
With the Dutch conquest of Portuguese Malacca in 1641,
King John V ordered the Portuguese bishop of Malacca
to reside in Timor.

The Timor mission was almost totally neglected dur-
ing the 18th century. Unrest caused the Portuguese to

Capital: Dili.

Size: East Timor (Timor Lorosae) occupies: (1) an area of
14,609 sq. km. comprising the eastern half of the island of
Timor, (2) Oe-cusse, an enclave of 524.8 sq. km. on the
northern, Indonesian province of West Timor, and (3) the
neighboring islands of Atauro and Jaco, totalling 92.8 sq. km.
Population: The local Maubere population is a mix of
Negroid, Melanesian and Malay. There is a small ethnic
Chinese community.

Languages: Some 31 languages and dialects are spoken in the
east and just five in the west of the territory. By far the most
widely spoken is Tetum which East Timor shares with the Belu
district of West Timor. Dawan is spoken in the Oe-cussi
enclave. Other smaller East Timorese languages include
Kemak and Bunak on the border with West Timor. These local
languages belong to the Austronesian family of languages.
Religions: About 85% of the indigenous East Timorese are
Roman Catholics. Protestant Christians are small but growing.
The Chinese community is predominantly Taoist and Buddhist.
The Muslim community is comprised almost exclusively of
migrants from Indonesia who have not fled with the departing
Indonesian soldiers and militias in 1999,

Dioceses: (immediately subject to the Holy See): Dili, Bacau,
Seme.

withdraw in 1729, only returning in 1748. In 1754 there
were ten Dominicans on Timor and according to contem-
porary records, Timor had some 50 churches in 1780.
From 1811 to 1824 there remained just a single friar, and
for the following three years no resident priest at all. Dur-
ing this time Dominicans from Dili also had responsibili-
ty for Christians on the neighbouring islands of Flores
and Solor. The Dominicans retained some political and
commercial power until early in the 19th century. This
arrangement caused friction with the lay officials and led
to a virtual identification of ecclesial and colonial author-
ity in the eyes of the Timorese.

The anticlericalism of the liberal politicians in Portu-
gal gravely injured the mission during the 19th century.
Portugal decreed the expulsion of religious orders in
1834 and the Dominicans departed. Four years later Dili
was transferred to Goa from where diocesan clergy ar-
rived. A report (c. 1850) speaks of polygamy being the
norm and churches empty and unkempt. The situation im-
proved after 1874 when Timor was transferred to Macau,
and 11 secular priests arrived. Three years later the first
parishes were established. In 1898 four Jesuits arrived
and opened a college and meteorological observatory. By
1900 there were 16 schools for boys and four for girls.
In 1910 Portugal again expelled religious and restricted
the activities of the secular priests, whose numbers de-
clined from 22 in 1910 to ten in 1924. The Salesians
(SDB) opened a technical school in 1927 at Fatumaca,
near Bacau. The SDB soon became the largest religious
congregation in the territory. In 1930 there were 18,984
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Catholics and 958 catechumens. A minor seminary was
opened in 1936 at Saibada which, in 1954, was trans-
ferred to Dare, where it is today. The graduates continued
their higher studies in Macau or Portugal. In 1940 Dili
was separated from Macau and established as a diocese
in its own right.

Japanese occupation during the Pacific War (1942-
45) was traumatic. A reinforcement of 400 Australian
troops arrived in December 1941, and this small Austra-
lian force squared off against 21,000 Japanese with the
support of the Timorese. In response, the Japanese forces
sacked Dili and ravaged the countryside. Some 40,000
Timorese died through bombardment and starvation.
Three priests were assassinated by the Japanese, six fled
to the mountains with their people while ten escaped to
Australia. In 1946 the Portuguese returned to East Timor
and reasserted their control.

Until the end of the 1960s the majority of the East
Timorese, then numbering about 560,000, still clung to
their traditional religion. Most of the 5,300 Chinese trad-
ers were Buddhists, with just 490 Catholics among them.
There were also only 380 Muslim traders and a mere 100
Protestants in the capital at Dili. Catholics totalled
113,500, or approximately 20 percent of the population.
They included most land owners and officials, for whom
baptism became the avenue for advancement under the
Portuguese. There were 44 clergy of whom 30 were dioc-
esan, nine Salesian (SDB) and five Jesuit (SJ). Just seven
were indigenous Timorese. Sisters numbered 37 with just
six Timorese; there were 12 Brothers. There were three
secondary and 41 primary schools. This stable situation
was violently disrupted when Indonesia invaded in De-
cember 1975.

A bloodless, left-wing coup by the Portuguese army
on April 25, 1974, ended the 48-year dictatorship in Lis-
bon and led to a rapid process of decolonization for East
Timor. Civil fighting broke out in August 1975, instigat-
ed by Indonesian intelligence operatives under ‘‘Opera-
tion Komodo.”” On Dec. 7, 1975, with the support of the
United States, Britain and Australia, Indonesia invaded
East Timor and formally annexed the territory in July
1976. The brutality and greed of the occupying force led
to strong resistance by the Timorese. Through aerial
bombardment and a war-related famine, over a third of
the population—perhaps as many as 40 percent—
perished in two major assaults in 1976 and 1979. The
population decreased from over 700,000 to approximate-
ly 540,000. This traumatic genocide went virtually unre-
ported in the outside world. Almost 90 percent of
livestock belonging to the indigenous community were
wiped out.

Martinho da Costa Lopes, apostolic administrator of
Dili from 1978 to 1983, became the voice of the voice-
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Bishop Carlos Filipe Ximenes Belo, giving a homily, Dili, East
Timor, photograph by Muchtar Zakaria. (AP/Wide World
Photos)

less, but, after condemning atrocities, was removed from
office by the Vatican under Indonesian pressure. The Sa-
lesian Carlos Filipe Ximenes Belo (b. 1948) was appoint-
ed his successor in 1983 and ordained bishop in 1988.
Within months of his appointment, Bishop Belo himself
began condemning Indonesian military atrocities, be-
coming the one credible voice courageously speaking the
truth from within the territory. He maintained that only
by acknowledging the authentic ethnic, cultural and reli-
gious identity of the Timorese could their human dignity
be restored. For 16 years Bishop Belo walked a tightrope
between voicing the aspirations of the people and keep-
ing in contact with the occupying forces. Meanwhile
from Australia and New York, Jose Ramos-Horta led the
campaign for an independent Timorese state. The surrep-
titiously filmed massacre of Nov. 12, 1991—when 200
to 300 unarmed mourners of the 18-year-old student, Se-
bastiao Gomes Rangel were gunned down and bayoneted
in cold blood at Santa Cruz Cemetery—shocked the
world and led to mounting international pressure on the
Indonesian authorities. In defiance of worldwide con-
demnation, the Special Forces Command (Kopassus)
under General Prabowo Subianto, Soeharto’s son-in-law,
instigated further religious conflict in 1995. On Oct 11,
1996, Bishop Belo and Jose Ramos-Horta received the
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Nobel Prize for Peace in recognition of their courageous
efforts.

Throughout this period of turmoil, religious congre-
gations came from Indonesia to complement the long-
standing Jesuits and Salesians, including the Divine
Word Missionaries (SVD) in 1980, the Franciscans
(OFM), and diocesan Sisters from Larantuka (PRR) and
Ende (CIY) in Flores. The Church was the one bulwark
that defended the dignity and rights of the people. Unsur-
prisingly, the Church grew rapidly to encompass 36 per-
cent of the population by 1985 and 83 percent of the
diocese of Dili and 89 percent of the diocese of Bacau by
1999. Meanwhile Protestants grew to 12 percent, while
a majority of the approximately 100,000 migrants from
Indonesia were Muslim. A training college for teachers
of religious education was opened in Bacau in 1984. In
Dili a Pastoral Institute was entrusted to the SVD in 1987.
By 1996 there were 30 parishes. In November 1996 East
Timor was divided into two dioceses; Dili which re-
mained under Bishop Carlos Ximenes Belo while Bishop
Basilio Do Nascimenito was ordained for the new Dio-
cese of Bacau.

The monetary crisis in Southeast Asia in 1997 and
the toppling of Soeharto after 32 years of dictatorship the
following year broke Indonesia’s hold on East Timor.
Xanana Gusmao, poet, intellectual, and the Timorese re-
sistance leader, who had been imprisoned in Cipinang
Prison, Jakarta, since 1992, was released to house arrest.
In May 1999 agreement was reached with Portugal to
hold a referendum under United Nations auspices at the
end of August. With virtually no preparation and no with-
drawal of the occupying forces, a catastrophe was inevi-
table. Repeated warnings by Bishop Belo went unheeded.
Despite months of intimidation and terrorism by Indone-
sian trained militia gangs and strategic massacres, the
most brutal of which was that at Liquica on April 6, 1999,
an overwhelming 78 percent of registered voters chose
independence. The result was announced on Sept. 5,
1999. That same evening, Indonesian army personnel, to-
gether with the militia thugs they had trained, ravaged the
country. Virtually every town and village was set on fire,
including the harvest in the fields. Eyewitnesses fleeing
the violence reported wholesale massacres by marauding
militias, including the cold-blooded slaughter on Sept. 6,
1999, of some 100 Timorese who sought shelter in a
Catholic church in Suai and the three priests who attempt-
ed to shield them, Fr. Hilario Madeira, Fr. Francisco Ta-
vares dos Reis, and Jesuit Fr. Tarcisius Dewanto. Many
priests, nuns, religious and seminarians were executed as
a reprisal for the Catholic Church’s support of East Ti-
morese independence, including the head of Caritas East
Timor, Fr Francisco Barreto, killed on September 9, and
Jesuit Fr. Karl Albrecht Karim Arbie, head of the Jesuit
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Refugee Service, killed on September 11. International
condemnation of the massacres led to the deployment of
a United Nations peace-keeping force. By the time of
their arrival, about 60,000 East Timorese had been mas-
sacred, 150,000 were hiding in the hills, and 200,000
(about one-third of the population) had fled to Indone-
sian-controlled West Timor.

Devastated but free, East Timor as a new nation
faced a crisis of immense proportions. Two-thirds of
youngsters over 15 years of age had never been to school
because schools were closed due to the 1975-78 war. A
scarcity of trained teachers resulted from the fact that
some 86 percent of junior high school teachers and 97
percent in senior high schools had been ethnic Indone-
sians who fled back to Indonesia after the 1999 referen-
dum. In 1996 the United Nations reported that East Timor
had the worst infant mortality rate of the world’s 30 least
developed countries, some 135 deaths per 1,000 births.
At the beginning of the 21st century, this grim picture re-
mained unchanged.

The Catholic Church continued to play an active role
in reconstruction and nation building. To accommodate
church growth, a third diocese at Seme was erected in
2001. The Diocese of Dili had begun to run the Timor
Kmanek radio station. Missionaries returned to assist in
the rebuilding of civil society and the Church, as well as
preparing the people for independent nationhood.

Bibliography: C. R. BOXER, Fidalgos in the Far East 1550-
1770 (London 1968); The Portuguese Seaborn Empire 1415-1825
(London 1969). 1. DUNN, East Timor: A People Betrayed (Australia
1983). A.S. KOHEN, From the Place of the Dead. The Epic Struggles
of Bishop Belo of East Timor (New York 1999). R. LENNOX, Fight-
ing Spirit of East Timor. The Life of Martinho da Costa Lopes (Lon-
don 2000). J. G. TAYLOR, Indonesia’s Forgotten War: The Hidden
History of East Timor (London 1991); East Timor: The Price of
Freedom (London 1999).

[J. M. PRIOR]

EASTER AND ITS CYCLE

Easter is the central liturgical season of the Church
year, with the Easter season, the 50 days between Easter
Sunday and Pentecost, celebrated as one great feast day,
the ‘‘great Sunday.”” Since Bede the Venerable (De ra-
tione temporum 1:5) the origin of the term for the feast
of Christ’s Resurrection has been popularly considered
to be from the Anglo-Saxon Eastre, a goddess of spring.
Another ancient name that has become more common
with the renewal of Biblical studies and the liturgy is
Pasch, from the Greek transliteration ndcya of the Ara-
maic word for the Hebrew pesach, passover. In the first
three centuries Pasch referred to the annual celebration
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Priest saying Easter Mass, covered baskets in the aisle contain the Easter breakfast food, Morave, Slovenia, 1996. (Bojan Brecelj/
CORBIS)

of Christ’s Passion and Death; from the end of the 4th
century it designated also the EASTER VIGIL; from the 5th
century it was reserved more for Easter itself.

History. In Exodus 12.11 and Numbers 28.16 pe-
sach is used to describe the passage of Yahweh or His
angel on the night of Israel’s deliverance out of Egyptian
slavery. The Hebrews had been commanded to slaughter
a lamb and sprinkle blood on their doorposts; the angel
then passed over their homes to destroy only the first-
born sons of the Egyptians. Passover referred also to exo-
dus itself and the entrance into the promised land. The
term came to be related to the return from Babylonian
captivity as the new passover; it also developed an escha-
tological note referring to the final messianic deliverance.
The Old Testament Passover feast joined these themes
with those of a primitive spring harvest feast in which the
first fruits of grain and flock were offered to the Lord. The
primitive liturgical year was composed simply of the reg-
ular Sunday celebrations together with the two annual
feasts of the Pasch and Pentecost. This simplicity does
not reveal so much a poverty of imagination as the vital
characteristic of early Christian spirituality: a deep
awareness of the risen Christ ever present, ever coming.
Every celebration, both the weekly and the annual, was
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inspired with this awareness. Both this eschatological
emphasis and this simple liturgical structure of the year
were developments of the apostolic period. Only later ev-
idence shows a growing tendency that has become char-
acteristic, but that is being balanced by regaining a fuller
understanding of the Resurrection and ESCHATOLOGY.

The early Christians celebrated Easter as the com-
memoration par excellence of Christ’s Resurrection, but
together with the conviction that by initiation into the
Church they too had died and risen and ascended with
Christ, that by the celebration of each Eucharist they
deepened their assimilation to Christ and called for their
definitive and full union with Him before the Father. It
was natural that they would transform the annual Jewish
Passover into their own principal festival.

Date. Not only was the significance of the Jewish
feast changed by the Christians, but also the date. The
Jewish method of fixing the date, the 14th day of Nisan,
did not confine it to any one day; at a very early time
Christians began to assign their Pasch to the Sunday fol-
lowing the Jewish feast. By the end of the 2d century this
was the universal custom except in Asia Minor, where the
Jewish dating was followed by the so-called QUARTODE-
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Easter Week procession, Valletta, Malta. (© Bob Krist/ CORBIS)

CIMANS. The EASTER CONTROVERSY was settled to some
extent by a series of councils and synods in the late 2d
and early 3d centuries under Victor I. The Council of Ni-
caea attempted to enforce uniformity by establishing the
rule that the date of Easter fall on the Sunday following
the full moon after the vernal equinox. However, because
of divergent methods of reckoning, uniformity of obser-
vance was not achieved until DIONYSIUS EXIGUUS’s
work; and even then some provinces, such as Gaul and
Britain, went their own way for some years. There is still
a divergency of dating between those who follow the
Gregorian calendar and those who follow the Julian.

Theme and Characteristics. The paschal mystery,
the death and Resurrection of Christ, is the central theme
of the Easter cycle—not merely as a historical commem-
oration, but as a here-and-now manifestation of His glori-
fication in the Christian assembly, and as a fervent prayer
for full realization of the Redemption. Like the Jewish
Pasch, Easter celebrated deliverance from the slavery of
time, sin, and death. Unlike the later Jewish feast, which
looked to the coming messianic times, it celebrated the
deliverance as already having been achieved in Christ,
and as shared by the Church, the Body of Christ. The
richness of this theme began to unfold into others at an
early date. Easter was considered the ideal time for the
initiation of new members into the community of the

12

saved, for their incorporation into the Body of Christ by
Baptism, Confirmation, and first Eucharist. The practice
led to the development of a preparatory period for Easter
itself called LENT. The catechumens were expected to at-
tend instructions, to undergo exorcisms, and to fast. In
imitation, and in the wake of the 4th-century monastic-
ascetic movement, there grew a sense of the need for per-
sonal preparation for all the faithful, who then began to
participate in these exercises. Thus we find the themes of
baptismal renewal, of fasting, penance, and prayer, of
deepening understanding of and more intensive commit-
ment to the mystery of Christ and the Church. The prepa-
ratory period came to be associated with Christ’s 40-day
fast and with the sorrowful events before His Resurrec-
tion (see HOLY WEEK). On the other side of Easter there
developed more joyful themes associated with the ap-
pearances of the risen Christ to His disciples, His Ascen-
sion, and finally the sending of the Holy Spirit. Easter
Week itself, as Lent, originally grew out of the initiatory
practice: to celebrate the neophyte’s new life in Christ.

Paschaltide. This period was originally designated
Pentecost, from the Greek mevinkootn (literally 50th).
The term originally referred to the 50-day duration of the
Easter celebration. The Latin equivalent was Quinquage-
sima. At least from the beginning of the 3d century the
Church celebrated these days as one continuous festival
of redemption in Christ. All penitential observances were
suspended. It was a transformation of the Jewish celebra-
tion between their PASSOVER and PENTECOST, during
which they joyfully commemorated their possession of
the promised land. It was only later that the first 40 days
were seen as the time of the risen Christ with His disci-
ples (the Church) before His Ascension, and the last ten
days as a preparation for the descent of the Spirit. Origi-
nally, Easter itself was the celebration of the whole pas-
chal mystery, death, Resurrection, Ascension, and
sending of the Spirit; the 50 days were an extension of
the full joy of the Easter Vigil.

Easter Week. After the example of Jewish practice,
Easter enjoyed an octave by the 4th century. This octave
seems to have been organized principally in view of the
newly baptized, who assembled each day for the Eucha-
rist and catechesis. In Rome a development took place
between the 6th and 8th centuries. Since Baptism was
celebrated during the Easter Vigil, the octave day was the
following Saturday, when the neophytes laid aside their
white robes. With the disappearance of adult Baptism the
week lost its dominant baptismal character and became
more the octave of Easter; in the last half of the 7th centu-
ry the octave day was changed from Saturday to Sunday.

The Easter Sunday Mass came out of the 6th century
to supply for the lack created by anticipating the Vigil
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earlier on Holy Saturday. With the restoration of the Vigil
to its nocturnal setting and to its primacy as the Easter
celebration, this later Sunday Morning Mass commemo-
rating Christ’s Resurrection understandably lost some of
the importance it had enjoyed. Two themes characterize
this week: that of the Resurrection, heard especially in the
lessons, and that of Baptism, especially in the antiphons,
taken from Psalms speaking of the exodus out of Egypt
and entrance into the promised land.

Low Sunday (2nd Sunday of Easter). Even in early
sources Low Sunday is ordinarily considered to be the oc-
tave of Easter. The day was also distinguished from the
previous days by the fact that the neophytes had laid aside
their baptismal robes. The real octave day of Easter was
rather the 50th day, Pentecost, after the octave of octaves,
emphasizing symbolically the fullness of salvation
achieved by Christ in His Resurrection and by the Church
in Christ.

Bibliography: T. J. TALLEY, The Origins of the Liturgical
Year (Collegeville, Minn. 1991). A. J. MARTIMORT, ed. The Church
at Prayer IV: The Liturgy and Time (Collegeville, Minn. 1986). A.
NOCENT, The Liturgical Year, v. 3, The Paschal Triduum, the Eas-
ter Season (Collegeville, Minn. 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-
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[E. JOHNSON/T. KROSNICKI/EDS.]

EASTER CONTROVERSY

Controversy surrounded the determination of the
date of Easter from the 2d to the 8th century, and is dealt
with here as: (1) the QUARTODECIMAN, (2) the Roman-
Alexandrian, and (3) the Celtic Easter controversies.

Quartodeciman Controversy. The Asiatic practice
in the 2d century of observing Easter on the day of the
Jewish Passover conflicted with the Roman custom of
celebrating Easter on Sunday, the day of the Resurrec-
tion. Occasionally, the Quartodecimans celebrated Easter
on the day that other Christians were observing Good Fri-
day. Originally both observances were allowed, but grad-
ually it was felt incongruous that Christians should
celebrate Easter on a Jewish feast, and unity in celebrat-
ing the principal Christian feast was called for. However,
an attempt by Pope VICTORT (189—-198) to impose Roman
usage proved unsuccessful in the face of a determined op-
position led by Polycrates, Bishop of Ephesus. Although
Quartodecimanism waned in the 3d century, it survived
in some Asiatic Churches as late as the 5th century.

Roman-Alexandrian Controversy. In the begin-
ning Christians depended on Jewish authorities to calcu-
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late the date of the Passover, and thus of Easter; but by
the 3d century some Christians started to determine Eas-
ter independently. Since the date of the Passover (14th of
Nisan) depends on a lunar calendar, there was a perennial
problem of reconciling the shorter lunar calendar year
with the longer solar year of the Julian calendar by the
periodic addition of an intercalary month. It was obvious-
ly desirable to construct a cyclic arrangement so that Eas-
ter, a fixed day in the lunar calendar, would occur
according to a predetermined pattern in the Julian calen-
dar. Unfortunately, because of the complexities involved
in the calculations, the number of years in the proposed
cycles varied from place to place; thus the fixing of the
date of Easter varied, affording the basis for a new series
of controversies.

In Rome HIPPOLYTUS devised a 16-year cycle, begin-
ning with the year 222; since its calculations were defec-
tive, it was replaced later in the century with an 84-year
cycle. In the East ANATOLIUS OF LAODICEA (d. c. 282)
constructed a calendar with a 19-year cycle, which was
adopted at Alexandria. The Council of Arles (314) hoped
to achieve uniformity by observing Easter on the same
day as the See of Rome, which was charged with an-
nouncing the date in advance through circular letters. A
similar effort was made in the East at the Council of Ni-
caea (325). The exact wording of the Nicene decree is un-
certain, but it apparently approved the practice of
celebrating Easter on the Sunday after both the 14th of
Nisan and the vernal equinox, thus implicitly rejecting
both Quartodeciman and Jewish calendars (Eusebius,
Vita Constantini 3.17-20).

However, no one Easter cycle was universally ac-
cepted; rather, different cycles continued to prevail. Dur-
ing the 4th century, this frequently resulted in different
dates for Easter (Ambrose, Epist. 23), though on occasion
Alexandria accepted the Roman date and vice versa.
After repeated efforts by Pope St. LEO 1 (440-461) to
achieve uniformity between the divergent cycles of Rome
(84 years) and Alexandria (19 years), Victorius of Aqui-
taine constructed a 532-year cycle under the patronage of
Leo’s successor, Hilary (461-468). During the Lauren-
tian schism, the cycle of Victorius was followed by the
antipope Laurentius; this resulted in the reintroduction of
the 84-year cycle by the party of Pope SYMMACHUS
(498-514).

In the East, the 19-year Anatolian cycle had been
computed by Cyril of Alexandria for five cycles
(436-531). Some years prior to its expiration, DIONYSIUS
EXIGUUS, a monk in Rome, constructed an extension (to
626), which basically followed the 19-year cycle. Diony-
sius, however, decided to date his calendar, not from the
era of Diocletian as Cyril had done, but from the birth of
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Christ. Unfortunately, the calculations of Dionysius in
dating the ‘‘Christian Era’’ were inaccurate, but the sys-
tem still remains in use (A.D. for anno Domini). The ac-
ceptance of this cycle in Rome ended Rome’s long-
standing controversy with Alexandria. Yet it was only in
the 8th century that the cycle of Dionysius was universal-
ly adopted in Western Europe; according to Gregory of
Tours (Hist. Franc. 5.17; 10.23), the cycle of Victorius,
retained by a minority, resulted in divergent celebrations
of Easter in Gaul during the 6th century.

Celtic Easter Controversy. An 84-year cycle had
been introduced into Ireland at the time of its Christian-
ization in the 5th century; subsequently, the Irish monks
and missionaries introduced their Celtic calendar in the
regions where they settled, thus coming into conflict with
Christians who followed other calendars. In Gaul, the
monasteries established by St. COLUMBAN (c. 550-615)
followed Celtic usages. This aroused considerable oppo-
sition from the Gallic bishops who accused Columban of
being a Quartodeciman. Nonetheless, he continued to fol-
low the Celtic practice at his monastery of Luxeuil.
Sometime after his death, the Gallic calendar was intro-
duced without any recorded opposition.

The Celtic calendar had been introduced also into
England. With the arrival of AUGUSTINE OF CANTERBURY
and the Roman missionaries sent by Pope Gregory I
(590-604), an attempt to introduce the Roman calendar
encountered opposition from the Christians following the
Celtic custom. The dispute was carried into the royal
family of Northumbria, where King Oswy, following
Celtic usage, observed Easter, while Queen Eanfled, ac-
cording to the Roman calendar, observed Palm Sunday.
At an assembly convoked at Whitby (664), King Oswy,
after hearing the arguments of St. COLMAN on behalf of
the Celtic observance and of WILFRID OF YORK on behalf
of the Roman usage, decided in favor of the latter in def-
erence to the authority of St. Peter (Bede, Ecclesiastical
History 3.25-26). Subsequently, Theodore of Tarsus (c.
602-690), Archbishop of Canterbury, undertook to ex-
tend the Roman calendar throughout England. In Scot-
land, the Roman usage was introduced by King Naitan
in 710; acceptance followed at Iona a few years later
(Bede, Eccl. Hist. 5.21-22), and by the 9th century it pre-
vailed in Wales. Uniformity of Easter observance was
thus attained in the British Isles.
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[J. FORD/EDS.]

EASTER VIGIL

Holy Saturday has been from earliest times conse-
crated to Our Lord’s Sabbath rest, His burial in the tomb.
The early Church in both East and West commemorated
this burial by spending the day in rest, prayer, expectation
of the Resurrection, and strict fasting. There was no Eu-
charistic liturgy or communion service of any kind.
Today the Church keeps Holy Saturday in austere and
quiet mourning because Christ her Bridegroom has been
taken away from her and lies in the tomb. The theme of
Morning Prayer on this day is the death and burial of
Christ, and the descent into the dead.

Spirit

In the early Church the paschal feast was one unitive
commemoration of the paschal mystery, representing the
entire saving work of Christ, including the Passion, Res-
urrection, and the sending of the Spirit. In a very real
sense the feast remains so, for it celebrates the whole
achievement of the Paschal Lamb ‘‘who by dying de-
stroyed our death and by rising restored our life’” (Memo-
rial Acclamation #2).

In spite of its name the Easter Vigil is not the vigil
of Easter in the modern sense of the day before a feast
but in the ancient sense of the night celebration of the
greatest feast of the year. The Easter Vigil is not the prep-
aration for Easter but the true celebration of Easter itself.
St. Augustine calls the paschal vigil ‘‘the mother of all
vigils’” (Sermo 219; Patrologia Latina, ed. J. P. Migne,
38:1088), by which he means that this is the most impor-
tant vigil, or night watch, of the whole year. The reason
why Pius XII in 1951 “‘restored’’ the Vigil to its proper
place was to emphasize once again a truth that had be-
come obscured with the passing of time: the Vigil is the
Easter Feast.

Time of Celebration. The earliest references to
Pascha (the ancient name for the unitive commemoration
of the Redemption) show that it was essentially a night
celebration. The apocryphal Epistula Apostolorum ema-
nating from Asia Minor or Egypt bears witness to the
nighttime celebration of the feast in the 2d century (J.
Quasten, ed., Monumenta eucharista et liturgica vetustis-
sima 336-37). Tertullian, writing about 250, calls the
Vigil ‘‘abnoctantem’’ (Ad uxorem 2.4; Patrologia Latina
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1:1294); and the Apostolic Constitutions (4th century)
tells us that the faithful gathered at Vespers of Saturday
and continued the Vigil service to the dawn of Easter
Sunday (5.19.1; F. X. Funk, ed., Didascalia et constitu-
tiones apostolorum 1:288-90).

Many other statements of Jerome, Augustine, and
Paulinus of Nola leave no doubt that this was the conse-
crated practice both in the East and the West in antiquity
[Comm. in evang. sec. Matt. 4.25.6 (Patrologia Latina
21:192); Sermo 219 and 228 (Patrologia Latina 38:1088,
1101); Vita s. Ambrosii 48 (Patrologia Latina 14:43)].
The Eastern Churches in fact never abandoned it, but in
the West the Vigil was progressively anticipated, begin-
ning in the 12th century when Roman Ordinal 10 (16;
Patrologia Latina 78:1014) had the service start at noon.
Before the end of the same century it was begun at 11
AM. Holy Saturday (M. Andrieu, Le Pontifical Romain
au moyen-dge 1:238).

By 1570 the Vigil had been advanced to the early
hours of the morning, and the Missal of Pius V made this
law. This was the situation that existed in the West until
the reforms of Pius XII in 1951. The principal celebration
of the greatest feast of the year was held a whole day
ahead of time. This had the unhappy effect of deempha-
sizing the Easter Vigil and simultaneously eliminating
any real observance of Holy Saturday as a day of quiet
mourning. In restoring the Easter Vigil to its proper time
after sundown on Holy Saturday, Pius XII was not merely
reviving an ancient practice; he was restoring the feast of
Easter to its proper place in the life of the Church. For
the nighttime celebration is hardly a matter of sentiment;
it is rooted in the very nature of the events it commemo-
rates.

Reasons for Night Celebration. To answer the
question why there is so much insistence on celebrating
the paschal festival at night is not easy, because there are
several reasons for it, and it is hard to say which one has
had the greatest influence upon the practice. All of them
have their importance and must be taken into account.

The first reason is that Easter is the feast of the tri-
umph of light over the darkness and so the celebration
calls for a setting in which this event can be dramatized
by using the symbols of light and darkness to good effect
(see LIGHT, LITURGICAL USE OF). Another is that Easter
commemorates in a special way the Resurrection of Our
Lord, and the Resurrection took place during the night.

Probably a night celebration was determined for this
feast because Easter is the Christian Passover, the fulfill-
ment of the Jewish Passover. The Jewish feast was al-
ways celebrated at night; it is natural that the Christian
feast, which replaced it, would also be a nighttime feast.
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The wording of the Exsultet gives considerable support
to this.

An important part of the Jewish Passover service was
the vigil, or night watch, that commemorated the vigil
God Himself is represented as keeping through the night
of the Exodus (Ex 12.29). God commanded them to ob-
serve the anniversary of the deliverance from Egypt as a
festival day. By means of this feast celebrated during the
night the people of Israel kept alive all that God had done
for them—not only the deliverance but what the deliver-
ance had led to—and especially their birth as a holy na-
tion, for it was on that night that Israel began to exist as
a nation.

When the Christian Church took over the feast of the
Passover, it gave all this a Christian direction. The
Church commemorated not just the deliverance from
Egypt but a mightier and more far-reaching one—the
““mighty deed’’” of God that had drawn them out of dark-
ness into the kingdom of God’s beloved Son. This new
deliverance, like the old, was associated with the night
and the darkness, for the New Exodus, the death of
Christ, took place in the darkness, and the Resurrection
that completed our Redemption happened during the
night.

Hence, just as the Church, the New Israel, came into
being with the death and Resurrection of Christ, so, as in
the Jewish feast, the Christian Passover was the com-
memoration of the beginning of the new People of God.
This was probably the real reason for having Baptism
during this night, for Baptism is the Sacrament of en-
trance into the People of God and, at the same time, the
way that this People continually renews itself.

But the Israelites who kept the vigil each year on this
night were not only recalling the Exodus of the past; they
were making ready for a greater exodus and a mightier
deliverance to be achieved when God would come again
to establish them in His kingdom forever. This would be
the true paschal festival, the true and final Passover, not
a mere commemoration. Christians, too, continued to
look forward to a still more glorious deliverance that they
believed would occur on this night, a deliverance of
which the Redemption is the pledge and the promise: the
final and definitive coming of the Lord who will establish
them in glory with Him forever. ‘‘This is the night,”” says
Lactantius, ‘‘which we celebrate with a night-long vigil
because of the coming of our king and God. This night
has a twofold significance; in it Christ received life after
dying and in the future He will come into possession of
the kingdom of the whole world’’ (De divinis instit. 7:19;
Patrologia Latina 6:797). For this reason Christians do
on this one night of the year what they should be doing
spiritually at all times: waiting and hoping for the coming
of the Lord.
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Liturgical Ceremonies

The altogether special character of this greatest feast
of the Church year is apparent in the beautiful liturgical
ceremonies of the night. All of them express the Chris-
tian’s passing over with Christ from the death of sin to
the new life under God.

The Blessing of the New Fire. The introductory
rites are a preparation for the Vigil rather than a part of
it, and ideally they take place outside the Church. Many
of these rites are Gallican in origin. The formula for
blessing the new fire originated in Germany in the 10th
century, but the practice of kindling the new fire is found
there as early as the 8th century. The ancient Roman cus-
tom was to bring a light out of hiding for illumination
Saturday night. The blessing of the new fire is subordi-
nate to the lighting of the paschal candle and the proces-
sion.

The Paschal Candle. The entire first part of the Eas-
ter Vigil centers about the paschal candle, the symbol of
the risen Lord, and one of the most impressive of the
Church’s sacramentals. It evokes readily the thought of
Christ and His victory, the triumph of light over darkness.
Yet the origin of this symbol is uncertain. The idea of
symbolizing the Resurrection with lighted lamps appears
to have come from the East and particularly from Jerusa-
lem. Nevertheless the paschal candle is not derived from
that custom, though its subsequent ritual may have been
influenced by this symbolism.

The explanation most favored today is that the can-
dle comes from the ancient practice of lighting and bless-
ing a lamp (or lamps) in the early evening to provide light
in the darkness. The ceremony, though practical in origin,
became in time an elaborate rite called the Lucernarium,
“‘the lighting of the lamps,”” accompanied by psalms,
chants, and prayers. Because this service introduced Ves-
pers, Vespers itself was sometimes called Lucernarium,
as is the case in the Ambrosian Rite. The lighting and
blessing of the paschal candle on the greatest night of the
year is thus both a survival and a development of a cus-
tom once observed every day. That this is probably the
true origin of the paschal candle seems to be borne out
by the fact that it is still traditionally the deacon who car-
ries the candle into the church and sets it up there; the
lighting of the lamps before evening services was the spe-
cial function of the deacon.

From what can be gathered from references in the
writings of the 4th century Fathers [e.g., Jerome, Epist.
28 ad Presidium 1; Augustine, Civ. 15.22 (Patrologia La-
tina 30:188; 41:467)], the custom of having a paschal
candle was observed in other Western rites long before
it was adopted in the papal liturgy, for there is no definite
evidence of its use there before the 12th century (M. An-
dreiu, Le Pontifical Romain au moyen-d 1:240).
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One significant change which Pius XII introduced in
1951 was to have the candle lighted and blessed at the be-
ginning of the service and then to have it lead the proces-
sion into the church. Prior to 1955 this rite took place in
church and the candle was not even lighted until about
halfway through the Exsultet. All these changes (many of
which were really restorations) gave more meaning to the
whole rite; the candle recovers the central position and
the prominence it deserves because it is the living symbol
of the risen Christ.

The celebrant first prepares the candle to be the sym-
bol of Christ by marking it with the sign of the cross and
the monogram of Christ and inserting the grains of in-
cense that represent the five wounds. The cross, the Alpha
and Omega, and the year are marked with a stylus. This
was originally a 9th-century Gallican usage, later adopted
for a time at Rome, which was revived in 1955. When the
candle thus marked is lighted with the new fire, it be-
comes the symbol of the risen Lord triumphing over the
darkness and bearing in His risen body the five wounds,
trophies of His victory.

The full meaning of the paschal candle as the symbol
of Christ is apparent when the candle is carried by the
deacon into the dark church, dispelling the darkness. This
rite is a vivid dramatization of the Resurrection. Pius
XII’s Ordinal for Holy Week restored to the procession
its proper meaning, the triumph of the risen Christ. The
deacon heralds the Resurrection with the words Lumen
Christi (‘‘Light of Christ’’); the community acclaims the
risen Lord with the glad cry Deo gratias (‘“Thanks be to
God’’). All present receive the Easter light from the pas-
chal candle. This signifies that we all participate in the
glory of the Resurrection; we are thereby made light bear-
ers, children of the light.

Upon reaching the sanctuary the deacon sings the
beautiful hymn in honor of the paschal candle, the
EXSULTET IAM ANGELICA TURBA. This hymn, in the form
and style of the ancient hymn of thanksgiving, has for its
theme the victory of the King over death, sin, and hell.
All the meaning of the paschal feast is concentrated into
this paschal hymn. Originally the Exsultet was extempo-
rized, its composition left to the judgment and inspiration
of the one who sang it; many such hymns were composed
in the early centuries. The modern version, traditionally
attributed to St. Ambrose, sums up the redemptive mys-
tery. The Jewish Passover was the prelude to the true
Passover, our Lord’s passage from death to life. We par-
take of this passage; His passage becomes ours through
the sacred mysteries of Baptism and the Eucharist. Christ
is risen from the dead and we are risen with Him to new-
ness of life.

Service of the Word. The oldest part of the Easter
Vigil begins with the readings from Scripture. At Rome
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all these readings (in the ancient Roman ordinal there
were six readings) were centered around Baptism. They
were intended to be a scriptural commentary on the
meaning of the whole rite of Christian initiation. The Col-
lects after each reading show that the ‘‘wonders of old
time’’ are renewed in the rite of Baptism. From the Mid-
dle Ages onward there were 12 readings, but Pius XII's
Holy Week Ordinal reverted to the practice of the time
of Gregory L.

Baptismal Rite. Upon the conclusion of the Liturgy
of the Word and the homily, the blessing of the baptismal
water and the conferring of the Sacraments of Initiation
follow immediately. In early centuries the water was
blessed only at the time the Sacrament was celebrated, as
is still the practice in the Eastern rites. When the adminis-
tration of Baptism was restricted to the Easter Vigil, the
blessing of the water was also confined to that time (and
to Pentecost). The modern formula for blessing the water,
combining elements from the Gelasian and the Hadrian
Sacramentaries, represents a fusion of Roman and Galli-
can elements. Its general theme is that the water, made
productive by the Spirit, gives birth to the divine life in
the human race. The font is compared to a womb; it is
the womb of Holy Church producing a heavenly off-
spring conceived in holiness and reborn as a new cre-
ation. During the consecratory Preface the priest plunges
the candle into the water to show that the waters of Bap-
tism derive their power to sanctify from the Passion and
Resurrection of Christ. He pours in the chrism to signify
the sanctification of the water by the Holy Spirit who is
said to dwell in the chrism. Both these symbolic actions
originated in the Middle Ages. Pius XII’s Holy Week Or-
dinal gives greater prominence to the blessing of water
by having it take place in the sanctuary so that all can see
and hear. The Rite of Christian Initiation (RCIA) follows
after the blessing of the water.

Whether the Sacraments of Initiation are celebrated
or not, the restored Easter Vigil provides something alto-
gether new, the renewal of the baptismal promises. Our
consciousness of being a baptized people has been re-
awakened by the readings and chants, by the blessing of
the water, and especially by the celebration of Baptism
itself. Now we give expression to this fresh awareness by
repeating the promises we once made to renounce Satan
and to serve God faithfully. The whole Lenten obser-
vance is intended to lead us up to this moment and to pre-
pare us for a genuine and sincere renewal of our
baptismal commitment. Like the other rites of this night
it is a symbolic yet real resurrection with Christ to a new
life of grace. After the renewal of the promises the priest
sprinkles the people with the Easter water as a further re-
minder of their Baptism.
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Mass. The true climax of the Easter Vigil is the cele-
bration of the Eucharist, for the Eucharist is the paschal
mystery in its essence. No other way of celebrating our
redemption, however beautiful or meaningful, can take
its place. In fact everything else that is done in the Easter
Vigil is only an unfolding of what is daily celebrated in
the Eucharistic mystery. Moreover, the Eucharist that
crowns the Paschal Vigil is itself the true and original
Easter Mass. All texts speak of the Resurrection and of
the new life that the Resurrection brings through the Sac-
rament of Baptism. The antiquity of this Vigil Mass is
shown by the fact that several elements of the Proper and
the Ordinary are missing from it. The reason is that this
formulary antedates the introduction of these chants into
the Mass of the Roman rite.

The singing of the traditional triple ALLELUIA after
the Epistle is a special feature of the Easter celebration;
it is a song of joyful praise to God chanted at a time when
we are most conscious of all the wonders God has
wrought on our behalf, especially our redemption. The
Easter Preface, sung for the first time on this night, extols
the true Paschal Lamb whose sacrifice frees us from sin
and enables us to pass with Him to eternal life through
the Resurrection.
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[W. J. O’'SHEA/EDS.]

EASTERN CHURCHES

The term Eastern Churches refers to the Churches
that developed in the eastern half of the ROMAN EMPIRE
along with those communities that were founded in de-
pendence upon them, even though the dependent Church-
es were found outside of the boundaries of the empire.

DIOCLETIAN in 293 divided the Roman Empire into
four prefectures: Gaul, Italy, Illyricum, and the Orient.
Upon the death of Theodosius I (395) the empire was di-
vided into two halves that in practice were separate and
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independent (see BYZANTINE EMPIRE). The eastern half of
the empire was made up of the Prefectures of Illyricum
and the Orient, which were subdivided into smaller ad-
ministrative units called dioceses. Illyricum contained the
Dioceses of Dacia and Macedonia while the Prefecture
of the Orient contained the Dioceses of Thrace, Asia,
Pontus, the Orient, and Egypt, with the corresponding
capitals, Sardica, Sirmium, Heraclea, Ephesus, Caesarea
of Cappadocia, Antioch, and Alexandria. These chief
centers of civil administration became the leading eccle-
siastical centers as well. Illyricum was divided into an
eastern and western portion by an arbitrary decision of
Theodosius; the boundary line separating the eastern and
western halves of the empire ran along the Sava, Drina,
and Zeta Rivers down to the city of Budva and to the
Adriatic Sea. All lands west of the line belonged ecclesi-
astically to the Latin or Western Church, while all lands
to the east belonged to the respective Eastern Churches.

FORMATION OF THE EASTERN CHURCHES

All Eastern Churches evolved from the Patriarchates
of Constantinople, Alexandria, and Antioch, and the two
Churches of Persia and Armenia, respectively, which de-
veloped outside the Roman Empire. Five characteristic
families of liturgical rites developed within these five ec-
clesiastical jurisdictions: the Alexandrian, Antiochene
(or West Syrian), Byzantine, East Syrian, and Armenian.

The Churches of Constantinople, Alexandria,
and Antioch. Byzantium had been a suffragan see of the
metropolitan of Heraclea in Thrace. After it was trans-
formed into Constantinople, the New Rome, its civil im-
portance made it the ecclesiastical center first in
importance after old Rome. Canon 3 of the ecumenical
Council of Constantinople (381) attributed to it a primacy
of honor after the ancient See of Rome; and canon 28 of
the Council of Chalcedon (451) recognized an equiva-
lence between its civil and ecclesiastical powers, granting
to the See of Constantinople jurisdiction over all the dio-
ceses of Thrace, Asia, and Pontus (see CONSTANTINOPLE,
ECUMENICAL PATRIARCHATE OF; CONSTANTINOPLE). Al-
exandria was the most ancient patriarchate. Geographical
and political factors favored Alexandria as the obvious
civil and ecclesiastical center for all of Egypt, Libya, and
Pentapolis. The Council of Nicaea I (325) recognized the
preeminence of Alexandria. (See ALEXANDRIA, PATRI-
ARCHATE OF; ALEXANDRIA.) Antioch enjoyed a lesser
civil and ecclesiastical significance but exerted its author-
ity over the Diocese of the Orient. Canon 6 of the Council
of Nicaea I (325) speaks of the privileges of the See of
Antioch, and canon 2 of the Council of Constantinople
(381) confirms its position after that of Rome, Constanti-
nople, and Alexandria. (See ANTIOCH, PATRIARCHATE OF;
ANTIOCH.) Jerusalem became the last of the ancient East-
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ern patriarchates when it was recognized as a patriarchate
by the Council of Chalcedon (451), thus taking from the
jurisdiction of Antioch all of Palestine and the peninsula
of Sinai (see JERUSALEM, PATRIARCHATE OF).

All the daughter Churches that depended upon the
three great Eastern Patriarchates of Constantinople, Alex-
andria, and Antioch embraced the liturgical rite and came
under the ecclesiastical jurisdiction of their mother
Churches.

Churches of Persia and Armenia. The fourth of the
original Churches emerged in Persia. Christianity
reached this region by the 2d century, if not the end of
the 1st, from Edessa in Syria. The ecclesiastical center of
the Persian Church was the great city of Seleucia-
Ctesiphon. Because of its location beyond the eastern
borders of the Roman Empire, the Church became known
as the Assyrian Church of the East. The bishop of this see
(c. 400) obtained the primacy over all of Persia, taking
the title of catholicos instead of patriarch. The Christian
religion was always that of the minority, and the hostile
relations between the Persians and the Byzantine emper-
ors made contacts with the Churches within the Byzan-
tine Empire both difficult and dangerous. Under the
circumstances and especially because of severe persecu-
tions, the Persian bishops declared themselves an autono-
mous Church. The Persian Church is the source of the
East Syrian liturgical rite, which has preserved a signifi-
cant amount of archaisms because of its relative isolation
from the other churches (see EAST SYRIAN LITURGY).

According to tradition St. Bartholomew was the
Apostle of Armenia. The Armenian Church was estab-
lished toward the end of the 3d century from the Church
of Caesarea of Cappadocia. St. Gregory the Illuminator
converted King TIRIDATES III of Armenia along with the
mass of the population (290-295). Christianity became
the national religion, and in the 5th century the national
language was used in the Armenian liturgy (see ARMENIAN
CHRISTIANITY; ARMENIAN LITURGY).

DEVELOPMENT OF THE EASTERN CHURCHES

The separate development of the Eastern Churches
is due primarily to the divisions caused by doctrinal and
political disputes. The presentation here is, for the most
part, necessarily chronological.

Assyrian Church of the East (Persia). The Assyri-
an Church of the East exhibited a vigorous missionary ex-
pansion that sent missionaries as far as Mongolia and
China, as well as in southern India. In this period of ex-
pansion from the 6th to the 11th centuries there were 27
metropolitan sees and more than 200 dioceses. Succes-
sive waves of persecutions by Muslim conquerors had re-
duced the size of this Church. Today, the Assyrian
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Christians are located principally in Iraq with scattered
members in Syria, Iran, and South India (see ASSYRIAN
CHURCH OF THE EAST).

Syrian Jacobite Church of Antioch. The Syrian
Monophysites are called Jacobites after Jacob Baradai (d.
578), who, during the persecutions waged by Justinian I
against Monophysitism, secretly consecrated 27 bishops
and some 2,000 priests. The Syrian Jacobite patriarch
claims the ancient see of the Patriarchate of Antioch as
his legitimate see and resides in Damascus.

Armenian Church. The Armenians are divided into
several jurisdictions. The main center of honor and au-
thority is the Catholicate of Etchmiadzin in the Republic
of Armenia, U.S.S.R. The Catholicate of Cilicia (Sis) has
its present center in Antelias, Lebanon, and is on an equal
rank, and in communion with Etchmiadzin.

Coptic Church. The modern Copts of Egypt trace
their ancestry to the Egyptian Christians who rejected the
Ecumenical Council of Chalcedon (see COPTIC CHRIS-
TIANITY). After the Council of Chalcedon (451), those
who remained faithful to the byzantine emperor and the
teachings of the Chalcedon were originally known as
Melkites, while those who rejected Chalcedon formed
themselves into the Coptic Oriental Orthodox Church.
Both the Melkites and the Copts made use of the liturgi-
cal rite of the see of Alexandria. But gradually the Mel-
kites adopted the Byzantine ecclesiastical and liturgical
usages, while the original Alexandrian liturgical rite
evolved into the present-day Coptic liturgical rite, but
with traces of the Greek language and Byzantine usages.

Ethiopian Church. Tradition narrates that in the 5th
century there arrived in Ethiopia nine monks from Syria.
They founded monasteries and translated the New Testa-
ment into Ge’ez, a Semitic language then spoken, but
now used only for liturgical services. The Ethiopian
Church was under the Coptic patriarch of Alexandria
until 1948, when it obtained the privilege of appointing
a native Ethiopian as abuna or head bishop, who in reali-
ty rules the Church. In 1959 the Ethiopian Church was
declared a patriarchate completely independent of Alex-
andria, which retained only the honor of precedence.

Orthodox Churches. The Orthodox Church devel-
oped over the centuries as a result of a great diversity of
factors, chief among them were the differences of theo-
logical and spiritual emphasis and political, cultural, and
social variations coupled with a fundamentally different
ecclesiology, at least in the development and exercise of
the organ of jurisdictional authority. The various Ortho-
dox Churches are covered in detail in articles dealing
with the countries in which they have a dominant or
major place.
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Eastern Catholic Churches. After the gradual es-
trangement between Constantinople and Rome that be-
came permanent from the 11th century onwards, there
existed much tension and conflict between the Christian
East and West. In 1181 the Maronites were reconciled
with Rome, and the Armenians in Syria in 1198, but in
general the arrogance of the Latin Crusaders deepened
antagonism between the Orthodox and Catholics, owing
principally to the plundering by Crusaders of Orthodox
churches and shrines, especially those of Constantinople.
The capture of Constantinople in 1204 and the establish-
ment of the Latin Empire of Constantinople created a
lasting hostility and bitterness. Two large-scale efforts to
heal the separation were made, but unsuccessfully, at the
Councils of LYONS (1274) and FLORENCE (1439). De-
crees of reunion were signed, only to be shortly afterward
repudiated by the great majority of the Orthodox clergy
and people. When the Turks sacked Constantinople in
1453, the center of Orthodox unity was destroyed. Twen-
ty years later the union signed at Florence had been repu-
diated by all parties involved; and Western and Eastern
Christians settled into two large and distinct bodies with
little effort made thereafter at effecting mutual commu-
nion.

Zealous missionary activities among the peoples of
the Near East and Slav countries by Catholic religious or-
ders, especially Jesuits, Dominicans, Franciscans, and
Capuchins, under the aegis of the Congregation for the
PROPAGATION OF THE FAITH bore fruit in the rise of the
Catholic church that retained their Eastern ecclesial and
liturgical rites and customs. When such groups became
large enough, Rome set up a hierarchy—even at times a
Catholic patriarchate—corresponding to their Eastern
counterparts. The Brest-Litovsk Union of 1595 was the
first large-scale formation of Eastern Catholics. By this
union Ukrainians and White Russians living in what was
then part of the kingdom of Poland and Lithuania were
reconciled with Rome and formed the nucleus of the
Ukrainian Eastern Catholic Church of today.

Assyrian Christians or Chaldeans, began a slow pro-
cess of reconciliation with Rome beginning in 1552,
when Patriarch John Sulaga (d. 1555) made a profession
of the Catholic faith. He was martyred for his action, but
a more lasting union was effected in 1681 in the city of
Diarbekir. Rome made Bishop Joseph the Catholic patri-
arch, but the situation became complicated when, in
1778, the other Assyrian patriarch became Catholic, thus
providing two Chaldean Catholic patriarchs. From 1834
there has been only one Chaldean Catholic patriarch. In
1663 the Catholic Patriarchate of Syria was established,
and in 1729, that of the Melkite Catholics. The Armenian
Catholic Patriarchate was set up in Sis, Cilicia, in 1742,
while that of the Coptic Catholics was erected in Cairo
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in 1895. Smaller groups of Eastern Catholic Churches
were established among the Romanians, Yugoslavs, Ru-
thenians, Bulgars, and Greeks. In 1930, through the zeal
of Mar IVANIOS, thousands of Indian Syrian Jacobite
Christians formed the Syro-Malankara Catholic Church.

Eastern Christians in North America. Eastern
Christianity made an entrance into North America when
Russian Orthodox missionaries first evangelized Alaska
in 1794. But the Eastern Christians first came in large
numbers as immigrants from Europe and Asia in the sec-
ond half of the 19th century. The majority of Eastern
Christians in North America are Byzantine Christians.

In the U.S. the Byzantine Catholic Slovaks, Hungari-
ans and Croatians were grouped under the jurisdiction of
the Ruthenian Eastern Catholic bishops, while in Canada
the Slovaks, Hungarians, Croatians, and White Russians
are under the jurisdiction of the Ukrainian Eastern Catho-
lic bishops.

History of Eastern Catholics in the U.S. Eastern
Catholic Churches in the U.S. comprises 11 different eth-
nic groups representing eight different liturgical rites.
The majority of the Eastern Catholics in the U.S. are By-
zantine Slavic ethnic groups. A mass immigration of
Slavs from the old Austro-Hungarian Empire, who called
themselves Ruthenians or Pod-Carpathian Ruthenians,
and others from Galicia, who preferred to call themselves
Ukrainians, began in 1880. The first Byzantine-Slav
Catholic priest arrived in the U.S. (1884), Ivan Volansky,
founded the first Eastern Catholic parish in Shenandoah,
PA, in the same year. Other Eastern Catholic priests left
their native lands to take care of their displaced brethren.
Numerous priests of the two European Ruthenian Dio-
ceses of Mukachevo and Presov and of the Ukrainian
province of Galicia founded parishes, mostly in the coal-
mining areas of Pennsylvania. In 1907 there were 152
parishes and 43 missions. To avoid misunderstanding
among the majority of Catholics in the U.S., who were
of the Latin rite, the Congregation for the Propagation of
the Faith specified that only celibate or widowed priests
were to be sent to America. However, with the increase
in immigration, married priests also were sent.

Ruthenian and Ukrainian Problems and Their
Solution. The lack of their own hierarchy in the begin-
ning, with the necessity of submission to the local Latin
bishops, caused great discontent among these Slavic
Catholics. The Russian Orthodox had moved their epis-
copal see from San Francisco to New York in 1905, to
be nearer to this source of Orthodox recruitment. Father
Alexis TOTH, embittered by the treatment that he had re-
ceived from Latin bishops, became Orthodox and spent
the rest of his life forming Orthodox parishes from Catho-
lic Slav groups. This movement toward the Russian Or-
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thodox jurisdiction spread rapidly on the East coast, so
that an estimated 200 Catholic Eastern parishes with
nearly 225,000 faithful became Russian Orthodox. By the
mid-20th century, this number had increased to at least
400,000, forming about 60 percent or more of Slavic
Christian population in the U.S.

The Holy See, alarmed at the high rate of defections
among these Eastern Catholic immigrants, appointed in
1907, Soter Ortynsky as the first Byzantine Catholic bish-
op, resident in Philadelphia. Unfortunately he did not
have his own proper jurisdiction, being dependent upon
the local Latin bishops in whose dioceses his parishes
were found. This jurisdiction was given him in 1913, but
all his problems were not solved. Many of the people
under him were of the Austro-Hungarian Empire, while
Bishop Soter was from Galicia.

This problem of nationalism plagued all groups of
Eastern Catholics, but especially the Slavs, until in 1924
each group received its own bishop. Constantine Boh-
achevsky was appointed bishop for the Ukrainians and
resided at Philadelphia, while Basil Takach was appoint-
ed bishop of Pittsburgh for the Ruthenians, Slovaks, Cro-
atians, and Hungarians. In 1928, at the request of the U.S.
hierarchy of Latin bishops, the Holy Office issued a de-
cree that only unmarried men could be ordained to the
priesthood. This, along with the problem of church elders
holding church property in their own corporate name
rather than in the name of the local Latin Ordinary,
caused thousands of Ukrainian and Ruthenian Catholics
to come under the jurisdiction of an already existing Or-
thodox hierarchy or to form their own independent na-
tional Church. Other sources of defection from the
Eastern Catholic Churches were the lack of Eastern Cath-
olic priests, intermarriage with Latin Catholics, and the
desire to be considered more ‘‘American’’ by forsaking
European traditions.

Vatican Il resulted in a renaissance and renewed con-
fidence for Eastern Catholic Churches in the U.S. The de-
cree, Orientalium Ecclesiarum, facilitated the retrieval of
ancient ecclesial and liturgical usages, as well as stem-
ming the pressure to Latinize the churches.
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[G. A. MALONEY/EDS.]

EASTERN CHURCHES,
CONGREGATION FOR THE

The Congregation for the Eastern Churches (Con-
gregatio pro Ecclesiis Orientalibus) was established by
Pope Paul VI in 1967 pursuant to the apostolic constitu-
tion, Regimini Ecclesiae Universae. It replaced the Con-
gregation for the Oriental Church (Congregatio pro
Ecclesia Orientali) that was established as a separate cu-
rial office of the Holy See in 1917, although its nucleus
lies in the 16th century. In 1573 Gregory XIII instituted
a Congregation for the Affairs of the Greeks. This office
was entrusted not only with handling matters pertaining
to Greek Catholics, but also with promoting communion
and unity between the Holy See and the other churches
of the Christian East.
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Achille Cardinal Silvestrini, Prefect of the Congregation for the
Eastern Churches. (AP/Wide World Photos)

Clement VIII (1592-1605) changed this office to the
Congregation for Matters of the Holy Faith and Catholic
Religion. Like its predecessor, it was charged with treat-
ing the affairs of the Greeks and other Eastern Christians;
at the same time there was added to its competency the
promotion of the Catholic faith in pagan lands. Thus it
became a kind of forerunner of the Congregation for the
Propagation of the Faith, which Gregory XV erected on
June 22, 1622. Within this Congregation Urban VIII
(1623-44) set up two commissions to administer Oriental
affairs: the one treating questions of the Eastern Church-
es; the other, charged with editing their liturgical books,
was expanded by Clement XI in 1719 to the Congrega-
tion for Editing the Books of the Oriental Church.

In the course of time it became increasingly evident
that the same office could not deal with the approach to
problems and methods for both the missions among the
pagans and the affairs of the Eastern Churches. Accord-
ingly, Pius IX, in 1862, set up a separate department for
handling the affairs of the Eastern Christians within the
Congregation for the PROPAGATION OF THE FAITH. It was
called the Congregation for the Propagation of the Faith
for the Matters of the Oriental Rites (Congregatio de Pro-
paganda Fide pro negotiis ritus orientalis). The whole
office remained under one cardinal prefect, but it was di-
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vided into two sections, each with its own secretary, offi-
cials, consultors, archives, and office of protocol.

Erection and Competence. This arrangement, how-
ever, did not turn out to be entirely satisfactory: the unfa-
vorable impression was created that this department was
a mere appendage of the Congregation for the Propaga-
tion of the Faith; the work for the Eastern Churches in-
creased to such an extent that an independent
congregation was thought to be necessary. On May 1,
1917, Benedict XV, with the motu proprio Dei Providen-
tis, erected the Congregation for the Oriental Church
(Congregatio pro Ecclesia Orientali), reserving to him-
self the post of prefect.

The Congregation is responsible for all matters per-
taining to the Eastern Churches, relations between the
Latin and Eastern Churches, and all issues arising from
the implementation of the CODE OF CANONS OF THE EAST-
ERN CHURCHES and the production of liturgical texts.
These faculties are exercised without derogating from the
traditional jurisdictional rights of Patriarchs and their
Holy Synods in such matters.

Jurisdiction. The territories in which the Congrega-
tion has complete and exclusive jurisdiction are: Egypt
and the Sinai Peninsula, Eritrea and northern Ethiopia,
southern Albania, Bulgaria, Cyprus, Greece, Iran, Iraq,
Lebanon, Palestine, Syria, Jordan, Turkey, and Afghani-
stan.

Bibliography: Congregatio pro Ecclesia Orientali, Oriente
cattolico, cenni storici e statistiche (Vatican City 1962).

[R. ETTELDORF/EDS.]

EASTERN SCHISM

The separation between the Roman Catholic and the
Eastern Orthodox Churches (see EASTERN CHURCHES)
traces its origins to different ecclesiastical, theological,
political and cultural developments in the western and
eastern halves of the former Roman Empire. These differ-
ences provoked occasional schisms before the 11th cen-
tury, but between the 11th and 13th centuries a definitive
rupture between the two occurred.

From earliest times, Christianity experienced a flexi-
ble tension between unity and diversity. When serious
disagreements in doctrine or discipline arose, local
church councils were convened, following the precedent
of the apostolic council described in Acts 15. After their
legal recognition of Christianity in the 4th century,
Roman emperors convoked general councils in order to
address various heresies that threatened to disrupt the
unity of the Church. Besides defining normative doctrine,

22

these councils also enacted canons concerning discipline
and administration. Seven of these councils held between
the 4th and 8th centuries were accepted as ecumenical,
meaning that they were considered binding on the entire
Church. These are today recognized as authoritative by
both the Roman Catholic and the Eastern Orthodox
Churches, as well as by some Protestants. Significant
populations in the Christian East rejected two of these
councils, EPHESUS (431) and CHALCEDON (451), resulting
in the schism of the so-called Nestorian and Monophysite
(Oriental Orthodox) Churches, respectively.

As Christianity established itself throughout the
Roman Empire and beyond, the churches and the bishops
of Rome, Alexandria, and Antioch were especially es-
teemed for their leadership. Besides representing the
Christian populations of three of the most important cities
of the empire, their prestige derived from the apostolic
foundation and succession of their sees. The Council of
NICAEAT (325) granted similar honor to the See of Jerusa-
lem, in recognition of its apostolic origins, and the Coun-
cils of CONSTANTINOPLET (381) and Chalcedon raised the
See of Constantinople to second in honor after Rome.
The government of the empire had been transferred from
Rome to Constantinople in 330, so it was thought fitting
to recognize the importance of the new imperial city. The
establishment of the patriarchate of Constantinople laid
the foundation for ecclesiastical rivalry between ‘‘old’’
Rome and the ‘‘new Rome,”’ Constantinople. Rome ob-
jected to the rationale behind the elevation of Constanti-
nople because it emphasized the political importance of
the leading sees rather than their apostolic associations,
and for this reason also disapproved of Constantinople’s
use of the title ‘‘Ecumenical Patriarch.”” The Roman
popes cultivated their identity as the heirs to Saint Peter,
and their see as the location of the martyrdoms of both
Peter and Paul. The five bishops of Rome, Constantino-
ple, Alexandria, Antioch, and Jerusalem, in that order of
precedence, came to be recognized as a ‘‘pentarchy’’ of
patriarchs, with leadership responsibility for the churches
in their territories.

Rome was both the highest ranking see in honor and
also the sole patriarchate in the Latin-speaking West. The
eventual Eastern Schism entailed the separation of the
Latin-speaking churches of the West, under the leader-
ship of Rome, from the Greek-speaking churches of the
East, under the leadership of Constantinople. This split
was facilitated by the collapse of Roman political author-
ity and the establishment of the Germanic kingdoms in
the West, the rise of Islam in the East, and the settlement
of the Slavs in the Balkans. These factors resulted in de-
creased familiarity and contact between East and West,
especially as knowledge of Greek in the West and Latin
in the East declined. The schism of the Monophysite and
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Nestorian Churches, as well as the Islamic conquest of
Alexandria, Antioch, and Jerusalem, diminished the
wider influence of those sees and increased that of Con-
stantinople.

Being the seat of civil government, Constantinople
was particularly vulnerable to imperial pressures. The
churches of Rome and Constantinople were temporarily
split during the ACACIAN SCHISM (482-519), named for
Acacius, patriarch of Constantinople (471-89). In an at-
tempt to win back the Monophysites, Emperor Zeno
(474-91) issued the HENOTICON (482), a compromise for-
mula on the two natures of Christ. Rome rejected this
compromise, instead upholding the definition of the
Council of Chalcedon. With the exception of Pope HONO-
RIUS I (625-38) during the Monothelite controversy, the
Roman see was distinguished by its adherence to ortho-
doxy during the period of Trinitarian and Christological
controversy. Its prestige as the leading see was further en-
hanced when the heresy of ICONOCLASM was introduced
by Emperor Leo III in 726. Rome rejected the Iconoclast
Council of Hieria (754) and supported the Iconophile
Council of NICAEA 11 (787), which became the Seventh
Ecumenical Council.

The Iconoclastic controversy drove a wedge between
the papacy and the Roman emperors. Emperor LEO III
punished the Roman see for its opposition to Iconoclasm
by removing Calabria, Sicily, and Illyricum (including
Greece) from papal jurisdiction and placing them under
the patriarchate of Constantinople. Confronted by the
Lombard military threat and unable to rely on help from
the East, Pope STEPHEN II (752-57) requested aid from
the Frankish ruler, Pepin III. The Franks defeated the
Lombards and established the papacy as the temporal
ruler of lands in Italy. Papal estrangement from the em-
pire reached its height when Pope LEO 111 (795-816) de-
clared Charlemagne the emperor of the Romans on
Christmas of the year 800, creating a ‘‘Holy Roman Em-
pire’” of the West to rival the Eastern Roman, or Byzan-
tine, Empire.

After the empress Theodora restored icon veneration
in 843, communion was reestablished between Rome and
Constantinople. The Eastern church remained unsettled,
however, as the bishops who had acquiesced to Icono-
clasm were deposed, and rival factions quarreled over the
application of canonical strictness. Then, in 856, Theo-
dora was overthrown by her brother, Bardas, on behalf
of her adolescent son, Emperor MICHAEL 111 (842-67). Ig-
natius, patriarch of Constantinople (847-58; 867-77),
was loyal to Theodora and resigned his office. As his re-
placement, the rival ecclesiastical parties selected a com-
promise candidate—PHOTIUS (858-67; 877-86), a
learned layman and civil servant. Unfortunately, one of
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the three bishops who consecrated Photius, Gregory As-
bestas of Syracuse, had been deposed by Ignatius. Grego-
ry appealed to the pope, but a decision had not yet been
returned. The Constantinopolitan synod rehabilitated
Gregory and appeared to have reconciled the opposing
parties. Shortly afterwards, however, the extreme follow-
ers of Ignatius rejected Photius.

Pope NICHOLAS 1 (858-67) became involved in the
situation when Photius sent him the customary announce-
ment of his elevation as patriarch. Nicholas understood
papal primacy to mean that he had jurisdiction over the
entire Church, not just within the Western patriarchate.
He believed that he had the right to adjudicate the internal
affairs of the Byzantine church, and so in 863 he declared
Photius’s elevation uncanonical, excommunicated him,
and recognized Ignatius as patriarch. Thus began the so-
called Photian Schism between Rome and Constantino-
ple.

Complicating matters was rivalry between the two
sees over the conversion of Bulgaria. Frankish and By-
zantine missionaries there criticized each other’s ecclesi-
astical customs, provoking Nicholas and Photius’s
involvement in the production of the first polemical liter-
ature between Latins and Greeks. Particularly noteworthy
was conflict over the use of the FILIOQUE in the Nicene-
Constantinopolitan Creed, which would remain a major
issue dividing East and West. At a synod in 867, the em-
peror Michael III, Photius, and the other Eastern patri-
archs condemned Pope Nicholas and asked the Western
emperor, Louis II, to depose him. But rather Photius him-
self was deposed when the co-emperor, Basil I (867-86),
succeeded to the Byzantine throne after having murdered
Michael III.

The legates of Nicholas’s successor, Adrian II, at-
tended the Council of CONSTANTINOPLE IV (869-70),
confirming the condemnation of Photius and the legitima-
cy of Ignatius. Jurisdiction over Bulgaria, however, was
awarded to Constantinople. This council was accepted by
the Roman church as the Eighth Ecumenical later in the
11th century. Ignatius and Photius eventually reconciled
with each other, and Photius succeeded to the patriarchate
upon Ignatius’s death. Photius was recognized by Pope
John VIII, who sent his legates to the ‘“Union Synod’’
of 879-80. The Council of Constantinople IV’s condem-
nation of Photius was at that time annulled.

The Photian Schism was resolved with the under-
standing that each church would continue to observe its
own traditions. But the conflict revealed that East and
West had developed different notions of authority in the
Church, and no longer shared the same culture of one uni-
versal Church coterminous with one universal empire.
Their spheres of influence were now clearly two, and they
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competed for authority in the borderlands of Byzantine
southern Italy, the Balkans, and Eastern Europe. As Nich-
olas I demonstrated, the popes understood papal primacy
in a monarchical sense, linked to Peter’s primacy, and
meaning that they exercised jurisdictional and teaching
authority over all bishops in the universal church, includ-
ing the eastern patriarchs. They also viewed themselves
in a position superior to emperors and all other temporal
authorities. In the 11th century, the Gregorian reform in
the Western church further strengthened this self-
conception of the papacy. In contrast, although the East-
ern church recognized it as the leading see and had on oc-
casion appealed to Rome over disciplinary or doctrinal
matters, the East understood authority in the Church in
a collegial sense. Rome was the ‘first among equals’’ in
the pentarchy of patriarchs. Doctrine was properly de-
fined by the ecumenical councils, which required the par-
ticipation or consent of all five patriarchs.

The filioque had also emerged as a point of contro-
versy during the Photian Schism. This phrase was added
to the Nicene-Constantinopolitan Creed in the 6th centu-
ry by the church in Spain in order to combat Arianism.
The creed, as originally formulated by the Council of
Constantinople I (381), stated that the Holy Spirit ‘‘pro-
ceeds from the Father.”” The addition of the filiogue
changed the text to read ‘‘who proceeds from the Father
and the Son.”’ This reflected the development of Trinitar-
ian theology in the West, which stressed the unity of the
three Persons in the Trinity. The East had rather tended
to emphasize the personal distinction among the three,
understanding the Father as the unique source of the other
two Persons. The Franks spread the use of the filiogue
throughout the West. Although Pope Leo III had objected
to altering the words of the creed and omitted the filiogue
from the inscription he commissioned for Saint Peter’s
basilica, no pope ever objected to the doctrine that it
taught. The filioque was adopted in Rome at the time of
Pope Benedict VIII (1014-15), under German influence.
The East objected both to the doctrine, which seemed to
them to posit two sources within the Godhead, and to the
fact that the West had unilaterally changed the wording
of the universal creed of the Church, which had been ap-
proved by the Second and Fourth Ecumenical Councils
(Constantinople I and Chalcedon, respectively).

Following the Photian Schism, Rome and Constanti-
nople were again briefly out of communion from 912-23.
Defying the decision of Patriarch Nicholas I to forbid a
fourth marriage intended to legitimize his son, Constan-
tine VII, as heir to the throne, Emperor Leo VI (886-912)
appealed to Pope Sergius III and to the eastern patriarchs
for approval. A Constantinopolitan synod accepted Sergi-
us’s grant of dispensation for the emperor, provoking the
resignation of Nicholas and a schism within the Byzan-
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tine church. Nicholas was reinstated as patriarch after the
death of Leo VI in 912, and asked that Pope Anastasius
[T (911-13) condemn his predecessor’s action. After re-
ceiving no reply, Nicholas removed the pope’s name
from the diptychs, indicating that the two sees were not
in communion. This schism was repaired in 923, when
Pope John X accepted the decision of the council held in
Constantinople in 920, which anathematized fourth mar-
riages.

The year 1054 has conventionally been given as the
starting date of the (Great) Eastern Schism, because of
the conflict at that time between Pope Leo IX (1049-54)
and Patriarch Michael Cerularius (1043-58). But the pre-
cise date of the final schism has eluded scholars. Because
contemporaries did not recognize a definitive time at
which schism occurred, it has been argued that there was
no formal schism in the 11th century at all, and other,
later, dates for the final break are suggested. Most schol-
ars see the events of 1054 as one significant occasion in
the gradual formation and solidification of the schism,
which culminated during the Crusades. Others consider
the negotiations between Byzantium and Rome that fol-
lowed this episode to indicate that a break had occurred.
Regardless, it is clear that relations between Rome and
Constantinople were extremely tenuous during the 11th
century. In 1009 Pope Sergius IV (1009-12) sent a letter
to Constantinople, announcing his elevation to the
Roman see. It was rejected by Patriarch Sergius II
(999-1019) because it contained the filioque. Sergius
IV’s predecessor, John X VIII (1004-9), was the last pope
to be commemorated in the Constantinopolitan diptychs.

The conflict between Pope Leo IX and Patriarch
Cerularius began when the Synod of Siponto (1050), re-
flecting the concerns of the reform papacy, condemned
Greek religious practices in southern Italy. In response,
the patriarch imposed the Greek rite on Latin churches in
Constantinople. Differences over the filiogue, fasting,
celibacy of the clergy, and the Eucharistic use of leav-
ened or unleavened bread (azymes) were the focus of po-
lemicists on both sides. This last issue was seen as
particularly scandalous, because it was a visible sign of
Latin and Greek divergence in the sacrament of Christian
unity par excellence, and reflected different theological
interpretations of this primary act of Christian worship.

In spite of the religious controversy, Emperor Con-
stantine IX (1042-55) arranged an alliance with the papa-
cy against the Normans in southern Italy. Leo IX sent a
delegation to Constantinople, headed by Cardinal Hum-
bert of Silva Candida and including Frederick of Lor-
raine, the future Pope Stephen IX. Patriarch Cerularius
took offense to the pope’s letter to him, which belittled
the position of the Constantinopolitan see and questioned
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his legitimacy as patriarch, and so refused to receive it.
This provoked Humbert to publish a response to Arch-
bishop Leo of Ochrid’s anti-Latin letter and to engage in
a disputation with Nicetas Stethatos. The papal delega-
tion’s visit served only to worsen tension between the two
churches. On July 16, 1054, Humbert issued a bull of ex-
communication directed against Cerularius and his fol-
lowers and placed it on the altar of Hagia Sophia.
Ironically, among his complaints, Humbert accused the
Byzantines of omitting the filioque from the creed. The
patriarch in turn held a synod that refuted Humbert’s
charges and excommunicated the legates. It is important
to note that the excommunications were limited to the
people involved, and were not directed by the one church
against the other as such. Humbert had acted on his own
authority, and in the meantime Pope Leo IX had died. In
recognition of these facts, in 1965 Pope Paul VI
(1963-78) and Patriarch Athenagoras (1948-72) revoked
the excommunications of 1054 as a first step towards
healing the schism between the churches; it was not an
act that resolved the schism itself.

Efforts to normalize ecclesiastical relations between
Rome and Constantinople began shortly after 1054.
These negotiations were between the popes and the By-
zantine emperors, rather than with the patriarchs of Con-
stantinople, as they were governed by the diplomatic and
military concerns of the papacy and the empire. In 1071
the empire was dealt a double blow: a devastating defeat
by the Seljuk Turks at Manzikert in Anatolia, and the sei-
zure by the Normans of its last remaining territories in
Italy. The Byzantines sought an alliance with the papacy
against both the Turks and the Normans. After Emperor
Michael VII (1071-78) was overthrown in a palace coup,
Pope Gregory VII aligned himself with the Normans and
excommunicated the next two emperors. Pope Urban 11
(1088-99) reversed the excommunication of Emperor
Alexius I Comnenus (1081-1118). Alexius convoked a
synod in 1089 that concluded that there was no evidence
of a formal schism between the two churches. Patriarch
Nicholas III (1084—1111) offered to commemorate the
pope in the diptychs, provided that he would agree to ei-
ther come to Constantinople to discuss their religious dif-
ferences or send a statement of faith. Urban declined to
respond, and so his name was not inscribed in the dip-
tychs. Nevertheless, it appears that while Latins and
Greeks were conscious of their differences and continued
to debate them, there was no general acknowledgement
of schism, particularly at the popular level.

In 1095 Urban called on Western Christians to help
the Byzantines recover the Holy Land from the Turks. He
had hoped thereby to improve relations between the
churches, but the resulting Crusades had, unfortunately,
the opposite results. The Latins passed through the em-
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pire on their way to the East, and the strain of provision-
ing the troops provoked Latins and Greeks against each
other. Complicating matters, the Normans, sworn ene-
mies of Byzantium, were prominent among the Crusad-
ers. Rather than turning their conquests over to the
emperor, as they had promised, the Latins established
their own principalities. Latin patriarchs were installed at
Jerusalem in 1099 and at Antioch in 1100; rival Greek
lines of succession existed in exile. At Jerusalem, the
Latin hierarch was recognized as legitimate by both Lat-
ins and Greeks, until the Latins were expelled and the
Greek line restored following Saladin’s conquest of the
city in 1187. At Antioch, however, the legitimate Greek
line was forced out by the Latins, creating two competing
hierarchies and an open schism in that see.

Tension between Latins and Greeks escalated in the
years leading up to the Fourth Crusade. In 1182 rioters
in Constantinople, resentful of the political and economic
privileges granted to the Latins, massacred the city’s
Latin inhabitants. The Norman king of Sicily, William II,
then invaded Byzantium, massacred the Greeks of Thes-
salonica in 1185, and intended to reach Constantinople
before being defeated. The immediate pretext for the di-
version of the Fourth Crusade to Constantinople was,
among others, the promise of a claimant to the Byzantine
throne to unite the churches, if the Latins would help in-
stall him as emperor. The result was the crusader con-
quest of that city and the subsequent creation of the Latin
empire of Constantinople (1204). The crusaders’ sack of
Constantinople was particularly brutal and sacrilegious,
and the Greeks in the Latin-occupied territories were
forced to accept the humiliating ‘church union’’ of reli-
gious submission to their conquerors, the bitterness of
which would linger for years to come. As in the Holy
Land, the Latins established their own patriarchate, while
the Greek patriarchate joined the Byzantine government
in exile at Nicaea. The schism was now complete.

While still in exile, Emperor John III Vatatzes
(1222-54) began negotiations for church union as a
means of returning Byzantine rule to Constantinople. Al-
though these efforts failed, MICHAEL VIII PALAEOLOGUS
(1259-82) succeeded in retaking Constantinople in 1261.
Michael pursued union, hoping that the papacy could dis-
suade the Latin powers from attempting a reconquest. In
1274 the emperor’s representatives attended the Council
of Lyons II, presided over by Pope Gregory X (1271-76).
There they agreed to accept the Latin faith, recognizing
the primacy of the pope as understood by Rome, the Latin
doctrine on the Procession of the Holy Spirit, and the fili-
oque addition to the creed. Michael had requested that the
Greeks be allowed to preserve their rites, including the
use of leavened bread in the Eucharist, and that the only
change in their worship be the commemoration of the
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pope. The Roman church, however, continually pressed
Michael to enforce the union by requiring the recitation
of the filioque in the liturgy. Faced with the opposition
of the great majority of the Byzantine clergy and laity,
Michael refused to alter the rites of his church, but did
cruelly persecute the anti-unionists. Unfortunately, he
lost his alliance with the papacy upon the election of Mar-
tin IV (1281-85), a Frenchman. Martin was an ally of
Charles of Anjou, who hoped to restore the Latin empire
of Constantinople. Michael remained faithful to the
union, even after Martin excommunicated him in 1281.
Charles of Anjou ceased to be a threat to the empire after
the Sicilian Vespers uprising in 1282. Emperor An-
dronicus II (1282-1328) repudiated the union of Lyons
immediately following his father’s death.

Ironically, Andronicus II reopened union negotia-
tions in the latter years of his reign, as the empire again
sought military aid from the West, this time against the
Ottoman Turks. Andronicus III (1328-41) continued
these discussions, sending the Italian Greek theologian
Barlaam of Calabria to France in 1339, to visit both the
king and Pope Benedict XII (1334-42). Barlaam ex-
plained that the Greeks had rejected the union of Lyons
because only the representatives of the emperor, not those
of the four Eastern patriarchs or of the laity were present
at the council, and even they were not allowed to negoti-
ate—rather, they were forced to submit to the Roman
church. Although Barlaam’s mission failed to produce re-
sults, he had articulated the requirements necessary for
the Orthodox to accept any union agreement: negotiation
of differences at an ecumenical council, by representa-
tives of all five patriarchs and with the consent of the
laity. Contrary to Western notions of Byzantine ‘‘cae-
saropapism,’’ union could not be enforced through the
will of the emperor alone.

The papacy saw no reason for calling yet another
council to debate questions that had already been defined
by the Roman church. Nor was it interested in facilitating
military assistance to the schismatic (or heretical)
Greeks, before they submitted to its authority. In spite of
this stalemate, discussions continued throughout the 14th
century. In 1369 at Rome, Emperor John V Palaeologus
(1341-91) personally converted to the Roman faith. No
union of the churches or military aid resulted from his
conversion.

As the Ottomans advanced into southeastern Europe,
the Western powers grew alarmed. In 1396 a crusading
army led by Sigismund of Hungary was defeated at the
battle of Nicopolis. The French king, Charles VI, sent
Emperor Manuel II (1391-1425) some troops for Con-
stantinople’s defense in 1399. Europe was divided at that
time over the Great Schism of the West, in which the
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Roman and Avignonese lines of the papacy fought for
recognition, while the Conciliar Movement challenged
papal authority itself. The West was at last motivated to
negotiate with the East over terms for convoking an ecu-
menical council.

The Byzantines were invited by Sigismund, now the
Western emperor, to send ambassadors to the Council of
Constance (1414—17). This council repaired the Western
schism by electing Martin V (1417-31) as sole pope. Dis-
cussions begun with Martin came to fruition when Pope
Eugenius IV (1431-47) and Emperor John VIII
(1425-48) agreed to convene a union council designed
to meet Byzantine requirements for ecumenicity. The
Greeks chose to negotiate with Eugenius rather than with
his rival, the Council of Basel. Although they had desired
to hold the council in Constantinople, the Turkish threat
made that impossible. The Byzantine delegation to the
Council of Ferrara-Florence (1438-39) included Patri-
arch Joseph II (1416-39), representatives of the three
Eastern patriarchs and from the churches of Bulgaria,
Georgia, Moldo-Wallachia, and Russia, and distin-
guished lay philosophers. The papacy pledged economic
support for the Orthodox delegation and some military
aid for the defense of Constantinople, with more help
from the Western powers to follow upon the successful
conclusion of union.

Negotiations at the council dragged on, as the emper-
or hoped for the arrival of official embassies from the
Western princes, whose allegiances were split between
Eugenius and Basel. In the end, the Greeks accepted the
union decree, which defined the controversial points in
favor of the Latin doctrine. It declared that the Latin and
Greek teachings on the Procession of the Holy Spirit were
the same, interpreting the patristic Greek use of the
phrase ‘‘through the Son’’ as the equivalent in meaning
of the Latin ‘‘and the Son.”” The filioque was defended
as having been rightfully added to the creed, but no men-
tion was made of the Greeks being required to add it. It
was also agreed that the Eucharist could be celebrated
with either leavened or unleavened bread, each church re-
taining its own custom. Because the Greeks had not spec-
ulated much themselves concerning the intermediate
state of the soul after death and before the final judgment,
they were required to accept the doctrine of purgatory. Fi-
nally, the decree asserted the primacy of the pope as
teacher and ruler of the Church, while assuring the rights
and privileges of the other four patriarchs.

Although church union was the official policy of the
Byzantine emperors and the patriarchs of Constantinople
from 1439 until the conquest of the city by the Ottoman
Turks in 1453, the union was rejected by the Eastern pa-
triarchs, Russia, and the majority of Byzantines, as a be-
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trayal of their traditional faith. In their view, the Roman
church had not given up anything that had caused the
schism in the first place. Some military help for the de-
fense of Constantinople was indeed deployed (most nota-
bly the Crusade of Varna in 1444), but failed to be
successful. The church of Constantinople officially repu-
diated the Florentine union in 1484.

The agreement at Florence was, however, used as a
basis for other reunions with the Roman Catholic Church,
most notably that of Brest-Litovsk in 1596 with the Ru-
thenians of Eastern Europe. Today, the status of the East-
ern Catholics is a problem in the ongoing ecumenical
dialogue between the Roman Catholic and the Eastern
Orthodox Churches. The issues of papal primacy (and
since Vatican I, infallibility), as well as the filiogue, re-
main major stumbling blocks in the path of union.

Bibliography: F. DVORNIK, The Photian Schism (Cambridge,
Eng. 1948, 1970); Byzance et la Primauté romaine (Paris 1964)
(Byzantium and the Roman Primacy, tr. E. A. QUAIN [New York
1966, 1979]). D. J. GEANAKOPLOS, Emperor Michael Palaeologus
and the West 1258—1282 (Hamden, Conn. 1973); ‘“The Council of
Florence (1438-39) and the Problem of Union between the Byzan-
tine and Latin Churches,’” and ‘‘An Orthodox View of the Councils
of Basel (1431-49) and of Florence (1438-39) as Paradigm for the
Study of Modern Ecumenical Councils,”” in Constantinople and the
West (Madison, Wis. 1989) 224-254,255-278. 1. GILL, The Council
of Florence (Cambridge 1959). J. M. HUSSEY, The Orthodox Church
in the Byzantine Empire (Oxford 1986). J. MEYENDORFF, Byzantine
Theology: Historical Trends and Doctrinal Themes, 2d ed. (New
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1955). M. H. SMITH 11, And Taking Bread . . . Cerularius and the
Azyme Controversy of 1054 (Paris 1978). K. T. WARE, The Orthodox
Church (London 1983).

[C. SCOURTIS]

EBBA, SS.

Two saints of this name in Anglo-Saxon England.

Ebba the Elder, abbess; d. Aug. 25, 683. She was the
daughter of Ethelfrid, King of Northumbria, and was
forced to go into exile after her father’s defeat by EDWIN
in 616. She became a Christian and later was professed
a nun at the double monastery at Coldingham by Bishop
FINAN OF LINDISFARNE. At Coldingham she was visited
by St. CUTHBERT OF LINDISFARNE, and by King Egfrid (d.
684) and Queen ERMENBURGA OF NORTHUMBRIA with
whom she interceded on behalf of Bishop WILFRID OF
YORK. At the urging of ADAMNAN OF IONA, she under-
took to reform her convent, which was falling away from
a strict observance of the rule. Her relics were translated
from Coldingham to Durham in the 11th century.

Feast: Aug. 25; Nov. 2 (translation).

Ebba the Younger, abbess and martyr; d. Cold-
ingham, Berwick, England, 870. According to MATTHEW
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PARIS, the sole source, the Danes martyred her with the
whole community after she attempted to buy a reprieve
by mutiliating her own face.

Feast: Aug. 23 and April 2.

Bibliography: Ebba the Elder. Acta Sanctorum Aug.
5:194-199. BEDE, Opera historica, ed. C. PLUMMER, 2 v. (Oxford
1896) 1:264-265. Vita S. Cuthberti in Two Lives of Saint Cuthbert,
ed. and tr., B. COLGRAVE (Cambridge, Eng. 1940) 79-80, 189-190,
318. EDDIUS STEPHANUS, Life of Bishop Wilfrid, ed. and tr. B. COL-
GRAVE (New York 1927), 79. H. H. E. CRASTER, ‘‘The Red Book of
Durham,”” English Historical Review 40 (1925) 504-532. H. FAR-
MER, Dictionnaire d’histoire et de géographie ecclésiastiques
(Paris 1912-), 14;1268-69. A. M. ZIMMERMANN, Kalendarium
Benedictinum: Die Heiligen und Seligen des Benediktinerorderns
und seiner Zweige (Metten 1933-1938), 2:618-620. Ebba the
Younger. MATTHEW PARIS, Chronica majora, ed. H.R. LUARD, 7 v.
(Rerum Brittanicarum medii aevi scriptores 57; 1872—83)
1:391-392. A. M.. ZIMMERMANN, Kalendarium Benedictinum: Die
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4 v. (Metten 1933-38) 2:5-7. H. FARMER, Dictionnaire d’histoire
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[V. 1. J. FLINT]

EBBINGHAUS, HERMANN

German psychologist, pioneer in the experimental
investigation of memory, b. Barmen, Jan. 24, 1850; d.
Halle, Feb. 26, 1909. He took his doctorate at Bonn with
a dissertation on the philosophy of the unconscious of E.
von HARTMANN in 1873. Later, while studying privately,
he chanced upon a copy of the Elemente der Psychophy-
sik of G. T. Fechner and at once began to adapt Fechner’s
method to the measurement of learning and memory. He
first used himself as a subject and 2,300 nonsense sylla-
bles of his own invention for material; later he verified
his results and published them in Ueber das Geddchtnis
(Leipzig 1885). At this time he was at Berlin where, as
assistant professor, he founded a psychological laborato-
ry in 1886. Ebbinghaus is memorable also for the con-
struction of a completion test, the type destined for long
use in intelligence testing. In 1890, with Arthur Konig,
he founded the Zeitschrift fiir Psychologie und Physiolo-
gie der Sinnesorgane (Leipzig). He wrote two highly suc-
cessful books, a general text, Die Grundziige der
Psychologie (Leipzig 1902), and a shorter work, Abriss
der Pscychologie (Leipzig 1908). His treatise on memory
is considered by some as the original impetus for more
research in psychology than any other single study.

Bibliography: E.G. BORING, A History of Experimental Psy-
chology (New York 1950). R. 1. WATSON, The Great Psychologists
(Philadelphia 1963).

[M. G. KECKEISSEN]
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EBBO (EBO) OF REIMS

Archbishop of Reims, France; b. c¢. 775; d. Hildes-
heim, Germany, March 20, 851. He was the son of a serf
from beyond the Rhine and of Himiltruda, nurse of Louis
I the Pious. Ebbo was a fellow student of the prince who,
on becoming king of Aquitaine, made Ebbo his librarian.
When Louis became emperor, he obtained for his com-
panion the archiepiscopal See of REIMS, and Ebbo ful-
filled this charge with distinction, organizing the chapter,
constructing buildings, including a new cathedral, and re-
forming the monasteries. He enjoyed great prestige at
court and was royal missus in his province, but he failed
in his missionary effort as legate of Pope PASCHAL 1 to
Denmark in 822-823. Under politico-religious pretexts
he tried to dethrone Louis the Pious in favor of Louis’s
son LOTHAIR I, and at Compiegne in 833, he was at the
head of the group of bishops who proclaimed the de-
thronement of the emperor and put him under obligation
to do public penance and accept imprisonment. On the
restoration of Louis in 835, Ebbo fled and, despite his re-
cantation, was deposed unanimously by the synod at TH-
IONVILLE in March of 835 and interned in the Abbey of
FULDA. On the death of his father in 840, Lothair restored
Ebbo to his see, but he was exiled again after the victory
of CHARLES Il the Bald over Lothair at Fontenoy-en-
Puisaye on June 25, 841. Pope SERGIUS II also refused to
recognize him since Ebbo had not been reelected accord-
ing to proper canonical procedure, and the pope went so
far as to reduce him to the lay state for having exercised
episcopal functions in violation of the canons. After quar-
reling with Lothair and being deprived of his revenues for
having declined a diplomatic mission to Constantinople,
Ebbo took refuge with Louis the German and received
from him the See of Hildesheim. He did not, however,
renounce his claims to Reims, where HINCMAR had been
archbishop since 845, and after a reconciliation with Lo-
thair he arranged for the meeting at Trier of a synod con-
sisting of papal envoys and bishops, especially those
loyal to Charles the Bald, that would examine his case.
But neither Ebbo nor the papal envoys appeared; he died
at Hildesheim without having been rehabilitated. The
clergy he had ordained at Reims during his brief restora-
tion from 840 to 841 were the cause of many legal dis-
putes between 845 and 867, for in Gaul, contrary to the
Roman opinion, the ordinations performed by a deposed
bishop were considered invalid.

Ebbo left only several minor works (Patrologia La-
tina v.105; 116). FLODOARD OF REIMS (Historia Remensis
ecclesiae, 1.2. 19) cited two inscriptions, and the Appen-
dix ad historiam Remensis ecclesiae reproduces a regula-
tion for the ‘‘ministers’” of the Church of Reims dating
from Ebbo’s tenure. In a letter to Haltigar, Bishop of
Cambrai (d. 831), he invited this bishop to compose a
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penitential ritual to restore the administration of penance,
and in an Apologia the statement he made at the synod
of Thionville is partially reproduced. The FALSE DECRE-
TALS, justifying Ebbo’s conduct, are no longer considered
to be his work. The municipal library of Epernay has pre-
served the famous Evangeliarium of Ebbo (MS 1722),
written with perfect regularity in letters of gold on vel-
lum. It originated in the Abbey of Hautvillers in Cham-
pagne, where the monks executed it, apparently between
817 and 834, at the request of the archbishop.

Bibliography: M. BOUQUET, Recueil des historiens des
Gaules et de la France (Rerum gallicarum et francicarum scrip-
tores) v.6, 7. Histoire littéraire de la France v.5. E. LESNE, La Hié-
rarchie épiscopale in Gaule et en Germanie (Lille 1905); L’Origine
des menses . . . (Lille 1910). F. LOT et al., Les Destinées de
I’empire en Occident de 395 a 888, 2 v. (Paris 1928; new ed. 1940).
A. FLICHE and V. MARTIN, eds., Histoire de 1’église depuis les ori-
gines jusqu’a nos jours (Paris 1935-) v.6. L. HALPHEN, Charle-
magne et [’empire carolingien (Paris 1947). H. LECLERCQ,
Dictionnaire d’archéologie chrétienne et de liturgie, ed F. CABROL
et al, 4.2: 1697-1703; 14.2:2213-90. P. VIARD, Catholicisme
3:1224-1225.

[J. DAOUST]

EBBO OF SENS, ST.

Archbishop of Sens; b. Tonnerre; d. Aug. 27 c.
740-50. Having been educated at the monastery of Saint-
Pierre-le-Vif (Sens), Ebbo succeeded his father as count
of Tonnerre, returning to the monastery later as a monk.
In 704 he was elected abbot and subsequently succeeded
his uncle Goéric as archbishop of Sens (probably in 709).
During an Arab raid (725 or 731) Ebbo directed a fiery
counterattack. He became interested in a life of solitude,
prayer, and penance, and consequently arranged a retreat
for himself in the forest of Othe near Arces, about 17
miles from Sens. On Sundays he returned to Sens to cele-
brate Mass and to instruct the people. He was buried at
Saint-Pierre-le-Vif near his sisters, who were former re-
cluses. His relics, exhumed by Archbishop Seguin in 980,
were transferred to the cathedral of Sens during the Revo-
lution and are preserved there still. His cult remains ac-
tive at Arces, site of his grotto and a spring that reputedly
cures those ill with fever. Until 1850 there was a solemn
procession in his honor each August 27, his feast day.

Bibliography: Sources. Acta Sanctorum Aug. 6:94-100. J.
MABILLON, Acta sanctorum ordinis S. Benedicti (Venice
1733-1740), 3:601-605. Gallia Christiana (Paris 1856-1865),
12:12-13. Literature. ABBE DE MANGIN, Histoire ecclésiastique et
civile du diocése et Langres, 3 v. (Paris 1765) v. 1. L. BRULLEE,
““Notice sur Saint Ebbon, archevéque de Sens, mort en 750,”” Bul-
letin de la Société archéologique de Sens 8 (1863) 16-25.

[P. COUSIN]
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EBENDORFER, THOMAS

Austrian historiographer, theologian, and diplomat;
b. Haselbach, Korneuburg prefecture, lower Austria,
Aug. 10, 1388; d. Vienna, Jan. 12, 1464. The son of a
landed peasant family and subject to military duty, he
began his studies at the University of Vienna in 1408,
where he received a doctorate in theology (1428). He be-
came a canon in St. Stephen’s Cathedral in Vienna
(1427). Sent to the COUNCIL OF BASEL as a representative
of the University, he recorded his activities there in the
Diarium [ed. E. Birk, Monumenta conciliorum generali-
um saec. XV (1857) 1:701-783], a sort of official diary.
As a councilor of Emperor Frederick III, he went on dip-
lomatic missions, but when the two men began to grow
apart, Ebendorfer withdrew more and more to teaching
and administration at the University and to writing histo-
ry. In 1442 Frederick commissioned him to write a
Chronicle of the Emperors [ed. W. Jaroschka (Vienna
1956) and F. Pribram, Mitteilungen des Instituts fiir
osterreichische Geschichtsforschung (1890), sup. 3]. In
1451 Ebendorfer delivered the first draft to the Emperor,
but he continued to expand the work until his death. His
Austrian Chronicle (ed. A. Lhotsky, Monumena Ger-
maniae Historica Scriptores rerum Germanicarum (new
series)), planned originally as the seventh book of the
Chronicle of the Emperors, developed into a separate
major work of five volumes, of which the last section
(continued to 1462) was partly in diary form. Ebendorfer
belonged to the old school, and there is no trace of the
humanistic spirit in his works. His distinguishing features
as a historian are a special realism of detail and the use
of other than writen sources to an extent then unknown.
He wrote also many philosophical, theological, and occa-
sional works (mostly unedited).

Bibliography: H. SCHMIDINGER, Dictionnaire d’histoire et de
géographie ecclésiastiques 14:1276-81. A. LHOTSKY, Thomas
Ebendorfer, ein dsterreichischer Geschichtschreiber, Theologe und
Diplomat des 15. Jahrhunderts (Schriften der Monumenta Ger-
maniae historica 15; Stuttgart 1957); Quellenkunde zur mittelalter-
lichen Geschichte Osterreichs (Graz 1963).

[M. M. ZYKAN]

EBERBACH, ABBEY OF

Near Wiesbaden, Germany. It was founded by Abp.
Adalbert of Mainz in 1116 for Augustinian canons, and
was taken over by Cistercians of CLAIRVAUX in 1135. It
is certain that the Romanesque church (after Clairvaux II)
was built by Achard. Ribbed vaults mark the second
phase of building, from 1170 to the consecration in 1186.
A Gothic aisle for chapels was added on the south side
under Abbot William (1310—46). Almost all the medieval
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buildings remain: the laybrothers’ refectory and the
monks’ dormitory (13th century); the chapter room
(12th—14th); the infirmary (12th); since 1617 the winery
with a winepress dating from c. 1200. The monastery
flourished in the 12th and 13th centuries, with four
daughterhouses (1142-74) and an extensive wine trade.
In 1206 the monk Conrad, who became abbot in 1221,
completed at Eberbach the Exordium magnum Cister-
ciense (ed. B. Griesser, Rome 1961). The Swedes and
Hessians plundered the abbey in the Thirty Years’” War,
carrying off its rich library. Of the productive scriptorium
at Eberbach, 62 MSS (Codices Laudiani) are in the Bod-
leian Library and ten MSS (Arundel) are in the British
Museum, some with magnificent illuminations. The
abbey, secularized in 1803, has been a prison, an insane
asylum, and a sanatorium; today it is a state winery and
museum.

Bibliography: H. HAHN, Die frithe Kirchenbaukunst der
Zisterzienser (Berlin 1957). A. BRUCK, Lexikon fiir Theologie und
Kirche, ed. J. HOFER and K. RAHNER, 10 v. (2d, new ed. Freiburg
1957-65) 3:627. A. SCHNEIDER, ‘‘Deutsche und franzgosische
Cistercienser-Handschriften in englischen Bibliotheken,”” Cister-
cienser-Chronik 69 (1962) 43-54.

[A. SCHNEIDER]

EBERHARD OF EINSIEDELN, BL.

Abbot; d. August 14, 958. He was born in Swabia of
a ducal family and became provost of the cathedral of
Strasbourg while still a young man. After establishing a
reputation for competence and piety, he gave up this of-
fice in 934 to join his friend BENNO OF METZ in the her-
mitage of EINSIEDELN. As the community grew, Eberhard
gave his personal wealth for the building of a monastery,
which was named Our Lady of the Hermits, and he be-
came the first abbot of the new foundation. The abbey
church was consecrated in 948 by CONRAD OF CON-
STANCE and ULRIC OF AUGSBURG. Generosity and pros-
perity were characteristic of the community under his
direction, especially during the great famine of 942. His
tomb became a place of pilgrimage, but the relics were
lost during the French Revolution.

Feast: Aug. 14.

Bibliography: 0. RINGHOLZ, Geschichte des fiirstlichen
Benediktinerstiftes U. L. F. von Einsiedeln (New York 1904), only
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Kalendarium Benedictinum: Die Heiligen und Seligen des Benedik-
tinerorderns und seiner Zweige, 4 v. (Metten 1933-38) 2:572-574.
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[J. F. FAHEY]
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EBERHARD OF ROHRDORF, BL.

The Abbey of Eberbach.

EBERHARD OF ROHRDOREF, BL.

Abbot and statesman; b. ¢. 1160; d. June 10, 1245.
Descended from the counts of Rohrdorf, in Baden, Ger-
many, he joined the CISTERCIANS at the Abbey of Salem
and became the fifth abbot in 1191. Eberhard proved him-
self both capable and energetic and yet was noted for his
humility. His reign was the most famous in the history
of the abbey, coinciding with one of the critical eras of
German history, from the death of FREDERICK I BARBA-
ROSSA to the end of the Hohenstaufen regime. Eberhard
had an influential position in the royal court and was
among the earliest and most loyal supporters of the Ho-
henstaufen. Again and again he appears as a witness to
the diplomas of Henry VI and FREDERICK II. Numerous
imperial documents of the period were written in Salem,
for its scriptorium then had more copyists than the impe-
rial chancellery. The abbot also enjoyed the special favor
of the popes. INNOCENT III commissioned him to investi-
gate and report on the most difficult questions of ecclesi-
astical politics such as the disputed episcopal election in
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AUGSBURG in 1202 and the settlement of the succession
to the archbishopric of Mainz. In 1207 he negotiated a
peace between Philip of Swabia (d. 1208) and Pope Inno-
cent IIL.

Under Eberhard, Salem’s holdings were greatly ex-
tended, and in 1201 he placed it under the protection of
Archbishop Eberhard II of Salzburg (d. 1246). In the
Codex Salemitanus, the abbot had the land and legal titles
of the abbey noted most meticulously, and this valuable
collection of documents is still one of the outstanding
sources for the cultural and economic history of upper
Swabia. The vigorous growth of the monastic family
made possible the foundation of the Abbey of Wettingen
in 1227. His monks also provided religious direction for
the convents of nuns founded during the abbot’s term of
office: Wald (1212), Heppach (1230), Kalchrain (1230),
Rottenmiinster (1223), Heiligkreuzthal (1238), Feldbach
(1234), and Gutenzell (1237). In 1240 Eberhard resigned
his office because of his great age. He enjoyed the highest
regard among his contemporaries, and he was inscribed
in the Cistercian martyrology soon after his death.
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Feast: April 14 (Cistercians).

Bibliography: Acta Sanctorum April 2:200. M. GLONING,
Graf Eberhard von Rohrdorf (Augsburg 1904). H. D. SIEBERT,
“‘Griindung und Anfinge der Reichsabtei Salem,”” Freiburger
Dozesan-Archiv NS 35 (1934) 31-56. A. M.. ZIMMERMANN, Kalen-
darium Benedictinum: Die Heiligen und Seligen des Benediktiner-
orderns und seiner Zweige (Metten 1933-1938), 2:296. M. A.
DIMIER, Dictionnaire d’histoire et de géographie ecclésiastiques
(Paris 1912-), 14:1291-93.

[C. SPAHR]

EBERHARD OF TUNTENHAUSEN, ST.

Shepherd; b. Freising; d. c. 1370. Eberhard is an un-
canonized folk saint, buried under an altar to his honor
in the church at Tiintenhausen (Bavaria, Germany). Ac-
cording to the testimony at hearings (1729-34) at which
his cult was approved as immemorial, it was said that the
faithful took earth from Eberhard’s grave and used it as
a medicine for sick cattle, yet the grave mound never di-
minished. Iron and wooden votive statues of animals
were left at his grave, and reportedly live calves also were
sacrificed. The first mention of his cult is in a letter of
1428. He is the patron of shepherds and domestic ani-
mals, invoked in cases of cattle sickness and for good
weather.

Feast: Sept. 12, 28, and 29.

Bibliography: L. H. ZOLLING, ‘‘Die Verehrung des heiligen
Eberhard in Tiintenhausen,”” Frigisinga (1925) 427-432. L. HEILM-
AIER, Die Verehrung des heiligen Eberhard in Tiintenhausen
(Freising 1926). R. KRISS, Die Volkskunde der altbayrischen Gna-
denstditten (Munich 1953) 1:23-24. J. STABER, Volksfrommigkeit
und Wallfahrtswesen des Spdtmittelalters im Bistum Freising (Ho-
henkirchen 1955) 45-46.

[D. ANDREINI]

EBERLIN, JOHANNES

Evangelical preacher and popular writer; b. Klein-
kotz, near Giinzburg, c. 1470; d. Leutershausen, before
Oct. 13, 1533. He studied at Basel in 1490 and Freiburg
in 1493 and entered a Franciscan monastery in Heils-
bronn. He lived thereafter in Tiibingen, Ulm, and Frei-
burg, where in 1520 he encountered Luther’s writings.
On returning to Ulm, he was expelled from the order. In
1521 he published his famous work, Die 15 Bund-
genossen (The Fifteen Confederates), combining in a
folkish way socio-political and religious demands for re-
form, and describing a utopian state called Wolfaria. He
spent a year in Wittenberg and then traveled as an evan-
gelist to Basel, Rheinfelden, Rottenburg, and Ulm. He
married, was called to Erfurt, and at the end of 1525, to
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Wertheim by Count Georg II. Dismissed on May 6, 1530,
he ended his days in Leutershausen, near Ansbach. His
greatest importance was his authorship of several vol-
umes of folkish reform tracts and religious treatises.

Bibliography: J. EBERLIN VON GUNZBURG, Ausgewdhlite
(sdmtliche) Schriften, ed. L. ENDERS, 3 v. (Halle 1896-1900). B.
RIGGENBACH, Johann Eberlin von Giinzburg und sein Reform-
programm (Tiibingen 1874). M. RADLKOFER, Johann Eberlin von
Giinzburg and sein Vetter Hans Jakob Wehe von Leipheim
(Nordlingen 1887). J. WERNER, Johann Eberlin von Giinzburg, der
evangelisch-soziale Volksfreund (Heidelberg 1889). G. BEBER-
MEYER, Die Religion in Geschichte und Gegenwart3 2:297.

[L. W. SPITZ]

EBIONITES

A Jewish Christian sect that flourished between the
first and the fourth century. Despite patristic mention of
an Ebion as founder, the word actually refers to the ‘ “poor
men’’ (ebjonim) of the Beatitude (Mt 5.3; Lk 4.18; 7.22).
This group of ascetics emigrated from Palestine to Trans-
jordan and Syria. Like the Nazarenes and Sadocites of the
Qumran tradition, they opposed official Judaism and ac-
cepted Jesus Christ as the Messiah foretold by Moses and
as the true Prophet (cf. Dt 18.15), but considered His se-
lection as the Christ or Anointed One as due to His emi-
nent virtue achieved under the guidance of the Spirit
received in the baptism of John whereby He kept the law
perfectly (i.e., was a saddiq). The Ebionites violently op-
posed the theology of St. Paul because they believed that
he had undergone a demoniacal hallucination when he
claimed to have had a vision of Christ, and that he had
opposed the conversion of the Jews to a perfect obser-
vance of the Mosaic Law as intended by St. James in Je-
rusalem. The Pauline soteriology also was repudiated by
the Ebionites, who considered the sacrifices of the Old
Law as abolished by the waters of baptism. Their concept
of Christ as Son of Man made Him the great reformer of
the Judaic Law whose teaching (didascalia) was a cri-
tique of the interpolations in the Mosaic Torah.

Devoted to a life of strictest poverty and community
of goods, they practiced vegetarianism and ritual ablu-
tions that culminated in the mystical ceremony of bap-
tism. Information about the Ebionites is often
inconsistent. They used a so-called Gospel of the He-
brews apparently based on Matthew. Their opposition to
St. Paul centered on his apostolate rather than on his the-
ology. The so-called Gospel of the Ebionites and portions
of Clementines (Homilies and Recognitions) are thought
by some scholars to have had an Ebionite origin. The
Ebionites are mentioned by Justin (Dialogues 47, 48),
Irenaeus (Adversus haereses 1.26.2; 2.21.1), Tertullian
(De praescriptio 33), Hippolytus (Philosphumena 7.34;
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EBNER, MARGARETHA, BL.

9.13-17), and Epiphanius of Salamis (Panarion 29, 30).
They are described as Symmachians (after Symmachus,
the biblical translator) by the Latin Fathers of the fourth
century and were then still extant in Rome, Egypt, and
Asia Minor.

Bibliography: H. J. SCHOEPS, Dictionnaire d’histoire et de
géographie ecclésiastiques, ed. A. BAUDRILLART et al. (Paris
1912-) 14:1314-19. J. THOMAS, Le Mouvement baptiste en Pales-
tine et Syrie (Gembloux 1935). Revue d’histoire ecclésiastique 30
(Louvain 1934) 257-296. E. MOLLAND, ‘‘La Circoncision: Le Bap-
téme et 'autorité du décret apostolique,”” Studia Theologica 9
(1955) 1-39. A. SALLES, Revue biblique, 64 (Paris 1957) 516-551.

[F. X. MURPHY]

EBNER, MARGARETHA, BL.

Mystic, Dominican virgin; b. ¢. 1291, Donauwérth
(near Nuremberg), Bavaria, Germany; d. June 20, 1351,
Medingen, Bavaria, Germany. A child of the nobility,
Margaretha received a classical education at home. She
was solemnly professed (1306) at the Dominican convent
at Maria-Medingen near Dillingen. Dangerously ill for
many years, Ebner offered penances—abstinence from
wine, fruit, and the bath—for those who had died in the
war devastating the countryside. She was suddenly cured,
but then forced with the other sisters to leave the convent
during the campaign of Ludwig the Bavarian. Shortly
thereafter the death of her nurse, to whom she was emo-
tionally attached, caused Margaretha to grieve inconsol-
ably. But in 1332 she regained her composure through the
efforts of Henry of Nordlingen, who then assumed her
spiritual direction. The correspondence between them is
the first collection of this kind in German. Under his tute-
lage, she wrote with her own hand a full account of all
her revelations and conversations with the Infant Jesus,
including the answers she received from him, even in her
sleep. This diary is preserved at Medingen in a manu-
script that dates to 1353. From her letters and diary we
learn that she remained loyal to the excommunicated
Ludwig the Bavarian, whose soul she learned in a vision
had been saved. Among her other correspondents were
many contemporary spiritual leaders, including Johannes
Tauler. She is considered one of the leaders of the Friends
of God. Her body now rests in a chapel built in 1755 in
the Maria-Medingen Convent church. Pope John Paul II
praised Ebner, the first person he beatified (Feb. 24,
1979), for her perseverance.

Feast: June 20 (Dominicans).

Bibliography: M. EBNER, Major Works, tr. & ed. L. P. HINDS-
LEY (New York 1993). M. GRABMANN, Neuaufgefundene lateinis-
che Werke deutscher Mystiker (Munich 1922). P. STRAUCH,
Margeretha Ebner und Heinrich von Nordlingen (Amsterdam
1966). A. WALZ, ‘‘Gottesfreunde und Margarete Ebner,”” in Hi-
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storisches Jahrbuch (1953), 72:253-265. L. ZOEPF, Die mystikerin
Margaretha Ebner (Berlin 1914).

[K. I. RABENSTEIN]

EBRACH, ABBEY OF

In Upper Franconia, Diocese of Wiirzburg, founded
in 1127 as a daughterhouse of the Cistercian Abbey of
MORIMOND. It flourished in the 12th and 13th centuries
with daughterhouses of its own. The abbey had extensive
estates in Franconia. It was secularized in 1803 and has
been a prison since 1851. The first church was consecrat-
ed in 1134. The early Gothic construction (1200-85),
with a rectangular apse and a magnificent rose window
on the west facade, was sumptuously decorated in early
classical style by Abbot Rosshirt (1773-91) employing
the services of Materno Bossi, and is today a Catholic
parish church. The monk Conrad (d. 1399), a noted theo-
logical writer, taught in the abbey’s colleges in Prague
and Vienna. A long, bitter struggle with the bishops of
Wiirzburg over full exemption ended in failure in 1522.
Valuable manuscripts from Ebrach are in Munich, Bam-
berg, Wiirzburg, and Wolfenbiittel.

Bibliography: W. WIEMER, Die Baugeschichte und Bauhiitte
der Ebracher Abteikirche (Kallmiinz, Ger. 1958). M. HARTIG, Lex-
ikon fiir Theologie und Kirche, ed. J. HOFER and K. RAHNER, 10 v.
(2d, new ed. Freiburg 1957-65) 3:636. K. LAUTERER, ‘‘Konrad von
Ebrach, Lebenslauf und Schrifttum,”” Analecta Sacri Ordinis
Cisterciensis 17 (1961) 151-214; 18 (1962) 60-120.

[A. SCHNEIDER]

ECCE HOMO

The presentation of Christ to the people to be
mocked by them concludes His religious and civil trial,
which is the last stage of the Passion before the Crucifix-
ion. Crowned with thorns and with the reed scepter in His
bound hands, His pitiable figure is exhibited in lonely
contrast to the contemptuous horde that views Him.

The iconography of Ecce Homo is derived from Jn
19.4-7. The subject became important in Christian art
only after the late Middle Ages and under the influence
of mystical interpretation of the Passion of Christ. Thus,
the iconography of Ecce Homo developed at the same
time as that of the ‘‘Man of Sorrows’’ or ‘‘Christ of
Pity.”’

The first representation of Ecce Homo proper is
found in the Codex Egberti (10th century, Trier). From
the 11th to the early 12th century the subject occurs in
the narrative cycle of the Passion. In the early 15th centu-
ry it began to enjoy an increasingly more important role
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in art. Contemporary theology as well as late medieval
mystery plays of the Passion stimulated the development
of the subject, and it became very popular, especially in
northern countries. The figure of Christ was isolated from
subsidiary motifs in the narrative representation and
formed an Andachtsbild. In the 16th century the subject
was spread widely by means of graphic art (Diirer, Alt-
dorfer, etc.). Titian painted the full scene three times dur-
ing his career (1543, Kunsthistorisches Museum, Vienna;
1547, Prado, Madrid; 1565, Hermitage, Leningrad), and
there are further examples from the baroque period by
Reni, Rubens, and Rembrandt.

Bibliography: K. KUNSTLE, Geschichte der byzantinischen
Literatur (Munich 1890; 2d ed. 1897) 1:437-440. 0. SCHMITT, Re-
allexikon zur deutschen Kunstgeschichte 4 (Stuttgart 1958)
674-700. L. REAU, Iconographie der l’art chrétien, 6 v. (Paris
1955-59) 2.2:459-461.

[S. TSUJI]

ECCE IAM NOCTIS TENUATUR
UMBRA

An office hymn that was historically sung at Lauds
on the Sundays from Pentecost until the end of Septem-
ber. It is considered the counterpart of Nocte surgentes
vigilemus omnes for Matins of the same season. It is con-
sidered the counterpart of the counterpart of Nocte sur-
gentes vigilemus omnes for Matins of the same season.
Both hymns consist of three strophes in Sapphic and
Adonic. Recent scholars attribute the Ecce to ALCUIN
rather than to GREGORY THE GREAT, among whose works
it is found both in manuscripts and printed editions. Its
style and thought, however, coincide with that of Alcuin
and the cultivated tastes of literary circles in the ninth-
century CAROLINGIAN RENAISSANCE.

Bibliography: Analecta hymnica 51:31032, text. J. CONNEL-
LY, ed. and tr., Hymns of the Roman Liturgy (Westminster, Md.
1957).

[M. M. BEYENKA]

ECCLESIAM SUAM

Encyclical letter, ‘‘On the Ways in Which the
Church Must Carry out Its Mission in the Contemporary
World,”” promulgated by Pope Paul VI on the feast of the
Transfiguration, Aug. 6, 1964. Ecclesiam suam was the
pope’s first encyclical letter. In it, he envisions the role
of the Church vis-a-vis the secular world.

The prologue, ‘‘The Paths of the Church,”’ outlines
the encyclical in terms of ‘‘three thoughts, which contin-
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“‘Ecce Homo,”’ woodcut by Albrecht Diirer from the ‘‘Great
Passion,’”’ series, ca. 1497-1500.

ually disturb [the pope’s] heart’” (no. 8). First, ‘‘the
Church should deepen its consciousness of itself”” (no.
9). Second, on the basis of this self-awareness, ‘‘there
arises the unselfish and almost impatient need for renew-
al’’ (no. 11). Third, the pope is concerned about *‘the re-
lationships, which the Church of today should establish
with the world which surrounds it and in which it lives
and labors’’ (no. 12). Along these lines, the encyclical is
divided into three parts.

Part one, ‘‘Awareness,’’ indicates that ‘‘it is a duty
today for the Church to deepen the awareness that she
must have of herself, of the treasure of truth of which she
is heir and custodian, and of her mission in the world”’
(18). The key to this self-awareness is ‘‘vigilance.”’
““Vigilance,”” says the pope, ‘‘should always be present
and operative in the conscience of the faithful servant; it
determines his or her everyday behavior, characteristic of
the Christian in the world’” (no. 21). He justifies the
““boldness’’ (no. 23) of this invitation because °‘the
Church needs to reflect on herself”” and ‘‘to experience
Christ in herself”’ (no. 25). Thus, ‘‘the first benefit to be
reaped from a deepened awareness of herself by the
Church is a renewed discovery of her vital bond of union
with Christ’” (no. 35). Ultimately, this sacred bond is the
““mystery of the Church’’ (no. 36). This mystery ‘‘is not
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a mere object of theological knowledge; it is something
to be lived, something the faithful soul can have a kind
of connatural experience of, even before arriving at a
clear notion of it’” (no. 37). In consideration of the pro-
found and sacred mystery of the Church, the pope teaches
that, ‘‘if we can awaken in ourselves such a strength-
giving feeling for the Church and instill it in the faithful
by profound and careful instruction, many of the difficul-
ties which today trouble students of Ecclesiology, as for
example, how the Church can be at once both visible and
spiritual, at once free and subject to discipline, communi-
tarian and hierarchical, already holy and yet still being
sanctified, contemplative and active . . . will be over-
come in practice and solved by those who, after being en-
lightened by sound teaching, experience the living reality
of the Church herself’’ (no. 38).

In the second section, ‘‘Renewal,”” Pope Paul indi-
cates that the source of his impetus for renewal is ‘‘the
desire to see the Church of God become what Christ
wants her to be: one, holy, and entirely dedicated to the
pursuit of perfection to which she is effectively called.”’
Despite this lofty vocation and, ‘‘perfect as she is in the
ideal conception of her Divine Founder,”’ he affirms that
the Church should *‘tend towards becoming perfect in the
real expression of her earthly existence’’ (no. 41). He
cautions that the Church’s call to perfection should not
be understood ‘‘in the sense of change, but of a stronger
determination to preserve the characteristic features
which Christ has impressed on the Church’’ (no. 47). In
view of these criteria for renewal, he indicates that ‘the
Church will rediscover her renewed youthfulness, not so
much by changing her exterior laws, as by interiorly as-
similating her true spirit of obedience to Christ and, ac-
cordingly, by observing those laws which the Church
prescribes for herself with the intention of following
Christ’” (no. 51). Subsequently, the pope identifies two
points that provide matter for reflection for the renewal
of ecclesiastical life, namely, the ‘‘spirit of poverty’’
(nos. 54-55) and the “‘spirit of charity’’ (nos. 56-57).

The final section, ‘‘Dialogue,’”’ presents the claim
that *‘if the Church acquires an ever-growing awareness
of itself . . . tries to model itself on the ideal of Christ,
the result is that the Church becomes radically different
from the human environment in which it . . . lives or
which it approaches’” (no. 58). However, ‘‘this distinc-
tion is not a separation’’ (no. 63). To the extent that ‘‘the
Church has a true realization of what the Lord wishes it
to be, . . . there arises a unique sense of fullness and a
need for outpouring.”” A consequence of this outpouring
is the “‘duty . . . of spreading, offering, and announcing
it to others.”” ‘“To this internal drive of charity which
tends to become the external gift of charity,”” says the
pope, ‘‘we will give the name of dialogue’’ (no. 64), into
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which ‘‘the Church should enter . . . with the world in
which it exists and labors’’ (no. 65). ‘‘Dialogue,’”” he af-
firms, ‘‘ought to characterize our apostolic approach and
method as has been handed down to us’’ (no. 67). In fact,
he claims that dialogue ‘‘is found in the very plan of
God’’ (no. 70). Identifying its ecclesial significance, the
pope explains, ‘‘dialogue is . . . a method of accom-
plishing the apostolic mission’’ (no. 81). As such, dia-
logue is both fruitful for the Church and for the partners
she engages: ‘“The dialectic of this exercise of thought
and of patience will make us discover elements of truth
also in the opinions of others, it will force us to express
our teaching with great fairness, and it will reward us for
the work of having explained it in accordance with the
objections of another or despite his or her slow assimila-
tion of our teaching. The dialogue will make us wise; it
will make us teachers’’ (no. 83).

In his concluding remarks, the pope notes that ‘it is
a cause of joy and comfort . . . to see that such a dia-
logue is already in existence in the Church and in the
areas which surround it. The Church is more than ever
alive’” (no. 117).

[K. GODFREY]

ECCLESIASTES, BOOK OF

A SAPIENTIAL book of the Old Testament canon.
This article discusses the meaning of the name, the origin
and unity of the book, and the author’s teaching.

The Name. The initial phrase, the words of Qoheleth
(Heb. dibré gohelet), forms the title in the Hebrew text
of Ecclesiastes. Throughout the book the word gohelet
occurs seven times (1.1, 2, 12; 7.27; 12.8, 9, 10), always
with reference to the author of the work, very much as
though it were a proper name. The word is related to
qahal, which means ‘‘congregation’’ or ‘‘community.’’
Already the Septuagint translator was perplexed by the
term and contributed to its enigmatic character by the
choice of an obscure Greek word €ékkAncilactrc; this
term, rare in Greek literature and designating a member
of the citizen’s assembly, is sometimes translated as
preacher. Not having a more acceptable solution to the
problem, St. Jerome simply transliterated the Greek word
for the title of the book in the Vulgate. The style, mood,
and purpose of the author are hardly such as to warrant
the title preacher.

Origin, Linguistic Characteristics, and Literary
Unity. For centuries Solomon was regarded as the author
of this book because of the statements in 1.1, 12, and the
general argument of the first two chapters. This view has
been universally abandoned; now it is generally agreed
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that the book comes from a much later period. It has been
assigned by critics to every century from that of Zerubba-
bel to that of HEROD THE GREAT, but the present trend is
to date its composition in early Hellenistic times, c. 300
to 275 B.C. The author’s apparent ignorance of belief in
a RESURRECTION OF THE DEAD excludes a date so late as
the times of the Maccabees (2nd century B.C.). An earlier
date is excluded because, among other reasons, his sub-
jective, individualistic approach would not have been in
character during monarchic times when community and
national interests were paramount.

The language of Qoheleth is not the Hebrew of the
Prophets. An analysis of the text provides an abundance
of forms, words, and constructions that are Aramaic in
nature or related to that idiom. For several decades one
school of thought has advanced the hypothesis that Qohe-
leth in its present form is a translation from an Aramaic
original (e.g., F. C. Burkitt, F. Zimmermann, C. C. Tor-
rey, and H. L. Ginsberg), whereas the case against the
translation theory has been defended by R. Gordis,
among others (see bibliography). The linguistic problem
may be answered by suggesting that Qoheleth was thor-
oughly conversant with Aramaic and used it as a vernacu-
lar tongue, while employing Hebrew in its contemporary
state of transition to the later Mishnaic form for his lec-
tures and the composition of his work.

The author’s style, even as his thought, follows no
neat pattern. Much is prose, although a prose that at times
tends to become metrical under a load of poetic nuances.
There are proverbs of the traditional type, some original
and some from popular wisdom tradition [see WISDOM (IN
THE BIBLE)]; statements seemingly contrary to each other
are juxtaposed, and the reader is left to think out the an-
swer; or Qoheleth cites a proverb and immediately adds
his own evaluation. It is with this last form that he is most
at home (4.9-12; 7.1-14; 9.4-6).

The question of the book’s literary unity has become
almost a historical one. Because of the author’s seeming-
ly unorthodox questioning of accepted orthodox religious
and moral standards and because of the peculiarities of
language and style, scholars at the beginning of the 20th
century favored hypotheses of multiple authorship. The
characteristics of the work are now seen from a more pro-
found psychological and historical viewpoint and are in-
terpreted as prime indications of the book’s literary unity.
Apart from a few evident exceptions, e.g., the opening
words in 1.1, the epilogue in 12.9-14, and perhaps the
words, ‘‘says Qoheleth,”” in 1.2; 7.27; 12.8, unity of au-
thorship is now generally maintained.

Content and Teaching. Although Ecclesiastes does
have a specific theme, an orderly, logical development of
that theme is not in evidence. Perhaps the reader would
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be more sympathetic to the author on this score, if he
would visualize the author as a sage advanced in years
musing on his favorite subject, now and then glancing at
notes made during years of teaching. As once his school
audience, so now his readers may best regard his state-
ments as pearls of wisdom that need no further literary
framework to enhance their value.

If there is a key to the understanding of Ecclesiastes,
it is to be found in the third verse of the book: ‘“What
profit has man from all the labor which he toils at under
the sun?”’ Qoheleth had sought to plumb the depths of the
mystery of life from the viewpoint of its ultimate worth.
He desperately sought for what is permanent, lasting, sta-
ble—and failed to find it. Like Augustine, Qoheleth had
a “‘restless heart;”” unlike Augustine he was not favored
with the revelation that the human heart is destined to
quiet its restlessness in the divine embrace. By observa-
tion and experience he had come to know, not that there
is no profit at all in human objectives, but that the fullness
of an enduring and satisfying good is simply not to be
had.

The author covers various areas of human interest
and effort, namely, wealth, pleasure, wisdom, work, gov-
ernment, family relationships, worship, business,
women, loyalty, prudence, knowledge—and ever finds
the same answer; none of these yields an ultimate value,
none provides a lasting, limitless satisfaction. Even the
best of them, wisdom, is undone by death. Therefore all
is elemental vanity, nothingness, a chasing after wind.

Nevertheless, Qoheleth remains a sober, humble re-
alist. He knows God has a plan in the universe of things,
even though man is unable to piece that plan together. In-
justice, death, misery, and folly do not place his religious
faith in jeopardy. The disciple who added the final six
verses to his master’s musings, may well have reflected
his teacher’s deepest conviction: ‘ ‘Fear God and keep his
commandments, for this is man’s all; because God will
bring to judgment every work, with all its hidden quali-
ties, whether good or bad’’ (12.13-14).

There exists no evidence concerning Qoheleth’s di-
rect contribution to the development of the doctrine of
retribution in AFTERLIFE or of blessed immortality. Nev-
ertheless, his trenchant, devastating formulation of the in-
adequacy of the traditional teaching on RETRIBUTION in
this life, together with his probing of the heart’s undying
desire for limitless possession of truth, goodness, and
happiness cannot but have contributed to the evolution
toward the belief in an afterlife.
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ECCLESIASTICUS

The title commonly applied to the Latin translation
(from the Greek version) of the Wisdom of Ben Sira, also
known as SIRACH. The word Ecclesiasticus, like €KKAN-
olaotikég of Codex 248, a witness to the Greek II form
of the book, is an adjective. But from the 3d century A.D.
the Latin word came to be used also as a proper noun—
St. Cyprian (d. 258) cites Sirach in this fashion: Apud
Salomonem in Ecclesiastico, or simply In Ecclesiastico
[Corpus scriptorum ecclesiasticorum latinorum 3 (Vien-
na 1868) 110, 154, 176, 177, 178, 181]. In the Vulgate
tradition this same peculiarity is found; one manuscript
begins ecclesiastici liber incipit, and the editions have ei-
ther incipit liber ecclesiastici or simply Ecclesiasticus,
whereas other manuscripts contain the more logical inci-
pit liber ecclesiasticus. The best witnesses of the Vulgate,
however, read liber Hiesu filii Sirach, a title more in
keeping with most Greek manuscripts. The word Eccle-
siasticus—either as an adjective modifying liber (ex-
pressed or understood), or worse still as a proper noun—
cannot be satisfactorily accounted for. Perhaps because
the book was so often read in the liturgy, it came to be
considered the Church book par excellence; or because
it is the most important of the Deuterocanonical books
that were rejected from the Jewish canon, The Wisdom
of Ben Sira came to be known as the *‘Churchly’’ book—
one accepted by the Church but not by the Jews.

Bibliography: Sapientia Salomonis, Liber Hiesu filii Sirach
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ECCLESIOLOGY

The branch of theology that studies the nature and
mission of the Church. After considering the history of
ecclesiology, this article will survey the major develop-
ments and issues that have attracted the attention of theo-
logians since the Second Vatican Council.

History. Formal treatises on ecclesiology appeared
somewhat late in the history of the Church (even though
some writers did compose books on the Church; e.g., St.
Cyprian wrote De catholicae ecclesiae unitate). Even
scholastic theologians of the Middle Ages, including St.
Thomas Aquinas, did not include a special treatise on the
Church in their Summae. However, the writers of the
New Testament, the Fathers, and scholastics reflected
deeply on the mystery of the Church and treated explicit-
ly of its different aspects, especially in relation to Chris-
tological and soteriological themes. One can, therefore,
speak of the ecclesiology of the New Testament, of St.
Paul, St. Augustine, etc., meaning by this the point of
view from which they contemplated the Church and the
aspects of the mystery emphasized or clarified by their
writings. Prescholastic ecclesiology has certain definite
characteristics: it expresses itself in symbolic language
rather than in abstract formulations; it emphasizes the in-
terior mystical reality mediated and manifested in the vis-
ible sacramental life of the Church. The great scholastic
theologians in their insistence on speculative theology at
times tended to overlook the rich symbolism of the Scrip-
tures and Fathers, yet they carried forward many of the
same themes. St. Thomas, for example, following Augus-
tine, developed the theme of the headship of Christ, con-
sidering the MYSTICAL BODY as the domain, or sphere of
influence, of Christ’s sanctifying and salvific action.

When formal consideration was given to the Church
in the domain of DOGMATIC THEOLOGY and the first trea-
tises came to be written, this was done in response to defi-
nite historical challenges, which were to determine the
aspects under which the Church would be considered.
Thus John of Paris in De potestate regia et papali
(1302-03) sought to delineate the relationship between
the spiritual and temporal powers in the context of the
conflict between Boniface VIII and Philip the Fair. In the
Middle Ages various movements and writers, in reaction
to the many abuses in the Church, began to call in ques-
tion the authority and mediation of the visible Church
(e.g., the Franciscan Spirituals, the Waldensians, John
Wyclif and John Hus, the conciliar movement conse-
quent upon the tragedy of the Western Schism). These
movements found their fullest expression in the theology
of Martin Luther and the Protestant Reformation, which
ended in rejecting the visible mediation of the Church, es-
pecially its priesthood and the authority of the hierarchy.
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As a consequence, Catholic theologians began to treat ex-
plicitly of the exterior visible aspects of the Church [see
Juan de Torquemada, OP, in his Summa de ecclesia (Co-
logne 1480)]; and when the formal treatises came to be
written by the theologians of the Counter Reformation,
they placed a strong focus on its visible hierarchical
structure (see Cardinal Robert Bellarmine, who set the
pace for the others in his De controversiis). In the ensuing
centuries, during which the Church was faced with new
threats from Jansenism, Gallicanism, the rationalism of
the 18th century, etc., this ecclesiology, whose interest
was primarily apologetical and which has been unflatter-
ingly described as a ‘‘hierarchology,”” continued to hold
sway and was the one incorporated in the theological
manuals for use in seminaries. It reached its high-water
mark at Vatican Council I with the solemn definition of
the primacy of jurisdiction and infallibility of the pope.

During the 19th century, however, a new ecclesiolo-
gy was slowly being formulated that sought to integrate
the ecclesiology of the Church’s visible structure into a
more complete and vital understanding of the mystery as
found in the Scriptures and Fathers. The first great center
of this ecclesiological revival was the theological faculty
of Tiibingen in Germany, whose greatest light was Jo-
hann Adam Mahler (1796 to 1838). His ecclesiology was
characterized by its insistence on the community and the
interior reality of the life of grace (see Die Einheit in der
Kirche, 1825, and Symbolik, 1832). This revival was fur-
thered by the Jesuit theologians in Rome, especially Gio-
vanni Perrone (1794 to 1876), Carlo Passaglia (1812 to
1887), Klemens Schrader (1820 to 1875), and Cardinal
J. B. Franzelin (1816 to 1886); by Matthias Scheeben
(1835 to 1888) in Germany; and Cardinal John Henry
Newman (1801 to 1890) in England.

In preparation for Vatican I, a proposed schema on
the Church, written largely by Schrader, began by defin-
ing the Church as the Mystical Body of Christ. It met with
opposition from many of the fathers, and a revised ver-
sion relegated the image to a secondary consideration,
preferring to define the Church as a visible society. The
new trends, however, continued to exercise their influ-
ence, and between the two world wars there was a greatly
renewed interest in the theology of the Mystical Body (of
special importance were the works of Karl Adam, Emile
Mersch, Romano Guardini, Charles Journet, and Sebas-
tian Tromp). In 1943 Pius XII's great encyclical on the
Mystical Body (MYSTICI CORPORIS), while warning
against excesses that could lead to a sort of panchristism,
incorporated the patristic and scholastic insistence on the
interior reality of grace with the theology of the Church
as a visible hierarchical society. During the next 20 years
modern Catholic ecclesiology, strongly influenced by the
ecumenical movement and the scriptural and liturgical re-
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vival, continued to make many advances. French Domin-
ican Yves Congar, for example, contributed especially to
an understanding of historical development and the role
of the Holy Spirit in the Church, with implications for
ecumenism, structural reform, the laity, and spirituality.
Congar’s compatriot, Jesuit Henri de Lubac, expressed a
multidimensional vision of the Church as both a social
body in the world and a mystery revealed by God. The
fruit of this further study and research is expressed con-
cretely in Vatican II’s Dogmatic Constitution on the
Church, Lumen gentium, as well as in its Pastoral Consti-
tution on the Church in the Modern World, Gaudium et
spes.

See Also: CHURCH, 1I (THEOLOGY OF); CHURCH,
ARTICLES ON.
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[J. R. LERCH/D. M. DOYLE]

The Nature of the Church. Vatican II did not legis-
late any one definition of the Church. Lumen gentium
(LG) insisted that the Church is a mystery and proposed
a variety of Biblical images, treating at length the Church
as the People of God and as the Body of Christ. It also
described the Church as a sacrament and as a commu-
nion. This last has come to new prominence while the
image of the Church as the People of God seems to have
been deemphasized. The 1985 Synod of Bishops, for ex-
ample, made only one reference to the Church as the Peo-
ple of God. Two reasons may explain this deemphasis:
a reaction to the misuse of the People of God by some
to justify a “‘people’s church’’ or ‘‘popular church’’ that
is distinct from the hierarchical Church; and the fear that
the People of God image might suggest a purely sociolog-
ical view of the Church to the neglect of its deeper spiri-
tual nature.
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Theologians have followed the lead of the Council,
avoiding the ‘‘perfect society ecclesiology’” of the past
and preferring an ecclesiology that blends the Biblical
sources with historical tradition and contemporary needs.
To achieve this end, they search for appropriate images,
metaphors, types, and symbols to express the nature of
the Church. Avery Dulles has argued persuasively for the
use of models in ecclesiology: institution, mystical com-
munion, sacrament, herald, servant, and community of
disciples. Others have applied social theory to the study
of the Church. Communio ecclesiology, with rich sacra-
mental and pneumatic elements, has become a major
theme. The 1985 Synod maintained that the ecclesiology
of communion is the central and fundamental idea of the
conciliar documents, and used it to explain distribution
of power in the Church, the sacramental foundation for
collegiality, and the coexistence of unity and pluraformi-

ty.

Church and the World. Gaudium et spes (GS) fo-
cused on the Church in its relationship to the world, call-
ing for a discernment of the *‘signs of the times’” (GS 4).
The Council distinguished earthly progress from the in-
crease of the Kingdom (GS 39) but did not precisely de-
fine the nature of their interrelationship. It also affirmed
the solidarity of the human family, the collaboration with
all people of good will, and the inculturation of the
Church in different areas. Theologians have reflected on
the role of the Church in the development of social justice
and world peace. Political and liberation theologies con-
centrate on the duty of the Church to defend human life
and promote human rights.

Liberation theology, with its stress on orthopraxis,
conscientization, and the preferential option for the poor,
sees the Church as an agent of social transformation. The
Church has a fourfold mission: to announce the gospel
of liberation, to denounce all actions that impede human
rights, to initiate actions for justice, and to support these
initiatives. Rome has criticized some elements in libera-
tion theology: ecclesiological relativism; politicization of
the gospel; confusion over human liberation and final re-
demption; and the use of Marxism, class struggle, and vi-
olence.

Although the Church may have no direct political or
economic mission with respect to temporal matters, its
moral and religious service extends to the entire world.
The Church must defend human rights whenever they are
violated. John Paul II and the Code of Canon Law, how-
ever, prohibit clerics and religious from engaging in par-
tisan politics. A thin line often exists between political
activity and partisan politics. The Church cannot retreat
from pressing social concerns, but is should avoid exces-
sive involvement in practical politics.

38

Several theologians have developed Karl Rahner’s
assertion that Vatican II began the era of the world
Church—the movement from a Western or European
center to an actual world religion. Such a global and mul-
ticultural Catholicism encourages the autonomy of re-
gional churches, the adoption of new symbols, languages,
and behavioral patterns, and the greater appreciation of
non-Christian religions. The challenge of forming new
structures and methodologies has deep pastoral implica-
tions for the Church.

Local and Universal Church. Vatican II did not
fully explain the relationship between the local and the
universal Church. Is the local church simply a part of the
universal Church or does the universal Church come to
be from the communion of local churches? The latter ex-
planation is favored by many ecclesiologists who point
to Lumen gentium 26, Sacrosanctum concilium (SC) 41,
and Christus Dominus (CD) 11. The local church may
refer to the regional church, the ritual or patriarchal
church, the diocese, the parish, the family, and the smal-
ler eucharistic communities. Some argue that the term
local church also applies to non-eucharistic groupings,
such as religious communities and basic ecclesial com-
munities so prevalent in Latin America.

The local church is Church because in it Christ is
wholly present. The Church of Christ is incarnate in the
local church and has no existence apart from it. The uni-
versal Church is not a juridical union of local churches
but the communion of local churches united in faith and
the Holy Spirit. “‘In and from such particular churches
there comes into being the one and only Catholic
Church’™ (LG 23).

The theology of the local church raises the issue of
unity and diversity. Local churches are mutually interde-
pendent; they are always related to other local churches
and especially to the Church of Rome. Local churches
throughout the world recognize one another and foster
the wider mission of the universal Church. Each local
church is deeply imbedded in the life of its own people,
but it must also be accountable to its sister churches.

If the local church is truly Church, then it would
seem that the principle of subsidiarity is applicable. This
principle affirms that smaller groups should not be ab-
sorbed by larger social bodies. It implies a division of
competencies and cooperation and seeks to prevent ex-
cessive domination and to encourage local churches to
act freely and responsibly. The practical implementation
of the principle of subsidiarity inevitably brings up the
problem of the tension between authority and freedom:
the balance between the rights of the local church and the
rights of the Church of Rome.
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Ministries and Mission. The postconciliar period
has seen an explosion in the number and diversity of ec-
clesial ministries. The Council taught that the ordained
priesthood differs in essence and not only in degree from
the priesthood of the faithful (LG 10). It described the
priesthood largely in pastoral and functional terms rather
than in the highly sacral language of the post-Tridentine
period. An extensive literature exists on the nature of
priestly identity, the programs of priestly formation, and
the pastoral strategies needed in view of the critical short-
age of priests and the increase in priestless parishes.
Many of the theologies of the priesthood focus on char-
ism, service, and community rather than on the power of
the office and its ontological grounding.

The Council authorized the restoration of the perma-
nent diaconate in Latin rite churches (LG 29). The deacon
is a minister of word and sacrament and ordained to serve
the community in charity and justice. The debate contin-
ues over these roles: is the primary task of the deacon to
assist the priest in liturgical celebrations or to perform
works of charity and justice as Acts of the Apostles 6
seems to indicate?

The theology of the laity has remained a controver-
sial topic. According to Vatican II, ‘‘the lay apostolate is
a participation in the saving mission of the Church itself”’
(LG 33). The Council taught that the Christian faithful,
by their Baptism and Confirmation, share a ‘‘common
dignity’’ and possess a ‘‘true equality’’ in regards to the
building up of the Body of Christ. They share in the pro-
phetic, priestly, and kingly mission of Christ. The Code
of Canon Law enumerates the rights and duties of the
laity, but it does not give them any effective power. The
increase in lay ministries, the shortage of priests, and the
involvement of the laity in ecclesial decision-making at
all levels may help shape a more balanced theology of the
laity in the future. The role of women, especially in re-
gard to the greater utilization of their special contribu-
tions to the Church, is a significant aspect of this
question.

Evangelization is an essential function of the Church
and a duty of all its members, as Paul VI emphasized in
Evangelii nuntiandi (1975) and as John Paul II pro-
claimed in Redemptoris Missio (1990). But Vatican II
further affirmed the positive elements in non-Christian
religions and the possibility of salvation for the unevan-
gelized. This new point of view has seriously called into
question the traditional understanding of mission work.
The number of missionaries declined dramatically since
the Council. A debate, unresolved by Vatican II, contin-
ues over the primary purpose of missionary activity. Is
it the planting of the Church as a sign among the unevan-
gelized or the broader pastoral activity among both the
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unevangelized and the de-Christianized? Missiology is in
a transitional stage as it attempts to answer this question.

Primacy and Collegiality. Church authority, always
an intriguing question for theologians, has attracted much
attention in the last ten years. Vatican II substantially re-
peated the doctrine of primacy defined at Vatican I, but
contemporary studies examine anew the Biblical, histori-
cal, and theological evidence. Particular attention has
been paid to the possible limits of the pope’s power in the
light of revelation, natural and divine law, dogma, and ec-
clesiastical law—all these look to the very mandate of his
office. The voluntary limitation of papal authority is also
widely discussed in ecumenical circles.

Primacy cannot be properly understood apart from
collegiality, one of the major contributions of Vatican II.
The Council stressed that unity and collaboration that
should exist between the papal and episcopal offices and
described the corporate responsibility which the College
of Bishops under papal leadership has for the entire
Church. Collegiality rests on the ancient idea of the
Church as communio. The Council, however, was vague
about the consequences of collegiality and how it affects
the future of the papacy. The debate centers on LG 22,
which stated that the College of Bishops with its head,
the pope, is the subject of supreme power in the Church.
Some theologians argue that there are two inadequately
distinct subjects of authority in the Church: the pope and
the College of Bishops, and the pope can decide to act
personally or collegially. They point to the Nota praevia
to support their view. This view seems to break the essen-
tial unity of Church authority and to separate the papacy
from the episcopacy. Others, also arguing from Vatican
II, hold that there is only one subject of supreme power-
the College of Bishops. Thus every primatial action is
also collegial, since the pope is a member and head of the
college. This theory, which has much to recommend it,
stresses the unity of power in the Church and the collabo-
ration of the pope and the bishops.

The Synod of Bishops, established by Paul VI in
1965, is a major organ of collegiality. Through 2000, ten
general assemblies and eight regional assemblies have
been held. The current debate concerns the theological
character of the synod: is it a truly collegial act, or is it
simply a service to the Pope in his capacity as universal
primate? The Code of Canon Law and the history of the
synods suggest the latter. The synod is an expression of
the collegial spirit (LG 23), but it is merely a consultative
body. The pope may grant a deliberative vote to its mem-
bers, but he has not yet done so.

Episcopal conferences were given formal status at
Vatican II (CD 36-38) and made mandatory by Paul VI
in 1966. Current discussion focuses on the theological
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basis of the conferences and their teaching authority.
There is no unanimity among theologians on these points.
Yet many theologians argue that the conferences have a
genuine theological basis as limited expression of the col-
legial spirit and that they have legitimate authority to
teach. In juridical terms the synods and episcopal confer-
ences may not be examples of collegiality in the strict
sense. But the life of the Church overflows juridical cate-
gories and these collegial expression have greatly bene-
fited the Church.

Magisterium and Disagreement. Another problem
in postconciliar ecclesiology is the relationship between
the ecclesiastical magisterium and theologians. The
Council said little about the authority of theologians. It
did teach that the faithful are to accept with *‘a religious
submission of will and of mind’’ (religiosum voluntatis
et intellectus obsequium) the teachings of the Pope and
the bishops, even when these teachings are not infallible
(LG 25). It presumed assent to Church teaching and did
not discuss the possibility or conditions of disagreement.
The issue became more than academic in light of the neg-
ative reaction to Humanae vitae (1968), the encyclical of
Paul VI on birth control. Tensions further increased when
the Congregation for the Doctrine of the Faith with papal
approval censured such theologians as J. Pohier. H.
Kiing, E. Schillebeeckx, C. Curran, L. Boff, and T. Bala-
suriya.

The present debate concerns largely the extent to
which public dissent to some authentic but non-infallible
teachings of the magisterium is permissible. How are the
rights of theologians to explore the faith compatible with
the rights of the Church to teach authoritatively? The
Church cannot accept a ‘‘free market of ideas’” without
limit, nor should it unreasonably suppress theological
creativity. Public dissent by theologians, however, should
not weaken the effectiveness of the magisterium to be a
credible witness to the Gospel. Disputes between the
magisterium and theologians may be better resolved by
beginning the process at the local level and only, when
unsuccessful, by appealing to Rome. There is also need
for clearer and more equitable procedures for resolving
doctrinal conflicts.

A related question is the meaning of the sensus fi-
delium—the objective sense or mind of the Church. The
sensus fidelium, what the faithful believe, is a gift of the
Holy Spirit to the Church. It is not constitutive of revela-
tion nor is it self-justifying, but it does play an important
role in the development and preservation of doctrine.
Current discussions focus on the sensus fidelium as one
among several theological sources, its relationship to the
magisterium, and the need for greater consultation of the
faithful as part of the process by which the Church teach-
es.
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Ecumenism. The Catholic Church is committed to
working for the reunion of all Christians, but the exuber-
ant spirit following Vatican II has been tempered. Sober
minds realize that the road to full unity will be long and
arduous. One of the principal ecclesiological tasks is to
discern the relationship between the Churches, and even
non-Christian religious groups such as Jews, Muslims,
Hindus, and Buddhists.

The Council stated that the Church of Christ subsists
in the Catholic Church (LG 8). This passage was not pre-
cisely explained at the Council and diverse interpreta-
tions continue to appear. A moderate view suggests that
the term ‘‘subsists’’ (which replaced ‘‘is’’ in an earlier
text) means that the Catholic Church, because of its insti-
tutional fullness, has all the essential properties of
churchliness. The Church of Christ is present in a special
manner in the Catholic Church, but it extends beyond any
one denomination. Communities separate from Catholi-
cism also possess such ecclesial elements as Scripture,
sacraments, prayer, worship, and the gifts of the Holy
Spirit. As a result, these communities manifest the
Church of Christ in various degrees but not in the subsis-
tent way present in the Catholic Church. The Church of
Christ, therefore, includes other Christian churches in the
East and the West, although they are not in full commu-
nion with the Church of Rome.

Many of the bilateral consultations, such as the Lu-
theran-Roman Catholic Dialogue in the United States and
the Anglican-Roman Catholic International Commission
(ARCIC), have addressed critical ecclesiological issues.
They have discussed in detail ecclesial authority, papal
primacy, INFALLIBILITY, sacraments, and ministries. The
World Conference of the Faith and Order Commission of
the World Council of Churches held in Santiago de Com-
postela in August 1993 was devoted to the topic of eccle-
siology. John Paul II's 1995 encyclical Ut unum sint,
which has been hailed as an ecumenical breakthrough,
asks Catholics and other Christians to consider together
the forms that the Petrine ministry might take (96). In
1999, Roman Catholics and Lutherans worldwide cele-
brated a landmark document, ‘‘Joint Declaration on the
Doctrine of Justification.”

Although significant progress has been made, much
work remains to be done. Christian union remains a gift
and a task. ‘“There can be no ecumenism worthy of the
name without a change of heart’’ (Unitatis redintegratio
7).

The decades following Vatican II have witnessed in-
tense and even acrimonious ecclesiological debate. But
in the process some fundamental issues have been clari-
fied and developed. The ferment of ideas, the polarization
within the Church, and major cultural shifts will continue
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to shape the way we understand and live the Christian
life.

See Also: INFALLIBILITY.
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[P. GRANFIELD/D. M. DOYLE]

ECCLESTON, SAMUEL

Fifth archbishop of Baltimore, Md.; b. Kent County,
Md., June 27, 1801; d. Washington, D.C., April 22, 1851.
His English grandfather settled in Maryland, where he
became a merchant and then a planter. Samuel’s parents
were members of the Episcopal Church; but after his fa-
ther died, his mother married a Catholic. As a conse-
quence, Samuel was sent in 1812 to St. Mary’s College,
Baltimore, conducted by the Sulpician Fathers. While
there he became a Catholic, decided to study for the
priesthood, and entered St. Mary’s Seminary on July 23,
1819, despite opposition from relatives. As a seminarian,
he acted as an instructor at St. Mary’s College. After ordi-
nation on April 24, 1825, he entered the Society of the
Priests of St. Sulpice and was sent to Issy, France, for fur-
ther training.

In 1827 Eccleston returned to St. Mary’s College,
where he served two years as professor and vice presi-
dent, and five years as president. He was then named co-
adjutor of Baltimore, consecrated on Sept. 14, 1834, and
succeeded Abp. James WHITFIELD at his death on Oct. 19,
1834. Eccleston served Baltimore for 17 years, playing
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a significant part in the growth of the Church in the U.S.
He presided over five provincial councils, the third to the
seventh, which met in Baltimore every third year from
1837 to 1849. He played as active a part in the council
of 1849, when there were 25 bishops present, as he did
in 1837 when there were only 9.

During his tenure, Eccleston encouraged the estab-
lishment of the first American preparatory seminary, St.
Charles College, which opened in 1848. Many new
churches were founded and work on the cathedral was al-
most completed. The Visitation Nuns and the Christian
Brothers opened schools for girls and boys, respectively,
in Baltimore. The number of priests nearly doubled dur-
ing his episcopate, in part because of the coming of the
Redemptorists for German-speaking Catholics and the
Lazarists.
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[E. F. SCHMITZ]

ECHTER VON MESPELBRUNN,
JULIUS

Prince-bishop of Wiirzburg; b. Mespelbrunn, Lower
Franconia, March 18, 1545; d. Wiirzburg, Sept. 13, 1617.
He came of a noble, strongly Catholic family. He studied
in the Netherlands, Italy, France, and in Cologne. In 1569
he became a member of the cathedral chapter of Wiirz-
burg and was dean in December 1573 when he was elect-
ed prince-bishop. After a preparation of 18 months, he
was ordained priest and consecrated bishop in May 1575.
The Jesuits helped him in the reform of his diocese,
which was predominantly Protestant, and Wiirzburg be-
came outstanding in the COUNTER REFORMATION. In
1582 Echter made a university of the Jesuit college in
Wiirzburg, and in 1589 he founded a seminary. Having
set in order the administration and economy of his dio-
cese, he began, with new priests, to reclaim the Protes-
tants of the diocese for Catholicism. Using strong
political pressure he regained 100,000 in three years. He
built about 300 churches, in the ‘‘Julius style,”” and the
““Julius hospital’’ (1579) shows his interest in social
measures. His enthusiasm for the Catholic League (1614)
contributed to its success, especially in Fulda and Bam-
berg. Personally he was ascetic and pious; politically he
believed in absolutism. According to the spirit of his
time, he persecuted witches. He had early leanings to-
ward humanism, but the claim that he also had inclina-
tions toward Protestantism is erroneous.

42

Bibliography: G. VON POLNITZ, Julius Echter von Mespel-
brunn (Munich 1934); Lexikon fiir Theologie und Kirche?
3:639-640. W. ENGEL, Die Religion in Geschichte und Gegenwart3
2:301.

[G.J. DONNELLY]

ECHTERNACH, ABBEY OF

Former imperial Benedictine monastery in the pres-
ent town of Echternach, Luxembourg; it is a pilgrimage
site, known for its famous dancing procession to the tomb
of St. Willibrord on the Tuesday following Pentecost. An
almshouse for itinerant Scottish monks before 689, it was
founded as a BENEDICTINE monastery (698-704) by St.
WILLIBRORD on an estate of St. IRMINA and her daughter
Plectrude, consort of Pepin II. During the 8th century it
was the center for missions to the Frisians, and the *‘port
of entry’” for Irish-Anglo-Saxon culture (MSS in Paris,
Trier, Maihingen) to the Continent. In the Carolingian pe-
riod it acquired extensive property holdings; its greatest
abbot was Beornrad (775-797). About 848 the abbey was
converted into a collegiate church ruled by lay abbots.
Despite subsequent decline, it had a famous school and
SCRIPTORIUM. The last lay Abbot, Count Siegfried of
Luxembourg, requested Emperor OTTOI to send CLUNIAC
REFORM monks to Echternach; these arrived from Sankt
Maximin in Trier (973). Under Abbot Humbert the Ech-
ternach school of illumination was at its peak (e.g., the
Golden Gospel Books in Nuremberg, Uppsala, and the li-
brary of the Escorial, the MSS in Darmstadt, Gotha, and
Bremen). Another decline in the 14th and 15th centuries
occasioned a new reform by monks from Sankt Maximin
in Trier in 1496. Echternach was suppressed in 1797 dur-
ing the French Revolution. The body of St. Willibrord is
buried in the abbey church, which was built between
1017 and 1031, restored between 1862 and 1868, made
a minor basilica in 1939, and repaired after World War
II. Of the former Carolingian basilica only the crypt has
been preserved; the remains of the Merovingian abbey
church were discovered 1949. The abbey buildings are an
impressive creation of the French baroque (1727-36).
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[P. VOLK]

ECK, JOHANN

Theologian and principal adversary of Luther; b. Eck
in Swabia. Nov. 13, 1486; d. Ingolstadt, Feb. 10, 1543.
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He was the son of Michael Maier, a magistrate in Eck.
Eckius and Eccius are Latinizations of the place name Jo-
hann adopted as a surname after 1505. He was educated
at Heidelberg (1498), Tiibingen (1499), Cologne (1501),
and Freiburg im Breisgau (1502). At Freiburg he first
contacted the new humanism. In 1506 he lectured on the
Sentences of Peter Lombard; in 1510 he received his doc-
torate in theology, having been ordained by special dis-
pensation in 1508 at the age of 22.

The Duke of Bavaria invited Eck to become profes-
sor of theology at Ingolstadt in 1510. At the same time
he became canon of the cathedral of Eichstitt. He wrote
on science, philosophy, and theology. Chrysopassus, his
principal theological work, treats predestination, grace,
and free will; this served to prepare him for his controver-
sy with Luther. He was a prominent figure by 1517. His
Obelisci, a reply to Martin LUTHER’s 95 theses, although
intended only for the private use of the bishop of Eich-
stétt, drew him into the struggle to which he devoted the
rest of his life. In May 1518 Karlstadt, an early Lutheran,
published theses against Eck’s Obelisci. Eck challenged
Karlstadt to a disputation, which took place in Leipzig
under the auspices of Duke George of Saxony. In the
meantime Eck drew Luther into the debate through 12
theses subtly attacking Luther’s doctrine, especially his
practical denial of the Roman primacy.

The debate lasted from June 27 to July 16, 1618. Eck
had forced Luther to expose his heretical views. Duke
George was confirmed in the Catholic cause thereby, but
Luther was lost to it forever. After the discussions at
Leipzig, Eck, acknowledged champion of the Catholic
cause, wrote a treatise on the primacy. This he took to
Rome. Leo X appointed him nuncio with Girolamo AL-
EANDRO, to publish in Germany the bull of Luther’s ex-
communication, Exsurge Domine, which Eck had
partially composed.

Eck wrote many treatises refuting Lutheran teaching
on Penance, satisfaction, purgatory, and the Mass
(against Bucer). Against Melanchthon’s Loci communes,
he wrote a famous Enchiridion, which went through 90
editions. He opposed Ulrich ZWINGLI at Baden (1526),
and with Konrad K. WIMPINA and Johannes COCHLAEUS
represented the Catholic position at Augsburg (1530). In
1537 he made a German translation of Scripture.
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ECKART, ANSELM VON

Missionary in Brazil and later in Russian Poland; b.
Bingen, Upper Rhine, Germany, Aug. 4, 1721; d. at the
College at Polotsk, Russia, June 29, 1809. At the age of
19 he entered the Society of Jesus, and in 1753 he was
sent to the province of Papa in Brazil. During the short
time he labored in Brazil he acquired an intimate knowl-
edge of its geography and language. At Marafion he was
distinguished as a missionary by his insight and courage;
however, his work was cut short by the growing enmity
of the Portuguese minister, Sebastido POMBAL, to the So-
ciety of Jesus. On trumped-up charges, which were sub-
sequently completely refuted, Eckart and his companions
were seized and returned to Portugal in chains. For the
next 18 years he was imprisoned in the underground dun-
geons of Almeida and St. Julian in Lisbon. In 1777, after
the death of Joseph I of Portugal, Pombal fell from
power, and Eckart and the other survivors were released.
He returned to his native Bingen, where as the friend and
correspondent of G. V. Murrs he made numerous contri-
butions to the latter’s publications. These include notes
on his geographical observations in Brazil, an account of
the persecution of the missionaries there as well as their
sufferings in the Lisbon prisons, and a history of the Jesu-
its in Portugal.

By the time of Eckart’s release the Society of Jesus
had been dissolved by the papal bull Dominus ac Re-
demptor (1773). In Russia, which acquired a large Catho-
lic population with the partition of Poland in 1772, the
suppression had not become effective, as the Empress,
CATHERINE 11, refused to permit publication of the bull of
suppression. In this Polish area there existed a number of
Jesuit colleges and foundations, including the colleges of
Polotsk, Vitebsk, Orsha, and Diinaberg, which were
therefore retained by the society. Eckart applied here for
readmission to the Polish Jesuits and was received. There
he spent the fruitful remaining years of his long life, serv-
ing as master of novices in the College of Diinaberg; sub-
sequently he was sent to the College of Polotsk.
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[A. M. CHRISTENSEN]

ECKBERT OF SCHONAU

Abbot and theologian; b. Rhineland, before 1132; d.
Abbey of Schonau, near Trier, Germany, March 28,
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1184. He came from a noble family of the Rhineland with
important connections in the local Church hierarchy and
was a fellow student of RAINALD OF DASSEL at the
schools of Paris. He became a canon of the church of SS.
Cassius and Florentius at Bonn, but in 1155, after a jour-
ney to Rome, he entered the BENEDICTINES at the Abbey
of Schonau, in the Diocese of Trier, under Abbot Hildelin
(d. 1166). Rainald, then archbishop of COLOGNE, sum-
moned Eckbert to debate the doctrines of the CATHARI in
his archdiocese; Eckbert’s Sermones contra Catharos
(PL 195:11-98), dedicated to the archbishop, proved to
be a remarkably clear and penetrating refutation of the
heresy. His Stimulus amoris (Patrologica Latina 158:
748-761, 184:953-966) is often attributed to BERNARD OF
CLAIRVAUX or ANSELM OF CANTERBURY, while another
meditation, Soliloquim seu meditationes (Patrologica
Latina 153:773-779; 195:105-114), has been credited to
Anselm. The tone of his spiritual writings prefigured the
later devotion to the SACRED HEART. Eckbert was spiritu-
al director of his sister, ELIZABETH OF SCHONAU, a mem-
ber of the feminine section of the double monastery at
Schonau, and after her death he wrote her biography and
an account of her revelations (PL 195:119-194). Eckbert
was elected abbot of Schonau in 1166 on the death of Hil-
delin, and even in this busy post kept up his intellectual
warfare against the Cathari. This scholarly abbot’s vita
was written by his successor, Emecho of Schonau [Neues
Archiv der Gesellschaft fiir dltere deutsche Gesch-
ichtskunde 11 (1886) 448-454].
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ECKHART, MEISTER

Dominican theologian and mystic; b. in one of two
villages called Hochheim in Thuringia, c¢. 1260; d. 1327
or 1328. He was probably not of noble parentage. He en-
tered the Dominican Order at Erfurt. In 1277 he was a
student of arts at Paris, and before 1280 began studying
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theology at Cologne. In the years 1293-94, as bachelor
of theology at Paris, he commented on the Sentences of
Peter Lombard. About 1294 he was prior of the house of
his order at Erfurt and vicar of the vicariate of Thuringia.
He graduated as master of theology at Paris and lectured
there as regent master in 1302 and 1303. The story that
the mastership was conferred directly upon him by the
pope appears to have been discredited (cf. Koch, Ar-
chivum Fratrum Praedicatorum 17). From 1303 to 1311
he was provincial of the Dominican province of Saxony,
and from 1311 to 1313 he was at Paris for a second regen-
cy in theology. He was at Strasbourg as professor of the-
ology from 1313 to 1323, probably at the Dominican
studium. It was at this time that he became active as a
preacher and spiritual director, and was highly regarded
by Dominican and Cistercian nuns, Beguines, and others.

Although Meister Eckhart apparently always en-
joyed the confidence of his brethren (if we are to judge
from the positions of responsibility he occupied), he ran
into serious difficulties about his doctrine with ecclesias-
tical authorities in 1326. Two lists of suspect proposi-
tions, taken chiefly from his sermons, were laid before
him by inquisitors appointed by Henry of Virneburg,
Archbishop of Cologne. The inquisitors were Master Rei-
ner Friso, Canon of Cologne and doctor of theology, and
Peter Sommer (de Aestate) OFM, former prior of the
Franciscan house at Cologne. Eckhart defended himself
vigorously, protesting fidelity to the Church and chal-
lenging the competence of the inquisitors because of his
exemption as a mendicant friar. He attempted to clear
himself by explaining the incriminating propositions in
a “‘Justificative Report’’ (Rechtfertigungsschrift), which
is of the greatest value for understanding the import of
his thought. In January 1327, Eckhart appealed to the
Holy See, submitting in advance to its decision, and he
left for Avignon where he hoped to defend himself per-
sonally. He died, however, before his case was conclud-
ed.

The documents of the trial consisted of two lists of
propositions, the ‘‘Justificative Report,”” and a third list
of propositions taken from Eckhart’s commentary on St.
John; a fourth and fifth list were added later. At the end
of the trial, the Avignon theologians submitted the so-
called ‘‘Avignon Report.”” It listed 28 propositions,
scarcely a fourth part of the number included in the earli-
er lists. The report also mentioned the explanations occa-
sionally supplied by Eckhart. Notice was taken that
Eckhart had denied having taught two of the propositions.
Taking into consideration his submissive attitude and or-
thodox intention, Pope John XXII condemned the propo-
sitions only according to their obvious meaning. The
condemnation was promulgated Mar. 27, 1329, by the
constitution In agro dominico. The 28 propositions are
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listed somewhat differently than in the Avignon report
and are judged more leniently. The first 15 propositions
and the last two are condemned as erroneous and tainted
with heresy, but the other 11 are declared capable of a
Catholic meaning if properly explained.

Doctrine. The doctrine of Meister Eckhart owes
much to St. Thomas Aquinas. He was also under the in-
fluence of Neoplatonism (particularly that of Plotinus and
Proclus), the doctrinal texts of which he knew through the
work of St. Albert the Great and through the translations
of Proclus by the Dominican William Moerbeke. Eckhart
was also well read in the works of St. Bernard of Clair-
vaux. In short, he reflected the thought of much of the
spiritual teaching of his time in the Germanic part of Eu-
rope, where everything was not indisputably orthodox,
especially among several Free Spirit sects and other simi-
lar groups.

It is difficult to make a satisfactory appraisal of Eck-
hart’s doctrine, since his Opus tripartitum was never fin-
ished. It would certainly be going too far to see in him
only a “‘spiritualist’” and to reduce his theological doc-
trine, which generally conforms to Thomist tradition and
originates from a definite intellectualism, to no more than
a speculative prologue to his spiritual doctrine. To the
first of the Quaestiones Parisienses, ‘‘Is being in God
identical with knowing?’’ his answer is affirmative. It
was in this intellectual perspective that he envisioned cre-
ation. All creatures have been, from all eternity, sup-
ported by the Word of God, and all things look to the
return of the soul to God. God alone is, for being (esse,
or to be) is God. The creature has no being or existence
by itself. Of itself it is nothing. Still the being or existence
is not to be confused with the Divine Being.

This sets the fundamental attitude that the soul must
assume for its return to God; its ‘‘laying bare’’ takes on
a condition transcending the realm of psychological and
ethical requirements. It is ontologically imposed on the
being that by itself is nothing. If the creature wishes to
participate in the being that truly is, he must allow the Fa-
ther to generate the Word in him. This even goes beyond
the evangelical ideas of sin, redemption, and grace. It is
put on the level of an essential unity of the soul and Di-
vinity. This theme is developed by means of a dialectic
that varied little in the course of Eckhart’s career. More-
over, it was the speculative character of the dialectic that
did most to put him in opposition to spiritualists such as
St. Bernard of Clairvaux and other representatives of the
mysticism of ‘‘mystical marriage’” (or Brautm ystik).

From these presuppositions, Eckhart reached the
conclusion that the most elevated part of the soul, that
part that engaged in contact with God, was in essence in-
tellectual. This Kraft (virtus) is a spark, Seelenfiinklein or
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scintilla animae. The ‘‘foundation of the soul’’ (Grund
der Seele) is ‘‘something’’ (etwas) uncreated and un-
creatable. It is this in man that is equal to God, and the
seat of divine life and of the truly contemplative life
where the spirit reigns. It is also in this uncreated etwas
of the soul that the ‘‘birth’” of the Word takes place and
resemblance to God is realized. This birth, which is main-
ly described in Eckhart’s commentary on St. John, comes
after liberation from sin and the laying bare of the soul;
it creates the ‘‘noble man’’ and is consummated in ‘iden-
tity.”” Henceforth the spiritual man is one with the Deity
in its true essence, not the God whose idolatrous image
we form for ourselves. True contemplation is thus at-
tained. It is an intellectual kind of contemplation, but it
unites vision and love in a single act, and man finds ‘‘all
bliss uniquely from God, through God, and in God.”” This
teaching has been called speculative, or essential, mysti-
cism.

The most daring subjects—the absolute transcen-
dence and unknowability of God, total detachment in
order to find the unity and image of God—were already
touched upon in his writings before 1300, and his teach-
ing was not considered alarming at that time. Moreover,
certain of his expressions were not uncommon among the
mystics of the Middle Ages. Why then was he con-
demned? Among other causes, political influences are
discernible. Eckhart clashed not with John XXII but with
the Franciscans, who were still unreconciled to the recent
canonization of the Dominican St. Thomas Aquinas
(1323), and with the partisans of Louis of Bavaria who
was hostile to the pope, to whom, in general, the Domini-
cans were faithful. Eckhart also suffered from the suspi-
cion directed toward the more or less heterodox mystic
groups, such as the Beguines (condemned at the Council
of Vienne in 1312). Oechslin indicates other causes that
contributed to Eckhart’s difficulties. He used German in
many works, and it was necessary for him to form a mys-
tical terminology in that language. His enemies unfairly
failed to check his German statements made in sermons
with his formal teaching in Latin works (Dictionnaire de
spiritualité ascétique et mystique. Doctrine et histoire
4:93-116). Still, the propositions condemned in the In
agro dominico (cf. H. Denzinger, Enchiridion symbol-
orum 950-980) are hard to defend from the point of view
of orthodoxy, and nearly all of them were found in Eck-
hart’s writings.

Influence. Despite Eckhart’s propositions 16-19
(ibid. 966-969), which, in effect, deny the value of exter-
nal works, the 16th century reformers, who probably had
not read the works of Eckhart directly but only through
his disciples, made no use of them. His works were sel-
dom copied after his condemnation. Still he did have an
influence upon German speculative mysticism from the
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14th to the 16th centuries. John Tauler, Henry Suso, John
Ruysbroeck, and others less well known, in Germany,
Switzerland, and the Low Countries showed a predilec-
tion for topics found in Eckhart’s writings. It was through
these that some of Eckhart’s doctrinal themes passed on
to the reformers.

The theory of certain German historians, notably
during the period of National Socialism, that Eckhart was
the ‘‘father of German speculation’” must be denied. His
thought, according to them, presented strictly ‘‘German-
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ic,”” or ‘‘Aryan,”’ characteristics. However, Eckhart,
whose mind was not particularly original, belonged to the
cultural world of the medieval Church, more internation-
al than ours today, and he always professed an unques-
tionable devotion to the Church and to the Christian faith.
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Die deutschen und lateinischen Werke, ed. Deutsche Forschungs-
gemeinschaft (Stuttgart 1936- ), Latin works, ed. J. KOCH et al.,
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Jesuit historian, numismatist; b. Enzesfeld, Austria,
Jan. 13, 1737; d. Vienna, May 16, 1798. Eckhel began his
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studies in the Society of Jesus in 1751 and was ordained
in 1764. He taught grammar in Jesuit schools at Loeben,
Steyr, and Vienna until 1766. Meanwhile, Father J. Khell,
SJ, introduced him to the study of NUMISMATICS; and
when, in 1772, Eckhel had to abandon his teaching career
because of illness, he turned to the study of archeology
and numismatics. He toured Italy and devoted himself to
a careful study of the coin collections in Bologna, Flor-
ence, and Rome. After suppression of the Society of Jesus
in 1773, he was appointed director of the numismatic sec-
tion of the Imperial Museum at Vienna; and in 1776, pro-
fessor of antiquities and auxiliary historical sciences at
the University of Vienna. His Doctrina nummorum
veterum (8 v. Vienna 1792-98) was his great work and
is regarded as the beginning of the scientific study of nu-
mismatics, making that discipline an important source of
history. He produced also Catalogus musei Caesarei Vin-
dobonensis nummorum veterum (Vienna 1779) and De-
scriptio nummorum Antiochiae (Vienna 1786).

Bibliography: P. LACROIX, Revue Belge de numismatique et
de sigillographie 35 (1897) 45-49. L. KOCH, Jesuiten-Lexikon: Die
Gesellschaft Jesu einst und jetzt 1:466—467. P. P. R. FRANKIE, Neue
deutsche Biographie 4:302-303.
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ECLECTICISM

A term deriving from the Greek éxA€yerv, which
means to pick out, to single out, or to choose. When
eclectic is applied to a philosopher, it designates one who
selects various doctrines from different thinkers and
weaves them into a loose sort of unity. Whereas the clas-
sical schools and systems of philosophy are marked by
rigorous adherence to the deductions and conclusions that
follow from their fundamental positions, an eclectic phi-
losophy is characterized by its acceptance of principles
and attitudes that, in the parent philosophies, are either
mutually exclusive or at least antagonistic. An eclectic
philosophy is thus an attempt to find a workable combina-
tion of previously conflicting attitudes by regarding their
principles in a less rigid and more conciliatory manner.

History. In Western thought eclecticism made its ap-
pearance as a result of the SKEPTICISM of Carneades
(2147-129 B.C.), founder of the New Academy. It influ-
enced such Stoics as Panaetius of Rhodes (2d century
B.C.) and Posidonius of Apamea (1st century B.C.), the
Platonists Philo of Larissa (d. ¢. 80 B.C.) and Antiochus
of Ascalon (1st century B.C.), and Peripatetics such as An-
dronicus of Rhodes (1Ist century B.C.) and Aristocles of
Messene (2d century A.D.).

Early Thought. Roman philosophy, except that of
LUCRETIUS, was mostly eclectic in spirit. SENECA, EPIC-
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TETUS, and MARCUS AURELIUS were partly Platonic and
partly Stoic in their philosophies, while the School of the
Sextians—which flourished for a while at Rome during
the beginning of the Christian Era—combined aspects of
Pythagoreanism, Cynicism, and Stoicism. Cicero
(10643 B.C.), the most influential of the eclectics of an-
tiquity, had syncretized elements of Carneadean episte-
mology, Platonic theology, and Stoic ethics.

Because PLOTINUS absorbed so much of Platonism,
Aristotelianism, and Stoicism into his own system, usual-
ly called NEOPLATONISM, he has been regarded by some
as an eclectic; those who know his Enneads, however, see
there a synthesis that is decidedly different from any of
its sources. One might designate several of his disciples
as eclectic in that they interpreted his doctrine in such a
way as to bring it more in line with Pythagoreanism, as
did Iamblichus (4th century A.D.); or with Platonism, as
did Proclus (A.D. 4107-485); or with Aristotelianism, as
did Simplicius (6th century A.D.). Another disciple, Plu-
tarch of Athens (d. A.D. 431), might be called eclectic in
that he desired his fellow Neoplatonists to be more con-
cerned with the agreement between Plato and Aristotle
than with their differences.

Historians in the past usually described Giovanni
PICO DELLA MIRANDOLA as an eclectic because of his in-
tense interest in, and apparent agreement with, the opin-
ions of all thinkers of all eras. More recent studies,
especially by Ernst Cassirer, suggest that Pico could well
subscribe to seemingly incompatible doctrines because
he viewed all human truths as imperfect images and sym-
bols of the Perfect Truth that is God, as variable approxi-
mations to the absolute limit that is the Eternal Divine
Truth.

Modern Philosophy. The eclectic attitude manifests
itself in the thought of G. W. LEIBNIZ, with its constant
attempts to reconcile divergent and conflicting view-
points. Leibniz hoped to bridge the philosophical differ-
ences between the rationalists and the empiricists by his
monadology and by his doctrine of preestablished harmo-
ny. In the domain of religion he also made efforts to miti-
gate dissensions among various Protestant sects and
between Protestants and Catholics. This spirit of syncre-
tism sometimes led him to neglect distinctions between
mind and matter, faith and reason, determination and
freedom, and grace and nature. The eclectic attitude is
seen in other German thinkers of the 18th-century En-
lightenment, for example in C. Thomasius, Moses Men-
delssohn (1729-86), and Christian Garve (1742-98); this
is especially true of C. WOLFF. Following the rationalist
tradition of R. Descartes and B. Spinoza, Wolff agreed
that philosophy should employ the mathematical method;
at the same time, however, he had the empiricist’s regard

NEW CATHOLIC ENCYCLOPEDIA

ECLECTICISM

for factual knowledge, insisting that the facts of experi-
ence agree wiith the conclusions of reason. Like Spinoza,
he viewed the world as a closely concatenated order of
efficient causes, although he was also profoundly influ-
enced by the teleological explanations of Leibniz. In ex-
plaining the position of Leibniz, he so modified its basic
points that he failed to recognize fundamental inconsis-
tencies.

Eclecticism marked the thought not only of follow-
ers of Wolff, such as Martin Knutzen (1713-51) the fa-
mous mathematician, Alexander Baumgarten (1714-62)
the theorist in aesthetics, and Johann Lambert (1728-77)
the psychologist, but also that of Wolff’s opponents, such
as Andreas Riidiger (1673—-1731) and Christian Crusius
(1715-75).

But the best-known of the more modern eclectics is
Victor COUSIN, who not only was convinced that the
French Revolution made necessary new formulations in
political life but also demanded a reconstruction in philo-
sophical thought. This reconstruction, he was deter-
mined, should be founded upon the method of complete
and total observation of consciousness and all its ele-
ments. In this way the new philosophy would avoid the
imperfections of J. LOCKE, T. REID, and I. KANT, each of
whom, in Cousin’s judgment, had made only an imper-
fect analysis of consciousness. Because he was con-
vinced that his method would discover all truths, some
of which had been uncovered previously by past philoso-
phies, Cousin called his philosophy eclecticism. Theo-
dore Jouffroy (1796-1842), Etienne Vacherot (1809-97),
Paul Janet (1823-99), and Jules Simon (1814-96), his
disciples, carried on his work.

Because of the many changes in his philosophical
outlook, often brought about by his readings in past and
contemporary philosophers, F. W. J. von SCHELLING is
judged by some to have been an eclectic; one can none-
theless maintain that he remained an idealist throughout
his long and prolific career as a professor of philosophy.

Recent Thought. Much of EXISTENTIALISM could be
called eclectic in that it contains elements of Cartesian
subjectivism, Kantian moralism, Nietzschean volunta-
rism, Husserlian phenomenology, and positivistic nomi-
nalism. These are held together in different ways by the
various existentialists, most of whom deny any validity
to systematic thought.

Critique. The history of philosophy shows that the
origins of eclecticism are far from uniform. It has arisen,
as in the case of the Romans, after a period of skeptical
thought has made some men wary of fixed and consistent
positions. It has also made its appearance when the
human spirit became weary with continuing conflicts
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among schools of philosophy and was only too ready for
a conciliatory approach. This was the case with some of
the minor eclectics during the German Enlightenment. In
other philosophers it has been engendered by the convic-
tion that each philosophical system contains some truths
that can be discovered or recovered by the sympathetic
researcher. Leibniz and Cousin could be cited as exam-
ples of this attitude. Then, too, eclecticism can be very
congenial to a thinker who is sufficiently shallow and su-
perficial to feel at ease with principles that are mutually
contradictory. Schelling has been so regarded by some.

As a philosophy, eclecticism makes no appeal to a
truly creative spirit, for it lacks the unity and cohesive-
ness that such a mind demands. For the historian of phi-
losophy it makes an unsatisfactory term of reference
since it says nothing positive about the philosopher
whom it is attempting to describe; for this reason there
is a growing tendency to avoid its use.
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ECOFEMINISM AND ECOFEMINIST
THEOLOGY

With the awareness of the many threats to the eco-
logical health of Earth, some feminists have broadened
their concern beyond the social, economic and political
status of women to a fundamental re-envisioning of the
whole of reality, including the human relationship to non-
human nature. The term for this total re-envisioning is
‘‘ecofeminism,’’ first coined by Francoise d’Eaubonne in
1974. Ecofeminism draws attention to the connection be-
tween the domination of women and the exploitation of
nonhuman nature in patriarchal societies. In ecofeminism
feminist consciousness is extended beyond specific soci-
etal wrongs that diminish women to the recognition that
there is no liberation for women and no solution to the
ecological crisis within a society whose fundamental
model of relationships is one of domination. Ecofemin-
ists, therefore, engage in a twofold advocacy on behalf
of (1) the well-being of women and other persons dimin-
ished by patriarchy (due to racism, ethnic prejudice,
classism and colonialism) and (2) the health of the planet
exploited by persons in power for their own economic ad-
vantage.
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Related to environmentalist movements, the ‘‘eco’’
prefix in ecofeminsm reflects a commitment to ecology
as an all-encompassing organic and social reality. Al-
though ‘‘environment’” and ‘‘ecology’’ sometimes are
used interchangeably, ecofeminists argue that they are
not synonymous. The term ‘‘environment’’ refers to na-
ture set apart from human beings—an object ‘‘out there’’
for us to study, control or restore through science and
technology. The term ‘‘ecology’’ conveys a meaning that
is more holistic: the study of and commitment to the
earthly home that humans along with other living beings,
matter, energy and all life forces share. Ecofeminism
stresses that humans have a natural biological connected-
ness with all of Earth’s life forms.

Concern with language and the ideology and behav-
iors it supports is an important characteristic of ecofemin-
ism. Ecofeminists point out that depicting ‘‘nature’’ as
external to humans is of one piece with the use of gender
metaphors in Western constructions of nature and cul-
ture. Ecofeminists identify the nature versus culture dual-
ism as the root of the diminishment of the dignity of
women and the destruction of the Earth. The linguistic
connection of nature with female subordination and cul-
ture with male domination is seen as a manifestation of
patriarchy closely associated with Enlightenment think-
ing and values. Ecofeminists reject the association of
women with nature as a faulty cultural construct. They
see it as objectifying and commodifying women and non-
human nature for the advantage of men, especially the
men who occupy the top levels of the social and econom-
ic hierarchies.

Critique of language patterns by ecofeminists ex-
tends beyond those explicitly gender-related to patriar-
chal perspectives that are both hierarchical and dualistic.
Hierarchical analysis, for example, is common in biology
and can be benign. Biologists classify species according
to a hierarchy of complexity, not necessarily positing that
the more complex species have more importance or value
than the others. However, in the pervasive mind-set of pa-
triarchy, hierarchies of complexity have been often
weighted in favor of the one species designated as the
most complex, and therefore the highest of the life forms,
homo sapiens. Historically, the elevation of homo sapiens
has been at the expense of other species and Earth’s limit-
ed resources. Ecofeminists maintain that this form of hi-
erarchical dualism promotes an excessive
anthropocentricism. Patriarchal anthropocentricism un-
derlies human attempts to dominate nonhuman nature for
the sake of ‘‘progress’” as it is defined by the political and
economic leaders of the First World, the countries that
have the highest levels of economic wealth. Ecofeminists
contend that until anthropocentricism is replaced by a
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human kinship solidarity with earth’s life forms, the eco-
logical crisis will continue.

Ecofeminist Theology. From its inception
ecofeminism intersected with religion and theology. In
the First World west the ecofeminist criticism of an ob-
jectified ‘‘nature’” prompted the recognition that the
Earth, once envisioned as sacred, is no longer viewed as
such. The loss of the sacrality of the Earth has contributed
to the ecological crisis. To provide a corrective, during
the 1970s some ecofeminists began developing earth-
centered religious practices. Among these women are
those who believed that the gender attributed to the divine
is important for the well-being of women and the health
of the planet. Some argued that there is nothing redeem-
able about the transcendent male, sovereign-God of Juda-
ism and Christianity. These ecofeminists looked to
Goddess-centered religious practices, reviving past tradi-
tions of honoring the sacredness of Earth and of celebrat-
ing the immanence of the Goddess in Earth’s processes.
Some of these ecofeminist expressions of religion com-
bine neo-pagan spirituality with witchcraft. Others draw
on archeological discoveries to construct visions of pre-
historic Old European religion in which Goddess worship
supports human harmony with nature. From these diverse
resources ecofeminists have articulated Goddess
“‘thealogies.”’

Among ecofeminists are Christians who are critical
of the syncretistic Goddess religions, arguing that the
“‘thealogians’’ of these religions have a limited under-
standing of how God is depicted in the Bible and in extra-
biblical Christian sources. Drawing attention to female
imagery in the Bible, they believe that Christianity can
be a resource for liberating women and nonhuman nature
from the effects of patriarchy. Christian ecofeminists ac-
knowledge that the Bible has been used to legitimate
human domination of other creatures. The directive that
humans exercise ‘‘dominion . . . over every living thing
that moves upon the earth’” (Gn 1.28) has been interpret-
ed in patriarchal ways that both ignore the historical situ-
ation of the Jewish people exiled and enslaved in Babylon
during the 500s B.C. and confuse dominion in that an-
cient social setting with the domination of which humans
are capable in the modern age. The biblical account of the
“‘Days of Creation’” affirms the deep kinship of humans
with all of earth’s creatures.

To the important concern about the sacrality of na-
ture, Christian ecofemists theologians provided a variety
of responses. Rosemary Radford Ruether, a Catholic
theologian, proposes an ecofeminist retrieval of the
sacramentality of creation (Gaia and God). Her proposal
for an ecofeminist sacramentality affirms the intrinsic
worth of every facet of creation, apart from the value that
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a particular group of persons, including those in power,
attaches to it. Earth is sacramental because all creatures
have their origins in God, are ‘‘holy things’’ revelatory
of the divine presence, and cannot exist apart from a God
who tra