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ABSTRACT

The concept of martyrdom emerged in the pre-Constantinian Church. Many Christians believed that
the martyrs, imitators of Jesus Christ in life and death, would be saved in imitation of his resurrection. The
local communities where they died authenticated them. Bishops started authenticating them in the third and
fourth centuries, Since 1234, the popes alone have authenticated them by means of canonization. Martyrs
have continued (o be the ideal Christians for nearly two. thousand years due to their willingness o die on
account of the faith. The first part of the thesis examines the evolution of the concept of authenticated
martyrdom up to the pontificate of Pope John Paul I

Many Christians in contemporary Latin America have committed themselves to the process of
Iiberaaon, convinced that widespread poverty contradicts the will of God. Many have been killed and
thereafier popularly recognized as mantyrs by the poor. Gustavo Gutiérrez Mexino, a Peruvian priest,
formulated the methodology of the theology of liberation. In 1978, he began to designate as martyrs many
Christians killed for their commitment to the poor, and he recognizes the popular proclamations made by
the poor. He is disappointed that the Latin American bishops do not officially recognize the martyrs.
Gutiérrez's concept of martyrdom is examined in the second part of the thesis. The objective of the thesis
i3 to ascertain what is Gustavo Gutiérrez’s concept of martyrdom by examining its evolution in his writings;
to judge how it is continuous with the traditional concept of authenticated martydom in the Church, and how
his concept differs from it, thereby challenging it. His concept has much in comunon with the traditional
concept, but his concept also differs from it because be has a particular view of who God is and what he
demands of believers. He is convinced that God loves all people unconditionally, but particularly the poor.
Therefore, Christians are martyrs if they are killed on account of the ways in which they demonstrated their
love of the poor and of the God who favours them. Gutiémez's concept of martyrdom challenges the
traditional concept in the Roman Catholic Church by creatively contributing a new dimension to it, based
on his endeavours to make sense of the deaths suffered by Christians committed o the process of liberation
in contemporary Latin America. '
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INTRODUCTION

The concept of martyrdom emerged in the pre-Constantinian Church when the survivors of
repressions, perpetrated from time to time by Jewish and Roman mobs and autherities, endeavoured to
comprehend the significance of the violent deaths suffered by their fellow Christians. They believed that
the repressers were persecutors motivated by a hatred of the witness which their victims bad bome to the
life, death, and resurrection of Jesus Christ. In the second half of the second century, Christians in Asia
Mirnor began to employ the terms “martyrdom” and "maryr” in 2 specislized manner. "Martyrdom” now
signified the deaths suffered on account of the witness given to the faith, and "martyr” refemred to the
Christians who had died for this reason. This specialized usage of the terms spread to the Christians living
outside this region, and it was generally recognized by the fourth centary, Because martyrs had lived and
died in imitation of Jesus Christ, the Early Christians believed that they would also certainly be saved in
imitation of Jesus’ resmrection, In the pre-Constantinian Church, the martyrs were usually authenticated by
the surviving members of the Jocal communities where they had died. These people had often known the
alleged martyrs throughout their lives, so they could judge whether they bad traly lived and died in imitation
of Jesus Christ. The "classical age of martyrs™ ended with the promuigation of the Edict of Milan in 313.
Thereafter, the martyr continued to be viewed, both popularly and by many writers, as the ideal Christian,
and new martyrs have continued to be popularly proclaimed up to the pontificate of Pope John Paul IL The
method employed for scrutinizing and authenficating specific, populardy recognized martyrs has changed
over the past two thousand years. Bishops began o authenticate some popularly venerated martyrs and to
reject others in the third and fourth centuries. Episcopal authentication was the norm until the eleventh and
twelfth centuries. In the Iate tenth century, bishops began to appeal to the popes in order w confirm
episcopal decisions, Since 1234, the popes alone have enjoyesd the right o make the definitive judgment
whether to authenticate the popularly venerated martyrs by means of canonization. For nearly two thousand
years, martyrs have continued 10 be viewed as Christians who have given the ultimate witness of faith by
allowing themselves to die on account of it |

In the 1960s, many Christians in Latin America began to commit themselves 10 the process of
liberation. They were motivated by their conviction that the debumanizing condition of poverty suffered by
most of the population sharply contradicted the will of the biblical God. They were scandalized by the
reality that poverty pervaded the continent, even thoogh the overwhelming majority of Latin Americans,
both rich and poor, identified themselves as Christians. Many decided to become poor themselves in order
to protest against the scandalous poverty suffered by the masses. They also committed themselves to
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endeavour to change the existing social order so that the interests of the poor would be considered
preferentially.

Gustavo Gutiérrez Merino is a Peruvian priest, born in 1928. He has worked pastorally with
university students and with the poor since 1960. He was one of the -early Christian contributors to the
process of liberation. His pastoral work and his participation in seminars and in conferences throughout the
1960s impelled him to reconsider what it means to be a Christian and a Church in contemporary Latin
America. He formulated the methodology of the theology of liberation, and first presented it publicly in
July, 1968. He is often designated as the “father™ of the theology of liberation, even though many of the
ideas which characterize this theology were already circulating among many Latin American Christians
during the decade leading up to 1968. Gutiérrez’s pre-theology of liberation writings demonstrate that he
was already concerned with many of the same issues that have continued to preoccupy him in'his theology
of liberation writings. These early concerns include (1) how the Church should be present in the world so
that it can most effectively achieve the objective of leading all Latin Americans, particularly the poor
masses, to their salvation; (2) what the relation is between historical activities and salvation; (3) what is the
biblical meaning of poverty; (4) what does it mean to love all people unconditionally. Many other Christians
also reflected theologically on these issues. They wondered how they could contribute to the advancement
of the poor masses in a oontinenf which was in the fnidst of revolutionary change. The concrete actions
which they engaged in varied, but they nevertheless consistently claimed that their only motive was to
transform society so that that it would more closely approximate the fully realized Kingdom of God.

Many Christians were killed because of the ways how they demonstrated their commitment to the
poor. A number of them were popularly recognized as Christian martyrs by the poor and by the Christians
committed to the process of liberation. Gutiérrez discerned the persecution of the Church as early as 1969.
One of the first priests murdered for his commitment to the poor was Guti€rrez’s intimate friend, Fr.
Henrique Pereira Neto. He was killed in Recife, Brazil on May 26, 1969. At this time, Gutiérrez did not
explicitly designate him or anyone else as martyrs. In fact, Gutiémrez did not employ the term "martyz” in
his writings to refer to the Christians killed in contemporary Latin America until 1978, Since then, he has
consistently designated them as martyrs. He has designated many Christians as martyrs, and he has supplied
the names of approximately twenty of them, after judging that they had lived and died in accordance with
the demands of the gospel. Gutiérrez personally authenticates the martyrdom of many Christians, and he
recognizes the judgments made by other Christians, especially by the poor masses, as evidenced in their
popular proclamations of martyrdom, yet has noﬁetheless sought the episcopal recogmition of the
contemporary martyrs by CELAM (Consejo Episcopal Latinoamericano), He is deeply disappointed by the
reluctance of the Latin American bishops to recognize and to reflect theologically on the significance of the
contempaorary martyrs, '
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The objective of the thesis is (o ascertain what is Gastavo Gutiémez’s concept of persecution and
martyrdom by examining its evolution in his writings; 0 judge bow it is continuous with the traditional
concept of authenticated martydom in the Roman Catholic Church, and how his concept differs from it,
thereby challenging it. By the word "challenge”, I mean how Gutiéorez, as a committed member of the
Roman Catholic Church, creatively contributes to the traditional concept of martyrdom in the Church as he
reflects on the significance of the violent deaths suffered by Christians committed to the process ‘of
Hiberation in contemporary Latin America. The thesis is divided into two parts in order to achieve this
objective. In the first part, there are four chapters: (1) the concept of martyrdom that evolved in the pre-
Constantinian Church; (2) the concept of martyrdom that developed in the Church from the fourth century
to the fifieenth century; (3} the basic elements of every true example of martyrdom and the changes in the
process of canonization concerning the authentication of martyrs from the sixteenth century to the pontificate
of Pope John Paul IE; {4) the continuing impostance of the cult of martyrs and nommartyr saints in the
Roman Catholic Church from the sixteenth century to the poutificate of Pope Jobn Paut I In the second
part, there are also four chapters, The evolution of Gutiémez’s concept of martyrdom is examined in the first
three chapters by dividing his writings into three periods: (1) his pre-theology of liberation writings (pre-
July, 1968); (2) bis writings between July, 1968 and 1982; (3) his writings between 1983 and 1995. Chapter
eight, the final chapter of the thesis, is the evaluation of Gutiémrez's concept of persecution and martyrdom
based on the findings reported in chapters one to four. This chapter demonstrates that Gutiéuez’s concept
has much in common with the traditonal concept in the Roman Catholic Church, but his concept also differs
from it becavse be has a particular view of who God is and what God demands of all believers. Gutiérrez’s
concept of martyrdom ultimately emerges form his conviction that the biblical God is a God of life who
loves all people unconditionally, but who especially favours the poor and the suffering. From Gutiérrez's
perspective, God demands that all believers do whatever they can fo change people, by encouraging their
conversion, and to ransform the existing social order so that it more closely approximates the fully realized
Kingdom of God, which will only be brought about when Jesus Christ returns at the end of history. Their
motive should be their unconditional Iove of all people and of the God who Favours the poor. Therefore
Christians are martyrs if they are killed on account of the ways how they have demonstrated their love of
the poor.

A final clarification should be made about the usage of specific terms in the thesis. Throughout
the present study, "Church” refers to the Roman Catholic Church and to the pre-Constantinian Church (both
in the East and in the West) from which it emerged. The expression "Early Church” is employed as a
synonym of the pre-Constantinian Church, and "Early Christians™ signifies the Christians who belonged to
the pre-Constantinian Church. Because the specific Church considered is the Roman Catholic Church,
"Christians” usually refers 1o the members of the Roman Catholic Church and 10 the members of the pre-
Constantinian Church, except when Gustavo Gutiérrez speaks more generally about Roman Catholics and
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otker Christians as constituting one group. While Gutiérrez is clearly ecumenically-minded, he nevertheless
usually means Roman Catholics when he speaks of Christians, particularly when he designates people as
Christian martyrs. This issue is discussed in chapters seven and eight.



PART ONE
THE EVOLUTION OF THE CONCEPT OF MARTYRDOM FROM
THE PRE-QCONSTANTINIAN CHURCH TO THE PONTIFICATE OF POPE JOHN PAUL 1I



CHAPTER 1
. THE CONCEPT OF MARTYRDOM IN THE PRE-CONSTANTINIAN CHURCH

During the period of nearly three hundred years before the freedom of worship was guaranteed with
the issue of a rescript by Licinius (d.325 C.E.; emperor 308-324 C.E.) at Nicomedia on June 13, 313 CE.
(which had probably resulted from Licinius’ meeting with Constantine at Milan during the previous
February), Christians were often, but not constantly, repressed and killed by Jewish and Roman mobs and
authorities.' The reasons for perpetrating these repressions and murders were heterogeneous. Christians,
however, almost uniformly believed that they were singled out to suffer and die on account of the witness
which they had bome to the llfe, death, and resurrection of Jesus Christ. The objective of this chapter is to
examine briefly the persecutions suffered by the Christians in the pre-Constantinian Church, the principal
elements that, together, constituted the evolving concept of martyrdom, and the characteristics of what
Christians judged to be examples of true martyrdom. '

Christians originally applied the term "péptug” (i.e., "witness”) to people who believed that Jesus
of Nazareth had been resurrected from the dead. This is evident in the New Testament passage (Acts of the
Apostles 6:8-8:2) that recounts the arrest and stoning of Stephen (d.35 C.E.), who is traditionally considered
to be the first Christian martyr. In this episode, the anthor does not utilize the term "martyr” specifically
because Stephen had been killed. In fact, the technical use of the term is not employed at all in the New
Testament.? The witness which Stephen had bome up to the point of death, nevertheless, made a strong

'A wranslation of Licinius’ letter is available in S.A. Cook et al., eds., The Imperial Crisis and Recovery
A.D.193-324, vol. 12 of The Cambridge Ancient History (Cambridge, England: University Press, 1939;
repr.,, Cambridge, England: University Press, 1961), 689-690. See also Lactantiuvs, De Mortibus
Persecutorum 48, trans. and ed. J.L.Creed (Oxford, England: Clarendon Press, 1984), 69-73, 121-123;
Eusebius, Ecclesiastical History 10.5, trans. Roy J. Deferrari, The Fathers of the Church, vol. 29 (New
York: Fathers of the Church, 1955), 268-272; W.H.C. Frend, Martyrdom and Persecution in the Early
Church: A Smdy of a Conflict from the Maccabees to Donatus (New York: New York University Press,
1967), 389-390. Constantine was born ¢.274/288 C.E. and died 337 C.E. He was the western emperor since
312 C.E., and the sole emperor 324-337 C.E. The designations "C.E." and "B.C.E." are used in chapter one.
Thereafier, they are not used because all dates are from the Common Era.

W H.C. Frend. Martyrdom and Persecution, 66. See also Hipployte Delehaye, Les orgines du culte des
martyrs, 2d rev. ed. (Brussels, Belgium: Société des Bollandistes, 1933), 22; Hippolyte Delehaye, Sanctus:
Essai sur le culte des saints dans Iantiquité (Brussels, Belgium: Soci€t¢ des Bollandistes, 1927), 74-79;
Henri Grégoire, Les persécutions dans I'Empire Romain, 24 rev. and expanded ed. (Brussels, Belgium:
Palais des Académies, 1964), 238-239; B. de Gaiffier, "Réflexions sur les origines du culte des martyrs,”
La Maison Dieu 52 (1957): 23; Celestino Noce, Il martirio: Testimonianza e spiritualith nei primi secoli
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impression on the Christians of the Early Church. Indeed, they judged ¢hat his faith must have been
particularly firm and, therefore, worth imitating because he had even been willing to die on account of it.
In subsequent years, many Christians recalled Stepben’s steadfastness in the face of certain death as a clear
and memorable demonstration of what it means to bave a genuine faith. Stephen therefore became the
prototype for all future Christians who did not renounce their faith in similar circumstances, In fact, the
report of his experiences immediately before being stoned by a group of Jews (after undergoing a trial
administered by a council of the Sanhedrin)® provided some conditions for testing the veracity of futare
claims that the given Christians had similarly remained true to their proclamation of faith when confronted
by certain death: Stephen was described as being filled by the Holy Spirit; he had a vision of heaven, and
he forgave his persecutors.* Eusebius of Caesarea (¢.260-¢.340 CE.) supplies an example of the depree to
which many Christians valued the model provided by Stephen regarding how they should act if they were
ever confronted by the possibility of suffering grievously and of even dying on account of their faith.
According to Eusebius, in the late second century, the church of Lyous and Vienne customarily calied
Stephen the "perfect martyr,” The first known occasion when the terms “martyr” and “martyrdom” were
explicitly employed in order to refer to the person killed and the actual death on account of the faith was
in the letter, sent by the Christian community at Smyma 0 the community at Philomelion, in which they

>The Sanhedrin was the "supreme council and highest court of justice at Jerusalem in [New Testament]
times.... 1t} dealt with the religious problems of the whole Jewish world, collected taxes, andacted asaa
civil court for Jerusalem.” "Sanhedrin,” The Oxford Dictionary of the Christian Church, ed. FL. Cross
(London, Englang: Oxford University Press, 1957), 1215. Sherwin-White bas examined the vital question
of whether the Sanhedrin had the authority o exact the capital punishment of Stephen and later, of James
the brother of Jesus. He suggests that the Sanhedrin probably did not have jurisdiction over capital
punishment, with the excaption of viclators of the Temple. A N, Sherwin-White, Roman Society and Roman
Law in the New Testament (London, Engalnd: Oxford University Press, 1963), 38-40.

““They were infuriated when they heard this, and ground their teeth at him. But Stephen, filled with the
Holy Spirit, gazed into heaven and saw the glory of God, and Jesus standing at God’s right hand, "Look!
1 can see heaven thrown open.’ he said, *and the Son of man standing at the right hand of God." All the
members of the council shouted out and stopped their ears with their hands; then they made a concerted
rush at him, thrust him out of the city and stoned him. The witnesses put down their clothes at the feet of
a young man called Saul. As they were stoning him, Stephen said in invocation, "L.ord Jesus, receive my
spirit.” Then be knelt down and said aloud, "Lord, do not hold this sin agsinst them.” And with these words
he fell asleep. Saul approved of the killing. That day a bitter persecution started against the church in
Jerusalem, and everyone except the apostles scatiered to the country districts of Judea and Samaria. There
were same devout people, however, who buried Stephen and made great mourning for him. Saul then began
to do great harm to the church; be went from house © house arresting both men and women and sending
them to prison.” (Acts of the Aposties 7:54-8:3). For 4 study of the martyrdom of Stephen, see Victor Saxer,
"La figura del santo nel” Antichith cristiana,” in Santith e agioprafia Awi dell’ VIII Congresso di Terni, ed.
Gian Domenico Gordini (Genoa, Italy: Casa Editrice Margiewi, 1991), 27

*Eusebius, Ecclesiastical History 5.2, wrans. Roy J. Deferrari, The Fathers of the Church, vol, 19
(Washington, D.C.; Catholic University of America Press), 288,
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recounted the events related to the death of their bishop, Polycarp.® The date usually assigned for this death
is February 23, 167.7 The fact that the special meaning of these terms did not have to be explained in the
letter suggests that the terms were probably already being used in this way for some time, at least in Asia
Minor, (This letter is also the earliest surviving docwument in which martyrdom is the principal theme of
theological reflection )* Before this time, some elements of the concept of martyrdom were already evident
in various Christian writings (for example in The Sherpherd of Hermas, which was written in Rome around
140 to 150 CE), even though the specialized use of the terms "martyr” and "martyrdom” had not yet
emerged.? It is also important 1o recogrize that, even after 167, the terms were sometimes still utilized in
order to refer to Christians who had pot yet died, but who had merely bome witness to the resurrection of |
Jesus, In some other writings, even when an actual death had not occurred, the idea was nevertheless present
M&Chﬁsﬁmswhamdmignmﬂasmm.mlmhaﬂsuffemdgtwiymmlmtofm&rm.
The continued use of the terms “martyr” and "martyrdom” for Christians who had not died violently was
more common in the communities which were distant from Asia Minor.

“Theofried Baumeister, "Martyrdom and Persecution in Eardy (.Tnnsnanity trans. Robert Nowell,

Concilium no. 163 (March 1983): 3; Hippoiyte Deiehayc, &m sur le culta des saints @n
mnguitﬁ, 79"‘80 Hm Chégonﬁ,m 13 P -_ SHITiXi 6

gggmmn {Rome, Italy' Libreria demce Vaﬁm& 1979), 1?»-2:

™There is considerable scholarly discussion about the date of Polycarp's tal and death. Lake, Cross,
and Quasten, among others, assign the early date of 155/156 C.E., while Musurilio, Frend, and Brind” Amour
favour the later date. The issue is centered around whether the "great sabbath™ which is referred to fell on
a Saturday or on a Sunday. See Kirsopp Lake, ed. of introduction to Polycarp, The Epistle to the
FPhilippians, in The Apostolic Fathers, vol. 1, 280; FL. Cross, The Early Christian Fathers (Loodon,
England: Gerald Duckworth & Co,, 1960), 19; Jobannes Quasten, The Beginnings of Patristic Literature,
vol. 1 of Pawology. 77; Hesbert Musurillo, The Acts of the Christian Martyrs, xiii; W.H.C. Frend,
Maryrdom and Persecution, 199; Pierre Brind’Amour, "La date du martyre de Saint Polycarpe (e 23
février 167)," Analecta Bollandiana 98 (1980): 456462, See also Henri Grégoire, "La véritable date du
martyre de 8. Polycarpe (23 février 177) et le "Corpus Polycarpisnum’,” Anslecta Bollandizna 69 {1951):
1-38; Henri-Irénée Marrou, "La daie du martyre de 5. Polycarpe,” Analecta Bollandiana 71 (1953): 5-20;
Henri Grégoire, Les persécutions dans I'Empire Romain, 108-114; Giuliana Lanata, Gli atti dei martiri come
documnento processuali (Miltan, Italy: Giuffre, 1973), 99-108.

*Theofried Baumeister, “Martyrdom and Persecution in Early Christianity,” trans, Robert Nowell,
Concilium no. 163 (March 1983): 5.

STheofried Baumeister, "Martyrdom and Persecution in Early Christianity,” trans. Robert Nowell,
Concilium no. 163 (March 1983): 3. See also Hippolyte Delehaye, Sanctus: Essai sur le culte des saints dans
I'antiguité, 82-83.
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It would be a serious misrepresentation of the facts o view the entire period leading up to the reign
of Emperor Constamine 35 one in which Romans were constantly persecuting the majority of Christans
throughout the Roman Empire. The sbsence of any mention of Christians in the extant Roman records
during the first thirty years subsequent to the execution of Jesus of Nazareth suggests that the Roman
authorities did not distinguish between Cliristians and Jews, This means that Romans considered Christians
o be members of the collective Jewish people. As Jews, many of the first Christians belonged to an
officially recognized ancient religion with their own nameless god. The aforementioned death of St&phcn
(approximately 35 C.E.) and the persecution of Christians which apparently followed it should therefore be
seen as a Jocal manifestafion of disagreernent and division between Christians and Jews. Roman authorities
did not play & major role in this conflict’ Even when Roman anthorities began to demonstrate that they
were aware of the existence of Christians, they often treated them as if they simply belonged w one more
sect of Judaism, For example, Tacitus (¢.55-120 CE.) expressly refers to Christians as being merobers of
a Jewish sect, rather than a distinct refligion "

Christans entered into Roman history when Emperor Nero blamed them for seiting the fire that
burned much of Rome in July, 64 CE,, and ordered their punishment on account of this, Even though
Tacitus had little sympathy for Christians s & group, in The Annals, he expresses his doubt that they were
truly responsible for the conflagration.'? He suggests that Nero had used them as a scapegoat in order o

1™ Persecution in the first three decades after the Crucifixion was fratricidal clash between rival groups
of Jews, and this element continued to be represented strongly until at least the end of the second century.
The Roman authorities were only indirectly concerned.” W.H.C, Frend, Martyrdom and Persecution, 116.
Similarly, writing late in the first century, Clement of Rome describes the early persecutions of Christians
{in this case, of Peter and Panl) by Jews as being precipitated "through jealously and ¢nvy.” Fread sees this
as a reinforcement of his aforesaid assertion that conflict was within the context of Judaism, W.H.C. Frend,
Manyrdom and Persecution, 125; Clement of Rome, The First Epistle of Clement 1o the Corinthians, 5.2,
teans. Kirsopp Lake, in The Apostolic Fathers, vol. 1 {London, England: William Heinemann, 1914), 17.

Y'Tacitus, The Annals 1544, trans. Jobn Jackson, in Tacitus The Histories. The Annals, vol. 4
{Cambridge, Mass.: Harvard University Press, 1937, repr., Cambridge, Mass.: Harvard University Press,
1951), 283, Similarly, if the reference to "Chrestus” signifies Jesus Christ, as does "Christus” in Tacitus’
text, then Suetonius (c. 69-after 122) considers Christians to be the members of a Jewish sect. Svetonius,
The Deified Claudius 25,4, in The Lives of the Caesars, trans. J.C. Rolfe, in Suetonivs, vol. 2 {London,
England: William Heinemann, 1930), 53,

*W.H.C. Frend, Martyrdom and Persecution, 123. Ronald Syme suggests that Tacitus probably began
writing The Annals in 115 C.E. and may have finished writing it as late as 123 C.E. Ronald Syme, Tacitus,
vol. 2 (London, England: Oxford University Press, 1958), 473. Sherwin-White proposes that the
comespondence between Pliny and Emperor Trajan about Christians in Bithynia (probably 112 C.E.), predate
Tacitus” relation of the Neronian persecation by "five or more years.” AN, Sherwin-White, The Letters of
Pliny: a Historical and Social Commentary (London, England: Oxford University Press, 1966), 693. See also
H. Leclercq, Les temps néroniens et le deuxidme sidcle, vol. 1 of Les martyrs. Recueil de pidces
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city for the implementation of an urban replanning project. It was relatively simple for Nero 0 evade such
a suspicion by accusing a group whom the populace generally mistrusted.” This fire lasted six days,
thereby leaving many citizens homeless. Tacitus portrays the popular enmity towards Christians as one
which was rooted in the widely held suspicions, first, that Christians customarily practised scandalous ritals
and, second, that they hated all people outside of their group. Tacitus believes that, rather than incendiarism,
it was the charge of Christian misanthropy--characterized, according to popular allegations, by their
superstitions beliefs and by their malevolent acts-which lay behind their indictment and the ferocity with
which the ambigucus "vast numbers™ of Christians were punished. According to Tacitus, many Christians
were thrown to vicious dogs, crucified, and burned like candles in order to illuminate the night."* He notes
that some Roman citizens were even moved 10 pify becavse they believed that the members of this
unquestionably guilty party were being punished in an ynjustly severe manner,"” Notably absent among
these punishments were sacrifice tests or the option for Christians to renounce publicly their faith. Peter the
apostle may have been one of the victims of this persecution.’® Suetonius, starting his biography of Nero
before 121 CE. and completing it prior to 130 C.E.” describes Christians as a "class of men given to a
new and mischievous superstition,” who were punished during Nero's reign.'® Suetonius does not explain

- pyi ines ' e sidcle (Paris, France: H.
Oudin, I..ibmna-l’:‘.d:m 1902), mvn-xmx, 30—36, Henn Gtégcm, Les persécutions dans 1'Empire
m%m andexpamdeé. (Bmssels, Belghen: Palais des Académies, 1964), 23, 104-105; Pierre

> premiers sidcles, Bibliotheque d'Histoire du Christianisme, no.

30 (Paris. France: Desclés, 1992), 817,

PK.R. Bradley, jug’ Life of Nero: An Historical Commentary (Brussels, Belgium: Revue
D’Etudes Latines, 1978), 100.

“A N, Sherwin-White, The Levters of Pliny, 780-781.
Tacitus, The Annals 1544, 282.285.

Clement of Rome, First Epistle 54-7, in The Apostolic Fathers, vol, 2, 17. Sulpicius Severus also
mpone&:hemﬂiuon&at?ewsnéPmﬂhadmmteddmngﬁmmanm Dm(’fa:iemnl\dunro
and Edith Bramhall, eds., Translations joi : i
4 (Philadelphia, Penn.: Unive:sxtyafl’hﬁade&phial’ress, i8§7 repr., New “.‘c’mk AM.’SPess 1971). 5-6. See

also Johannes Quasten, ed., The Bepinnings of Patristic Literatare, vol. 1 of Patrology (Utrecht-Brussels:
Spectrum Publishers, 1950), 44-45, '

YSuetonius, Nero, ed. B.H. Warmington (Bedminster, Great Britain: Bristol Ciassical Press, 1977). 3-4.

: ¥Suetonius, Nero 16.2, in The Lives of the Caesars 6, trans. J.C. Rolfe, in Suetonius, 'eol 2 (London,
England: W’iihamﬁeimnm 1930), 111. '
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 why the Christians were punished, but it may bave been becanse Nero "despised all cults.™” He also does
pot specify the nature of the punishment. Furthermore, contrary to Tacitus® account, Suetonius certainly does
not link Christians to the famous fire.® Whatever may have occasioned this Neromian persecution of
Christians, it is important to recognize that it was probably limited 0 the city of Rome. While Nero's
aocusation of incendigrism against Christians was not universally believed, the persecution itself afforded
a precedent for future activities--both popular and official ones--against this mysterious new group.®

It is important to recogmize that the Romans customarily saw their gods as their protectors, so they
maintained appropriate traditional rites in order to help reinforce national umity. The concept of two types
of religions, some which were permitted and others which were illicit, developed among the Romans,
especially as the Empire absorbed a large number of diverse peoples, each with its own deities and rituals.
Some local deities from the provinces were identified with Roman ones, wheress others remained distinct
and were recognized as having a legitimate immemarial tradition. As was already noted, the God of the
Jews was included among the legitimate deities. Thus “a "religio’ was "licita’ for a particular group”™ (either
a tribe or a national group), and certain traditional practices were permitted, insofar as "the rites were not
offensive to the Roman people or their gods."® Indeed, Cicero (¢.106-43 B,CE), writing sometime
between 52 and 44 B.CE., observes that new and alien gods were not supposed to be worshipped unless
the Roman state had expressly recognized them ® The libertinism of the Bacchanals was especially feared,
and Pruids and Christians were similariy shunped. Christianity was not authorized as a distinct religion
acconding to Roman taw.? Since Christiang did not belong to an officially recognized religion, they were
supposed to worship the Roman gods and, thereby, show their allegiance to the Roman state.

Before the third century, the persecutions of Christians were local events involving either mobs or
the combination of private prosecutions and of the orders made by regional govemors to inflict capital
punishment. The popular suspicion of Christians, who were supposedly the practitioners of strange new rites,
was reinforced as it became increasingly clear to Roman authorities that Christians were participants in a
new ang foreign cult, which was now largely divorced from ifs roots in the authorized religion of Judaism.

Suetonius, Nero 56, 185.
#Suetonius, Nero 38, 155-157.
3IM.P. Charlesworth, The Roman Empire (Londoa, England: Oxford University Press, 1968), 100-101.

BW.H.C. Frend, Martyrdom and Persecution, 79,

*Cicero. De Legibus 2.8, trans, Clinton Walker Keyes, in De_Re Publica. De Legibus (London,
England: William Heinemann, 1928, repr., London, England: William Heinemann, 1966), 393-395.

#Donald W. Riddle, The Martyrs: A Smdy in Social Control (Chicago, Iil.: University of Chicago Press.
1931), §-9. : ,
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Prior 1o the third century, the relatively small Christian population was the object of periodic local
persecutions engendered by mobs who accused Christians of cannibalism, incest and orgiss, black magic,
and of causing naturs) disasters™ These were the characteristics of a false and perverse religion ("prava
religio™). The alleged magic was particularly feared because it was perceived as a threat to public order, and
as a force which polluted the Roman gods.* Non-Christians were sometimes willing to participate in these
periodic local persecutions because these negative impressions of Christiang were widely held. In fact, there
seems to be lirde disagreement amonyg scholars regarding the perceptions that persecuting mobs had of
Christians. More controversial, however, are the specific charges and Jaws that could be officially brought

against Christians, during the period pricr to the third century, before governors would phmish them.

Sherwin-White and Frend have summarized the literatre corresponding to this issue.” Because govemors
alone had the right to pronounce that capital punishment was to be inflicted, the important question is the
nature of the crime for which Christians could be beld accountable. A general law probibiting the practice
of Christianity probably did not exist. Christans were not rounded up as a regular part of police activity
to feed an inquisitorial process, except perbaps during the Neronian persecution, which had been notably
limited in locale and duration. Instead, charges against Christians were introduced by private prosecutors,
that is, via "delation”; making an accusation or informing privately against an individual® The crux of
the scholatly controversy is whether the charge against Christians was, as Termilian {writing about 197 or
198 CE.) suggests,”® the persistent avowal of “the Name" (ie., declaring oneself a Christian) or,
contrariwise, the practice of imamoral activities which were deemed as threats 1o the state (e.2., magic, incest,

BHerbert B, Workman, Persecutions in the Early Church (London, England: C.H. Kelly: 1906; repr..,
Oxford, England: Oxford University Press, 1980), 50, 64; Henry C. Boren, Roman Society; A Social,
Economic and Culnural History (Lexington, Mass.: D.C. Heath and Company, 1979), 287, Writing about
the end of the second century or the beginning of the third century, Minucius Felix places the popular
impressions that Christians, as members of a depraved religion, engage in cannibalism, incest and other
secret activities, into the mouth of the Clwistian Octavius’ pagan dialogic partner, Caecilius Natalis. See
Marcus Mingcius Felix, The Octavius 9.1-6, trans. and of. G.W, Ciarke,Anciem Christian Writers, no. 39
(New York: Newmaa Press, 1974), 64-635.

W H.C. Frend, Mantyrdom and Persecution, 83.

W H.C. Frend, Martyrdom and Persecution, 83; AN. Sherwin-White, The Letters of Pliny, 772-787;

AN. Sherwin-White, Roman Society and Roman Law in the New Testament, 1-47. See also Henri Grégoire,
Les persécutions dans V'Empire Romain, 155-167. :

*W H.C. Frend, Martyrdom and Persecytion, 128.

PTertullian {c. 160-c. 220) believes tat Christians are always condemned for professing “the Name"
(of Jesus Christ) rather than for committing despicable acts; he wonders why they are not tortured o confess
their suspected practice of incest and murdering babies. Tertillian, The &@lagz 4.11, wans. T.R. Glover
(London, England: Williun Heinemann, 1953), 27.
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and cannibalism).® Individuals sometimes initiated prosecution processes against specific Christians
because they suspected them of pronouncing illegal oaths, conspiring against Rome, engaging in shameful
acts, and rejecting the worship of the Jong acknowledged gods, and thereby rejecting the community as well,
It was up to the accused Christians to prove that these charges were incorrect. A general edict specifically
aimed at undermining Christian worship was therefore unnecessary. The local persecutions in the period
before the third ceptury thus were not indicative of governors choosing to implement an Empire-wide anti-
Christian edict ou a regional basis.

The potential for conflicts between Christians and Roman authorities was significantly increased
in 89 CE, when Empercr Domitian began to refer to himself as "Our Master and our God” both in
conversation and in letters. Around the same time, he introduced the obligatory oath to his "imperial genins”
and the requirements of a libation and of lighting incense before his statue.® These imovations established
a precedent for future emperors 0 make similar demands on all the people in the Empire, including

Around 112 C.E., Pliny the Younger (§1/62-113 C.E.), as the govemor of Bithynia, exchanged
letters with Emperor Trajan (53-117 C.E.; eperor 98-117 C.E.) concerning the appropriate punishment that
the official, who was previously inexperienced with Christians, should exact from some members of this
troublesome group who had recently been privately delated™ In the first letter, Pliny expresses his
uncertainty about whether Christians should be punished for "the name” (the charge of "accusatio nominis”:
when membership in a group bas been banned either by imperial or proconsural edict because datestable

*Tertullian indicates his belief that an "edict of persecution” had continued against Christians ever since
the Neronian persecution that had never been revoked; it was only nultified at times by emperors such as
Trajan, Hadrian, Vespasian and Marcus Aurelian either by establishing protective counterlaws or by ignoring
the existing edict. Terwllian, Apology, trans. Emily Joseph Daly, in Tertullian: Apologetic Works and
Minucius Felix: Octavius, The Fathers of the Church, vol. 10 (New York: Fathers of the Church, 1950), 21~
22; Tertullian, Apology, trans. §. Thelwall, The Ante-Nicene F : Translations of the Wiitin 1
Fathers Down to AD. 325, eds. Alexander Roberts and James Donaldson, vol. 3 (Grand Rapids, Mich.:
Wm. B, Ecrdmans Pyblishing, 1963), 21-22.

Suetonius, Domitian 13.2, in The Lives of the Caesars 8, trans. J.C. Rolfe (London: William
Heinemann, 193(), 367-369. Martial refers to the passage of an edict by "our master and god." Martial,
Epigrams 5.8, trans. Walter C.A. Kerr (London, England: William Heinemann, 1947), 301. Domitian was
bom 51 C.E., he died 96 C.E., and he was emperor 81-96 C.E.

*AN. Sherwin-White, The Letters of Pliny, 81; Pliny, Letters 10.96-97, trans. Betty Radice, in Letters
and Panepyrics, vol. 2 (London, England: William Heinemann, 1919), 285-293, See also H. Leclercq, Les
temps néroniens et le deuxidme sitcles, 57-62; Henri Grégoire, Les perséoutions dans I'Empire Romain, 23-
25; Pierre Allard, Dix lecons sor le martyre, Sth rev. and corrected ed. (Paris, France: Libraire Victor
Lecoffre, 1913), 88-90; Celestino Noce, }I martirio, 24-29; Pierre Maraval, Les persécutions durant les

premiers guatre sigcles, 20-26; Giuliana Lanata, Gh atti dei martiri come documenti processuali, 58-60.
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rites are presumed to take place) or for the practice of specific, abhorrent acts (the charge of *flagitia’).*
Pliny decided, first, to send the accused citizens to Rome in order to stand trial there and, second, to offer
noncitizen defendants three opportunities to have their accusation dismissed by publicly denying their
participation in the Christian cult. They were supposed o invoke the gods, to offer wine and incense
Trajan’s statue, and 1 deride Jesus Christ's name before they would be acquitted. Trajan knew enough
about Christians to state that he did not anticipate compliance by true members of the cult™ The Christians
were 1o be executed for their "stubbormmess and unshakeable obstinacy,”™® so that be could persuade
everyone else present to return (o the traditional ways of worship.* Trajan sent a rescript which prohibited
anonymous accusations and police manbunts of suspected Christians.” Private prosecution was thus -
recognized as the proper procedure for initiating a prosecution. Trajan also guaranteed a full pardon for
anyone who publicly renounced Jesus Christ and who invoked the Roman gods.” The idea that Christians
should aliow themselves to die rather than to commit idolatry developed in such a context, as well as in akin
situations thereafter, especially when edicts were promulgated between the mid-third century and the early
fourth centary, ordering sacrifices to the gods.

During the reign of Marcus Awrelius (121-180 C.E; emperor 161-180 CE.), "atheism" was the
major charge brought against Christians in Asia, after 2 new rescript had been sent there which considerably
diminished the delator’s exposure to risk. This risk had been a significant part of Trajan’s rescript.”
Polycarp, charged with atheism, was tried and executed during this time.*® Eusebius is the source for
information concerning another example of a local persecution, this one limited to two provincial
communities during the reign of Marcus Aurelius, The persecution was recounted in an encyclical leter
written by surviving members of the Christian communities of Lyons and Vienne in Gaul, and sent to the

%A N. Sherwin-White, The Letters of Pliny, 696,
*Pliny, Letters 10.96.6, 289.

“Pliny, Letters 10.96.3-4, 287.

*Pliny, Letters 10.96.10, 291.

Pliny, Letters 10.97.2, 291»291%.

*Pliny, Letters 10.96-97, 285-293.

4 W H.C. Frend, Martyrdom and Persecution, 177, 197, See also Pierre Maraval, Les persécutions dmi
les quatre premiers sidcles, 32-45.

““Eusebius, Ecclesiastical History 4.15, The Fathers of the Church, vol. 19, 235.237; The Martyrdom
of Polyearp 9, in The Acts of the Christian Martyrs, Herbert Musurillo, 9, See also H. Leclercq, Les temps
néroniens et le denxidme sidcle, 65-76; Henri Grégoire, Les persécutions dans I'Empire Romain, 26-27.
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churches in Asia and Phrygia* This letter relates an incident that probably occurred in the sumaner of 177
C.E. The wext reports that a mob of non-Christians {(who constitated the majority of the local population)
dragged some Christians before an official, who then incarcerated them. They were tried by the governor
when be arived in the community. He interrogated the suspected persons in regard 1o whether they were
in fact Christians. Ten Christians originally denied their faith. Those who publicly acknowledged their faith
were accused of "Oedipian marriages and dinners in the manner of Thyestes,” that is, they were accused
of incest and cannibalist, especially of eating babies.* This suggests that the primary charges at the trial
were the popularly imagined unsavory acts.” Most of the indicted Christians died in prison, including
Pothinus, the ninety-year-old bishop of Lyons, who perished after suffering extensive tortures. The tortures
were applied to persuade the formal recantation of a faith that was viewed as leading to wayward behaviour.
The few Christians who were still alive in prison were then tortared il they, wo, died, Thelr steadfasiness
up to the point of death inspired some of the lapsed members, like Biblis, to reavow their faith. The most
c:e!ebza!edchammofthispassm account are the two who were killed Iasc Ponticus, a fifteen-year-old
boy, and Blandina, a servant,*

In 202 CE., Emperar Septimus Severus (146-211 CE.; emperor 193-211 CE.) promulgated an
edict which prohibited conversions to Judaism and (o Christianity. The edict, directed toward people living
in&emwaﬁasofmcmmmp&&pmmmwdmcfﬁmgwMPWﬁw of Christians. The

“'Eusebius, Ecclesiastical History 5.2, The Fathers of the Church, vol. 19, 272-287. See also Jean Colin,
L’Empire des Antonins et les martyrs gaulois de 177 (Bonn: Rudolg Habelt Verlag, 1964); Giuliana Lanata,
Gii atti dei martiri come documenti processagli, 125-136; Cardinal Renaud, "Le 18¢ centenaire des martyrs
de Lyon,” La Documentation Catholique no. 1723 (3 July 1977): 623-624; Lesm de L 1773 L

20-23 Septembre 1977, Colloques Internationaux du Ceatre National de 1a Recherche Scientifique, no. 575
(Paris, France: Editions du Centre National de Ia Recherche Scientifique, 1978).

“*Busebius, Ecclesiastical History 5.1, The Fathers of the Church, vol. 19, 276. See also Herbert
Musurillo, The Acts of the Christian Martyrs (London, England: Oxford University Press, 1972), 67. These
common charges were derived from the popular mikconception of various Christian practices: the "kiss of
peace”, the baptism of children, the avowed consumption of Jesus Christ’s body and bloed, and their secrecy
in performing these activities.

“During the same period, this charge was levelled against Christians in many parts of the Empire: at
least, in Antioch, Rome, Asia Minor, Carthage. W H.C. Frend, Martyrdom and Persecution, 423-424, n.33,

“For studies of Blandina, see William H.C. Frend, "Blandina and perpetua: Two Early Christian '
Heroines,” in Les martyrs de Lyon (177), 166-177; Clementina Mazzucco, "Figure di donne cristiane: la
martire,” in Atti del II Convegno Nazionale de Stdi su la Donna pel Mondo Antico. Toring 18-19-20 aprile

1988, ed. Renato Uglione (Turin, ltaly: CELID Editrice, 1989), 167-195.
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punishments included tortures, executions, and the placement of chaste women into brothels.® Most
victims of this first geperal persecution were converts. They included Perpetua and Felicitas in Carthage,
probably in 203 C.E.* and Origen’s father, Leonides, in Alexandria*’

In 235 CE. Maximin Thrax (d4.238 C.E.; emperor 235-238 C.E.) initiated a short-lived persecution
that focused on executing the leaders of the Church,® This persecution occasioned Origen’s Exhortation
1o Martyrdom * The specific objective of this measure is unclear because it does not seem that the practice
of Christian worship was probibited. In fact, some Chistian leaders were banished, while others were
apparently simply ignored ®

Emperor Decius (¢.201-251 C.E.; emperor 249-251 CE.) promulgated an edict or a set of edicts -
that gave rise to a general persecution against Christians. The edict of 249 CE., like that of Maximin,
concentrated on curtailing the activities of leaders. In 250, Pope Fabian (pope since 236 C.E.) was arrested,
examined, and judged by Maximin, and then he was executed. Babylas, the bishop of Antioch, was Killed
a few days later. In 250, as well, an edict was promulgated which demanded that all free men, women,
and children in the Empire were to express‘ publicly their allegiance to it and their desire for its preservation
by sacrificing to the gods, by pouring a libation, and by sating sactificial meat. Failure to do these actions
would lead o capital punishment. No detailed passion accounts have been clearly established as dating from

 “*For example, Eusebius relates the story of Potamiaena, a virgin, who was told that she would be given
to the soldiers for "bodily abuse”. Eusebius, Ecclesiastical History 6.5, The Fathers of the Church, vol. 29,
13. See also Henri Grégoire, Les ions dans Y'Empire Romain, 33-36; Pierre Allard, Dix lecons sur
le_martyre, 9798, Maraval questions whether such an edict really existed. See Pierre Maraval, Leg
persécutions durant Jes premiers quatre sidcles, 55-61.

““Hesbert Musurillo, The Acts of the Christian Martyrs, 105-131. See also Giuliana Lanata, Gl atii dei

martiri come documenti processuali, 158-161; James W, Halpom, Passio Sanctarum Perpetuae et Felicitatis,
Bryn Mawr Latin Commentaries (Bryn Mawr, Pean.: Bryn Mawr College, 1984); Clementina Mazzucco,

“Figure di donne cristiane; la martire,” in Atti del II Converno Nazionale di Studi su 1a Donpa nel Mondo
Antico, ed. Renato Uglione, 167-195; Mary R. Lefkowitz, "The Motivations for St. Perpetua’s Martyrdom,"

Joumal of the American Academy of Religion 44 (March 1976); 417-421; Rebecca Lyman, “Perpeta; A
Christian Quest for Self,” Joumal of Women and Religion 8 (Winter 1989): 26-33.

“Eusebius, Ecclesiastical History 6.2, The Fathers of the Church, vol, 29, 7.

.. *Eusebius, Ecclesiastical History 6.28, The Fathers of the Church, vol. 29, 52-53. See also Henri
Grégoire, Les persécutions dans 1'Empire Romain, 39-40, 122-123; Pierre Allard, Dix lecons sur le martyre,
98-99; Pierre Maraval, Les persécutions durant les premiers quatre sidcles, 63,

“Johannes Quasten, The Ante-Nicene Literature After Irenaeus, vol.2 of Patrolopy (Westminster, Md.:
The Newman Press, 1953), 70.

*\V.H.C. Frend, Martyrdom and Persecution, 256.
'Eusebius, Ecclesiastical History 6.29, 6.39, The Fathers of the Church, vol. 29, 54, 66. -
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this period.* This persecution ended effectively with Decius’ death in June, 251 CE*®

In August 257 CE,, Emperor Valerian (reigning 253-260 CE.) issued his first edict, which required
that Christians, particularly clergy, show their allegiance 0 Rome by formally recognizing the Roman gods:
"no Christian services were to be beld, nor were there to be gatherings in the cemeteries.™* Valerian's -
objective was to regain the approval of the Roman gods and, thereby, also the social order that comresponded
to it. The punishments for not abiding by this edict were relatively mild, including banishment and forced
labour in the mines, Valerian’s second edict, in 258 C.E., was more severe: clergymen were punished
immediately, while wealthy and prestigious Christians, including senators and knights, were stripped of their
propertics and positions; those Christians who persisted in their faith were to be killed.® Cyprian, the
bishop of Carthage, and Pope Sixtus were among the more prominent members of the clergy killed during
that time.® -

The final general pessecution--the "Great Persecution"—commenced with Emperor Diocletian's
order, oo February 23, 303, to raze all the churches in the Empire, to burn all sacred books, to remove all
Christians from govemment posts, and to it greatly their recourse to initiating legal procedures.” It was
at this time that Felix, the bishop of Tibiuca, was beheaded because he had refused to relinquish scriptures
to the authorities.* It was with Diocletian’s Fourth Edict (in January or February, 304 CE.), bowever, that
the general requirement of sacrifice was established, including for the members of the laity, Most deaths

#2The only passion acconnt that may date from Decius’ edict is that of Pionius. Herbert Musurillo, The
Acts of the Christian Martyrg, xxviii-xxix, 136-167. See also Henri Grégoire, Les persécutions dans 'Empire
Romain, 42-44, 124-130; Pierre Allard, Dix lecons sur le martyre, 9-105; Pierce Maraval, Les persécutions
durant les premiers quatre sidcles, 69-82; Giuliana Lanata, Gli auti dei martiri come documenti processuali.
74-76.

”Sgc Beresford J. Kidd, A History of the Church 10 A D). 461, vol.1 (Oxford, England: Claredon Press,
1922; repr., New York: AMS Press, 1976), 420-442,

*WHC. Frend,kdgmﬂam and Persecution, 317. This suggests that in the mid-second century it was
common for Christians 0 meet 5t cemeteries, probably to celebrate the anniversaries of their martyrs.

#Cyprian, Letters 80, trans. Rose Bernard Donna, The Fathers of the Church, vol. 51 (Washington: The
Catholic University of America Press), 323-324.

%Cyprian, Treatises, trans. and ed. Roy J. Deferrari, The Fathers of the Church, vol. 36 (New York:
Fathers of the Church, 1958}, ix. See also Henri Grégoire, Leg persécutions dans I'Empire Romain, 45-52.
136; Pierre Allard, Dix lecons sur le mavtvre, 105-106; Pierre Maraval, Les persécutions durant les premiers
guatre gidcles, 84-92; Giuliana Lanata, Gl anti dei martiti pome documento processuali, 76-79, 184-193.

¥Beresford J. Kidd, A History of the Church to AD. 461, vol. 1, 516; Herbert Musurillo, The Acts of
the Christian Martyrs, x1. Diocletian was born in 245 CE, he died in 313 CE., and he reigned as emperor
284-305 CE,

“*Herbert Musurilio, The Acts of the Christian Martvrs, 267-271.
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on account of the faith during this persecution took place as a result of this edict, including the martyrdoms
of Irenacus (the bishop of Sirmium), of Agap? and her companions, Crispina, Dasius, and, possibly, also
of Euplus and Julius the Veteran ™

The classical age of Christian martyrs ended with the aforementioned edict promulgated by Licinius
in 313 C.E.. This was reinforced by the rise of Constantine o the position as the sole emperor in 323 CE..

in some early texts, was the identification of the dying witmesses and their often grisly ordeals with Jesus
Christ and bis Passion. By calling Jesus Christ a martyr—in fact, the model for all Christian martyrs--the
decision made by some Christians not to renounce their faith, even while being tortured, was cleady and
boldly confimmed. Because the martyrs’ willingness to die on account of their faith was equated with the
deciston Jesus Christ had made to allow himself to be executed, the view developed and then became
universally accepted that the martyrs were also assured of their salvation in imitation of the resurrection of
Jesus Christ. This was seen as the martyr’s reward for imitating the Passion of Jesus Christ. The apostate,
that is, the Christian who had publicly reviled Jesus Christ's name or who bad sacrificed to the gods, on
the other hand, could expect cestain rejection at the final judgment because they were idolaters. Once they
had so clearly rejected Jesus Christ, there was little they could do to avert this wrrible end. This continued
to be the commonly held belief until a heated controversy concerning the possibility of apostates being
forgiven erupted after the experience of widespread apostasy during the Decian persecution in the mid-third
cenlury.

Ignatius of Antioch, writing sometime between 108 and 117 CE.* exemplified this concept of
martyrdom (but without using the erms "martyr” and "martyrdom” in the specialized manner that would
later become conventional), when he communicated to his Roman audience that be was eagerly anticipating
his violent death precisely because he wished to "follow the example of the Passion of My God.” For
Ignatius, imitating the suffering of Jesus Christ would be the perfect way to demonstrate that his actions

*Beresford J. Kidd, A History of the Church to AD, 461, vol1, 520-521; Herbert Musurillo, The Acts
of the Christian Martyrs, lviii. See also Henri Grégoire, Les persécgtions dang U'Empire Romain, 78-80;
Giuliana Lanta, Gli atti dei matiri come documenti processuali, 209-226; Pierre Maraval, Les persécutions
durant les premiers quatre sidcles, 99-132,

“There is considerable debate among scholars concerning the accurate dating of Ignatius’ letters.
Corwinia bas summarized the literature. Virgin Corwinia, S¢, Ignatius and Christianity in Antioch (New
Haven: Yale University Press, 1960}, 3. See also Henri Grégoire, Les persécutions dans I'Empire Romain,
105-106, _
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were truly consistent with the words he had always uttered concerning his faith.” The reality that Ygnatius
was not alone in his zealousness i evidenced by Irensens’ commendation of Ignatius for his resclve to
follow Jesus Christ's path.” Because a martyr’s trial and execution were closely identified with Jesus
Christ’s Passion, and because more and more examples could be cited of Christians who had already died
as martyrs, this way of demonstrating one’s faith became idealized, and it was even considered the only
socially acceptable option for the Christians who considered themselves to be in situations analogous to that
of Jesus of Nazareth, when he was confronted by his tial and imminent execution, |

Polycarp is anotable example of a Church authority who disseminated martyrdom as a social ideal.
Polycarp {(who was probabiy killed on February 23, 167 C.E.) exhorted his audience to imitate Jesus Christ
by suffering “for his [Jesus’] name’s sake... For this is the example which he gave us in himself, and this
is what we bave believed.™ The autbor who recounts Polycarp's martyrdom even draws # paraliel
between the interrogation of Polycarp and that of Tesus: he is placed on an ass and he faces a police captain
named Hexod, Pietri observes that the author of this account does not draw this parallel in order to suggest
that Polycarp is another Christ, but 50 as to underscore the idea that he is an instrument through which the
will of God works: Jesus Christ is preseat in Polycarp during his suffering, and he bestows Polycarp with
the ability to endure it as he bears witness 1o the faith. It became conventional to depict Jesus Christ as
being present in the martyrs as they underwent the sufferings that led to their deaths. According to this
view, it was preciscly because Jesus was present in the martyrs that they were able to endare the tortures
successfully without renouncing their faith.%

S'Ignatius of Antioch, Epistle to the Romans 6.3, trans. Kirsopp Lake, in The Apostolic Fathers, vol.
1 (London, England: William Heinemann, 1914), 235. See Johannes (Quasten, The Beginnings of Patristic
Literature, vol. 1 of Patrology, 70-72; Theofried Baumeister, wrans. Robert Nowell, Concilium no. 163
{March 1983): 4.

“renaeus lauds Tgnatius as an example of a Christian who will be saved for the "royal banquet” when
the world comes to an end after six thousand years becavse because he did not apostasize when confronted
by persecution. Irenacus, Against Heresies 5.28 4, The Ante-Nicene Fatbers: Translations of the Writings
of the Fathers of the Church Down to AD. 325, eds. Alexander Roberts and Eames Donaldson, vol. 1
{Grand Rapids, Mich.: Wm. B. Eerdmans Pnbhsbmg, 1963), 558.

“Palycarp, Epistle to the Philippians 8.2, trans. E(J:sopp Lake, in The Apostolic Fathers, vol. 1, 293,

SThe Martyrdom of Polycarp 8. 1-2, trans, Kirsopp Lake, in The Apostolic Fathers, vol. 2 (London,
England William Heinemann, 1917), 323. See also Charles Pietri, "L’évolution du culte des saints aux

premiers sidcles chrétiens: du témoins 3 Vintercesseur,” in Les fonctions des saints dans le monde
occidental, 20,

“Hippolyte Delebaye, Les origines du culte des martyrs, 9-10; Edelhard L. Hummel, The ngm
Manyrdom According to St. Cyprian of Carthage, 91-96. :
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The author of the letter that relates the particulars of the persecution in Lyons and Vieane (177
C.E.) notes that the future martyrs, while refusing to accept the title "martyr” because they had not yet been
killed, "gladly conceded the name of martyrdom to Christ.” He was the first martyr. Therefore he acted as
the model for the many Christian martyrs who would Iater follow him to their deaths. Blandina, one of the
martyts of the persecution in 177 CE., iscvendescxihedmcaﬁvelyas”hangiug(onasmkem'pﬁst)'
ﬁzefmmofam”“ltzsnembleshatmlslmﬁomamnd 177 CE. is also the first known occasion
whencansﬁmdmﬂymbhshedadmmm inregard o who should’beprop;erlydesxgzmedby!hzuﬂm
"martyr” (i.e., Christians who bad demonstrated their wimess to the faith up to the point of death) and
"confessos” (i.e., Christians who had suffered on account of their witness o the faith, but who had not yet
beenkilledbecause ofit)”

T‘heChmuansoftheEs:ly Church were able to Jocate in Paul's letter to the Romans an
explanation of the function which the death of Jesus Christ had in expiating the sins of humanity (Romans
3:25-26). They surmised that a similarly positive function would result from the deaths of the persecuted
followers of Jesus Christ.* For example, this idea appears in The Epistle of Barnabas (written sometime
between and 130 and 138 C.B.).® According 1o the author of The Shepherd of Hermas (writing between

- *Eusebius, Ecclesiastical History 5.1, 282; Herbert Musurillo, The Acts of the Christian Martyrs, 75.

¥ Eusebius, Ecclesiastical History, 5.2, The Fathers of the Church, vol. 19, 288; Hippolyte Delehaye,
Sanctus: Essai sur le culte des saints dans T'antiguité, 81-82, See also Edward Malone, The Monk and the

Martyr; The Monk as the Suceessor of the Martyr (Washington, D.C.: The Catholic University of America
Press, 1950), 2.3

“"God appointed him [i.e., Christ Jesus) as a sacrifice for reconciliation, through faith, by the shedding
of his blood, and so showed his justness; first for the past, when sins went unpunished because be beld his
hand, and now again for the present age, 1o show bow be is just and justifies everyone who bas faith in
Jesus.” (Romans 3:25-26). W H.C. Frend, Martyrdom and Persecution, 60-64. This idea of Jesvs Christ
absorbing the burden of the sins of humanity and atoning for them is repeated in 1 Peter 2:24: Jesus Christ
"was bearing our sins in his own body on the cross, so that we might die to our sins and Jive for
uprightness; through his bruises you have been healed.” In his Epistle to the Philippjans 8.1, Polycarp
quotes Peter’s letter so that the Christians suffering persecution might imitate the Jesus Christ’s prototypical
example. For a general study of martyrdom as an act which expiaies sins, see Celestino Noce, 11 martirio,
66-71.

#"For it was for this reason that the Lord endured to deliver up his flesh to corruption, that we should
be sanctified by the remission of sin, that is, by his sprinled blood." The Epistle of Bamsbas 5.1, trans,
Kirsopp Lake, in The Apostolic Fathers, vol. 1 (London, England: William Heinemann, 1914), 355. The
author also urges his audience to "glorify Him who redeemed thee from death,” as a mateer of course for
those who desire o follow the "Way of Light.” Ibid. 17.1-2, 401-403. Quasten summarizes the congoversy
around the dating-and the authorship of the text. Jobannes Quasten, The Beginnings of Patristic Literature,
vol. 1 of Patrology, 89-91.
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140 and 150 C.E.),” the Christians who have died for the name of Jesus Christ will sit at his right hand
during the final judgment because they have atoned for their sins (they are like rees that bear excellent
fruit), while those who have derided Jesus Christ’s name will suffer eternal punishment (they are like trees
that bear inferior fruit).” Ignativs of Antioch, as well, viewed the desth of Jesus Christ as functioning t
expiate the sing of humanity,” He, too, was keen for bis own putification, which he believed would
accompany his martyrdom.™ It is notable that Ignatius saw his upcoming martyrdom as a sacrifice by an
innocent victim on behalf of the Christian community™ and as the means by which the sins of its members
would be expiated, just as Jesus Christ bad previously done for all of humanity.”

Both Clement of Alexandria {¢.150-¢.2153 CE.) and Origen {(185-254 CE.) viewed martyrdom as
“by definition an act of repentance and a cleansing.. from sin."™ Clement also believed that a sinless life
was the best way © prepare omeself for "enduring, without stumbling, afffictions for the Church.*”
Clement elaborated his view of martyrdom in response fo the question about whether ap omnipetent and
omniscient God disregards the welfare of his people while they are suffering persecution, He believed that

™Quasten summarizes the discrepancy among sources that makes the dating of the text difficalt He

favours the date of 148 C.E. Johannes Quasten, The Beginnings of Patristic Literature, vol. 1 of Patrology,

© 92-93. Baumeister simply assigns the decade 140 to 150 CE, as the probably time when it was waitten.

Theofried Baumeister, "Martyrdom and Persecution in Early Christianity,” Conciliom no. 163 March 1983):
3.

Visions 3.1.9-3.2.1 and Similitpdes 9.28, in The Shepherd of Hermas, trans. Kirsopp Lake, in The
Apostolic Fathers, vol. 2 (London, England: William Heinemamn, 1917), 29-31, 285-287. See Edward
Malone, The Monk and the Martyr, 118; Theofried Baumeister, "Martyrdom and Persecytion in Early
Christianity,” trans. Robert Nowell, Concilium no. 163 (March 1933): 3.

"Ignatius tells the Trallians that Jesus Christ "died for our sake, that by believing on his death you may
escape death.” Ignatius of Antioch, Epistle to the Trallians 2.1, in The Apostolic Fathers, vol, 1, 213-2135.

"Ignatius reports his desire to be consumed by wild animals: "I am God’s wheat, and I am ground by
the teeth of wild beasts that 1 may be found pure bread of Christ.” Ignatzus of Antioch. Epistle to the
Romans 4.1-3, in The Apostolic Fathers, vol. 1, 231

Mlgnatius concludes his letter to the Ephesians by expressing his desire that “May my soul be given for
yours, and for them whom you sent in the honour of God to Smyma.” Ignatius of Antioch, Epistle 1o the
Ephesians 21,1, in The Apostolic Fathers, vol. 1, 195, He makes known his desire that "May my spirit be
for vour life, and my bonds, which you treated nejther with baughtiness nor shame.” Ignatins of Antioch,
Epistle to the Smynaeans 10.2, in The Avostolic Fathers, vol. 1, 263,

"W H.C. Frend, Martyrdom and Persecution, 152-153.
“WHC Frend, Martyrdom andPemecnaon 264,

T'Clement of Alexandria, 'Ihc Stromata 4.9, in The Ante-Nicene Fathers, vol. 2, 422, This is an early
example of equating the ascetic with the martyr; this would become more prevalent in the fourth century.
It will be considered in greater detail in Chapter 2.
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persecution is caused by the sins of the persécutors and that God always turns 4 bad situation into one that
ieads to the perfection of the person whose death is imminent.™ Origen, enumerating the many ways of
expiating sins that are evident in the gospels, designated the “suffering of martyrdom” as the second manner
of purification after baptism; the other ways are almsgiving, the forgiveness of others’ sins against oneself,
the conversion of sinners, the love of others, and the laying of hands and anointment with oil in the name
of Jesus Christ by the high priest™ Mactyrdom, however, is the way that most perfecdy imitates Jesus
Christ’s sacrifice for humanity.” Origen, like Ignatius, believed that, just as the martyrdom of Jesus Christ
bad remitted the sins of humanity, the martyrdom of a given Christian "serves to atone for many.™!
Tertullian, too, believed that the martyr, "by paying his own biood,” has all his sins forgiven by God.™
Quasten notes, however, that Tertullian, in his Mmmnistmﬂsebeﬂidg‘g excluded the capital sing of
idolatry, fornication, and murder subsequent to baptism from the sins which could be remitted by either the
Church or by the intercession of the martyrs.®

Closely related to the concept of martyrdom as a vehicle for expiating the sins of oneself (and also
the sins of others, according to Ignatius and Origen, is the idea that martyrdom is a second type of baptism--
a "baptism of blood"-~which perfects the first baptism by water, It can even substitute for fontal baptism,

™0sbom believes that, for Clement, martyrdom was "the triumphal arch through which the Christian
went to reign with his Lord, the means whereby, having suffered with him, he should be glorified together
with him.” EF. Osborn, The Philosophy of Clement of Alexandria (Cambridge, England: University Press,
1957), 75-78.

"Qrigen, Homily on Leviticus 2.4.5, trans, Gary Wayne Barkley, The Fathers of the Church, vol. 83
{Washington: The Catholic Undversity of America Press, 1990), 47-48. The true disciple of Jesus Christ is
willing to follow his Passion in fact; given the wncertainty of actualizing martyrdom, the other ways of
purification established a foundation for asceticism as a substitotion for physically imitating Jesus Christ’s
death, Johannes Quasten, The Ante-Nicene Literature after Trenaens, vol. 2 of Pajrology, 84, 100. See also
Edward Malone, The Monk and the Martyr, 14-26.

- ¥RobertJ. Daly, Christian Sacrifice: The Judaeo-Christian Background Before Origen (Washington: The
Catholic University of America Press, 1978}, 3,

HOrigen, Exhortation to Martyrdom 30, trans. John J. O"Meara, Ancient Christian Writers, no. 19, 171.
See also Ibid., 50, p.195. Benjamin Drewery notes that Origen characterized martyrdom in three ways: (1)
like Jesus Christ’s sacxifice, martyrs purchase the remission of sins for those who pray and, as well, they
are able to render the power of demons ineffective: (2) martyrdom is supesior to rightecusness, and it is thus
the only human sacrifice that is able w expiate the sins of others; (3) unlike the power of Jesus Christ’s
sacrifice for cleansing the sins of all of bumanity, the sacrifice of the martyr has a limited range. Benjamin
Drewery, Origen and the ine of Grace (London, England: The Epworth Press, 1960), 166.

**Tertullian, Apology 50.15, trans. T.R. Glover (London, England: William Heinemann, 1953), 227. See
Edward Malone, The Monk and the Martyr, 119-120.

®Johannes Quasten, The Ante-Nicene Literarure after Irenaeus, vol. 2 of Patrology, 313-314.
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for example, in the case of catechumens. This view of martyrdom as a "baptism of blood” was clearly
established among some Christinn theologians in the first half of the third century, for example, among
Tertullian, Origen, and Cyprian. K is also evident in the account of the martyrdom of Perpewa and
Felicitas.® They were able to appeal to biblical texis for similar ideas. For example, the close relation
berween water and blood baptisms, with the first baptism sometimes preparing the way for the second, is
underscored in Luke 12:50, where Jesus Christ is said to describe his vpcoming Passion as a baptism **
A similar idea is present in 1 John 5:6-8, where Jesus Christ’s life is described as comprising both water
and blood.™ This is also alluded to in John 19:34; in this passage, both water and blood effuse from Jesus
Christ's side after it is pierced by a soldier's lance.” Tertullian, for example, believed that a baptism by
blood could even "restore” a baptism by water which had been previously lost, apparently by renouncing
' the Christian faith o by some other dire sin.® Tertullian, in fact, claimed that the martyr's blood is the
"sole key to unlock Paradise.” He believed that martyrs are the only people who are guaranteed a place
in heaven prior to the final judgment, and that they ascend there instantly upon death. Terwilian, citing
Perpetua as an example, also drew attention 10 the widely held perception that martyrs were the only people
who ever appeared ip the visions of beaven seen by Christians who were about to die as martyrs
themselves.™ In the passion account of Perpetua and Felicitas, Perpetua describes her baptism by water

“Hippolyte Delehaye, Les origines du culte des martvrs, 4; Herbert B, Workman, Persecutions in the
Early Church, 139; Celestino Noce, H martirio, 71-73; Edelbard L. Hummel, The Concept of Martvrdom
According to St. Cvprian of Carthage, 108-128; Edward E. Malone, "Martyrdom and Monastic Profession

as a Second Baptism,” in Vom Christlichen Mysterium. Gesammelte Arbeiten zum Gedichmis von Odo
Casel OSB (Disseldorf: Patomos-Verlag, 1951), 117-118.

¥wThere is a baptism 1 must still receive, and wbat constraint I am under until it is completed!” (Luke
12:50). See Edelhard 1. Hummel, The Concept of om A ing to St. ian of Carthage, 108,

%~He it is who came by water and blood, Jesus Christ, not with water aloue but with water and blood,
and it is the Spirit that bears witness, for the Spirit is Truth. So there are three witnesses, the Spirit, water
and blood; and the three of them coincide.” (1 John 5:6-8).

¥"When they came o Jesus, they saw he was already dead, and so instead of breaking his legs, one
of the soldiers pierced his side with a lance, and immediately there came out blood and water,” (John 19:33-
34).

**Terwullian, Op Baptism 16, trans. S. Thelwall, in The Ante-Nicene Fathers, vol. 3, 677, See also Pier
Franco Beatrice, "I! sermone De cemiesima, sexagesima, tricesima dello Ps. Cipriano e la &eologia del
martirio,” Augustiniamm: 19 (1979): 235,

¥Tertullian, A Treatise on the Sa{ﬁ 35, trans. Peter Holmes, in The Ante-Nicene Fathers, vol. 3, 219
See also Edward Malone, The Monk and the Martyr, 1.

FTertullian, On the Soul 55, in The Anie-Nicene Fatbers, vol. 3, 231.
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in prison as a preparation for ber impending trial by torture, while Felicitas’ combat with the wild animals
in the arena is depicted as a “second baptism.” It is curious that Felicitas first requires a "blood bath" by
giving birth prematurely before she can join ber fellow martyrs in a second cleansing by blood.”! Origen,
too, called martyrdom a "baptism of blood.” As was already noted, Origen listed seven ways of remitting
sins, but because martyrdom most closely imitates the expiatory sacrifice of Jesus Christ, he believed that
it remits not just one’s own sins but the sins of others as well™ According to Cyprian of Carthage,
martyrdom counts as the true baptism of catechumens,™ and it restores the purity of Christians who have
sinned subsequent to their original baptisin by water because a baptism of blood is even more powerful than
a baptism by water* Cyprian also saw martyrdom as a way for apostates to be reconciled with the Church

and with God. In this case, they had to re-confess their faith in Jesus Christ before they suffered the tortures

$The Mantyrdom of Perpewa and Felicitas 3, 18.3, in The Acts of the Christian Martyrs, Herbert
Musuritio, 109, 127, See Edward Malone, The Monk and the Manyr, 120.

*Origen, Exhortation o Martyrdom 30, Ancient Christian Writers, no. 19, 171. See also Pier Franco
Beatrice, "Il sermone De sentesima, sexagesima, tricesima dello Ps. Cipriano e la teologia del martirio,”
Augustinianum 19 (1979); 235-236.

3 some, as if they could escape by human arguments the truth of the preaching of the Gospel, bring
forward the catechumens to us, as 10 whether any of these, before he is baptized in the Church, should be
seized and killed for the confession of the Name, should lose the hope of salvatiop and the reawrd of
confession because he bas not been born again of water first. Let men of this nature, partisans and
promoters of the heretics, know, first, that those catechamens hold the upright faith and truth of the Church
and advance o the warfare against the devil from the Divine Camp with the full and sincere knowledge of
God the Father and of Christ and of the Holy Spirit. Then they are not deprived of the Sacrament of
baptism, pay rather, they are baptized with the most glorious and grea:mt baptism of blood, concerning
which the Lord also said that He bad another baptist to be baptized with." Cyprian, Letters 73.22, trans,
Sister Rose Bernard Donna, The Fathers of the Church, vol. 51 (Washmgwn, D.C.: The Catholic Unwmty
of America Press, 1964), 282-283. _

S4= 1 have viewed the plap as useful and salutary in $o necessary an exhortation as to make martyrs,
that all delays and tardiness of our words must be cut out, and that the meanderings of human speech must
be put aside, that those words alone must be set down which God speaks, by which Christ exhoris His
servants to martyrdom....Let us only, who with the Lord’s permission gave the first baptism to believers,
prepare each one for another baptism also, urging and teaching that this baptism is greater in grace, more
sublime in power, more precious in honor, a baptism in which the angels baptize, a baptism in which God
and His Christ exult, a baptism after which no one sins again, a baptism which brings to completion the
increases of our faith, a baptism which immediately joins ns with God as we withdraw from the world. In
the baptism of water is received the remission of sins; in that of blood the crown of virtugs, This thing is
to be embraced and longed for and sought after with all entreaties of our prayers, so that we who were
servants of God may also be His friends.” Cyprian, Exhortation to Martyrdom, to Fortunatus 4, in Treatises,
trzns. and ed., Roy L. Mmm%crsﬁfthc(:hmvoi.SﬁmewYork:Fathe:softheChﬁrch,
1958), 315-316.
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leading o their deaths.”

The Maccabean Jews were adopted by some Christian groups as exemplary models of martyrs who
bad lived and died during the era priar to Jesus Christ. The reflections which Christians made on the Second
Book ﬁmmmymmmwdmtmgmdmcﬁw thatn%tyrdomisa
way of atoning for one’s own sins, though not necessarily for the sins of other people in the community,
The author of the Second Book of Maccabees explains that God had allowed the persecution of the Jews
in order to discipline them. In this way, God had mercifully provided them with an opportunity to atope for
their own sins, Daly argues that this text strongly evidences the idea of substituting for other pecple so that
they need notl suffer punishment, but he emphasizes that the later nofion of alghing for the sins of others,
which is present in 4 Maccabees, had not yet developed in 2 Maccabees.™
' In 167 B.C.E., the Maccabean Jews revolted against the orders given by Antiochus IV Epiphanes
{d.163 B.C.E), the Selencid king since 175 B.C.E., which, first, prahibited the Mosaic sacrifice in the
temple, circumcision, and the meeting of Jews to observe the sabbath; second, demanded that they surrender
all copies of the Torsh; and, third, required that Jews sacrifice pigs and consume the meat. The specific’
event which engendered the revolt, however, was the defilement of the emple’s altar.”” Subsequently, the
many Jews who had chosen to die instead of renouncing their faith were popularly considered to be martyrs
for the witness which they had bome to their faith. Among the Jews who died were two women who were
hum&aeeépubhclybefm&cymkﬂlcdfwhamgmmcbﬂdmmm Other people were bumed
10 death for gathering together o observe the sabbath (2 Maccabees 6:10-11).%* The ninety-year-old Eleazar

*In gpeaking about the "lapsed”, that is the apostates, who are particularly eager to be reconciled with
God and with the Church, Cyprian suggests that the quickest way to do this would be to die as martyrs in
the present environment of persecution: “If any [of the ’lapsed’] are in a very great burry, they have what
they are asking in their own power sinice the time itself provides more than what they ask. The battle is stifl
going on and the struggle is daily renewed. If they repent truly and steadfasfly of the fault committed and
ardor of faith prevails, he who cannot be put off may be crowned." Cyprian, Letters 19.2, trans. Sister Rose
Bemard Donna, The Fathers of the Church, vol. 51, 53, Edelhard L. Hummel, The Concept of Martyrdom
According to St. Cyprian of Carthage, 108-115, 122-124; Pier Franco Beatrice, "Il sermone De centesima,
sexagesima, tricesima dello Ps. Cipriano e Ia teologia del martirio,” é&ugm_;nmanum 19 (1979): 235-242;

Giovanni Toso, Cristiani con coraggio. Tl nostro essere %g semndg san mm) (Turin, Ttaly: Eé:zxmu
Paoline, 1985), 517-518.

%Robert J. Daly, Christian Sacrifice, 125-126.

"Elias Bickerman, The God of the Maccabees, (rans. Horst R, Moehring (Berlin: Schocken
Veslag/itidischer Buchverlag, repr., Leiden, Nethedands: £.J. Brill, 1979), 53-54

""For example, two women were charged with baving circumcised their children. They were paraded
publicly around the town, with their babies bung at their breasts, and then hurled over the city wall Other
people, who had assembled in some near-by caves to keep the seventh day without attracting attention, were
denounced to Philip, and were then all bumt togethier, since their consciences would not allow them to
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consented to die by means of a torture wheel instead of even feigning to eat the forbidden pork (2
Maccabees 6:18-31). Seven brothers were submitied to grisly tortures before they were executed for refusing
to eat pork. They were then followed to this same end by their mother (2 Maccabees 7:1-42). The
Maccabean Jews hoped for the resurrection of all these victims, whom they believed bad remained righteous
up to the point of death. They hoped, as well, for "vengeance on apostates and persecuting powers
hereafter,” The mother of the seven brothers believed that God in his mercy would give life back © her
sons because they bad upheld the divine law rather than concem themselves with their personal safety (2
Maccabees 7:23).7% She also hoped that her children would be retumed o her on the "day of mercy” (2
Maccabess 7:29). ‘

The experiences of the Maccabean Jews helped the Early Christians to comprehend the persecutions
and the violent deaths of their companions. For example, the mother of the martyr Marian,"® the mother
of Flavian,'” and Blandina'® are all likened by the Christian authors of their passion accounts to the
aforementioned mother who had urged her seven sons o persist in their resolve to resist Antiochus® orders.
The previously cited example of Ignatius of Antioch believing that his expiatory sacrifice as an innocent
victim would be beneficial to the larger Christian community is certainly indebted to the same body of ideas
as those expressed by the Maccabean Jews, Origen, too, drew attention to the stories of Eleazar and the
. seven brothers when be explained to Ambrose and Protoctetus what true martyrdom signifies.'™ Cyprian
of Carthage (d.258), writing in 252 C.E, to the Christians of Thibaris, spoke of the seven brothers and their
mother as "blessed martyrs™ whom the recipients of his letter ought to imitate '™ Cyprian (most probably

defend themselves, out of respect for the holiness of the day.” (2 Maccabees 6:10-11).

W H.C. Frend, Martyrdom and Persecution, 34. See 2 Maccabees 7:29, when the mother told one of
her sons: "Do not fear this executioner, but prove yourself worthy of your brother and accept death, so that
I may receive you hack with them in the day of mercy.” See also Solomon Zeitlin, ed., The Second Book
of Maccabees, trans. Sidney Tedesche (New York: Harper & Bros., 1554), 48,

19 And hence, the Creator of the world, who made everyone and ordained the origin of all things, wil
in his mercy give you back breath and life, since for the sake of his laws you have no concern for
yourselves." (2 Maccabees 7:23).

1%The Martyrdom of Marian and James 13.1, in The Acts of the Christian Martyrs, Herbert Musurillo,
213,

'@The Martyrdom of Montanys and Lucius 164, in The Acts of the Christian Martyrs, Herbert
Muswrillo, 231. :

®The Martyrs of Lyons 55, in The Acts of the Chyistian Martyrs, Herbert Musurillo, 79.
%Qrigen, Exhortation to Martyrdom 22, 23-27, Ancient Christian Wiiters, no. 19, 162-167.

**Cyprian, Letters 58.6, The Fathers of the Church, vol. 51, 167.
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writing in 257 C.E)'™ again recalled the example of the seven brothers, and he also added the example
of the ninety-year-old Eleazar, when be responded to a request, made by Fortumatus (perbaps the bishop of
Tucca by the same name in 256 C.E.), for advice on how to prepare his community so that it might remain
constant during an soticipated wave of persscution.'” Furthermore, it is notable that Christians bad
included the Maccabean martyrs on both the Carthaginian and Syrian fists of martyrs '®

A major reason why many Christians so readily allowed themselves to die on account of the faith
was their fear of comsitting idolatry, that is, the worship of something or someone other than or in addition
to the biblcal God. The obligation of Christizns to reject idolatry publicly therefore became a major element
in the early formulation of their concept of martyrdom, especially as this concept was aniculated by
Tertullian and by Cyprian of Carthage.'® According to Tertullian, martyrdoms occur precisely becanse
idolatry is rampant in the worid, Christians are murdered because their persecutors do not hold this true faith
in the biblical God, and they actively and violently oppose people who express this faith. Christians
overcome the temptation to commit idolatry by allowing themselves to die as martyrs. God rewards them
with their salvation."™ In his Exhortation to Mantyrdom, to Fortumatus, Cyprian of Carthage recommends
that Christians should always prepare themselves beforehand to resist every order to sacrifice to idols, even
if it means that they will be executed for doing this. They should nevertheless feel comfortable about the
possibility of this occurring because they would be dying as martyrs, and themfmsod would reward them
with salvation,”' The grave fear of committing idolatry was clearly heightened by the various edicts
promulgated by Decius and Diocletian, which ordered that all Roman citizens, including Christians, had to
make public sacrifices to the gods. o

The Devil was often expressly named as the enemy of the martyrs, or the persecutors were depicted

1%Cyprian, Exhortation to Martyrdom, to Fortunatus, trans. and ed. Roy J. Deferrari, The Fathers of the
Church, vol. 36 (New York: Fathers of the Church, 1958), 313, 311.

1% Cyprian, Exhortation to Martyrdom, To Fortunatus 11, The Fathers of the Church, vol. 36, 334-339.

%W H C. Frend, Martyrdom and Persecution, 19.
"®Edelhard L. Hummel, The Concept of Martyrdom According to Cyprian of Carthage, 34-39.

' Tertullian, Scorpiace 4-5, trans, . Thalwell, in The Ante-Nicene Fathers Translations of the Writin
of the Fathers down to AD. 325, eds. Alexander Roberts and James Donaldson, vol. 3 (Grand Rapids,
Mich.: Wm. B. Eerdmans Publishing Company, 1963), 636-638.

“Cyprian, Exhortation tg Martyrdom, to Forunatus 5, in Treatises, trans and ed. Roy J. Deferrari, The
Fathers of the Church, vol. 36, 316-344.
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as being at the service of the Devil."™? Ignativs of Antioch, for example, believed that he was living during
"the last gmes,” and that his imminent martyrdom would help God defeat the Devil in a cosmic barte that
was now quickly approaching a decisive climax.'® Furthermore, the Devil fought Polycarp as tbe "evil
one™** the martyrs of Lyons and Vienne a3 the "Adversary”,” and Perpetua as well!® The
persecutors were described as “the Devil's Henchmen®,' the "priests of the Devil™,*® and “the Devil’s
sewm'}i#

Intheﬁmthalfofmeﬁ&dmm;anmofaumm expressed their views that the martyrs
would ot be judged at the end of time, but that they would instead accompany and aid Jesus Christ with
this task. Origen, for example, stated that "he who drinks the chalice that Jesus drank will sit, reign, and
judge beside the King of Kings.”™ This belief was also shared by Ternsllian,'” and by Cyprian."

135ee Jean Daniélou and Henri Marrou, The First Six Hundred Years, trans. Vincent Croain, vol. 1 of
The Christian Centuries (London, England: Darton, Longman & Todd, 1964), 125; Celestino Noce, 11
martirio, $0-93; Marc Lods, Confesseurs et martyrs: Successeurs des prophetes dans I'Eplise des trois
Cabicrs Théologiques, 41 (Neuchitel, Switzerland and Paris, France: Delachaux et Niestlé,

premiers siécles,
1958), 45-51; Edelhard L. Hummel, The Concept of Martyrdom According to St. Cyprian of Carthage, 56-
90, :

~*“Ignativs of Antioch, Epistle to the Ephesians 11.1, in The Apostolic Fathers, vol. 1, 185.
"4Eusebius, Ecclesiastical History 4.15, The Fathers of the Church, vol. 19, 241,
WEusebius, Ecclesiastical History 5.1, The Fathers of the Church, vol. 19, 273,

“5The Martyrdom of Perpetua and Felicitas 20, in The Acts of the Christian Martyrs, Herbert Musurillo,
125, See also Edward Malone, The Monk and the Martyr, 66-68.

t Martyrdom of Carpus, Papylus, and Agathonice 4, in The Acts of the Christian Martvrs, Herbert
Musurillo, 33.

137he MM@@ of Marian and James 5, in The Acts of the Christian Martyrs, Herbert Musurillo, 201.

“%The Martyrdom of Julius the Veteran 4, in The Acts of the Christian Martyrs, Herbert Musurillo, 265.

"WOrigen, Exhortation to Martyrdom 28, Ancient Christian Writers, no. 19, 168.

¥Tertullian notes that "no one, on becomuzg ahsén; from the body, is at once a dweller in the presence
of the Lord, except by the prerogative of martyrdom”; all others must wait for the final judgment. Termllian

does not explicitly state in this verse that the martyrs share in the judgment of the rest. Termllian, On the
Resurrection of the Flesh 43, trans. Dr. Holmes, in The Ante-Nicene Fathers, vol. 3, 577. Pietri, however,

provides several passages which, he believes, prove that Terwllian, too, considered the martyrs to be co-
judges with Jesus: Termllian, Adv. Marc. IV, 21, 9; 39, 8; De Resurr. 35, 13. Charles Pietri, "L’ é&volution
du culte des samts aux premiers sidcles chrétiens: du témoin & §'mtmessem in Les fonctions des saints

Frangaise de Rome, 149 (Paris, France: kcole me de Rome and Palais Famnése, 1991), 21.
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Furthermore, Eusebins of Caesarea quotes Dionysins of Alexandria’s letter to Fabius, the bishop of
Antiochenes, in which he states his belief that the martyrs of the local persecution in Alexandsia (about 249
C.E.) are now in heaven with Jesus Christ, and that they will help him with the final judgment '

The practice of voluntary martyrdom engendered controversy among the Christians of the pre-
Constantianian Church. The major issue was whether martyrdom, aside from being desired, should actually
be sought and possibly even provoked. The esual motives for volunteering oneself for such a violent death
were the zealous desire to imitate the Passion of Jesus Christ and the aforesaid common belief that only the
baptism of blood could certainly reconcile with God those Christians who had sinned subsequent to their
baptism. For example, Origen yearned to die as a martyr. When he was seventeen years old (about 202
C.E., during the reign of Septimus Severus), he clearly demonstrated this eagerness for martyrdom during
& local persecution in Alexandria. He wounld have rushed to join the crowd of future martyrs that included
his father, Leonides, if his mother had not taken the precaution of hiding his clotbes. Instead, he sent a lener
to his father urging him to persevere up 0 the point of death.'* Thereafter, Origen saw his whole life as
a preparation for its ultimate perfection in martyrdom.'™ Furthermore, the accounts of specific martyrdoms
which Christians have traditionally valued highly also indicate that sought martyrdom was sometimes
considered to be acceptable. For example, Agathonict (probably during the reign of Marcus Aurelius),'®
"realizing that this [i.¢., the martyrdoms of Carpus and Papylus] was 2 call from beaven,” introduced herself
to the anthorities as & Christian and thus was executed for refusing © make a sacrifice to the gods.'”
Euplus made a similarly bold presentation of himself on April 29, 304 (during the reign of Diocletian) to

RCyprian believes that the martyrs will "accompany Him [Jesus Christ] when He begins to come to
receive vengeance on the enemies, to stand ar His side when He sits w judge, to become co-heir of Christ,
to be made equal to the angels, to rejoice with the patriarchs, with the apostles, with the prophets in the
possession of the heavenly kingdom,” Cyprian, Exhortation to Martyrdom, to Fortunatus 13, The Fathers
of the Church, vol. 36, 344, See also Edward Malone, The Monk and the Martyr, 1-2.

1®Rysebivs, Ecclesiastical History 6.41, The Fathers of the Church, vol. 29, 70, 77.

Eusebins, Ecclesiastical History 6.1-2, The Fathers of the Church, vol. 29, 4-7. The martyr’s death
shares in Jesus Christ’s victory over the Devil. See Jean Daniélou, Qrigen, trans. Walter Mitchell (New
York: Sheed & Ward, 1955), 6-7, 273; Jos Janssens, "Il cristiano di fronte al martirfio imminente.
Testimonianze e Dottrina nella Chiesa Antica,” Gregorianum 66 (1985): 411-412.

#Robert I. Daly, Christian Sacrifice, 494.

**Herbert Musurillo, The Acts of the Christian Martyrs, xv. See also Eusebius, Ecclesiastical Historv
4.15, The Fathers of the Church, vol. 19, 243,

¥'Herbert Musurillo, The Acts of the Christian Martyrs 24, 23.6, 27-29, 35.
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the governor, Calvisianus, in order to provoke his martyrdom,'®
The advocacy of voluntary martyrdom, however, was not a favoured position among the Christians

* of the pre-Constantinian Church. Martyrdom was generally viewed as an end which was to be embraced

only if the victim of the persecution was in a situation that required a clear decision between rejecting Jesus
Christ’s name, thereby apostatizing, and patiently accepting death, Otherwise, the potential victim was
supposed to flee 1o a place of refuge. For example, the author of Polycarp’s passion account explained that
Polycarp bad originally fied to the outskirts of the city on the grounds that the "Gospel does not give this
teaching” of voluntary martyrdom. In order to demonstrate that a real risk comresponds to voluntary
martyrdom, the author of Polycarp’s passion account cites the unfortmate example of Quintus, the Phrygian,
Whohadmmefww&ﬁﬁﬂdywtheanm.butm&mweakeucdwhenhedimqt_lyfacedihe
proconsul, took an cath, and sacrificed to the gods. He iherefore placed himself unnecessarily into a
stuation in which he apostatized.'® The author of The Shepherd of Hermas, however, is more ambiguous
concerning this issue: while the author does not exhort Christians to seek martyrdom, they are nevertheless
not supposed to fear persecution, mor even w think about denying Jesus Christ “in their hearts."™
Terwllian is another interesting case: originally he permitted fleeing for those confronted by certain
persecution; as a Montanist, however, he rejected this option.' Clement of Alexandria, as well, praised
martyrdom as one form of perfection but he emphasized that it needed 10 be the culmination of one’s true
love of God, and it should just be suffered when the only other option was to deny Jesus Christ.™ Indeed,
for Clement, the goal of the Christian’s life should be "gnostic martydom,” rather than blood martyrdom,
This means that ane’s whole life shoudd be lived acconding to the gospels, and not just the last act of one’s

#Euplus cried out, "I want to die; I am a Christian!™ The Acts of Euplus 1, in The Acts of the
Christian Martyrs, Herbert Musurillo, 311. See also Jos Jjanssens, "Il cristiano di fronte al martirio
fmminente. Testimonianze ¢ Dottrina nella Chiesa Antica,” Gregorignum 66 (1985): 413.

"#The Martyrdom of Polycarp 4, in The Apostolic Fathers, vol. 2, 317. Sez also Edward Maolne, The
Monk and the Martyr, 3; Jos Janssens, "Il cristiano di fronte al mardrio #mminente. Testitnonianze ¢
Dottrina nella Chiesa Antica,” Gregorianum 66 (1985): 406-407.

'*The Similinedes 9.284, in The Shepherd of Hermas, in The Apostolic Fathers, vol. 2, 287.

"W H.C. Frend, Martyrdom and Persecution, 276. See also Jos Janssens, "1l cristiano di fronte al
martirio imminente. Testimionianze e Dotirina nella Chiesa Antica," Gregorignum 66 (1985): 407-409,
Malone, citing De fuga in persecutione 15, judges that "Tertullian would not allow a Christian 10 take any
steps to escape persecution or martyrdom. He could not make use of bribes or any other device. He might
by such means actually avoid speaking words of apostasy, but in his heart and will he was a denier. His
very freedom would condemn such 3 Christian.® Unlike Frend, Malone does not contrast Tertallian’s
concept of martyrdom as a Montanist and as a Christian. Edward Malone, The Monk and the Martyr, 34.

See also Edelhard L. Hummel, The Concept of Martyrdom According to St. Cyprian of Carthage, 51.
1%Clement of Alexandria, The Stromata 4.9, in The Ante-Nicene Fathers, vol. 2, 422,
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life.™ Clement therefore vehemently opposed voluntary martyrdom. He believed that those people who
rush to their deaths do not really know the true God. They are Christians only in pame, not in fact™
They are, minimally, acting childishly and immaturely, but more serfously, they are likely to be guilty of
being complicit with, if not the authors of, their own murders. They should therefore flee whenever it is at
all possible.}*

As was already mentioned, many szsuanswmkﬂm, and thereafter designated as martyrs,
including Pope Fabian, a3 a result of the promulgation of Decius’ edict against Christians in late 249 CE.
or in January, 250 CE.'* Many other Christians, however, apostatized, including several members of the
¢clergy--most notably, Euctemon, the bishop of Smyma'™ Cyprian, the bishop of Carthage, provided a
test case for the clash between rigorous and lax views regarding the status of the large number of Christians
who had publicly renounced the faith when they were threatened violently (i, these apostates were
designated as the "lapsed™), but who later humbly asked for forgiveness and the restitution of their standing
as Christians, and even as members of the clergy, Although Cyprian himself did not apostatize, be did have
to explain how he could justify fleeing into hiding and, thereby, abandoning his responsibilities as a bishop,
when be was confronted by the persecution. Bishop Germanus accused Cyprian, along with Dionysius, the
bishop of Alexandria (247/8 to 264/5), of cowardly running away to safety when they faced persecution.'™
Cyprizn contended, however, that it was much better, in fact, it was commanded by God, w flee persecution
rather than to risk renouncing the faith.'"® Therefore, he did not support the readmittance of those lapsed
members who had either sacrificed or who had avoided sacrifice by using bribery or some other manner
of tickery. They should have fled instead of risking apostasy. Nevertheless, the argument that the apostates
should be forgiven eventually won under Pope Stephen (4.257 C.E.; pope 254.257 C.E.). Cyprian, ironically,

"PRobert J. Daly, Christian Sacrifice, 479-480; Exdward Malone, The Monk and the Martyr, 5-14.

“Clement of Alexandria, The Sgomata 4.4, in The Ante-Nicene Fathers, vol. 2, 411-412. See also
Edward Malone, The Monk and the Martyr, 9-10, 14.

5Clement of Alexandria, The Stromata 4.10, in The Ante-Nicene Fathers, vol. 2, 423.

1% Ray J. Deferrari, trans and ed., introduction of Cyprian, Treatises, The Fathers of the Church, vol.
36, vi-vii.

W H.C. Frend, Martydom and Persecntion, 301.
YEasebivs, Ecclesiastical History 6.40, The Fathers of the Church, vol. 29, 67-68.
Cyprian, The Lapsed 10, wans. Roy Deferrari, The Fathers of the Church, vol. 36, 66. See Edward

Malone, The Monk and the Martyr, 35-40; Jos Janssens, "B cristiano di fronte al mardrio fmminente.
Testimonianze e Dottrina nella Chiesa Antica,” Gregoranum 66 (1985): 409-411.
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was subsequently killed in 258 C.E. as a consequence of Emperor Valerizn's second edict.'® In the
context of future chapters, the explanation that Cyprian gave for the prevalence of apostasy during the
Decian persecution is especially interesting: he rebuked the lapsed Christians for storing their “treasures”
on earth instead of in heaven; they bad cared more about their worldly riches than about heavenly things,
He accused them of giving "an enemy and a domestic conqueror” something to vanquish in the world.™

. The Ch istics of M om

It was only early in the third centory that bishops began to assume the right and the responsibility
of determining ﬁneéeﬁniﬁmofgenmmmdum.mvnﬁiwﬁme.onewasmallyjudgedtebe
a martyr by a community of Christians who perceived that the cause of the alleged martyrs’ deaths had
indeed followed from their refusal to renounce their witness to tbe life, death, and resurrection of Jesus
Christ, The decision was largely a popular one, with the stories of martyrdoms recalled orally within a
geographically limited region. (The starting point for judging the genuvineness of martyrdom up 1o the
preseat day has continued to be a spontanecys but persistent reputation of martyrdom among a populace;
thus the popular veneration of alleged martyrs should always precede the instittional recognition of
martyrdom.)'® The more widely remembered accounts were the omes that were recorded and then
circulated by letters (as in the case of the martyrs of Lyons) among varions commynities or those that were
preserved in the writings of theologians and which were the subject of their theological reflections. As well,
the account of Polycarp’s martyrdom indicates that already in the mid-second century some communities
of Christians tried 10 preserve the martyr’s bongs, which they considered to be "more valuable than precions
stones and more to be estecmed than gold,” in order to store and to safeguard them in an appropriate place
where Christians could gather on the anniversary of the death in order to celebrate the martyr’s “birthday
into heaven."* The veneration of relics developed from this practice; this topic is examined in chapter

“Herbert Musurillo, The Acts of the Christian Martyrs, Xxx-xxxi.
M#'Cyprian, The Lapsed 11, The Fathers of the Church, vol. 36, 66.

3w H.C. Frend, Martyrdom and Persecution, 254,

_ pierre Delooz, Sociologie et canonisations (The Hague, The Netherlands: Martinus Nijhoff, 1969),
23,

- "™Euysebins, Ecclesiastical History 4.15, The Fatbers of the Church, vol. 19, 242; The Martyrdom of
Polycarp 18.2-3, in The Apostolic Fathers, vol. 2, 337, See also B. de Gaiffier, "Réflexions sur les origines
du culte des martyrs,” La Maison Dieu 52 (1957): 27-28; Yvette Duval, Aupris des saints corps et me.
L'inhumation "ad sanctos” dans Ia chrétienté &' Orient et d’Occident du Ille au Vile sidcle (Paris, France:
Ewdes Augustiniennes, 1988), 24-25; Pierre Allard, Dix lecons sur Je martyre, 345-346; Charles Pietri,
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two. The account of Pionius® martyrdor, supposedly during the Decian persecution (250 C.E)," provides
¢vidence that Christians used to gather in Smyma in order to celebrate the anniversary of the martyrdom
of Polycarp during the mid-third century.'*

© Itismot clear whether Tenullian's reference, from ahout 200 CE., to the birthday offerings made
for the dead on the dates of their passing pertains to martyrs alone, to o&xersaﬁaﬂypusons, or to all
deceased members of the Christian community in Carthage.'” The fact that Tertullian believed that only
martyrs immediately weat to beaven, however, suggests that his reference is specifically for them '*® The
annual celebration of the martyrs® “birthdays into heaven”™ was thus another way that the Christians of the
pre-Constantindan Charch used to indicate whom they believed were the truly Christian martyrs,

The death accounts recorded in the genuine accounts of martyrdom, that is, those acounts which
apparently date back to the martyrs’ deaths, at least in the original forms, but which are sometimes no
longer extant (Delehaye and the other Bollandists have always clearly distinguished these authentic accounts
from the legends of the saints),"’ and the remarks made by theologians about the deaths of those persons
whom they designated as martyrs do seem to identify some notable ché.mcreristics that are evident among
many accounts of martyrdom, even if not among all of them.'® For example, the only Jews who were

"L’ évolution du culte des saints aux premiers sitcles chrétiens: du ¥moins & l'mtcmessem in Les fonctions
des saints dans le monde occidental, 24,

“Musurillo, however, suggests that this date is doubtful. Herbert Musurillo, The Acts of the Christian
Martyrs, xxix.

t Martyrdom of Pionius the Presbyter and His Companions 2, in The Acts of the Christian Martyrs,
Herbert Musurillo, 137. The story of Polycarp’s martyrdom is the oldest detailed extant account of the

martyring of an individual; it also provodes the earliest evidence for the cult of martyrs. Johannes Quasten,
The Beginnings of Patristic Literature. vol. 1, of Pauology, 77-78.

"Tertullian, De Corgna 3, in The Ante-Nicene Fathers, vol. 3, 94.

“8Chapter two considers more formally the development of the cult of martyrs and their relics, as well
as, the institutionalization of the process of canonization for anthenticating martyrs.

**For example, see Hippolyte Delehaye, The Legends of the Saints, trans, Donald Atwater (New York:
Fordham University Press, 1962).

1%°Cee, for example, the tweaty eight accounts of martyrdom that are included in Herbert Musurillo's
The Acts of the Christian Martyrs. These acts were often preserved 50 as 1o be read at the anniversary of
the martyr’s death. See also FL. Cross, The Early Christian Fathers, 192-198, Johannes Quasten
distinguishes between three groups of accounts of martyrdom: (1) the properly named "acts of the martyrs”,
reserved exclusively for the records of official court proceedings; (2) contemporary or eyewitness accounts,
named "passions” or "martyria®™; (3) the legendary accounts of martyrdoms which were fabricated
considerably after the event occurred for didactic and spiritually edifying purposes. This thesis will use the
term "act of martyr” for those accounts that Musurillo has included in bis text, all of which belong to the
first two categories. Jobhannes Quasten, The Beginnings of Patristic Literature, vol. 1 of Patrology, 176. See
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called Christian martyrs were those who were Jewish Christians (for exampie, Stephen, Peter, and Paul).
Even though the Maccabean martyrs were cited by some Christian writers {e.g., Origen and Cyprian} as true
martyrs for God, and they were even included on the Cartbaginian and Syrian lists of martyrs, they
nevertheless were not specifically identified as Christian martyrs, Furthermore, Christians never designated
the Jews who were killed in clashes with Rome in the first and second centusies as Christian martyrs.

In an akin manner, other outsiders, such as those persons who were judged to be heretics, were not
called Christian martyrs by their opponents. Ignatius of Antioch is the first known writer who linked genuine
Christian martyrdom explicitly with orthodox Christianity.'” He warned the Smymeans about the heretics
(in this case, Docetists)'® who denied the humanity of Jesus Christ, including, most notably, his
erucifixion.'® Indeed, it would have been impossible even to call Jesus Christ the original Christian martyr
if his Passion had been a sham and thereby inimitable. Furthermore, Ignatius believed that his own
willingness to die on account of his faith clearly distinguished him from such heretics.'™ Irenaeus (c.130-
¢200 C.E), writing between 182 and 188 CE.,'™ denounced the Gnostics, as a group, for their
. unwillingness to demonstrate their witness to the faith by means of martyrdom, except the "one or two,
during the whole time which has elapsed since the Lord appeared on earth,” who had been mistaken by the
persecutors for the true Christians.'® Many Montanists, on the other hand, were unusually eager for
martyrdom because they expected the imminent end of the warld anyway.'” They were rejected as a
heresy and excommunicated for the stated reason that Montanus® two prophets, Prisca and Maximilla, had

Ibid, 178-185 for Quasten's classification of the stories,

"*'W H.C. Frend, Martyrdom and Persecution, 153.

'%In the early Church, [Docetism was] a tendency, rather than a formulated and unified doctrine, which
considered the humanity and sufferings of the earthly Christ as apparent rather than real....In some forms
it held that Christ miraculously escaped the ignominy of death, e.g. by Judas Iscariot or Simon of Cyrene
changing places with Him just before the Crucifixion,” "Docetism,” in The Oxford Dictionary of the
Christian Church, 409.

3gnativs of Antioch, Epistle to the Smymaeans 2.7, in The Apostoic Fathers, vol. 1, 253-259,
'“Ignatius of Antioch, Epistle to the Smymaeans 4.2, in The Apostolic Fathers, vol. 1, 257.
158 Alexander Roberts and James Donaldson, eds., The Ante-Niceng Fathers, vol, 1, 312,

renaeus, Against Heresies 4.33.9, in The Ante-Nicene Fathers, vol. 1, 508. See also W.H.C. Frend,
Martyrdom and Persecution, 10-11, 425 n.51.

Montanism was an "apocalyptic movement in the second half of the 2nd cent. which is to be traced
back to one Montanus in Phrygia It lived in expectation of the speedy outpouring of the Holy Spirit on the
Church, of which it saw the first manifestation in its own prophets and prophetesses.” "Montanism,” in The
Oxford Dictionary of the Christian Church, 918-919.
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experienced prophecies that were excessively frantic and ecstatic, especially for a progressively
institmtionalized orthodox Chirch '™ Because they wese considered 1o be beretics, their many martyrs were
usualty not designated as Christian martyrs. Cyprian, for example, stated very clearly that all heretics, even
if they were killed for confessing Jesus Christ’s name, would not be saved: "He cannot be a mastyr who
18 not in the Church.” Heretics therefore could not be martyrs because they had consciously opposed the
am}ﬁ

Although Origen and the authors of the accounts of the martyrdoms of Agathonic and Euplus
employ the term “martyr™ for those persons who could have fled but who, instead, voluntarily went to their
deaths, most martyr accounts reserve this special title for those Christians who had allowed themselves o
die when the only other option was senouncing their faith. It is notable, however, that Eusebius praises two
chaste women (probably named Dorothea and Sophronia) who had committed suicide to avoid being
sexually abused by the empercrs, Maximin and Maxentius, respectively. He includes their deaths alongside
a series of martyrdom accounts.!® Sometimes the title of "mariyr” was also conferred to the Christians
who had died in prison while awaiting torture or even to the Christians who had died some time later as
a result of fatal injuries sustained during interrogation. Furthermore, Cypsian, writing in 250 CE. during
the Decian persecution, advised the priests and deacons who were the recipients of his letter to recognize
a5 “blessed martyrs” even those Christians who bad died in prison while preparing themselves for the
imminent tortures because he believed that they “did not fail the torments, but the torments failed
fthem]. "% "

Martyrs, as well, are usually depicted as suffering their executions patiently, bumbly, courageously,
and joyfully. They allowed themselves to die as an expression of their love of God. They also died loving
their enemies who had persecuted them. They had prayed for the forgiveness of their sins and even for their

3Rusebius refers to an anonymous book directed against Montanism from about 190 C.E. Eusebius,
Ecclesiastical History 5.16, The Fathers of the Church, vol. 19, 314-319. See also W.H.C. Frend, The Rise
of Christianity (Philadelphia: Fortress Press, 1984), 253-256, 265-266.

1% Cyprian, The Unity of the Church 14, trans. and ed. Roy J. Deferrari, in Treatises, The Fatbers of the
Charch, vol. 36, 109; Johannes Quasten, The Ante-Nicene Literature after Irenaeus, vol. 2 of Patrology, 351.
See also Edelhard .. Hummel, The Concept of Martyrdom According to St. Cyprian of Carthage, 119-122.

. "Rusebius, Ecclesiastical History 8.14, The Fathers of the Chorch, vol, 2%, 196-198. See also Jos
Janssens, "Il cristiano di fronte sl martirio imminents. Testimonianze e Dottrina nella Chiesa Antica,”
.,(i;_%‘-zpﬁal__;_mmﬁﬁ (1985): 418-424. '

18t Cyprian, Letters 12.1, The Fatbers of the Church, vol. 51, 34-35. Chapter two will examine in detail
the progressive ascription of bloodless martyrdom to ascetics and virging in the fourth and fifih centuries,
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conversion.’™ Irenaeus, the bishop of Sirmiwm, for example, associated his own imminent execution with
the jdea that Jesus Christ had patiently endured his Passion. In fact, he stated expiicitly that Jesus Christ
had "suffered for the worid's salvation”™ and that now he was gﬁingtosuﬁ&rferthenameofieszzs
Chnst.’*ﬁ :

People who are going to die as martyrs in the near future are sometimes presented as the recipients
of divive visions or of auditory messages that reveal the nature of their upcoming trials. This was already
mmwmwmcmmmS@m.m%mmecﬁmmwmmmmm
martyrs their entrance into beaven. Polycarp, for example, had a trance in which he saw bhis piflow afire.
He interpreted this to mean that he would be burned to death, He also heard a clear message from heaven
(as did everyone else who was present) which azcomagedhjmto"bemgmandhave courage,” and which
also assured him of his entrance inw heaven.'™ Pmpemasmmsmwmmubﬁmd She saw ber
deceased brother, Dinocrates, suffering in the hereafter (either because he had not been baptized or because
he had sinmed subseguent to baptism), but she was able to aid bim successfully by praying for the expiation - -
of his sins.' Then she had a vision in which she metamorphosed into the shape of a man, found herself
in an amphitheatre, and then proceeded to engage in a combat to the death with an Egyptian. When she
defeated him and walked towards the stadiom’s Gate of Life, she realized that, in her imminent trial, she
in fact would fight and vanquish the Devil and, consequently, receive the martyr's reward of everlasting fife
in heaven.'® Whenever these visions depicted specific Christians as having successfully entered into
heaven, subsequent to their violent deaths, these appearances were seen as confinnations that, in fact, they

1990y example, rather than protest their imminent deaths, Polycarp, Felix the Bishop, and Irenacus, the
bishop of Sirmium prayed thanksgiving for their selection as martyrs. Herbert Musuriilo, The Acts of the

Christian Martyrs, pp.13-14, 271, 301, See also Marc Lods, Confesseurs et martyrs, 31-33; Edethard L.
Haommel, The G of dom_According to St. Cvprian of e, 54-55, 101, 106.

**The Mantyrdom of Irepseus, Bishop of Sirmium 5, in The Acts of the Christian Martyrs, Herbert
Musurillo, 299,

1The Martyrdom of Polycarp 5, 9, in The Acts of the Christian Martyrs, Herbert Musurillo, 7, 9. See
also Marc Lods, Confesseurs ¢ martyrs, 2931,

'The Martyrdom of Perpetua and Felicitas 7-8, in The Acts of the Christian Fathers, Herbert Musarillo,
115-117, For an analysis of Perpetua’s visions, see Cées Mentens, "Les premiers martyrs et leurs réves.
Cohésion de I'histoire et des réves dans quelques "passions’ latines de I’ Afrique du Nord,”™ Revue &' Histoire

Ecclésiastique 31 (1986); 20-28.

 "The Martyrdom of Perpetua and Felicitas 10, in The Acts of the Christian Martyrs, Herbert Musurillo,
117-119. Rader notes that although Perpetua’s story was probably written by a woman, she "appears male
in bartde and female in victory.” The account, thus, was universally applicable for both male and female
members of the church. Rosemary Rader, *The Martyrdom of Perpetua: A Protest of Third-Century
Christianity,” in A Tradition: Women Writers of the Earl eds. Patricia Wilson-Kasmer, etal.
(Lanham, Md.: University Press of America, 1981}, 9-11.
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had truly died as martyrs. Perpetua, for example, saw four people in ber visiont of heaven who bad died
previously in the same persecution: Jucundus, Saturninus, Artaxius, and Quintus. (It is votable that this
vision of Quintus in heaven represents another example of the bestowal of the title "martyr” (0 someone
who bad perished in prison)'® Tertullian cited Perpetua’s vision, in which the only Christians present in
heaven were martyrs, as proof that the martyrs alone were guaranteed entrance into heaven. All other souls
wou!dbe"detainédix}safekee;;inginﬁad&%mﬁlthedayof&m““

Bmitmmymﬁethﬁmmymwmﬁmaéywhhmusmﬁainwemthey
were customarily viewed as possessing a special ability to intercede on bebalf of the living Christians, For
example, the martyred Cyprian appeared to Marian in a vision, and be gave him a drink of water from
paradise, This belped Marian to maintain his resolve to be faithful instead of following the wayward path
of the other people present in his vision, who had renounced their faith, and who were now confronted by
2 judge who ordered their eternal death.'® The same martyrdom account reports that the martyred
Agapius, conscions of the merits he had earned, prayed repeatedly, now that he was in heaven, for the
mmyrdomomeﬂamdmmmmwmgwmaimmmw&edwghm.Godgramed
Agapius this request as a divine favour, though be told him that one prayer would have been sufficient to
effect his cause.™ Furthenmore, Perpeta’s case suggests a belief that people on the verge of being killed
asmanyxsmﬂmmt&cﬁefmmhasmagofmcwxﬁmmwmsupposediymxentsm '
uncleansed souls until their sins are remitted.

" Those who are designated as martyrs are frequently depicted as the recipients of divine miracles,
which demonstrate that they are “filled” with or surrounded by the Holy Spirit. For example, after Polycarp
completed his prayer of thanksgiving to God, a fire was lit to destroy him; it miraculously surrounded his
body and extracted a sweet fragrance fram his flesh, rather than a fetid odous. He only died when a dagger
was thrust into his body."” Blandina is described as being "filled with such power” that she was easily

17The Martyrdom of Perpetua and Felicitas 11, in The Acts of the Christian Martyrs, Herbert Musurillo,
121.

**Tertullian, A Treatise on the Soul 55, in The Ante-Nicene Fathers, vol. 3, 231.

1The Martyrdom of Marian and James 6, in The Acts of the Christian Martyrs, Herbert Musurillo, 203.
See also Celestino Noce, 11 martiro, 73-75.

- "®The Martyrdom of Marian and James 11, in The Acts of the Christian Martyrs, Herbert Musurillo,
209, :

1""The Martyrdom of Polycarp 15-16, in The Acts of the Christian Martyrs, Herbert Musurillo, 15, See
also Marc Lods, Confesseurs et martyrs, 31.
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able to exhaust ber torturers by enduring more torments than they were physically capable of
performing.'™ Perpetua did not know that she had been rampled by a rushing mad heifer becanse “so
absorbed had she been in ecstasy in the Spirit™'™ The author of Perpetua’s martyrdom account suggests
that Pespetva probably peeded © consent explicitly to ber death before an "unclean spirit” could kil} her,'™

Martyrs were also seen as providing suitable models of the faith which all Christians should imitate,
Aside from encouraging the steadfastness of other Christians, the martyrs aiso anracted converts and
regained apostates. Justin Martyr (c.100-¢.165 C.E.), for example, recalied the impression that was made
on him before his conversion by the surprising firmness of some Christians in the face of execution, who,
according to popular opinion were izomoral persons who should have been clinging desperately to the world
of senses.”™ Biblis, who had been among the apostates of Lyons, declared that she was now a Christian
once again because she had been emboldened by those who had allowed themselves 1 be executed on
account of an accusation that they had drunk the blood of children. She realized that this accusation was
completely false because Christians were not even permitied to consune the blood of animals. She therefore
decided to join these other martyrs.” Thus Terwllian made his famous observation that, whenever
Christians are killed, the number of Christians multiplies thereafier because "the blood is the seed.™” The
willingness of some Christians to suffer and to die on account of the faith shows that they take it seriously
and it epcourages other people to imitate the ways how they demonstrated their faith in life and, if
necessary, In death as well,

™ The Marntyrs of Lyons 1, in The Acts of the Christian Martyrs, Herbert Musurillo, 67.

! Martyrdom of Perpena and Felicitas 20, in The Acts of the Christian Martyrs, Herbert Musurillo,
129,

! Martyrdom of Perpetua and Felicitas 21, in The Acts of the Christian Martyrs, Herbert Musurillo,
131,

" Tystin Martyr, 2 Apology 12, in The Ante-Nicene Fathers, vol. 1, 192, Concerning the apologetic and
edifying functions of the martyrs in the Church, see Marc Lods, Confesseurs ¢t martyrs, 36-44.

- *The Martyrs of Lyons 1, in The Acts of the Christian Martyrs, Herbert Mususillo, 71. Thus her sins
were expiated when she returned to Christianity as a martyr. Oscar Watkins, A History of Penance, vol. 1
(London: n.p., 1920, repr. New York: Bur; Franklin, 1961), 102-103.

P Tertullian, The Apology 50.13, trans. T.R. Glover, 227; Terwllian, The Am!ngz 50, trans. 5.
Thelwall, in The Ante-Nicens Fathers, vol. 3, 55,
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In the pre-Constantinian Church, Christians already examined many of the same issues that have
emerged over the past three decades in contemporary Latin America: who the martyrs are; what their motive
was to remain steadfast and to die on account of the faith; how they died; who the persecutors are; what
motivated the persecutors’ violent actions; how the alleged martyrs are authenticated; and what the effects
are of the deaths on the martyrs themselves, on the Christian communities, and on non-Christians. Their
responses represent an important resouroe for the Christians lving in subsequent periods so that they can
make sense of the viclent deaths suffered in their own historical circumstances, In chapter eight, Gustavo
Gutiérrez’s concept of martyrdom is compared and contrasted with the responses which the Christians in
the pre-Constantinian Church gave to these issues‘.



CHAPTER 2

THE CONCEPT OF MARTYRDOM FROM THE FOURTH CENTURY
TO THE FIFTEENTH CENTURY :

From the death of Stephen, the Christian protomartyr, up to the proclamation of the Edict of Milan
in 313, Christian writers identified many occasions when Jewish and Roman mobs and anthorities repressed
and killed Christians, purportedly because they despised the Christian faith, Because the mantyrs were
viewed as perfecdy imitating Jesus Christ's death and resurrection, the martyred Christian became the model
for the ideal Christian. While some Christisns of the fourth century probably shared Eusebius® conviction
that the wiumph of Constantine signified the dawn of a new era characterized by Christianity inevitably
supplanting paganism as the religion of the “world-wide” Roman Empire, many otbers identified new
instances of martyrdom both inside and outside the Empire.' Indeed, the ideal of manyrdom remained
decply embedded i the popular imagination throughout the period from the fourth century 10 the fifteenth
century. The objective of this chapter is t0 examine the further evohution of the concept of mantyrdom in
the Church during this lengthy period by focusing on four major themes: what constituted martyrdom in the
fourth and fifth centuries; the early development of the cult of martyrs and of their relics; the ways that the
alleged martyrs were anthenticated between the fourth century and the tenth century; and the authentication
of popularly veneratsd martyrs by means of papel canonization between the tenth century and the fifteenth
century.

A New the Fourth and Fifth Centuries

Using the widely acknowledged martyrs of the pre-Constantinian Church as exemplary models,
some Christian writers of the fourth and fifth centuries identified what they believed to be new occurrences
of martyrdom both within and outside the Roman Empire. They identified pagans and heretics as the
persecutors. During the same period, Christians sometimes bestowed the title of "martyr™ on particularly
impressive ascetics and virgins who, they thought, suffered daily on account of the faith. The objective of
this section is to examine the two distinct routes to sanctity which existed a1 this time: a violent death and
daily suffering throughout one’s ife. ‘

'See Chcsmut 3 smdy of ‘Eusebms Hcllemstic ngshxp and 222 Eschatological Constantine,” in The
s : and Evagrius, Glenn F. Chasznm,

40
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1 of Pagan and Arian tions:

Basil of Caesarea (c.330-379),® Sozomen (early fifth century),” Rufin (or Rufinus, ¢.345-410)
and Jerome (c.342-420) blame Julian the Apostate (332-363), a pagan Roman emperor who ruled from
361 to 363, for new occurrences of Christian martyrdom. It seems, however, that Julian was directly
responsible for the deaths of very few Christians. Two Christian standard bearers in the army, who preferred
to die instead of sacrificing to pagan gods, represent a rare example.® More frequent, however, are the

?Basil calls Eupsychius "the blessed martyr". He was beheaded during the reign of Julian because he
had participated in the levelling of a temple of Fortune in the city of Caesarea I Cappadocia, Basil does
not refuse this as an instance of provoked martyrdom, Basil, Letters 142, tans. Roy J, Deferrard, in The
Letters, vol. 2 (Cambridge, Mass.: Harvard University Press, 1928; repr., Cambridge, Mass.: Harvard
University Press, 1962), 345; Hans Lietznumn, From Constantine to Julian, trans. Bertram Lee Woolf, vol.
3 of A History of the Early Church (London, England: Lutterworth Press, 1950; repr., London, England:
Lutterworth Press, 1963), 279-280. Julian ordered the restoration of the temple of Apolio at Daphne, the
temple of Ascpius at Aegae, and three temples at Caesarea, all of which Chuistians had either damaged or
destroyed. Wilmer Cave Wright, trans., footnotes in Julian, The Works of Emperor Julian, vol. 3 (London,
England: William Heinemann, 1923), 98-9%; 287.

*See the citation of Sozomen, Ecclesiastical History 5.3 and 5.11, when a priest named Basil was killed
at Ancyra allegedly with Julian’s approval, in Robert Louls Wilken, John Chrysostom gnd the Jews:
Rhetoric and Reality in the Late 4th Century, The Transformation of the Classical Hevitage, vol. 4
(Berkeley, Calif.: University of California Press, 1983), 89,

“Labriolle examines the portrayal of Julian as a persecutor of Christians in the writings of the bistorians
Rufin, Socrates, Sczomen and Theodoret. Pierre de Labriolle, La Réaction patenne: Ewide sur la polemique
antechrétiennen du ler su Ve sizcle (Paris: L’ Artisan du livre, 1948), 373-374. See also Glenn F. Chestnut,
The Firgt Histories, 226-227; and the citation of Rufin, Ecclesiastical History 10.37, where the author relates
the nonfatal tosture of the young Thecdore of Antioch under Julian in Hippolyte Delehaye, Les Origines

duy culte des martyrs, 9.

*Bowersock cites the example of the soldier, Aemilian, who was killed at Durostorum in Moesia,
allegedly with the implicit approval of Julian, This citation is from Jerome, Chron, ann. Abr. 2379. G. W,
. Bowersock, Julian the Apostate (Cambridge, Mass.: Harvard University Press, 1978), 83.

*G. W. Bowersock, Julian the Apostate, 83. Though Julian enacted a series of laws which significantly
weakened the position of Christians in Roman society {e.g., by reopening pagan temples and forbidding
Christians to teach grammar, rhetoric and philosophy), he evidently made a point of not creating a new
wave of Christian martyrs, contrary to the claims of the aforementioned Christian writers. Julian, Leters

36; The Shorter Fragments 14; Against the Galilaeans, in The Works of Julian, vol. 3, 117-123;
303; 319-427. G, W. Bowersock, Julian the Apostate, 79-81; JR. Palanque, G. Bardy, et al,, The Church

and the Arian Crisis, trans. Ernest C. Messenger, vol. 1 of The Church in the Christian Roman Empire Empire
(London, England: Burns Oates & Washbourne, 1849), 233-234. John Chrysostom (¢.347-407), writing
between 363 and 380 (after Julian’s death), observed that Julian (unlike his predecessors Decius and
Diocletian) was clever encugh to forego a bloody attack on Christians: "he hesitated to declare war
openly...s0 as not to provide us with any opportunity 10 weave a crown of martyrdom. For be considered
it unbearable and the woerst of all calamities for someone to be brought before the tribunal and endure
torture unto death in behalf of the truth: he thus displayed his deep-seated hostility toward us." John

Chrysostom, Discourse on Blessed Babvlas and Against the Greeks 120, gans. Margaret A, Schatkin. The
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examnples of Christian writers who recount new examples of martyrdom in pagan lands. John Cassian {¢.360-
435) reports that crowds of Christians gathered to venerate some monks who had been massacred by
nomadic Saracen brigands in Thecua, Palestine.” Paulinus of Milan mentions Sisinius and Alexander, who
"gained the crown of martyrdom in the pagan persecutions of Anauni,” sometime shortly after 3972 Isidore
of Seville (c.560-636), writing about 624, reports that many Christian Visigoths died as martyrs in the mid-
fourth century, especially throughout the reign (364-376) of their pagan ruler, Athanaric (d.381), because
"they did not agree to sacrifice to the idols.”

While pagan persecutions of Christians sometimes occurred under Julian and in the Jands where
Christianity was not well established (ussally nonfatal persecutions under Julian, but ofien fatal persecutions
in lands outside the Roman Empire), some Christian writers were especially alarmed by the new
persecutions directed against their fellow “wue Christians™ by those whom they viewed s heretical
Christians. Basil of Caesarea, writing in 373,'° deems Emperor Valens' Arian'! persecution of Christians

Fathers of the Church, vol. 73 (Washington: The Catholic University of America Press, 1983), 147.

Jean Cassien, Conférences 6.1, trans. E. Pichery, vol. 1 (Paris: Les Editions du Cerf, 1955), 219;

Hipployte Delehaye, Sapctus: Essai sur le culte des saints dans Pantiquité (Brussels: Société des
Bollandistes, 1927}, 113,

*Paulinus, The Life of St Ambrose 10.52, trans. John A, Lacy, The Fathers of the Church, vol. 15
(Washington: The Catholic University of America Press, 1952), 64. See "SS, Sisinnius, Martyrius and
Alexander, Martyrs (AD. 397)," in Butler's Lives of Saints, eds. Herbert Thurston and Donald Attwater,
vol. 3 (n.p., Great Britain: Palm Publishers, 1956), 420.

“Isidore of Seville, History of the Goths 6, trans, Guido Donini and Gordon B. Ford, in Isidore of
Seville, History of the Goths, Vandals, and Suevi (np., 1966: 2d. rev. ed., Leiden, Netberlands: EJ. Brill,
1970), 5. Wolframe identifies the period between 369 and 372, during Athanaric’s reign, as the second
Visigothic persecution (the first was in 348), which was "directed indiscriminately™ against both Arians and
Catholics. Herwig Wolfram, History of the Goths, trans, Thomas J, Duniap (Berkeley, Calif.: University of
California Press, 1988), 79. See also Peter Heather and John Matthews, The Goths in the Fourth Century,
Translated Texts for Historians, vol. 11 (Liverpool, England: Liverpool University Press, 1591}, 103-117,

"Paul J. Fedwick, "A Chronology of the Life and Warks of Basil of Caesarea,” in Basil of Caesarea:

- Christian, Humanist, Ascetic: A Sixteen-Hundredth Armiversary Symposium, ed. Paul Jonathan Fedwick,
part 1 (Toronto: Pontifical Institute of Mediaeval Studies, 1981), 16,

Y Arignism, named after Arius (¢.250-c.336), "maintained that the Son of God was not etemal but
created by the Father from nothing as an instrament for the creation of the world; and that therefore He was
not God by nature, but a changeable creature, His dignity as Son of God having been bestowed on Him by
the Fa:iaer on account of His foreseen abiding righteousness.” "Arianism,” in The Oxford Dictionary of the

Christian Church, eds. EL. Cross and E.A. Livingstone, (Oxford, England: Oxford Umve;slty Press, 1957;
repr. of 2d ed., Oxford, England: Oxford University Press, 1989), 83.
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as & particularly insidious strategy of the Devil because the Iaity are reluctant to call the victims martyrs.”?
Thus, in 376, Basil judges this to be “the most oppressive of persecutions,™ Probably in the same year,
Basil responds 1o a complaint made by some monks that the laity do not designate their deceased monastic
brethren as martyrs because they were killed by Arian Christians. He tells them his conviction that "it is
reasonable to assume that the recompense which is laid up in the next life for your Iabours in defence of
the true religion is many times greater” than the rewand for the widely acknowledeged martyrs of the pre-
Constantinian Church, killed during persecutions pespetrated by pagans. Gregory of Nazianzus (329-389)
calls Valens (emperor, 364-378), "an emperor, oo fond of gold and most hostile to Christ..he was a
persecutor following a persecutor, and following the Apostate.”'® He also reports that eighty priests
perished in 370, when Valens ordered a boat carrying them near Bithynia to be set afire.’® The Arian
imperial persecution of Christians ended in 378 with an edict by the Catholic emperor Gratian (westem
emperor, 375-383).7 |

Many Visigothic Catholics were killed afier the widespread conversion {probably between 382 and
395) of their countrymen to Arianism.'® The Visigoths were Arians until 587, one year after the crowning
of Recrared (4.601), their new Catholic king. He convoked the third Council of Toledo in 589 (a synod of
bishops from Spain and Gaul, presided over by Isidore of Seville's brother, Leander), which conderned

2The “devil, when he saw the Church multiplying snd flourshing still more amid the persecutions of
jts enemies, changed his plan, and no longer fights openly, but places hidden snares for us, concealing bis
piot by means of the name which his followers bear, that we may suffer as our fathers did and vet not seem
to suffer for Christ, because of the fact that our persecutors also bear the names of Christians.” Basil, Letters
139, in Letters, vol. 2, 327,

PPasil, Letters 243, trans. Roy J. Deferrari, in The Letters, vol. 3 (Cambridge, Mass.: Harvard
University Press, 1930; repr., Cambridge, Mass.: Harvard University Press, 1962), 437.

“Basil, Letters 257, trans. Roy J. Deferrari, in The Letters, vol. 4 (Cambridge, Mass.: Harvard
University Press, 1934; repr., Cambridge, Mass.: Harvard University Press, 1961). 31-33; Panl J. Fedwick,
*A Chronology of the Life and Works of Basil of Caesarea,” iqBasi} of Caesarea, 17.

Gregory Nazianzen, On St Basil the Great 30, trans. Leo P. McCanley, The Fathers of the Church,
vol, 22, 53.

¥Gregory Nazianzen, On St. Basil 46, The Fathers of the Church, vol. 22, 66,

"Thomas Comerford Lawler, note in Jerome, The Letters of St Jerome, trans. Charles Christopher
Mierow, Ancient Christian Writers, no. 33 (Wesuninster, Md.: The Newinan Press, 1963), 192,

g A. Thompson, The VE%M& in_the Time of Ulfila (Londen, England: Oxford University Press,
1966), 91.
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Arianism."” Augustine of Hippo (354-430), a5 well, explicitly refers to the current “brutal persecution
visited upon Gothic Christians in their own land by their own king...the people were all Catholic, several
of whom won the martyr’s crown."® Isidore of Seville blames Huneric, the Vandal king (429-484), for
introducing "the Arian pestilence through the whole of Africa, [be] drove priests from their churches, caused
many to be martyrs."* For example, in 468, the Vandals under Huneric, killed Laetus, the Catholic bishop
of Nepte in Africa® Isidore reports that Laetus “suddenly gained heaven victoriously” because he had
refused o become Arian®

2. "Bloodless Martyrs™: Ascetics gand Virging:
{mmmwmmmmmaﬁmwlmmapplymgwm "martyr” to the victims of

pmmuonspapcmwdbypagmandhmﬁcs 'Ihcizmmnglymmnnasmpmn especially since the
Late fourth century, of "bloodless martyrdom” to ascetics and virgins suggests that avenues of sancutym
being explored other than the ultimate sacrifice of ons's life. The latéer, nevertheless, still remained the ideal

Augustiniennes, 1959), 5; Isidore of Semne. ﬂ istory o gg Goths 52-53 in Hism of the m Vandals,
and Suevi, 24-25; Emest Brehaut, An Encyclopedist of the Dark Ages: Isidore of Seville, Burt Frunklin
Reseasrh & Work Series, no, 107 (New York: Columbia University, HEP.L., 1912; repr., New York: Burt
Franklin, 1964), 21; Marie Madden, Political Theory and Law in Medieval Spain (New York: Fordham
University Press, 1930), 34

BAygustine, The City of God 18.52, trans. Gerald G. Walsh and Daniel J. Honan, The Fathers of the
Church, vol. 8 (Washington: The Catholic University of America Press, 1954), 176.

¥sidore of Seville, History of the Vandals 74-75, trans. Guido Donini and Gordon B, Ford, in History
of the Goths, Vandals, and Suevi, 34-35. In 484, Victor of Vita wrote extensively of the Arian persecution
imposed on the Catholics of Africa by the Vandals. See Victor of Vita, History of the Vandal Persecution,
trans. John Moorehead, Translated Texts for Historians, vol. 10 (Liverpool, England: Liverpool University
Press, 1992).

#%ee "SS. Donatian, Laetus and Qthers, Bishops and Martyrs {c. AD. 484)," in Butler’s Lives of Saints,
vol. 3, eds. Herbert Thurston and Donald Auwater (n.p., Great Britain: Pabm Publishers, 1956), 496-497.

Prsidore of Seville, History of the Vandals 79, in History of Goths, Vanda Suevi, 37. On the
other hand, there is little or no convincing evidence that the Suevi in Galicia—Arians since perhaps only one
year after the arrival in 465 of the Arian missionary, Ajax--persecuted Catholic subjects in the century
before their conversion to Catholicism sometime in the three years prior to 561 (during the reign of their
first Catholic king, Ariamir), E.A. Thompson, "The Conversion of the Spanish Suevi to Catholicism,” in
Visigathic Spain: New Avproaches, ed. Edward James (Oxfond, England: Clarendon Press, 1980), 77, 87-88
91. See also Jobn Meyendorff, Iaperial Unity and Christian Divisiong, 143-144,
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manner for expiating one’s sins, and thereby securing a place in beaven,® Ascetics and virgins were called
martyrs because they were seen as suffering martyrdom daily, rather than imitating the Passion of Jesus

Christ only in the moments immediately preceding death, Whether the application of the term "martyr” w
bloodless martyrs was intended to equate them literally or figaratively with the blood martyrs, it nevertheless
gives evidence to the rising concem with proving that the martyrs had lived virmoys lives, which had
prepared them to die for their faith, Prios 1o the fourth century, dying for one’s faith was normally sufficient
proof of one’s sanctity for the members of the local commumities. A formal process for scrutinizing the lives
of the martyrs was probably not considered necessary because they were often already well known locally.
Cyprian of Carthage® and Clement of Alexandria® however, are two examples of writers during the
third century who already believed that the martyr's perfection consisted less in the fact of being killed than
in the disposition of the soul that accepted the sacrifice

The Life of St. Anthony, written by Athanasius (¢.296-373), probably between 356 and 357, is an
early example of conferring t0 an ascetic the sanctity previously reserved principally o martyrs ®
Athanasius reports that Anthony of Egypt (c.251-356) yearned for martyrdom during Emperor Maximin
Daia’s persecution of Christians in the east (306-313)% He even prayed that he might die as a martyr, but
he "dzf.i not give himself up” because he rejected voluntary martyrdom by means of provocation, Anthony
recognized that God had selected him, instead, to minister (o the otber Christians whom God was
sumumoning 10 martyrdom, and also to tw:h the ascetical practices for perfecting the virtues of "prudence,
justice, temperance, fortiude, understanding, charity, love of the poor, faith in Christ, gentleness, fand)
hospitality.”™ Athanasius potes that, even though Anthony believed these practices would prepare
Christians for the future life in heaven, be still grieved because he bad not been personally summoned o

. #For example, Jerome Yauds those morks who, while praising Jesus Christ, manifest a chastity on earth
that resembles the chastity of the martyrs in heaven. Jerome, Homilies 40, trans. Marie Liguori Ewald, The
Fathers of the Church, vol. 48 (Washington: The Catholic University of America Press, 1964), 299,

HCyprian, Letters 12.1; 62.2, The Fathers of the Church, vol. 51, 34-35, 199-200.
*Clement of Alexandria, The Stromata, 4.4, vol. 2 of The Ante-Nicene Fathers, 411-412.
" THippolyte Delebaye, Les Origines du culte des martyrs, 96, '

2 Introduction,” in Life of St. Anthony, Athanasiys, wans, Mary Emily Keenan, The Fathers of the
Church, vol. 15 (Washington: The Catholic University of America Pregs, 1952), 128-129,

- ®W.H.C. Frend, Manvrdom and Persecution, 377-381.

*®Athanasius, Life of St. Anthony 17, The Fathers of the Church, vol. 15, 151.
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martyrdom.> Anthony apparently viewed the relinquishing of one’s fife for Jesus Christ as eitber superior
0, or the desimable culmination of, a life of self-denial. His biographer, Athanasius, however, clearly values
asceticism as highly as blood martyrdom: &nﬁmy was "daily a martyr to conscience in the sufferings be
endured for the faith...he fasted constantly and wore a garment made of skin, the inner lining of which was
of hair."** As daily martyrs, ascetics were also assured their entrance into heaven and their participation
at the side of Jesus Christ at the final judgment. The posthumous miracles that God supposedly effectad
through the ascetics, just as he had through the martyrs, were seen as divine approval of the ascetic’s daily
self-renunciation?® Athanasius, writing Jess than fifty years after the Diocletian persecution, thus provides
evidence that many Christians already believed that the era of blood martyrdom was largely over.
Mmﬁ&mwwﬂmﬁwmb&odmmyxdqn@gavemwﬁhﬁsﬁmawway for
identifying themselves with Jesus Christ's life, Passion, and subsequent resurrection. |

- Jerome’s application of the term "martys™ to whoever choases to live in poverty for the sake of
imitating Jesus Christ is particularly notewarthy because he excludes from this honour everyone who is poor
by necessity, especially the "many beggars...who long to be rich men and, therefare, commit crime! Poventy
of itself does not render one blessed, but poverty for the sake of Christ."* Jerome’s concept of martyrdom
is intriguing when it is recognized that Gustavo Gutiémez and other Liberation theologians claim that
Christians are truly martyrs if they are killed for working alongside the poor, denouncing the injustices
which they suffer, andmmo&ncingalﬁng&mmisedhy a God who loves all people, but especially the
poor. The conflict between their perspectives is examined in chapter eight.

Jerome, writing about 392, also relates an carly example of identifying virginity with martyrdom
in his Life of Malchus. Maintaining one’s virginity thus became another substitute for martyrdom.
According 10 Jerome, some time after the monk, Malchus, had been captured and made a slave, his master
wished to reward him for his obedience by compelling him to marry a2 woman slave, who was still married.
Malchus wamed his new wife that be was prepared to commit suicide for the higher end of protecting his
chastity because “chastity preserved is its own martyrdom....] shall be both may own persecutor and
martyr.™® The sin of adultery did not enter into the conversation. Therefore, Malchus believed that the

* Athanasius, Life of St. Anthony 46, The Fathers of the Church, vol. 15, 177.
*Athanasius, Life of St. Anthony 47, The Fathers of the Church, vol. 15, 178,

® Athanasius cites miracles of healing and exorcism that God worked through Anthony. Athanasius, Life
of St. Anthony 14, The Fathers of the Church, vol. 15, 148-149.

Jerome, Homilies 86, trans. Marie Liguori Ewald, The Fathers of the Church, vol. 57 (Washingion:
The Catholic University of America Press, 1966), 211.

Jerome, Life of Malchus 6, trans, Marie Liguosi Ewald, The Fathers of the Church, vol. 15, 292.
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preservation of his soul through suicide, at the expense of his body, was acceptable. It would be akin 10 the
martyrdom suffered by the Early Christians before pagan judges, with the odd qualification that be woukd
be his own persecutor. The question whether this was not similar to threatening voluntary martyrdom was
notably absent. Malchus® threat resembles the examples of Dorothea and Sophronia, examined in chapter
one, They were designated as martyrs after committing suicide in order to preserve their virginity *

‘Fhe biographers of the ascetics often state that their subjects deserve veneration because they would
have been blood martyrs in another age. They merely lacked the opportuaity, not the desire, o imitate Jesus
Christ’s Passion in this definitive manner, Sulpicius Severss,” in his letter to Aurelius (prior to 404),®
asserts that Martin of Tours (316/335-397) wished to be a martyr, but "given the condition of the times,
martyrdom was not possible for him."* Sulpicius claims that Martin is now sharing the martyrs’ glarious
place in heaven because he was a bloodless martyr who had regularly suffered physical hardships,
persecutions, and the abuses of men and demons.*® Similarly, Hilary of Ardes {(403-449), writing between
430 and 432, describes his archepiscopal predecessor, Honoratus (¢.350-429), 25 2 martyr of peace by means
of his abstention from bodily pleasures. Hilary, addressing the deceased Honoratus, lauds him: "with the
Lend...you went through the martyrdom which you always bore in your thoughts, as though persecution had
been raised against your faith. And truly, I think, no one denies that you lacked the executioner, for
martyrdom, not the desire.™ For Gregory of Nazianzus, Basil of Caesarea is 3 supteme example of an
"unbloody martyr...who had won his crown without blows” because be was even willing 10 rescue the
persecutor, who was planning to make him a blood martyr, from the wrath of the people who had just
arrived in time 1 protect him.*? Isidore of Seville, 100, explains that there are two types of martyrs: “one

*Eusebius, Ecclesinstical History 8.14, The Fathers of the Church, vol. 29, 196-198.

¥Sulpicius was born somewhat after Paulinus of Nola (born about 335) and he probably died in the
420s. Clare Stancliffe, St Martin and His Hagiographer: History and Miracle in Sulpicius Severus (Oxford,
England: Oxford University Press, 1983; repr., Oxford, England: Clarendon Press, 1987), 15-16.

*Clare Stancliffe, St Martin and His Hagiographer, 6.

*Sulpicius Severus, The Letter to the Deacon Aurelius, trans. Beraard Peebles, The Fatbers of the
Church, vol, 7 (New York: Fathers of the Church, 1949), 149,

“Sulpicius Severus, Letter to Aurclius, The Fathers of the Church, vol. 7, 150-151.

“'Hilary of Arles, A Sermon on the Life of St Honoratus 37-38, trans. Roy . Deferrari, The Fathers
of the Charch, vol. 15, 392-394,

*‘Gregory Nazianzen, On St Basil the Great 57, trans. Leo P. McCauley, The Fathers of the Church,
vol. 22 (New York: Fathers of the Church, 1853), 73.
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inopensuffeging,th&mmthemvimwofﬁmspiﬁt.""

As was seen in chapter one, the accounts of martyrdom from the pre-Constantinian Church focosed
notably on a definitive moment when all previoes sins would be washed away by a baptism of blood. In
the fourth and fifth centuries, blood martyrdom began to be viewed as the culmination of a virmous life,
especially a life characterized by daily bloodless martyrdom. Blood martyrdom conlinued ® mean the
certain forgiveness of sins, but this could also be achieved by means of daily self-renunciation, Thus the
bloodless martyrs established both the possibility of sanctity for themselves and they influenced the
development of what would become a new and higher standard--a virtuons fife—-for judging the authenticity
of blood martyrs. ‘

B. Early Development of the Cult of Martyrs and of Their Relics

The dramatic flourishing of the cult of martyrs and of their relics subsequent to the time of
Constanting (d.337), especially with the encouragement of Pope Damasus (¢.304-384; pope 366-384),
eventually led to what would become, with the establistment of the process of canonization, the second
requirement for authenticating specific examples of martyrdom (along with ascertaining whether an alleged
martyr had died on account of the faith, after having lived a virtuous life). that the martyr is responsible
for posthumous miracles. ™ The veneration of bloodiess martyrs, which is rooted in the veneration of blood
martyrs, eventually led to the development of the cult of nonmartyr sainis.

As was seen in chapter one, in the pre-Constantinian Church, local communities particularly valued
their martyrs because they exemplified the best way for imitating the life, death, and resurrection of Jesus
Christ. The appesrance of visions and miracles in the acis of the martyrs anticipate their integral roles later
as characteristics of the cult of mue martyrs, For example, the authors of the acts report that martyrs in
heaven sometimes appeared in visions of in dreams to encourage those who were gbout 1o follow the same
course, The authors claim, as well, that miracles sometimes occurred during tortures that would temporarily

“Isidore elaborates that there are many Christians, "enduring the lyings-in-wait of the enemy and
resisting all carnal desires, [who] have become martyrs even in time of peace, becaue they have sacrificed
themselves in their heart to the omnipotent God, and if they had lived in time of persecution, they could
have been martyrs in reality.” Extract from Isidore of Seville, Etymologies 7.11.4, mEraeszBmhaut,An

Encyclopedist of the Dark Ages, 195,

“1.ND. Kelly, Jerome: i itings rsies (New York: Harper & Row, 1975), 82,
In 354, Pope Damasus published t.he Roinan mlandar (whi::h had been assembled in 336), which included
all the anniversary dates, as well as, the locations of the tombs of those martyrs recognized by the pope.
This cleatly encouraged the develepment of speciﬁc c::lzs by amming p:lgmms Emm great dxstances
Charles Pietri, Roma Christians: Recherches sur I'Eg Rome
Miitiade 3 Sixte I 5311-4401, vol, 1 {Rome:

ole da Rome, 1976), 126125,
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protect the future martyr’s body from damage. The miracles were attributed to the presence of either the
Holy Spirit or the resurrected Jesus Christ with the furure martyr. '

1. The Commemoration and Invocation of Martyrs:
The account of Polycarp’s death, as was noted in chapter one, provides the eariiest extant evidence

of the cult of martyrs.*® The members of the Church of Smyma gathered their martyred bishop’s bones,
which "were dearer to [them] than precious stones and finer than gold, [they] buried them in 2 fitting spot.”
They congregated by bis grave "to celebrate the anniversary of his martyrdom, both as a memorial for those
who have already fought the contest and for the training and preparation of those wbo will do so one
day.™* Hippolyte Delchaye suggests that this practice probably began as a modification of the common
Roman custom, whereby a family would gather annually at the grave of a deceased family member in order
to commemorate his or her birthday, Now the family was the whole commaunity and the dale was the
martyr's "birthday into heaven”. Recording the date on a calendar of the local church, later called a
martyrology, assured that the anniversary would continue to be observed theresfier.”

The martyrs were buried outside the city limits, as was the Roman custom, usually among other
Christians.® On both the day of burial and the anmivesrsary of the martyr’s death, the members of the local
church gathered arcund the martyr's grave (clandestinely and in small numbers before Constantine’s time)
and celebrated the eucharist, often with the local bishop presiding.”® The martyr's name was cited with
honour during the Eucharist® The crowds that congregated grew dusing the fourth centiiry as Christian
pilgrims, in addition to visiting the various holy locations related to the life and death of Jesus Christ in
Palestine and Jerusalem, began 10 arrive at the grave sites of martyrs in order o participate in the
anniversary festivals. For example, pilgrims went to Antioch to visit the basilicas of the martyr Babylas and

“Nicole Herrmann-Mascard, Les Reli i i
D’Histoire du Droit: Collection D’Hxswire Insum;smlle et Sociale, vol. 6 (Paris: Editions Klincksieck,
1975), 23

*Herbert Musurillo, The Martyrdom of Polycarp 18, in The Acts of the Christian Martyrs, 17.

“Hyppolyte Delehaye, Les Origines du culte des martyres, 28-34.

**The exact reason reason or set of reasons why Christians, from the start, buried their dead instead of
cremating them is unknown, but it was becoming an increasingly universal practice, as well, among Roman
nonchristians, Beaudouin De Gaiffier, Ewudes critiques d’ha, ie et d'iconographie (Brusells: Sociéis
des Bollandistes, 1967), 14.

“Baudouin De Gaiffier,Ewdes critigues, 18; Jobn Meyendorff, Imperial Unity and Christian I}lvzszcns,
93,

“Hippolyte Delehaye, Les Origines du culte des martyrs, 30, 40-41.
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of the Maccabean martyrs.® Prudentius (348-c.410), writing to Vasconians between 398 and 400, reports
the arrival of pilgrims from all over to Calagurris (ie., Calahorra, Spain), seeking the aid of the military
martyrs, Emeterius and Chelidonius, who were reputed for refusing to serve in the army during ap uncertain
earlier persecution, rather than make sacrifices to the pagan gods. Prudentius says that these pilgrims were
hcaladorﬂ;eyhaddmmsmmbymmﬁmmmg“mmmgwﬂn&s
has never refused zught to his witnesses.”™ Bishop Paulinus of Nola (353/354-431), as well, reports the
swelling of local crowds around the grave of St Felix of Nola, with the arrival of pilgrims secking his
heavenly assistance.”

Before the time of Constantine, writers such as Hippolytus (¢.170-¢.236),* Origen (c.185-
¢.254),% and Cyprian (d.258)™ express their belief that the martyrs in beaven are praying for the living
Christians. At this time, Christians stll prayed to God for the martyrs, just as they prayed for all other
deceased Christians, In the second half of the fourth century (as was already seen with Prudentius),
however, the practice developed of praying directly to the martyrs and of invoking them, usually in the
presence of their graves, for the special favour that they might intercede, by prayer, on behalf of the Tiving
petitioner. Advocates of this practice belisved that it was more likely that God would respond to the
entreaties of the martyrs than those of the average, living Christian because the martyrs were already
certainly in heaven in the presence of God, and they were especially esteemed by God.,

In a lecture usually attributed to Cyril of Jerusalem (c.315-386) and dating fo the second half of
the fourth century, the aathor reports that it was a normal practice, at this time, to commemorate the martyrs

¥Jean Chélini and Henry Branthomme, Les Chemins de Dieu: Histoire des pelerinages chrétiens des
prigenes A nos jours (Pads; Editions Hachett, 1982), 55-69,

SPrudentius, Crowns of Martyrdom 1, trans. HJ. Thomson (Cambridge, Mass.: Harvard University
Press, 1933; repr., Cambridge, Mass.: Harvard University Press, 1961), 99-107; Prudentius, The Martyrs’
Crowns 1, trans. M. Clement Eagan, in The Poems of Prudentiys, The Fathers of the Church, vol. 43, 95-
105. Prudentius shared his contemporaries’ belief that martyrs could intercede on behalf of their propitiators.
See Macklin Smith, Prudentiug’ Peychomachia: A Reexamination (Princeton, N.J.; Princeton University
Press), 40

“Paulinus of Nola, Poems 14; 26, trans. P.G. Walsh, Ancient Christian Writers, no. 40 (New York:
Newman Press, 1975}, 79-80; 267-268; Louis Duchesne, Early History of the Christian Chureh: From its
Foundation fo the End of the Fifth Century, trans. Clande Jenkins, vol. 3 (London, England: John Murray,
1924; repr., London, England: John Murray, 1960), 115,

“Hippolyte, Commentaire sur Daniel 2.30, trans. Maurice Lefvre (Paris: Editions du Cesf, 1947), 122.
" *Origen, Contra Celsum 8.64, trans. Henry Chadwick (London, England: Cambridge University Press,
1953, repr., London, England: Cambridge University Press, 1965), 448.449; Ongen Exhonation to
Martyrdom 37, Ancient Christian Writers, no. 19, 180-181

Cyprian, Letiers 60.5, The Fathers of the Church, vol. 51, 196.
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(along with the patriarchs, prophets and apostles) after the consecration of the bread and the wine at the
Eucharist, and to make a general request for their intercession on behalf of the people. It is noteworthy that
the commuynity did not pray for the martyrs, as they did for the benefit of “the holy Fathers and Bishops
who have fallen asleep, and generally for all those who have gone before,” because they believed that the
martyrs’ sins were already cleansed.” While specific supplications were usually made by the martyr's
grave, which represented a physical limitation of the cult, they could be presented any day of the year, not
just on the martyr’s anniversary.™ The petitioners asked the martyrs to pray for the forgiveness of their
sins, miracles of healing, the exorcism of evil spirits, and various other, sometimes mundane, aid.

Ambrose (¢.339-397), for example, writing just after 377, advises Christians not to be embarrassed
or ashamed 1o ask the martyrs o intercede for the forgiveness of their sins because the martyrs "themselves .
knew the weaknesses of the body, even when they overcame.™ For Ambrose, the Hving Christian is like
a feeble patient who is incapable of visiting a physician without the assistance of others more able. In this
case the able friends are the martyrs because they can recall the pliphts of living and, in fact, have
triumphed over them. Sulpieiug Severus sums up the need for the 2id of martyrs—whether blood martyrs
or, in this case of Mastin of Tours, bloodless martyrs--in an impressive manner. Profoundly conscious of
his own sinfulness, Sulpicivs believes that he and all other regular Christians will avoid "the dread abyss
of Hell” only by means of the "one single, Iast bope: that what we cannot obtain of owrselves we may
secure through the merits of Martin’s prayers for us."® Similarly, Gregory of Nazianzus beseeches the
deceased Basil, one whom be considers 10 be a bloodiess marntyr, to "look down upon us from on high, O
divine and sacred soul, and restrain by your intercession the thom of the flesh, given to us by God for our
chastisement, or inspire us with courage to suffer it, and direct our whole life to our greatest profit."* Thc
suffering that is characteristic of fleshly existence seems 10 be the stimulus of Gregory’s request. Thus the
cult of martyrs seems to have developed and thrived largely becanse Christians believed that their entreaties
could possibly help reduce their sufferings.

“Cyril of Jerusalem, The Mystagogical Lectures 5.9, trans, Anthony A. Swephenson, The Fathers of the
Church vol. 64 (Washington: The Catholic University of America Press, 1970), 197.

*Hippolyte Delehaye, Les Origines du culte des martyrs, 115.

% Ambrose, Concerning Widows 9.55, trans. H. De Romestin, in A Select Library of Nicene and Post-
Nicene Fathers of the Chrigtian Church, vol. 10 (Grand Rapids, Mich.: Wm. B. Eerdinans Publishing, 1955),
400,

“Sulpicius Severus, Letter to Aurelius. The Fathers of the Church, vol. 7, 152.

SiGregory Nazianzen, On St. Basil 82, The Fathers of the Church, vol. 22, 98-99.
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Augustine explains that Christians do not, and should not, worship and offer sacrifices to the
martyrs as if they were gods. Christians should instead recall the martyrs $0 as (o imitate them.*
Furthermore, when Christians ask the martyrs to intercede, the resulting miracles of healing are solely the
work of the same unigque God who is shared by the martyrs and by the living Christians. Although
Angustine admits that he does not know the means by which God effects these miracles, be is certain that
the singular purpose for the miracles is for people to believe that Jesus Christ is God.®

Valerian, the bishop of Cimelium around 455, says that the veneration of a local unnamed martyr
and of other saints should be encouraged because they are like influential friends at the court of the king.
For Valerian, God is the lofty savereign whose favour Christians need. Valerian extols bloodless martyrs
along with blood martyrs for the many benefits &xmmmtshzvehmuzghtmthecmmxiy most notably
the exorcism of demons: wcoﬂmowmmmtheexmofanmci&anspmthumanbodmare
barassed, and, after the names of the saints have been invoked, the activities of these bodies give testimony
about the author of their crimes,™™ Ambrose effectively sums up the feebleness of the Devil when
confronted by the power of the martyrs: "our Adversary and his legions are daily hurled back by the virtue
of the martyrs.™® Ambrose provides an example from among the variety of other miracies attributed to
the intercession of the martyrs. He ascribes the safe retumn of his shipwrecked brother, Satyrus (.375/377),
to the latter’s vows to the martyr, St Lawrence (d.258). Satyrus was thus able to arsive home so that be
could die comfortably among bis family.®

A}mgh!hebomsoroﬁ;crrelscs of the martyrs were clearly valued at least as early as the
account of Polycarp’s martyrdom, not until the end of the fourth century was it believed that a special virtue
or superatural effect could be obtained by touching them.™ Then the rlics of the martyrs began 10 be

“Augustine, The City of God 8.27, wans. Gerald G. Walsh and Grace Monahan, The Fatbers of the
Church, vol. 7 (Washington: The Catholic University of America Press, 1952), 74-76.

® Augustine, The City of God 22,10, trans, Gerald G. Walsh and Danjel J. Honan, The Fathers of the
Church, vol. 24 (Washington: The Catholic University of Amexrica Press, 1954), 452-453.

“Valerian, Homilies 15-16, trans. George E. Ganss, The Fathers of the Church, vol. 17 (New York:
Fathers of the Charch, 1953), 401, 405.

% Ambrose, Funeral Oration on the Death of Emperor Theodosiug 10, wans. Roy J. Deferrari, The
Fathers of the Church, vol. 22, 311.

“Ambrose, On the Death of His Brother Satyrus I 17.18, trans. John J. Sullivan end Martin R.P,
McGuire, The Fathers of the Church, vol. 22, 169,

“Hippolyte Delehaye, Les Origines du culte des martyrs, 116.
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attributed many of the same powers that were derived from invoking the martyrs themselves, such as
exorcising demons and mimacles of healing™ According to John Chrysostom, they could even raise the
dead.” The refics of martyrs were highly valued because they were doors to heaven that were situated at
particular places and in specific material forms.” ‘

’I‘fmmmbasefthcchmcheswhxchmmtlmﬁm&em&sofpre&onsmmﬁwmnms
often wished o secure their own relics so that they, too, would have their advocates in heaven, In the
eastern part of the Roman Empire, this led to the transportation or “translation” of martyrs’ relics, their
division, and the establishment of an active trade in them. The caesar, Gallus (351-354), was responsible
for the first known translation of relics in 351. Tohn Chrysostom reports that the newly installed relics of
this martyr, St. Babylas (killed during the Decian persecution from 249 to 251), in Antioch silenced the
 oracle of Daphne™ Constantius 11, the eastern emperor from 337 to 361, enthusiastically endorsed the
practice of translations. To establish Constantinople as the religions centre of the empire, he ordered the
translation of the remains of Timothy (in 356), Andrew, and Luke (in 357) from the western part of the
Empire to the new capital.™ Concerning the division of relics, Paulinus of Nola believes that the power
channelled by God through the martyr's remains exists equally in each part”™ For the same reason.
Gregory of Nazianzus keenly endorses the rising practice of dividing relics. He believes that even some tiny
drops of the martyr’s blood have the same power as the whole body. Theodoret of Cyrrhus (c.393-¢.458)
concurs with this belief: "In te subdivided body, grace remains undivided and the fragments, as little as

“Hippolyte Delehaye, Les Origines du culte des martyrs, 118-124.
“Robert L. Wilken, John Chrysostom and the Jews, 89.

"“Pewr Brown, The Cult of Saints: Its Rise and Fumction in Latin Christianity (Chicago: The University
of Chicago Press, 1981), 1-3,

"john Chrysostom, Discourse on B!assed Bmlas 73-75, 'The Fathers of the Church, vol. 73, 117-119;
Hippolyte Delehaye, The Legends of the Saints, trans. Donald Attwater (New York: Fordham University
Press, 1962), 132; Patrick J. Geary, Furta Sacra: Thefts of Relics in the Central Middle Ages (Princetcn,
N.J.: Princeton University Press, 1978), 34; Nicole Herrmann-Mascard, Les Reliques des gaints, 25,

"Hippolyte Delebaye, Les Origines du culte des martyrs, 55; Hans Lietzmann, From Constantine to
Julian, vol. 3 of A History of the Early Church, 327; F. Homes Dudden, The Life and Times of St.

Ambrose, vol. 1 (Oxford, England: Clar Clarmdm Press, 1935), 314.

PThe "influence of an interred saint is not confined to the area where his body lies, Wherever there is
part of a saint’s body, there o, his powar emerges. God takes a hand io offering proof of his blessed
mexils,zhegmatpowerevinwéinevenapﬁﬁdccfﬂwsmmsmmlaimsthepwwexofthebomes
of aposties at the prompting of the Word." Paulinus of Nola, Poems 27 441-448, Ancient Christian Writers,
10, 40, 286.
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they may be, hold the same virtue as the entirve body.™

In the westem region of the Empire, especially in Rome, the custom was still maintained in the
late sixth century of generally not disturbing the remains of the deceased.” Thus the bodies of martyrs
were usually moved only when the local copununities feared the invasion of people whom they considered
0 be barbarians.” Iusiead, various objects that supposedly had been in contact with the graves of martyrs
were traded as relics. Pope Gregory I (¢.540-604; pope 590-604), writing around 593 or 594, responds o
a request by the empress, Constantina, the wife of Emperor Maurice (¢.539-602; Byzantine emperor 582-
602), for either St. Panl’s head or some other part of his body. He tells her that this is not the custom of
Romans and that a great deal of injury, including death, can be sustained by bandling the bodies of the
saints. Instead, Gregory offers her St Peter’s chains. Regarding "the custom of the Greeks, who say that
they take up the bones of the saints...we can scarcely believe it ™ They surely had to be false relics. Only
at the beginning of the eighth centary did the division and twanslation of relics become acceptable in the

MGregory of Nazianzus and Theodoret are cited in Jean Chélini and Henry Branthomme, Les Chetnins
de Dieu, 130,

"In 386, Emperor Theodosius 1 (347-395; emperor of the east 379-392; sole emperor 392-395) explicidy
forbade the transiation and sale of relics: "No person shall wansfer a buried body to anotber place. No
person shall sell the relics of a martyr; no person shall traffic in them. But if anyone of the saints has been
buried in any place whatever, persons shall have it in their power o add whatever building they may wish
in veneration of such a place, and such building must be called a martyry.” The Theodosian Code 2.17.7,
trans, Clyde Pharr, in The Theodogian Code and the Sirmondian Constitutions (Princeton, N.J.: Princeton
University Press, 1952), 240, See slso the following: Nicole Herrmann-Mascard, Les Reliques des saints,
386; F. Homes Dudden, The Life and Times of St. Ambrose, vol. 1, 313; Charles Pietri, Roma Christiana,
vol. 1, 495; 606; Robert Markus, The End of Ancient Christianity (Cambridge, England: Cambridge
University Press, 1990}, 149; Jean Chélini, Les Chemins de Dicu, 84-85; Jean Daniélou and Henri Marrou,
The First Six Hundred Years, trans. Vincent Cronin, vol. 1 of The Christdan Centuries (London, England:
Darton, Longman and Todd, 1964), 317.

™Eric Waldram Kemp, Canonization and Authority in the Western Church (London, England: Oxford
University Press, 1948; repr., New York: AMS Press, 1980), 26-27. Tt seems that no Roman selics were
moved until the siege of Rome by Goths in 537, and then, only because of the fear that they would be
proMed, John Meyendorff, Imperial Unity snd Christian Divisions, 94. Chélini and Herrmann-Mascard
summarize various translations of martyrs’ refics during the eighth and ninth centuries that were precipitated
by the fea: thaz nonchristian tzwaéus would deseaate the treasured remams Jean Chélini, L*Aubc du

gzgg; ) (Pans Picard, 1991}, 330-331; Nicole meaxm-l\&wd, Les Religues des saintg, 53-57.

TiGregory the Great, Epistie 4.30, wans. James Barmby, in A Select Library of Nicene and Post-Nicene
Fathers of the Christian Church. Second Series, vol. 12 (Grand Rapids, Mich.: Wm. B. Eerdmans
Publishing, 1964), 154-156; Nicole Herrmann-Mascard, Les Reliques des saints, 33.34
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western part of what had been the Roman Empire.”

The zeal for acquiring martyrs’ relics led to claims that relics were discovered of previously
unknown martyrs or of famous martyrs whose grave sites had been forgotten until that opportune time, In
386, for example, Ambrose of Milan’s community requested that be adopt the progressively more common
practice of dedicating his new basilica with the relics of martyrs. He said that he would do so if he had
appropriate relics. The previously unknown martyrs, Gervasius and Protasius, supposedly martyrs of the
Neronian persecution, then appeared to Ambrose (according o Augustine, in a vision} and guided him o
their unknown resting place where their remains were miraculously uncorrupted.” It is notable that
Ambrose did not feel the need to determine whether these martyrs were authentic. Their appearance in a
vision was sufficient proof for him, Similarly, neither Paulinus (Ambrose’s biographer) nor Augustine
questioned the veracity of this event™ Ambrose placed their remains under an altar. This ater became a
universal practice and an altar, by definition, began (0 require the inclusion of the relics of a saint™
Ambrose gave some of the relics to other communities in Gaul, thereby spreading the cult of Gervasius and
Protasius. In 396, Ambrose semt the relics of thirteen other saints 1o Vicwricius (c.330-407), the bishop of
Rouen. As Eric Kemp notes, Victricius® explanation of the cult of relics anticipates later theological
explanations: martyrs, from very early in the Church were believed to be in heaven and thus intimately
united with God; relics, as parts of the martyr’s body or objects which have been in contact with it, became .
privileged material locations for God to channel his grace in order to effect miracles.”

. In404, Jerome says that he is responding to the "wickedness™ of Vigilantus® criticism that the use
of relics is derived from the heathen customs of praying © dead heroes because he "cannot constrain

™Jean Chélini and Henry Branthomme, Les Chemins de Dieu, 121; John Meyendorff, Imperial Unity
and Divisions, 94; Hippolyte Delehaye, Sanctus: Essai sur le culte des saints, 196-199, Chélini summarizes
various examples of the new practice (in the west) of translating martyrs’ relics for devotional reasons
during the ¢ighth and ninth centuries. These contrast with the aforementioned translations effected to
safeguard the relics from the feared abuse of nonchristians, Jean Chélini, L.’ Aube du moven 4ge, 331-332,

" Augustine, Confessions 9.7, trans. Vernoa J. Bourke, The Fathers of the Church, vol. 21 (Washington:
The Catholic University of America Press, 1953), 242.

®Pgulinus, Life of St Ambrose 5.14, trans. John A. Lacy, The Fathers of the Church, vol. 15, 41; F.
Homes Dudden, The Life and Time The Life and Times of St Ambrose, vol, 1, 298-301.

* ®F. Homes Dudden, The Life and Times of St. Ambrose, vol. 1, 302-303; Mary Melchior Beyenka,
trans., introduction in Ambrose, Letters, The Fathers of the Church, vol. 26, x.

"Eric Waldram Kemp, Canonization and Authority, 4-5, See also Clare Stancliffe, $t Martin and His
Hagiographer, 274,
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[himself] and tum a deaf ear to the wrongs inflicted on apostles and martyrs.™ Jerome explains that
Cheistians do not worship the martyrs as gods. Instead, they simply honour members of the Christian
community in heaven who show their continuing concemn for the members of the Christian community on
" earth by praying on their behalf. Christians should be grateful because the martyrs’ prayers are particularly
potent™ Jerame's defence of the honouring of martyrs is predicated on his belief that humans, as creatures
who have received everything from God, truly have nothing to give back to God except their blood. Because
Jesus Christ died for humanity, "the Lord reckons it [i.e., the martyr’s suffering for the name of Jesus
Christ] as equality because He knows that His servant has nothing else to give Him....[The martyr] is like
that widow who put the two mites in the treasury.™* For Jerome, even the bloodless martyr, who has
diligently continued ascetical practices, effected miracles, and exorcised demons, cannot approach God
confident of entering heaven: "his consc:enoe trembles when he beholds the Lord."** Only martyrs can be
certain of their admittance into heaven because their blood baptism has thoroughly cleansed their sins,
Peter Brown notes that, though the younger Augustine bad been critical of Donatists for
worshipping dust and relics from the Holy Land, the older Augustine was willing to examine miracles that
allegedly had occurred either at the shrines of martyrs or by touching martyrs’ relics.”’ He ordered that
all the miracles which he bad judged authentic be recorded and publicly announced.™ Thus Augustine
reootmtsmeminuledetailsofdleroleofn_lartyrsandtheirreliwinthecxmcismofdunons,thehealing
of blindness, the reviving of a dead priest, and even the locating of a gold ring in a fish so that an old man
could purchase a new cloak. The protomartyr, Stephen, whose relics were discovered about 416, was
particularly beneficent. He interceded on behalf of three victims of gout to effect their healing *

®Jerome, Against Vigilantius 1, trans. W.H. Fremantle, in A Select Library of Nicene and Post-Nicene
Fathers of the Christian Church. Second Series, vol. 6 (Grand Rapids, Mich.: Wm. B. Eerdmans Publishing,
1957), 417,

“Jerome, Against Vigilantius 5-6, in Nicene and Post-Nicene Fathers, Second Series, vol. 6, 418-419.

®Terome, Homilies 40, The Fathers of the Church, vol. 48, 297.

*Jerome, Homilies 40, The Fathers of the Church, vol. 48, 298.

¥Donatists were a "schismatic body in the African church [from the fourth to the eighth century}...[who
were theologically] rigorists, holding that the Church of the saints must remain ’holy’...and that sacraments
conferred by 'waditores’ were invalid....Converts to Donatism were rebaptized, a proceeding repeatedly
condemned by orthodox synods.” "Donatism,” The Oxford Dictionary of the Christian Church, 419.

%peter Brown, Augustine of Hippo (Berkeley, Calif.: University of California Press, 1967), 414-418.

*Augustine, City of God 22.8, The Fathers of the Church, vol. 24, 440-444; Peter Brown, Augustine
of Hippo, 413. ‘
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C. The Authentication of Martyrs Between the Fourth and Tenth Centories
. Prior to the Constantinian era of the Church, the judgment about whether or not specific Christians

should be designated as martyrs was largely a popular one, with the local bishop sanctioning the choice by
assuring that the martyr’s birthday into heaven was recorded, and then celebrated annually by the grave with
a eucharistic service. Some examples exist of writers rejecting voluntary martyrs, but this is not
unambigoously the norm. Other than the virtues displayed at the time of the trials, the faith of Ge martyrs
throughout their lives apparently was not scrutinized. The only clear exception seems to be the yejection of
the popular martyrs who were Encwn to be from among the heretical groups. Because the martyrs were
usually from the communities that venerated them, their lives wexe probably well known and therefore theic
virtues and their faith were obvious. Only when the martyrs were from heretical groups did the bishops feel
compelled 10 reject them.

1. B and ionable

Christian writers did mot usually designate the beretics who died alongside Christians in
persecutions as true martyrs. As Eric Kemp observes, Eosebius of Caesarea does not fumnish any evidence
that Metrodorus, aMmmwhyw”was¥mﬁedasammiﬂmﬁmus(¢35ﬂ} after dying with
him* Augustine dismisses all claims of mantyrdom by the Donatists.” Similarly, Canon 34 of the
Council of Laodicea, which met during the third quarter of the fourth century, ordered bishops not to permit
the continued veneration of pseudomartyrs or heretical martyrs.”

*Marcionites were followers, during the second and third century, of Marcion’s thesis that Jesus Christ
had come (o reveal the "Supreme God of Love... [whose] purpose [was] 10 overthrow the Demiurge,” the
"Creator God” of the Old Testament. “Marcion,” in The Oxford Dictionary of the Christian Church, 870.

"Eric Waldram Kemp, Canonization gnd Authority, 7-8. See Eusebius, Ecclesiastical History 4,185, 46-
47 and 5.16, 22; Herbert Musurillo, trans.,, The of Pioniys the and his Com
21, in Acts of the Christian Martyrs, 165,

¥ Augustine, Letters 185.9-11, trans. Wilfrid Parsons, The Fathers of the Church, vol, 30 (New York:
Fathers of the Church, 1953), 149-152. For Augusting, someone is a martyr, not simply by suffering ~
persecution, but if one “suffered [persecution] for justice’ sake.” Augustine, Letters 185.10, The Fathers of
the Church, vol. 30, 151.

#*No Christians shall forsake the martyrs of Christ, and tum ¢o false martyrs, i.¢. those of the heretics,
or to the heretics themselves before mentioned, for they are far from God, Whoever, therefore, goes over
to them shall be held excommunicate.” Canon 34 of the Synod of Laodicea, vol. 2 of Charles Joseph Hefele,
A History of the Councils of the Church From the Original Documents, ed. and trans. Henry Nuwombe
Oxenbam (Edinburgh, Great Britain: T, & T. Clark, 1896; repr., New York: AMS Press, 1972), 316. See
also Eric Waldram Kemp, Canonization and Authority, 16; Michael Freze, The Making of Saints (Huntigion,
Ind.: Our Sunday Visitor, 1991), 74.
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As in the pre-Constantinian Church, voluntary martyrdom continued 0 be questioned, yet not
unambiguously rejected. For example, Anthony of Egypt (according to his biographer, Athanasius), and
Peter Chrysologus (¢.400-450) reject voluntary martyrdom, as long as the option of fleeing exists. Gregory
of Nazianzus goes as far as t include in his "law of martyrdom” the clear statement that Christians are "not
‘o advance to the contest deliberately out of regard for the persecutors and the weaker bretbren,"™ The
Council of Elvira, about 305 in Spain, is also notable because it directly counters any claims of martyrdom
when it has been provoked, like, for example, when a Christian is killed for destroying idols.” In fact, the
excessive zeal for martyrdom, even so far as to volunteer for it or to provoke it, is a frequent criticism
employed by tue Cheistians (i.e., Catholics) 1o undercut the clains of martyrdom made by the members
~ of groups they deemed heretical. This criticism is particalarly evident in Augustine’s denigration of the
Donatist assertion ¢hat theirs was a church of martyrs*® Nevertheless, the existence, asmong orthodox
bishops, of views contrary to the aforesaid canon of the Council of Elvira is clearly exemplified by Basil's
Jetters praising Eupsychius (a martyr who haxi\ provoked his own death by helping to raze the wemple of
Fornume during the reign of Emperor Julian), and through which he even invited honoured episcopal brethren
as guests for the dedication of a church in Hupsychius' name,

The veneration of suicide victims in North Africa was apparently common enough to warrank the
ofﬁcialchastimmntby the Council of Carthage in 348 on the grounds that the dignity of real martyrs was
being undermined.” In contrast, Jerome apparently would have continued calling Malchns & martyr-—-
whether a blood martyr or a bloodless martyr is not clear--if he had carred out his threat of committing

*athanasius, Life of St. Anthony 46, The Fathers of the Church, vol. 15, 177; Peter Chrysologus,
Sermons 152 trans. George E. Ganss, The Fathers of the Church, vol. 17 (New York: Fathers of the Chazch,
1953), 1953), 259; Gregory Nazianzen, On St. Basil 6, The Fathers of the Church, vol. 22, 31,

*Canon 60 of the Synod of Elvira, vol. 1 of Charles Joseph Hefciz, A History of the Christian Councils
From _the Original Documents, ed. and trans. William R. Clark (Edinburgh, Great Britain: T. & T. Clark,
1894; repr., New York: AMS Press, 1972), 163. See also Robert Markus, The End of Ancient Christiznity,
92, Ramsay MacMullen, Christianizing the Roman Empire (A D. 100-400) (New Haven: Yale University
Press, 1984), 90; Robert M. Grant, Augustus to Constantine: The Rise and Triumph of Christianity in the
Roman World (San Francisco: Harper & Row, 1970; pbk. ed., S8an Francisco: Harper & Row, 1990), 228

*Augustine, Letters 10-11, The Fathers of the Church, vol. 30, 150-152; Hippolyte Delehaye, Les
Origines du culte 6§§ martyrs, 22, :

"Bishops were to exercise disciplinary action against the parties guilty of venerating anyone who had
killed themselves: laity were to practice penance and priests were t be demoted, Eric Waldram Kemp,
Canonization and Authority, 14; Michael Freze, The Making of Saints, 74-75; Paul Monceaux, Histoire

littéraire de I Afrique chrétienne depuis les origines jusqu’a I'invasion arabe, vol, 3 (Paris: n.p.. 1905; repr.. repr.,
Brussels: Culture et Civitisation, 1966), 214; 223. For the wave of Circumcellian suicide martyrs, see: Paul
Monceaux, Histoire litératre de I Afrique chrétienne, vol. § (Paris, n.p., 1920; repr,, Brussels: Culture et
Civilisation, 1966), 39-43, ‘
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suicide in order W preserve his virginity,

There exists some evidence from the late fourth contury that the possibility of designating soldiers
killed in battle as martyrs was considered, but rejected, In the set of criteria that Optatus of Milavis
established in 370 for identifying true martyrs, he explicitly rejects beretics, and he states that martyrs must
also display certain virtues during their lives: they must practise peace, thereby rejecting "warrior martyrs®,
and they must demonstrate charity.* Shordy after Optatus, Basil of Cassarea wrote a letter (in 374 or 375)
in which he suggests that soldiers, though they are not guilty of bomicide, should abstain from receiving
communiot for three years becanse their hands are ynclean. This letter was Jater quoted by some hishops
against the Emperor Phocas (emperor 602-610) to counter his stated desire that whoever was killed in bautle
be honoured as a martyr.”

2. Jews Venerated as Martyrs by Christiang: )

The "Holy Innocents” joined the Maccabean martyrs as the objects of veneration for being Jewish
precursors to the Christian martyrs. Prudentius, writing between 398 and 400, describes the children, whom
Herod was said to have slaughtered with the goal of mardering the baby, Jesus of Nazareth (Mathew 2:16-
18). as the "sweet flowers of martyrdom...[who were the] first victims offered up to Christ . {who] before
God's vexy altar thme., with martyrs’ crowrs and palms you play.""™® Peter Chrysologus, the m'chhishb;:
of Ravenna, also praises the Holy Inmocents. He calls them and their mothers fornmate becauvse the children
"were bom for martyrdom, not, for the world..by one gift, but in different ways, the mothers were baptized
in their tears and the infants in their blood."™ It is notable that, in Prudentius® poem and in Chrysologus’
sermon, the fact that these children were Jewish is neitber explicitly acknowladged nor denied, pexhéps
because it is obvious. The primary function of their existence, however, is to be "ChristU's soldiers.”

Christians usurped the Maccabean martyrs during the fourth century, when the Christians in
Antioch assumed the ownership of the synagogue under which lay their relics. Although the exact date and

*Eric Waldram Kemp, Canonization and Authority, 13-14; Michael Freze, The Making of Saints, 75.

"Roy J. Deferrari, trans., footnote in Basil, Letters 188, The Letters, vol. 3, 44; Paul J. Fedwick, "A
Chronolgy of the Life and Works of Basil of Caesarea, in Basil of Cagsarea, 16.

'*Prudentius, Hymns for Every Day 12.125-132, trans. M. Clement Eagan, in The Poems of Prodentius
" The Fathers of the Church, vol. 43 (Washington: The Catholic University of America Press, 1962), 89.
"Herod was furious on realising that he had been fooled by the wise men, and in Bethlchem and its
surrounding district he had all the male children killed who were two years old or less, reckoning by the
date he bad been carcful 1 ask the wise men. Then were fulfilled the words spoken through the prophet
Jeremiah: A voice is heard in Ramah, lamenting and weeping bisterly: it is Rachel weeping for her children,
refusing to be comforted because they are no more.” (Matthew 2:16-18).

opatar Chrysologous, Sermons 152, The Fathers of the Church, vol. 17, 258.
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circumstances are unknown, it is likely that the Jews did not willingly relinquish the property.!™ The
martyroiogy of Asia Minor suggests that Christians were celebrating the anniversary of the Maccabees
already during the second quarter of the fourth century.'® Basil, Valerian, and Prudentius commend the
Maccabean mother, who patiently supporied her soms as they were being killed, as an especially
praiseworthy example for grieving mothers to imitate.!® Prudentius also assures his audience that the soul
of a new martyr (St. Vincent) has joined the Maccabees in heaven ' '

3. The Aunthentication of Martyrs and Relics by Bishops:

In the fourth and fifth centuries, bishops began to adopt a larger role in the authentication of the
martyrs. As in the pre-Constantinian Church, the existence of a cult of martyrs continued to signal a popular
judgment of anthenticity among the members of the local community. The bishops usually did not generate
new cults, but rather, they belped spread the existing cults of martyrs whom they believed to be exemplary
examples of sanctity. Whille the cults that existed in rural areas and among the monasteries of ascetics
remained largely outside of episcopal conirol, the bishops and preshyters, responding to popular appeals,
often decided on which urban-based anmiversaries would be recognized.'® Moreover, the cults of certain
martyrs were cleardy strenghtened by the bishop’s participation in commemorations and by his

' communication of the date, by letter, to other bishops. The publication of the Roman Calemdar in 354
(which had been assembled in 336) particularly influenced the flourishing of the cults of the martyrs
included on the list because this signalled the approval of the see of Rome.'” Rishops sometimes wamned
the Iocal population that the veneration of certain alleged martyrs was questionable, Some bishops even
occasionally ordered the obliteration of deviamt cults, In fact, in 401, the Council of Carthage, called by
Aurelius, who was the bishop of Carthage (d. about 430, bishop from ¢,391), and with Donatists and others
deemed schismatics particularly in mind, decreed that it was the obligation of the African bishops to
investigate all cultic manifestations within their dioceses. Thus, it became the responsibility of the local

'®BRobert Louis Wilken, John Chrysostom and the Jews, 88.

"“Hippolyte Delehaye, Les Origines du culte des martyrs, 95; 201-202.
'™Basil, Letter 6, in The Letters, vol. 1, 41-43; Prudentius, Crowns of Martyrdom 10.751-790, in The

Poems of Prudentins, 279-281; Prudentius, The Martyrs” Crowns 10.751-790, The Fathers of the Church,
vol. 43, 222-224; Valerian, Homilies 18, The Fathers of the Church, vol. 17, 415420,

“Prudentivs, Crowns of Martyrdom 5.521-536, The Poems of Prudentiys, 201; Prudentius, The
Martyrs” Crowns 5.521-536, The Fathers of the Church, vol. 43, 166.

1%Eric Waldram Kemp, Canonization and Authority, 21.

Wharles Pletd, Roma Chistiana, vol. 1, 617-624.
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African bishop to judge the genuineness of all martyrs who were the objects of popular veneration.'®

Episcopal approval is evident whenever bishops invited their fellow bishops to visit their
communities o participate in the anniversary celebrations of the local martyrs. For example, several of
Basil's letters are extant through which he formally invited the bishops of the Diocese of Pontus to attend
the dedication of & church to the martyr, Eopsychivs (in 372), and anniversary festivals commemorating the
martyr’s death (in 372, 374 and 376).1®

It became increasingly important to authenticaw the popularly venerated martyrs as the practice of
invoking martyrs for their prayers of intercession flourished. Of course, it was believed that only authentic
martyrs could intercede for the supplicants. Thus, a long tradition of legitimacy supported the claims of
authenticity for any cults which could be dated to the martyr's interment.!'® More suspect, however, were
the cults founded on newly discovered relics. Powerful visions of the martyrs, followed by the exhibition
of impressive postlnnnous miracles, resulting from prayers of invocation, were nevertheless sufficient proof
for authenticating both the martyrs who bad been unknown prior t the unearthing of their relics (e.g..
Ambrose’s discovery of Gervasius and Protasius in 386}, and the widely acknowledged martyrs. &g,
Stephen), whose culis did not predate the appearance of their relics. In both cases, it was often claimed that
the veneration of these martyrs had lapsed during times of excessive persecution.’’’ The proliferation of
the trade in relics also placed the vmmtycfspemﬁcrehcs in doubt.

Sometimes, the authenticity of the posthumous miracles was scrutinized. Sulpicius Severus, writing
between 397 and 401, reports that Martin of Tours decided to test a spirit that the local populace was
venerating at an altar, Martin was concerned because the previous bishops had not left reports that the cult
dated from the time of 2 known occurrence of martyrdom. Martin prayed to God to reveal the identity and
the nature of the spirit. The spirit, which appeared only to Martin, confessed that he had been a criminal,
that he did not now share the heavenly existence of true martyrs, and that the people were gravely mistaken

1%-No memoriae martyrum (martyr chapels) shall be tolerated that do not contain relics of the martyr
in question, or do not bear some distinct relation to him, as being the place of his birth, death, etc.” Canon
17 of the fifth Carthaginian Synod, vol. 2 of Charles Joseph Hefele, A History of the Councils of the
Church, 426. See also: Michael Freze, The Making of Saints, 75; André Vauchez, La Sainteté en occident

aux devniers siécles du movyen dge: D' Aprés les procds de canonisation et les documents hagiogaphiques
{Rome: Ecole Francaise de Rome, 1981), 16-17.

. '“Basil, Letters 100 and 142, in The Letters, vol. 1, 185; 345; Basil, Lette:s 176, in The Letters, vol.
2, 459-461 Basil, Letters 252, in The Letters, vol. 4, 19,

“Hippolyte Delehaye, Les Origines du culte des martyrs, 70.
"'Hippolyte Delehaye, Les Origines du culte des martyrs, 71.
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to venerate him, Martin immediately ordered the removal of the altar and the cessation of this false cult '*2

Gregory of Tours (b. late 530s, d.594) recounts how his great-grandfather, Bishop Gregorius,
contended that people were mistakenly praying to a buried pagan, until the spirit of the martyr appeared to
bim in a vision, and identified himself as Benigus of Dijon. Only then were his relics raised and a church
constructed to commemorate him. The martyr, pleased with the decision, supposedly helped the monks
miraculously lift his sarcophogous, which was so beavy that “three yoke of oxen were unable to budge
it™" Gregory also recounts that one of Bishop Ebergisilus’ deacons, received a vision of St. Mallosus,
who guided him to the place where his relics were buried.”™ It should be noted, however, that Martin and
Gregory represent rare examples of bishops dircetly confronting the people for venerating false martyrs
during the period between the fourth and sixth centuries.'” :

By the eighth century, ﬂteuansiamandehvanmcéﬁsemanyrsmhcswanexaltedp}am
including in or under an altar, became the clearest demonstration that the given martyrs bad been
authenticated. The decision to franslate relics was no longer a decision made simply by the members of the
local community as they saw fit, Instead, the translation of a saint’s body, whether amartyr or 2 nonmartyr,
required the approval of the local bishop, the head of a monastery, and occasionaily, an assembly of bishops
at a synod."'® Regulations instituted by Charlemagne (c.742-814; emperor since 800) forbade both the
veneration of new relics without the bishop’s approval, and their translation wishout the endorsement of the
prince or an assembly of bishops. While the prince could order the elevation, he could not anthorize a public
cult. This would require the local bishop’s approval.!”” Especially among the German bishops in the ninth

"28ulpicius Severus, Life of St. Martin, Rishop and Confessor 11, trans, Bernard Peebles, The Fathers
of the Church, vol, 7 (New York: Fathers of the Church, 1949), 118-119; Sulpicius Severus, Vie de Saint
Martin, ed. and trans. Jacques Fontaine, vol. 2 (Paris: Les Editions du Cerf, 1968), 690-712; Nicole

Herrmann-Mascard, Les Religues des saints, 1.

WGregory of Tours, Glory of the Mantyrs 50, trans. Raymond Van Dam, of Translated Texts for
Historians: Latin Series, vol. 3 (Liverpool: Liverpool University Press, 1988), 70; 74-75.

"MGregory of Tours, Glory of the Martyrs 62, 86-87.
"*Nicole Herrmamn-Mascard, Les Religues des saints, 81.

""¥Eric Waldram Kemp, Canonization and Authority, 29-35, 38-39; Nicole Hernnanzz Mascard, Les
Religues des saints, 82-83.

By means of an intermediary at the Council of Frankfurt in 794, Chardemagne forbade the public cult
of martyrs or confessors whose sanctity had not vet been verified by an ecclegiastical authority. The said
authority was designated unambiguously and officially (in accordance with the existing custom) to be the
bishop. The legislation oo new wanslations was established in 813 as canon 51 of the Council of Mayence.
Nicole Herrmann-Mascard, Les Reliques des saints, 84-85; André Vauchez, La Sainteté en occident, 22;
Pierre Delooz, Sociologie et canonisations, 30; Jean Chélini, L' Aube du moven dge, 319-320.
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century, the practice began of consulting a diocesan or provincial synod, and even a national council of
bishops before transiating relies. This trend toward appealing to progressively superior authorities would
eventually Jead to seeking the approval of the pope in the tenth and eleventh centuries.'™

Between the eighth and tenth centuries, visions and the occurrence of miracles and even of divine
punishments sometimes impressed upon bishops the authenticity of the subject martyr. For example, early
in the tenth century, a certain Bishop Stephen tried to stop the cult of St. Eugenius, a Spapish martyr
purportedly from the Early Charch, whose relics had been recenty translated (sbout 918) from St Denis,
near Paris, to the monastery of Brogue, in the diocese of Lidge.” Stephen ordered the people o stop
venerating Eugenius becanse nothing was traly known about bis life. He interpreted the dreadful illness,
which he suddenly suffered, as a consequence of divine wrath and justice. He then retracted his crder, and
a true martyr was apparently vindicated. In a similarly impressive manner, St. Jeron, a priest who had been
killed in Holland around 856, appeared in 2 dream about one hundred years later and ordered the translation
of his body.'®

D, Authentication By Means of Papal Canonization ' 4 S

The term "canonization® has been used since at least the early eleventh century in order ©
designate the papal judgment that popularly recognized martyrs and nonmartyr saints, in fact, are true saints
of the Roman Catholic Church and, thereby, fit to be the objects of public veneration and invocation.'™
The objective of this section is to examine the origin of the papal prerogative for anthenticating all the
martyrs and nonmartyr saints of the Roman Catholic Church; the establishment of two requirements for
canonization; the scrutiny of the alleged martyr’s motive for dying; and the divergence between the popes’
hesitation to canonize new martyrs and the Franciscans’ desire for martyrdom between the thirteenth century
and the fiftzenth century.

" andré Vauchez, La Sainieté en occident, 22-24,

"¥Baudouin D¢ Gaiffier, Recherches d’hagiographie latine (Brusells: Société des Bollandistes, 1971),
12; Jonathan Sumption, Pilgrimage: An Image of Mediaeval Religion (London, England: Faber & Faber,
1975), 148.

- "Eric Waldram Kemp, Canonization and Authority, 44-45.

"2The earliest extant use of the term "canonizare” to describe the approval of a candidate for sainthood
dates from between 1016 and 1024, during the papacy of Pope Bepedict VIII {1012-1024). The subject
canonized was St. Simeon of Padolirone. Eric Waldram Kemp, Canonization and Authority, 58; André
Vauchez, La Sainteté en occident, 25.
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1. Early Examples of Popes Anthenticating Martyrs:

Other than the authorization by Pope Gelasius I (pope 492-496) of the translation of the relics of
St. Severinus (the "apostie to Austria™; died in 482) in the Iate fifth century, there is no definite evidence
of either the papal authorization of the wanslation of relics or the papal approval (which would soon be
known as canonization) of martyr or nommartyr saints until 993, when Pope John XV (pope 985-996)
officially declared the sanctity of the nonmartyr, Ulric of Augsburg (c.850-973). Pope John XV ratified the
collective decision w recognize Ulriec as a saint, which was made at a councll in the Lateran, The papal bull
also included signatures indicating the consent of various cardinals, bishops, and deacons.'®

Before Pope Leo IX (pope 1049-1054), the official recognition of new sainis was mainly an
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were: not obliged to do so, they would sometimes ask for the pope’s ratification of their local initiative
because his authority would make the designation of sanctity more prestigious, and it could even atiract
attention for the cult beyond the usual limits of the local district. At least since 1042, when Simeon of
Syracuse was canonized by Pope Benedict IX (pope 1033-1045), the objective of papal canonization has
been to create universal public ecclesiastical cults for the saints approved by the popes.”® Even when the
Wmm@amh&mafﬁmmsfﬁwmmmmmvﬁwm
canonization in the second half of the twelfth century, h;shapsefwnsubsequenﬁy soughtzhepapes
additional approval of the translations which had already been made,'#

ZEric Waldam Kemp, Canonization and Authority, 27; 56-57; Pierre Delooz, Sociologie et
caaemsatzar;s 28; Michael Fr&e, The %éakmg of Sau@ 85; Enmzn Pmeaam, Il martirio nelle canse dei

szm Panhr;a Fm&aa per ulteriori aggwmmen& (Rome: Libreria Edzuice Vaticana, 1979), 11§ L.
Hering, "Materiali per la storia del processo di canonizzazione,” Gregorianum 16 (1935): 176; Nicole
Herrmann-Mascard, Les Religues des saints, 93; Jonathan Sumption, Pilgrimage, 148; Joseph H. Lynch, The
Medieval Church: A Brief History (London, England: Darton, Longman & Todd, 1992), 174; Alexander
Clarence Flick, The Rise of the Mediaeval Church and Its Influence on the Civilisation of Western Europe
- from the First to the Thirteenth Century (New York: Bust Franklin, 1909}, 379; Margaret R. Toynbee, S,
Louis of Toulouse and the Process of Canonisation in the Fountgenth Century (n.p.: Manchester University
Press, 1929, repr., Faroborough, England: Gregg Press, 1966), 135-136; Horace K. Mann, The Lives of the
Popes in the Early Middle Ages, vol. 4 (London, Eagland: Kegan Paul, Trench, Trubner, 1925), 385; 387.

PEric Waldram Kemp, Canonization and Authority, 60-61. See "St. Simeon of Syracese (A D, 1035),"
in Butler's Lives of the Saints, eds. Herbert Thurston and Donald Attwater, vol. 2 (n.p., Great Britain: Palm
Publishers, 1956), 441-442. On the other hand, Pope Alexander III's prescription of a local cult, restricted
to a single diocese, for the confessor William of Malaville, a hermit (d. 1157), is the earliest certain example
of what would become known as papal beatification; this contrasts with papal canonization—the proclamation
of a universal cult. Eric Waldram Kemp, Canonization and Authority, 91. See also Colin Morris, The Papal
Monarehy: The Western Church from 1050 to 1250 (Oxford, England: Clarendon Press, 1989), 219,

*MAndré Vauchez, La Sainteté en occident, 28.
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Seeking the pope’s endorsement became an increasingly regular part of the canonization procedure
during the pontificate of Pope Alexander I {pope 1159-1181) as the process of canonization became
standardized with the elaboration of canon law. The advocates of the candidates for cancnization (whether
martyrs or nonmartyrs) delivered written biographies, emphasizing the candidates” virtues and the miracles,
which had been atributed to them, especially posthomous ones. Sometimes the popes requested the

examination of witnesses to determine the veracity of the aforementioned claims.'® Although the popes
& occasionally made personal declarations on a candidate’s sanctity, they normally sought the advice of a
synod, with the canonization prociaimed at general comncils.!”

2. The Establis] of Two el Canonization: _
| In 1199, Pope Innocent 1T (1160-1216; pope 1198-1216) established the two requirements for the
canonization of saints, whether martyrs or nonmartyrs, which continue to be in effect in the pontificate of
Pope John Paul ITI: *the virtue of morals” and the "virtue of signs”. Henceforth, it was necessary to prove
unambigucusly that the candidates had lived piously and that posthumous miracles had certainly come abous
due to their prayers of intercession on behalf of the living member of the Church who had invoked them,
seeking such aid.'¥ Candidates could not be canonized if either requirement was lacking. The mqumem
to prove the presence of both elements is significant because i¢ veered from the existing endency to xdennfy
sanctity primarily, if not solely, with the occurrence of posthumoys miracles attributed to the alleged saint.
Pope Innocent Il wamed that the Devil, 100, could be responsible for such impressive wonders. He held

1%pgpe Urban II {c. 1042-1099; pope 1088-1099) was the first pope to order a diocesan inguiry--
overseen by the local archbishop--into both the virtues displayed by the alleged saint during his life and the
reliability of witnesses’ claimns that the candidate for papal canonization indeed had effected posthumous
miracles, Nicholas of Trani, a non-martyr, was the object of this scrutiny in 1099, About 1120, Pope
Callistus Il (pope 1119-1124) was the first pope to order a critical written biography of a candidate for
canonization. St. Amulf (c. $80-before 685) was the object of this inquiry, Michael Freze, The Making of
Saints, 86.

¥Eric Waldram Kemp, Canonization and Authority, 62-65, 79-82; André Vauchez, La Sainteté en
occident. 28; Joseph H. Lynch, The Medieval Church, 174.

'¥Eric Waldram Kemp, Canonization and Authority, 104; André Vauchez, La Sainteté en occident, 43.
On January 30, 1202, Innocent I wrote Hubert Walter, the archbishop of Canterbury (1193-1205),
informing him that he had canonized the confessor, Gilbert of Sempringham (c. 1083-1189). Innocent IIT
said that Gilbert had fuififled the two rigorous conditions "to be accepted for a saint among men in the
church militant”; all saints need to display "holiness of life and mighty signs, that is, merits and miracles,
50 that each may reciprocally bear wimess to the other.” Pope Innocent X1, Letters 10, in Select Letters of
Pope Innocent ITI concerning England (1198-1216), trans. and eds. CR. Cheney and W.H. Semple (London,
England: Thomas Nelson and Sons, 1953), 27, See also Raymonde Foreville, Le Pape Innocent Il et fa
France (Swugart, Germany: Anton Hiersemnann, 1992), 5; Nicole Hermann-Mascard, Les Reliques des
saints, 100-101; Jonathan Sumption, Pilgrimage, 64-65, 70-71.
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the conviction that only God could accurately verify whether the supposed saint’s interior life of thoughts
and spiritual activities matched the exteriorly demonstrated virtues, Thus miracles were treated as a sign of
divine consent of a popular reputation of mastyrdom or sanctity.'” Genuine martyrdom was the supreme
sign of virtue, so martyrs did not have to display an unususl degree of self-abnegation by means of rigorous
ascetical practices throughout their lives, nor did they have o be celebrated a5 mystics in order 1o fulfill
the first requirement. Nonmartyr saints, on the other hand, bad to demonstrate what were judged to be
unusual signs of piety during their lives. Nowadays one shows the sign of sanctity insofar as one displays
the theological virtues of faith, hope, and love and the moral or candinal virtues of temperance, fortitude,
justice, and prudence to a heroic level throughout a lifetime. Given the importance that Pope Innocent T
~ atached to the satisfaction ofbmhrequixemegﬁsfmcananimﬁw,itismtsuxpﬁsing that the popes of the
thirteenth century often ordered detailed examinations of the people who claimed that they had witnessed
the candidates” martyrdom or unusually virtuous lives, and the results of their posthumons miracles.'”

In additon to creating clear criteria for sanctity, Innocent III wied to regulate the cult of relics. At
the Fourth Laweran Council (1215}, which be called two years carlier, a decree was issued which probibited
displaying relics outside a special receptacle called a "reliquary”, banned the sale of relics, and declared that
1o newly discovered relic could be venerated without securing its explicit authentication and approval by
the pope. The objective of this decree was to respond to charges that the Roman Catholics often engaged
in questionable activities with relics. The Council observed that “the christian religion is frequently
disparaged because centain people put saints’ relic up for sale and display them indiscriminately.”™

In 1234, Pope Gregory IX (c.1148-1241; pope 1227-1241} published his Decretals, which led w
the inscription in Church legislation of the pope’s reserved right 1o determine ultimately who could be
venerated as a martyr or a nonmartyr saint'® The commentary made by Pope Innocent IV (pope 1243-
1254) on Gregory’s Decrerals asserts that & pope alone has this right because saints should be venerated

pope Innocent 101, Letter 10, in Select Letters of Pope Innocent III, 27-28.

*¥Michael Freze, The Making of Saints, $7-88.

*Decree 62, in Decrees of the Ecumenical Councils, ed. Norman P, Tanner, vol. 1 (London, England:
Sheed & Ward, 1990), 263; Pierre Delooz, Sociologie et canonisations, 30; L. Hertling, "Materiali per la
storia del processo di canonizzazione,” (regorianum 16 (1935): 184; Nicole Herrmann-Mascard, Les
Reliques des saints, 101, 111

WEmesto Piacentini, I martivio pelle cause dei santi, 120; André Vauchez, La Sainteté en occident, 35;
Nicole Herrmann-Mascard, Les Reliques des satnts, 101-102; Michael Freze, The Making of Saints, 86.
Delooz notes that Kemp is unique among scholars when he disputes the date of 1234 for the papal reserve
of canonizations. Pierre Delooz, Sociologie et canonisations, 30.
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universally and only the pope is responsible for the whole Church.™ Pope Inmocent IV also reaffirmed
the twofold requisites of a virmous life and genuine, posthumous miracles."™ Of course, over the centuries
&es@ﬁm&ﬁﬁmﬁwﬁy%ﬁ%zﬁd&&mmmWdexﬁdtmﬂﬁpmmlcfmvmfymg
miracles have varied.

The institutionalization ofﬂzepmcﬁceofexmniningboﬁlthaposthmomuﬁmclcsandiheﬁm
of candidates for sanctity transtated into two questions for authenticating the causes of possible martyrs:
first, whether a living cult already existed, that is, whether the alleged martyr enjoyed a popular reputation
of martyrdor evidenced by people commonly seeking and receiving miracles due 1o the deceased person’s
intercession (this cult was supposed to be spontaneous and private; a publicly organized cult was to be
implemented only subsequent to canonization); if this was the case, then second, whether the popularly
prociaimed martyr had been an exemplary Christian who died for religious reasons, The first question was
crucial. If members of their communities did not view these people as martyrs, then they were also unlikely
to claim miracles attributable to their intercession and a cause would probably not be initiated to seek the
pope’s approval for a public ecclesiastical cult. A popular judgment of martyrdom was therefore 2 normal
prerequisite to endeavoring to secure papal approval, Pope Innocent ITI, for example, did not canonize Peter
of Castelnean, the Cistercian legate who was pmbahiy killed by supporters of Count Raymond VI of
Toulouse in 1208, because members of the community did not attibute any miracies to him.'® A
significant variation to the normal prerequisite of a popular proclamation of martyrdom existed, however,
in the flourishing mendicant orders. Candidates from these orders were at least as likely to be venerated
within the strict confines of the order as among the people of nearby communities. Regarding the second
question, persons were canonized as true martyrs of the Church if the pope judged that they had been
exemplary Christians killed by persecutors who hated the Christian faith Defining exactly what

*Ernesto Piacentini, I martirio nelle cause dei santi, 120, It is interesting to note that, while benceforth
:hecausas@memmbmwm%mfamvﬁ.wmmmm@dmmm
to local requests by ordering translations. This is significant because translations, the physical iransfer of
the bodies, were clearly impressive and could be perceived by some observers as signalling a judgment of
authentic sanctity. André Vauchez, La Sainteté en occident, 36.

PEric Waldram Kemp, Canonization and Authority, 107-108; Michael Freze, The Making of Saints,
86; André Vauchez, La Sainteté en occident, 36.

André Vauchez, La Sainteté en occident, 44; Pierre Delooz, Sociologie et canonisations, 297, 452.
It is not known for certain who murdered Peter of Catelnan, but Peter had excommunicated Count Raymond
in 1207 for not supporting his crusade aimed at eradicating heretics in France. Colin Morris, The Papal
Monarchy, 445-446,

*Although martyrs need to demonstrate the theological virtues of faith, bope and charity, and the
cardinal virtues of justice, prudence, temperance and fortitade during their lives, unlike the confessors they
do not need to exemplify these virtues 1o a heroic level in order 1o be canonized. fnstead, the more crucial
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constituted dying for one’s faith, however, varied somewhat over the years. Thus, while the category of
provoked martyrdom was generally, but not unanimously, rejected, the definition of exactly what
- provocation meant continued to vary. A considerable amount of ambiguity also existed regarding whether
of 1ot a person, instead, had died for non-religious reasons, usually political ones.

Popular martyrs were spontancously invoked for their intercessions in order to effect miracles
because their deaths had caught the popular imagination. They were viewed as having suffered an unjustly
dealt violent death. Their innocent deaths were emphasized, rather than their conduct during their lives. .
Some popularly venerated martyrs were subsequently canonized because it was verified that indeed they had
died for their faith, but many were not. These popular martyrs included men and women who were killed
in domestic and work disputes, men killed in political conflicts and while on pilgrimage, and children who,
it was believed, had suffered death ar the hands of Jews.* Most of these popularly proclaimed martyrs

question is whether they were killed because their persecutors hated the Christian faith.

*André Vauchez, La Sainteté en occident, 173-177. For example, The Anglo-Saxon Chronicle reports
the following account: The "Jews of Norwich bought a Christian child before Easter and tortured him with
all the torture that our good Lord was tortured with; and on Good Friday banged him on a cross on account
of our Lord, and then buried him. They expected it concealed, but our Lord made it plain that he was a holy
martyr, and the monks took him and buried him with ceremony in the monstery, and through our Lord he
works wonderful and varied miracles, and he is called St. William.” Dorothy Whitelock, et al., trans. and
ed., The Anglo-Saxon Chronicle (New Brunswick, N.J.: Rutgers University Press, 1961), 200. This
popularly proclaimed--but never papally canonized--child martyr, William of Norwich (d. 1144), was merely
the most famous of those children whom local Christians believed to be victims of Jewish ritual murder.
This libel charge would be used frequently to justify violent Christian antisemitic acts during the following
centuries, even up to the twentieth century, In fact, already in the thirteenth century, the charge was
common--and disconcerting--enough that Pope Innocent IV issved a bull in 1247 condemning it, Pope
Gregory X (1210-1276; pope 1271-1276) reissued this bull in 1272, and Pope Martin IV (c. 1210-1285;
pope 1281-1285) sent a letter in 1281 addressed to all Christians with the objective of undermining false
Christian wimesses to Jewish ritual murder. Solomon Grayzel, The Church and the Jews in the XHIth
Century: A Study of Their Relations During the Years 1198-1254, Based on the Papal Letters and the
Conciliar Decrees of the Period, vol. 1 (Philadelphia: The Dropsie College, 1933; rev. ed., New York:
Hermon Press, 1966), 79-80, 263-267, 271-275; Solomon Grayzel, The Church and the Jews in the XIITth
Century, vol. 2 (New York: The Jewish Theological Seminary of America, 1989), 43-44, 116-124. See the
following works: Benedicta Ward, Miracles and the Medieval Mind: Theory, Record and Event 1000-1215
(Philadelphia: University of Pennsylvania Press, 1982; rev. ed,, Philadelphia: University of Pennsylvania
Press, 1987), 68-76; Joshua Trachtenberg, The Devil and the Jews: The Medieval Conceptions of the Jew
and Its Relation to Modem Antisemitism (n.p.: ‘Yale University Press, 1943; 2d. pbk. ed., Philadelphia; The
Jewish Publication Society of America, 1983), 124-155; Zefira Entin Rokéah, "The State, the Church, and
the Jews in Medieval England,” in Antisemitism Through the Ages, ed. Samuel Alnog, trans, Nathan H.
Reisner (Oxford, England: Pergamon Press, 1988), 102-116; Léon Poliakov, The History of Anti-Semitism,
vol. 1, trans. Richard Howard (London, England: Routledge & Kegan Paul, 1974), 56-64; Cecil Roth, A
History of the Jews in England (n.p.: 1941; 3d. ed., Oxford, England: Clarendon Press, 1964), 9; 13; Jeremy
Cohen, The Friars and the Jews: The Evolution of Medieval Anti-Judaism (Ithaca, N.Y.: Cornell University
Press, 1982), 42-52.
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were known strictly within very limited geographical areas!” The pope’s approval of these cults was
often not sought because the official process of canonization required financial and political resources
unavailable to many local commumities.

From the time of Pope Innocent IIl, causes of canonization that were submitted to the pope, ater
completing &n investigation, required the support of the local bishop and of other recognized tay and
ecclesiastical authorities. After 1260, the monarch always participated with the bisbop in making the
request.”™ A "Vita" or "Life” was composed which enumerated and described viriues of the candidate in
life, the manmer of death, and the posthumnous miracles. It also included the names of wimesses who
supported the cause. The causes of canonization that were accepted for inquiry were then subjected o a
. lengthy and detailed :nvestigauon Nevertheless, it wassgzamcly corrunon for causes of canamzanan whe
interrupted meveapcsiponedindeﬁniwiywnhmdmh ofmepowwhoh&mpwdthecausﬁ for
inquiry. Petitioners frequently needed to sustain their cause over the course of decades, somelimes even
resubmitting failed ones two or three times. ' The process was costly because the petitioners of the cause
underwrote all expenses.® The fact that many causes continued to be submitied to the pope gives
evidence {0 the enornous value placed by some parties on papally recognized sanctity.

3. Scrutiny of the Allezed Martyr’s Reason for rgzi_g_g:
* Bewween the eleventh and fourteenth centuries, there are many examples of popularly proclaimed

martyrs whose authenticity was questioned by authorities, despite the many claims that miracles bad been
derived from their intercessions. The appropriate authorities judged that they had been killed for reasons
somewhat, or even blatantly, nonreligious, Far example, Anselm of Canterbury (¢.1033-1109) exborted so#xe
nuns to stop venerating a dead man, probably Earl Waltheof, as a martyr. He probably warned them that
Wattheof had died for political reasons, rather than religious ones. Waltheof had been executed for treason
in 1076, under the orders of William the Conqueror {c. 1028-1087), and was now raised up as a national

¥Thus, Pierre Delooz advocates further research of local public cults. He recognizes the public cults
of one thousand forty-five popularly proclaimed saints (i.e., those who were neither episcopally nor papally
canonized) who died between 1000 and 1459. One hundred thirty-one of these were popularly venerated
as martyrs because they died what were considered to be unjustly violent deaths within a relgious context.
They include three Dominican and two Franciscan inguisitors who were killed in 1242, Franciscan
missionaries killed in Muslim territories, and priests murdered by groups declared heretical, such as the
Albigenses. Pierre Delooz, Sociologie et canonisations, 296-297.

®André Vauchez, La Sainteté en occident, 47-49.
" André Vauchez, 50-75.
°André Vauchez, La Sainteté en oocident, 76-78.
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hero.*! Nevertheless, in 1078 or 1079, Anselm, while still a monk, persuaded Archbishop Lanfranc
(¢.1010-1089), the archbishop of Canterbury, to anthorize the cult of a previous archbishop, named Alphege
or Elphege (954-1012; archbishop of Canterbury, 1006-1012), Lanfranc was reluctant to endorse this cult
because the exact circumstances of and motives for his death were uncertain. Anselm, however, believed
that Alphege’s sanctity could be established. Inebriated Danes had killed Alphege while he was their captive
because he had refected their unjust financial terms for release. Anselm contended that Alphege, by not
permitting injustice to triumph, had acted in the canse of truth, and he was therefore a martyr.' I is
important to note that this was cleariy a case of episopal "canonization,” with & bishop authenticating the
alleged martyr.'® On July 6, 1170 Pope Alexander IIT wrote a letter to the Swedish king, Canute I,
whembyhefmbadetheoddprmwﬂmwstwofmaung ammmanasammm(perhaps the earlier
" king, St Eric), who bad been killed while drunk® Simon de Montfort (c. 1208-1265), the carl of

Leicester who was the major opponent of King Heary I of England, was popularly considered a martyr
after dying in 1265 at the battle of Evesham ! The miracles attibuted to his intercession were collected

*'Eric Waldram Kemp, Canonization and Authority, 53. Waltheof is the "only known Englishman of
kigh rank whom King William executed.” The reasons for Waltheof's rebellion are unknown, but the
common opinion thar his execution was an ynduly harsh punishment cansed many people to view im as
amartyr. EM. Stenton, ed., Anglo-Saxon England (Oxford, England: Clarendon Press, 1971), 611-612. See
also Ronald C. Finucane, Miracles and Pilgrims: Popular Beliefs in Medieval England (London, Emgland:
IM. Dent & Sous, 1977), 33; Antonia Gransdeo, Historical Writing in England ¢, 550 to ¢, 1307 (Ithaca,
N.Y.: Comell University Press, 1974), 147,

"’Kenneth L. Woodward, Making Saints, 66; Jonathan Sumption, Pilgrimage, 147, Margaret R.
Toynbee, §, Louis of Toulouse, 141142, According to Southemn, Anselm’s presupposition was that "God
is just” and "Truth is Justice-in-words”, so "God is Truth”; Alphege was a martyr for Anselm becanse he
had died for justice and tryth by not allowing his tenants to pay the unjust ransom for his release, and thus,
he bad died for God as well. R.W, Southern, Saint Anselm: A Portrait in 8 Landscape (Cambridge, England:
Cambridge University Press, 1990), 42; 316; 330. See also the following: Margaret Gibson, Lanfranc of Bec
(Oxford, England: Clarendon Press, 1978), 170-171; Nicole Herrmann-Mascard, Leg religues des saints, 89,
Christopher Brooke, Medieval Church and Society: Collected Essays (London, England: Sidgwick &
Jackson, 1971), 173; Rouald C. Finucane, Miracles and Pilgrims, 33; Antonia Gransden, Historical Writine
in England, 105; Dorothy Whitelock, trans. and ed., The Anglo-Saxon Chrenicle, 91.

Wpierre Delooz, Sociclogie et canonisations, 447.

“Emesto Piacentini, ]I martirio nelle cause dei sant 119; Eric Waldram Kemp, Canonization and
Authority, 99-100; Pierre Delooz, Sociologie et canonisations, 31; André Vauchez, La Sainteté en occident.
29; Nicole Herrmann-Mascard, Les Religues des saints, 97-98.

*Gransden suggests that "Simon’s reputation was augmented by the circumstances of his death. His
posthumous fame seems to have owed more to the violence of his slanghter at Evesham (he died unshriven
and his body was dismembered) than to his acwal political objectives and views." Antonia Gransden,
Historical Writing in England, 407. In fact, in the early sixweenth cenhary there still were frequent
pilgrimages 1o Simon ds Montfort's foot at Alnwick Abbey. Geoffrey Baskerville, English Monks and the
suppression of the Monasteries (London, England; Jonathan Cape, 1940}, 23. Thus the popular belief that
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in a ook, and a liturgical office was prepared to honour him, but there existed a vigorous opposition
movement to prevent his designation as a saint,"* His cult dissipated before an official process w examine
his candidacy for canonization began.'” Three times between 1327 and 1331, King Edward I of England
entreated the pope to begin the canonization process for Thomas of Lancaster, who had been executed for
treason at Pontefract, Yaorkshire in 1322 after leading the opposition against King Edward II of En
The genuineness of his martyrdom was always rejected.’®

In fact, it is not at all clear whether the aforementioned causes of canonization failed specifically
or solely on the grounds of being political. Given that it was often difficult to separate political and religious
reasons for a person’s death when that person was involved in both types of activities, the causes of certain
candidates probably failed because the alleged martyr held political views diverging from those of Church
officials who influenced the decision by the pope (or bisbop, befors the requirement of papal canonization
was legislated) whether to cancnize, Moreover, during the same period as the aforementioned failed cases,
there exist instances when otber candidates were canonized who could be construed as dying for political -
instead of religious Teasons, or at Ieast in addition to them. For example, in 1101, Pope Pascal (pope 1099-
1118) endorsed the request, made by King Olaf of Denmark, for the papal approval of the translation of
the remains of his predecessor, King Canute IV, who bad been murdered in 1086 by some sobjects who
' were revolting against their sovereign, Canute was supposedly responsible for posthumous miracles effected

someone had suffered an unjustly violent death--rather than evidence of a vinuous Iife—often made that
persor: a popular martyr, and therefore a recipient of prayers from people seeking the purported martyr’s
powers of intercession to help effect miracles.

“¢André Vauchez, La Sainteté en occident, 175-176; Pierre Delooz, Sociologie et canonisations, 116;
Ronald C. Finucane, Miracles and Pilgrims, 33. For details of the battle during which Simon died, see
Margaret Wade Labarge, Simon de Montfort (Toronto: The Macmillan Company of Canada, 1962), 254-
257, Charles Bémont, Simon de Montfort: Earl of ter: 1208-1265, trans. EF. Jacob (Oxford, England:
Clarendon Press, 1930}, 241-244. For a discussion of Simon de Montfort’s popular cult and Henry II's
attempt 10 quash it, see Antonia Gransden, Historical Writing in England, 407408, 416, 421422,
Ecclesiastical powers also opposed his early cult: Pope Clement IV described the deceased Simon as a
“wicked"” man and the papal legate Ottobuono excomununicated the one month old corpse after the living
person bad already once been excommunicated. Ronald C. Finucane, Miracles and Pilerims, 133.

“'Eric Waldram Kemp, Canonization and Authority, 122,

M André Vauchez, La Sainm en occident, 176; I R. Maddicott, Thomas of Lancaster 1307-1322; A
Study in the Reign of Edward II (London, England: Oxford University Press, 1970), 311-312; Thomas F.

Tout, The Place of the Reign of Edward II in English Hlsto;x {Manchester, England: Mas;chester at the
University Press, 1914), 148-149.

%Eric Waldram Kemp, Canonization and Authority, 123; Margaret R. Toynbes, S. Louis of Toulouse,
144; Ronald C. Finucane, Miracles and Pilgrims, 33.
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in the presence of his tomb.* The canonization of Thomas Becket {1118-1170) in 1173, as well, offers
an impressive case of a successful candidate who could be presented as a political martyr rather than a
religious martyr by his enemies. Becket was murdered by four of King Henry II's knights who believed that
Becket was a traitor to the king and his kingdom.' It is worth noting that Becket's life was not
scrutinized for evidence of exemplary virtues. Instead, his canonization as a mareyr followed largely from
the common belief that Becket was a casualty of 2 persecuted Church in England, and even more
importantly, from the numerous claims of posthmaous miracalous cures effected by means of his
intercession.”* The canonization of Archbighop Stanistaw of Cracow (1030-1079) in 1253 by Pope
Innecent IV, nearly two bundred years after he was executed for conspiracy against the Polish king,
Bolestaw II the Bold,'® also exemplifies that, even though one always had to die for the faith 1o be
" designated a martyr, the specific conditions which wese deemed necessary so as to fulfill this requirement
varied somewhat over time.'®

1¥Eric Waldram Kemp, Canonization and Autharity, 69-70; Pierre Delooz, Sociologie et canonisations,
295.

''pierre Delooz, Sociologie et canonisations, 116; Frank Barlow, Thomas Becket (Berkeley, Calif :
University of California Press, 1986), 247.250; Richard Winston, Thomas Becket (London, England:
Constable, 1967), 346-358; Raymonde Foreville, L Eglise et 1a royauté en Angleterre sous Henri I
Plantagenet (1134-1189) (Paris: Bloud & Gay, 1942), 318-326; David C. Douglas and George W. Greenway,
eds., English Historical Documents, vol. 2 {London, england: Eyre and Spottiswoode, 1953), 760-776.

'*Eric Waldram Kemp, Canonization and Authority, 86-89; Raymonde Foreville, L Eglise et la royauté,
363-364; Colin Morris, The Papal Monarchy, 235-236; Alan McLay, "St. Thomas of Canterbury and His
Biograhies,” in Proceedings of the Fourth Annual S um of the O -Carleton Medieval-Rengissance
Club: Saints’ Lives in Medieval and Rensissance Art, Literature, and Thought, ed. Raymond St.-Jacques
{Ottawa: University of Ottawa, 1976), 25-26; Frank Barlow, Thomas Becket, 268, Beryl Smalley, The
Becket Conflict and the Schools: A Study of Intellectials in Politics (Oxford, England: Basil Blackwell,
1973), 190; Horace K. Mann, The Lives of the Popes in the Middle Ages, vol. 10 (London, England: Kegan -
Paul, Trench, Trubner, 1925), 208; David C. Douglas and George W. Greenway, eds., English Historical
Documents, vol. 2, 774.775. For a survey of the miracles attributed to the intercession of the deceased
Thomas Becket, see Benedicta Ward, Miracles and the Medieval Mind, 89-109.

'**Aleksander Gieysztor, et al., History of Poland, trans. K. Cekalska (Warszawa, Poland: PWN--Polish
Scientific Publishers, 1968), 77-78; 119-120; Pierre Delooz, Sociologie et caponisations, 294,

'™ André Vauchez, La Sainteté en occident, 297. "Much later [i.e., after Stanislaw’s exectution in 1079]
the canons of Krakéw surrounded the episode with a halo of sanctity, but the earliest evidence suggests that
Stanislas was neither a patriol nor a martyr, but a political bishop who fell foul of the ruler’s tight control
over the church." As well, miracles of exorcism and healing were reported at his shrine. Colin Morris, The
Papal Monarchy, 272, 502.
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4. The Popes’ Hesitation to Canonize New Martyrs Contrasted with the Franciscans” Desire for Martyrdom:
During the three ¢enturies subsequent to Becket’s canonization, the fear of sanctioning certain
political views and the increased estimation of the nonmartyr ssints who had been virgins, mystics,
-intelectoals and, especially, monks who had exhibited stringently ascetical practices, probably contributed
to the proliferation of canonized nonmartyr saints and a correspondingly dramatic Jdecrease in the number
of newly canonized martyrs. In fact, there were no new officially declared martyrs of the Church afier the
canonization of Archbishop Stanistaw of Cracow in 1253 until 1481." Even the causes of several new
cases of assassinated bishops did pot lead to canonization'™ By the end of the Middle Ages, new
examples of popularly declared martyrdom were highly suspected and martyrdom ceased to be an effective
route for receiving the official papal recognition of sanctity.'” Pierre Delooz, however, has gathered data,
which he admits to be incomplete though it is voluminous, suggesting that the objects of unauthorized public
cults--those which were not approved by means of papal canonization—-were often popularly acclaimed
martyrs. Fifty-four of the four hundred forty-four newly proclaimed popular saints who died between 1230
and 1499 were martyrs; of those who died between 1300 and 1449, thirty-one out of two hundred twenty-
one were considered o be martyrs, It is evident that the martyr as a type of saint still captured the popular
imagination among the members of the communities surveyed by Delooz.'

An especially noteworthy conizast existed berween the zeal of Franciscan missionaries for
martyrdom and the reticence of the popes to recognize officially any new martyrs during the aforementioned
period extending from the thirteenth century w the fifteenth century. Starting with the founder of the order,
Francis of Assisi (1181/1182-1226), the goal of many Franciscan missionaries in Muslim Spain, North
Africa, and the Midd!e East, along with converting Muslims, was to imitate Jesus Christ most perfectly by

¥ André Vauchez, La Saintetd en occident, 297.

*For example, the processes for investigating the causes of two assassinated bishops -~ Jean Sordi
Cacciafronte, the bishop of Vincence (d.1179), and Archbishop Engelbert of Cologne (4.1225) -- were begun
but did not lead o the canonization of the candidates. The cause of another murdered bishop did not even
receive this amount of official attention. After Archbishop Burchard I of Magdebourg was killed by
members of the bourgeoisie class in 1325, his successor, bishop Ouo, requested the initiation of his cause
for canonization. Pope John XXII (pope 1316-1334) responded that the crime was indeed sbhorrent, but he
did not begin a process for investigating the cause for Burchard's canonization as a martyr, André Vauchez,
La Sainteté en occident, 481, 340; Margaret R. Toynbee, S, Louis of Toulouse, 242,

19 André Vauchez, La Saintets en occident, 481-482.

Bpierre Delooz, Sociologie et canonisations, 296.
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securing blood martyrdom.'® Since Francis was not able 10 die for the faith during his visits to Syria and
Morocco, the Frunciscans believed that God instead rewarded Francis with the stigmata.’® Bonaventure
(¢.1217-1274) viewed the desire for martyrdom as an essential step in the individual Franciscan's
advancement on the mystical path, In addition to effecting the expiation of one’s sins, the acwalization of
martyrdom would be the ultimate way of showing one’s love for both God and fellow human beings.'®
In 1220, five Franciscans fulfilled this explicit objective in Morocco.'® This sufficently impressed
Anthony of Padua (1195-1231) that be decided to join the order. Similarly, in 1227, seven Franciscans went
to Ceuta, Morocco seeking martyrdom, and thereafter John of Perugia and Peter of Sassoferrato, two Italian
Franciscans, went to Valencia for the same reason, ip either 1228 or 1231."® These nine Franciscans
achieved their objective after publicly proclaiming the Christian faith and reviling Mohammed. They were
imprisoned and offered their freedom in exchange for publicly denouncing Jesus Chyist, but they spumed
the opportunity '

*SFrancis" first biographer, Brother Thomas of Celano (1185-1260), presents him as zealously seeking
martyrdom. "In the sixth year of [Francis'] conversion [i.e., 1212], buming intensely with the desire for holy
martyrdom, he wanted to take ship for the regions of Syria to preach the christian faith and penance to the
Saracens and infidels.” Thomas of Celano, The First Life of St Francis Part 1, 20.55, wans. Placid
Hermann, in 8t. Francis: Writings and Early Biographies: English Ommibus of the Sources for the Life of
St. Francis, ed., Marion A. Habig (Chicago: Franciscan Herald Press, 1973), 179-182, 274-275, 573.
Bonaventure also portrays Francls as desiring to imitiate the Passion of Jesus Christ and the deaths of the
carly martyrs. St. Bonaventure, Major Life of St Francis 9, trans. Benen Fahy and Paul t}hgny in St

Francis: Writings and Early Biographies, 698-705.

9, Randolph Daniel, The Franciscan Concept of Missions in the High Middle Ages (Lexington: The
University of Kentucky, 1975), 46. Francis even tried, without success, 1o convert Sultan al-Kamil of Egypt.

Benjamin Z, Kedar, Crusade and Mission: Earopean Approaches toward the Muslims (Princeton, NI
Princeton University Press, 1984), 119,

*'E. Randoiph Daniel, The Franciscan Concept, 50-51, See E. Randoiph Daniel, “The Desire for
Martyrdom,” Franciscan Studies 32 (1972): 74-87.

'“John Moorman, A History of the Franciscan Order: From its Origins go the Year 1517 (Oxford,
England: Clarendon Press, 1968), 229; H. Daniel-Rops, Cathedral and Crusade: Studies of the Medieval
Church 1050-1350, trans: John Warrington (London, England, 1957), 510-511.

*®Pierre Delooz, Sociologie et canonisations, 296-297; Robert Ignatius Burns, The Crusader Kingdom
of Valencia: Reconstruction of a Thirteenth-Century Frontier, vol. 1 {Cambridge, Mass.: Harvard University
Press, 1967), 198-199; Robert Ignatius Bums, The Crusader Kingdom of Valencia: Reconstruction of a
Thirteenth-Century Frontier, vol. 2 (Cambridge, Mass.: Harvard University Press, 1967), 309, 467.

"'E. Randolph Daniel, The Franciscan Concept, 42-45. These examples of seeking martyrdom by
attacking the faith of the Muslims parallels the famous Cordoban martyrs of 851 to 856. Some Spanish
Christians questioned the authenticity of their manyrdom becanse they provoked it it was commonly
acknowledged that Muslitn authorities were compelled w sentence o death all those who publicly reviled
Mohammed. Thas, these zealous Christians had been their own executioners. However, they wers generally
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The members of the Franciscan order clearly believed that these deaths, however provoked, were
- genuine examples of martyrdom. The causes for the canonization of their martyrs were initiated by the kings
of Aragon (e.g., King James I of Aragon initiated the cause of the Franciscan martyrs killed in Morocco
in 1220, but official investigations did not begin. Nevesthsless, the Franciscans’ desire for mantyrdom did
not seem to be diminished by the absence of the papal canonization of their colleagues: in 1391, four -
Franciscan friars, seeking their martyrdom, were killed after publicly denouncing Islam in front of the cadi
of Jerusalem '
The more than two bundred years without newly recognized martyrs ended in 1481, That year,
Pope Sixtus IV (pope 1471-1484) permiticd the public veneration of the Franciscan missionary martyrs of
1220, but this was limited to the members of the Franciscan Order.'* The papal recognition of the
martyrdom of these Franciscan missionaries is intriguing because it signifies the papal endorsement of thejr
unusual tactics for converting non-Christians. In effect, the pope approved an example of provoked
martyrdom because these missionaries were killed only after they had denounced the religious practices of
their target converts publicly and abrasively.

- Summary:

Thevefore, 4 number of observations may be made about the development of the concept of
" martyrdom during the long period between the fourth century and the fiftsenth century. During the fourth
and fifth centuries, many Christian writers claimed that new martyrs were being killed in persecutions
perpetrated by pagans and heretics against true Christians, both inside and outside the Roman Empire. As
the cult of martyrs and of their relics flourished, new martyrs were important to their local communities as
much for acting as beavenly patrons as for exemplifying perfectly how to imitate Jesus Christ. Ascetical
practices and the safeguarding of one’s virginity became more widely ackmowledged as new paths to
sanctity. A virtuous Iife was increasingly expected of true martyrs, as well as of nonmartyr saints. It

recognized as martyrs (for example, by the Franks after 858). Sec the following: Roger Collins, Early
Medieval Spain: Unity in Diversity, 400-1000 (London, England: The Macmillan Press, 1983}, 213-220;
Kenneth B. Wolf, Christian Martyrs in Muoglim Spain (Cambridge, England: Cambridge University Press,
1988); Donaltd Attwater, Martyrs From St, Stephen to John Tung (New York: Sheed & Ward, 1957), 86-88;
Patrick 1. Geary, Furta Sacra, 49.

“Benjamin Z. Kedar, Crusade and Mission, 125,

' André Vauchez, La Sainteté en occident, 483, 82-83; Pierre Delooz, Sociglogie et canonisations, 445.
Although Pope Alexander Il quite clearly distinguished between those deceased Christians who were to be
venerated locally or umiversally, it is only around the end of the sixteenth century that the term "beatus”
began o be applied solely to the former, and “sanctus”™ to the latter. Eric Waldram Kemp, Canonization and
Authority, §7-98, 136. ) '
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prepared ther to remain steadfast up to the point of death. Posthurnous miracles were viewed as clear signs
by which God affirmed popular proclamations of martyrdom.

While the cults of new martyrs usually arose spoutaneously in local communities, they flourished
and spread to other communities when Iocal bishops approved of them and encouraged them. Although
specific councils established canons forbidding false cults, bishops such as Martin of Tours (fourth century)
and Gregory of Tours (sixth century) were among the exceptional examples of bishops who intervened when
they witnessed disconcerting local practices. Regulations established by Chardemagne late in the eighih
century strenghthened, through legislation, the local bishops™ control over new cults, The translation of relics
publicly signalled the authentication of specific, popularly venevated martyrs and nommartyr saints, Popular
cults that were never episcopally authenticated continued to exist Claims of sanctity were especially
pessuasive when popes endorsed existing culis. Therefore, between the teuth century and the twelfth century
papal canonization became an increasingly common conclusion to the process of authenticating new cults.
Since the thirteenth century, the authentication of new martyrs and nosnartyr saints has been an exclusively
papal right. Chapter three focuses on the evolution of the process of canonization between the sixicenth
centwry and the pontificate of Pope John Paul II,
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CHAPTER 3

: THE BASIC ELEMENTS OF TRUE MARTYRDOM AND THE CHANGES IN THE
PROCESS OF CANONIZATION CONCERNING THE AUTHENTICATION OF MARTYRS
FROM THE SIXTEENTH CENTURY TO THE PONTIFICATE OF POPE JOHN PAUL I

The purpose of this chapter is to examine changes in the concept of authenticated martyrdom in
the Roman Catholic Church between the sixteenth century and the pontificate of Pope John Faut 1. During
this period, there are two requirements for a person o be recognized as 4 martyr of the Roman Catholic
Church: first, that person’s death must be judged, by means of the imstitutional process of papal
canonization, as truly possessing all the characteristics of martyrdom; second, after such a martyrdom is
proncamced genuing, the person must be papally beatified and then papally canonized. This means that a
person wouldmtbeammtgxofmmnmcnm if be or she sinply possessed a popular
reputation of having died on account of the Christian faith, as it is espoused by the Roman Catholic Church. -
Moreover, a person would not be a8 martyr of the Roman Catholic Church simply because he or she is
generally recognized as a martyr by significant theologians or even by popes. Instead, the martyrdom is only
authenticated by means of the definitive judgment of canonization, Thus the concept of the authenticated
martyr of the Roman Catholic Chwch i3 examined from three vantage points over the following two
chapters, First, chapter three examines the basic elements that must be present in every example of true
martyrdom in the Roman Catholic Church. Pope Bepedict XIV established the normative set of four
ciements that are necessary for every true martyrdom by utilizing a specific understanding of bow Jesus
Christ had faced his own crucifixion (Jesus Christ was the model whom martyrs bad supposedly imitated},
and by drawing upon the characteristics of the people who had been designated as martyrs in the centuries
prior to his pontificate in the mid-eighteenth century, especially those who had been papally canonized as
martyrs. Those who had been legifimately judged to be martyrs of the Roman Catholic Church clearly were
designated as martyrs because their deaths had possessed certain characteristics that suggested that, in fact,
they had died in imitation of Jesus Christ. These four basic elements of every true occurrence of martyrdom
have continued to be the ones required for the authentication of all martyrs up to the pontificate of Pope
John Paul IL -

Second, chapter three also examines how the concept of anthenticated martyrdoin in the Roman
Catholic Church has been affected by changes in the institutional process for authenticating martyrs and
ponmartyr saints during the period from the sixteenth century to the pontificate of Pope John Paul I1. This
issue is studied only in a general sense, and not by reviewing the "causes” of individual martyrs who have
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been authenticated by means of papal canonization. The term “canse” is a technical term referring, first, to
the individual case that 15 being serutinized in order to determine whether the given individgal who is under
cansideration cught to be beatified and therafter canonized. Second, the term “cause” is used in the
expression "cause of caponization” to refer o the process of canonization. This was recognized i the 1983
legisiation for the authentication of alleged saints, when the name of the procedare for canonizing alleged
saints was officially changed from the "process of beatification and canonization” to the "cause of
canonization”, The term "cause” and the expression "cause of canonization” are used (witbout employing
synonyms) in all literature where the subject matter is the papal canonization of martyrs and nonmartyr
saints, and therefore they are used with these same meanings thronghout the present study. Thus chapter
three explains some of the major concepts and terms related to the canonization of martyrs. The chapter
emphasizes, however, the process of canonization included in the 1917 Code of Canon Law and in the new
legisiation of 1983, first, because most papal canonizations of martyrs Bave occurred dwring the twentieth
century (the same is true of nonmartyrs; however, in both cases, many of these saints had already been

. beatified in the second half of the nineteenth century),! second, because the concept of authenticated

martyrdom evident among the martyrs canonized during this century is especially relevant to the challenges
to the concept of martyrdom presented by the Latin American liberation theologians, and, third, because
* Gustavo Gutiérrez, whose understanding of persecution and martyrdom is the subject matter of the second
part of the present study {(chapters five to eight}, began to speak of martyrdom in contemporary Latin
America during the period when the 1917 Code of Canon Law was in effect, and he has continued to reflect
on what he believes are examples of martyrdom in contemporary Latin America during the period
subsequent to the promulgation of new legislation for the canonization of saints in 1983. ‘

. Finally, chapter four considers another important issue: has the concept of authenticated martyrdom
continued 1o be relevant and important to the Roman Catholic Church during the period from sixteenth
century to the pontificate of Pope John Paul 11?7 Of course, the challenge that the Latin American liberation
theologians present to the existing concept of authenticated martyrdom is especially significant if martyrdom
itsetf is still a key theme in the Roman Catholic Church. This will complete the study of whether ch&nges
in the institutional process of canonization have affected the concept of authenticated martyrdom in the
Roman Catholic Church,

*Pierre Delooz, Sociologie et canonisations (The Hague, The Netherlands: Martinus Nijhoff, 1969}, 447-
492, Jean Evenou, "Canonisations, béatifications et confirmations de culte: Depuis Ia création de la
Congrégation de Rites (1588) jusqu’au 31 décembre 1985)," Notitiae 22 (1986): 44-47.



10 canonize (that is, the power to authenticate alleged martyrs and nonmartyr saints, and to order their

universal public veneration), relatively few of the many Christians who were viewed pepn;aﬂy or by the
members of religious ordess as martyrs were, in fact, ever canonized” This observation is also true for
popular nonmartyr saints. Pierre Delooz’s conservative count of popular saints during the period from 1234
10 1499 suggests that a large numwber of persons who had aroused a spontaneous meputation of sanctity were
never papally canonized As was seen in chapter two, most of these cults had not atiracted a patron (the
petitioner of a cause, called the "actor” of the cause in the 1917 Code of Canon Law), nor a representative
of the petitioner, who possessed the skills, patience, financial resources, and determination to fulfill the
demands of an increasingly exacting, lengthy, and costly instinnional process. Even the causes that bad
attracted a petitioner did not necessarily attain the desired goal of the declaration of a new saint for various
reasons. Sometimes there was not sufficient proof that the candidate for canonization (bereafter called the
Servant of God") had demonstrated the requisits vire of morals and virte of signs. Other times, politicat
obstacles to the process had developed in the meantime. Some canses of canonization halted when the pope
who had been reviewing it died and his successor did not reinitiate it.

Between the fourteenth and eighteenth centuries, the institutional process of examining causes for
papal canonization was subject © a variety of adjustments (especially ones related w the establishinent of
the Sacred Congregation of Rites and to the issuing of important decrees by Pope Urban VIII) until it was

2As was already noted, papal canonization means that the pope has judged that the given deceased
member of the Roman Catholic Church is either a martyr or a nonmartyr saint, and thas, is already in
heaven. His or her name would be inscribed in the Catalogue of Saints, and he or she would be the object
of a public ecclesiastical cult recognized throughout the Roman Catholic Church, A cult is public when it
is officially given in the nawe of the Roman Catholic Church, and when it is conducted by legitimately
charged clergy who perform specifically prescribed acts and sacred functions. This means that the saint
could be publicly venerated and invoked for intercession on behalf of the living members of the Church,
Some of the characteristics of a public ecclesiastical cult include the rights to expose the saint’s fmages and
relics in public churches, tw place aureolas over the saint’s head in fmages, to erect altars in honour of the
saint, and to celebrate mass and recite the divine office in his or her honour. Tomds Garcfa Barbarena,
Comentarios al Cédigo de Perecho Candnico, vol. 4 (Madrid, Spain: Biblioteca de Autores Cristianos,
1964), 4. See also Raoul Naz, "Canses de béatification et de canonisation,” in Dictionnaire de droit
canonique, vol. 3, ed. Raoul Naz (Paris: Libraire Letouzey et Ané, 1942), cols, 10-11.

*Thirty-five saints were canonized by popes between 1234 and 1499; the only martyr papally canonized
durinyg this time was Stanislaus of Cracow in 1253, The aforementioned five Franciscan missionary martyrs
who died in Morocco in 1220 were granted a limited public ecclesiastical cult in 1481, The papal concession
of a public ecclesiastical cult which was limited either geographically or to the members of a specific
religious order would Iater be called "beatification”, Delooz lists only those unauthorized public cults of
which be is certain; these are clearly less than the total number which éxisted. His data includes the names
of five hundred forty-four popular saints who died between 1250 and 1499; these include fifty-four
popularly acclaimed martyrs. Pierre Delooz, Sociologie et canonisations, 294-296, 440-459.
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standardized during the pontificate of Pope Benedict XIV (1675-1758; pope 1740-1758). Innovations made
by Pope Urban VIIT and Pope Benedict XIV concemning the canomization of saints coustituted the basis for
a rigorously judicial process that was operative until Pope John Paul II (1920-present; pope 1978-present)
promulgated new norms in 1983, which simplified and expedited the process for authenticating new and
official martyrs and nonmartyr saints of the Roman Catholic Church by allowing the appropriate local
bishop to oversee most of the administrative task of investigating a2 new canse. Since 1983, the formality
of a judicial process, rather than a true judicial process, has been maintained before the Congregation for
the Causes of Saints (the successor to the Congregation of Rites) in order to ensure that Servants of God
not be beatified or canonized who could be embarrassing, detrimental, or even scandalous to the interests
of the Roman Catholic Church and its merabers. As a consequence of both the newly established norms and

_the will of Pope John Paul 11, newly beatified and canonized martyrs and nonmartyrs have proliferated since
1983, '

Of course, the establishment of an exacting judicial process for examining causes for papal
" canonization depended on both a clear standard against which causes were to be compared and a judge. As
was seen in chapter two, the first prerequisite, a clear standard, was satisfied starting in 1199 by Pope
Innocent OI's insistence on the candidate’s fulfillment of both the virtue of morals and the virtue of signs.
Martyﬁ of the Roman Catholic Church évidenée the former when they steadfastly allow themselves to die
at the hands of a persecutor who hates the Christian faith. Nonmartyrs achieve the same end when they have
-consistently displayed the theological virmes of faith, hope, and love and the cardinal or moral virtues of
temperance, fortitude, justice, and prudence during their lives. In the seventeenth century, the term "heroic
virtue” began to be used to describe the extraordinary degree to which these virtues had to be demonstrated
throughout the lives of nonmartyr candidates for canonization.* (Numerous books and articles have been
written on the ﬁumenﬁmﬁon of nonmartyr saints; the present chapter, however, is primarily concerned with

“The concept of the heroicity of virtues was introduced in 1602 in the cause for the canonization of
Teresa of Avila (1515-1582) during the pontificate of Pope Clement VIII (c.1536-1605). This term was used
much more commonly after the publication of Brancati di Lauria’s book, De virtute heroica, in 1668.
Brancati di Lauria was bom April 10, 1612 and died November 30, 1693. Pietro Palazzini, "La perfettabilita
della prassi processnale di Benedetto XTIV del giudizo di Pio XIL" in Miscellanea in occasione del IV
centenario della Congregazione per Je cause dei Santi (1588-1988), Congregazione per le Cause dei Santi
(Vatican City: Congregazione per le Cause dei Santi, 1988), 78; Stephen Donovan, "Brancati di Lauria,”
in The Catholic Encyclopedia, vol. 2, eds. Charles G. Herbermann, et al. (New York: Robert Appleton
-Company, 1907), 738; J. Heerinckx, "Brancati de Lauria,” in Dictionnaire de spiritualité, vol. 1, ed. Marcel
Viller (Paris: Gabri¢l Beauchesne et Ses Fils, 1937), col. 1921-1923; Raoul Naz, "Brancati (Frangois-
Marie),"” in Dictionnaire de droit canonigue, vol. 2, ed. Raoul Naz (Paris: Libraire Letouzey et Ané, 1937),
col. 980; Emesto Piacentini, Il martirio nelle cause dei santi: Concetto teologico-giuridico, morte psicologica

e martirio bianco, procedura antica e moderna. riforma paolina, fermenti per ulteriori aggiornamenti (Rome:
Libreria Editrice Vaticana, 1979), 130,
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martyrs and the concept of authenticated martyrdom in the Roman Catholic Church.)’ The vintue of signs
are the posthumous miracles that supposedly ouly a true citizen of heaven can effect by interceding on
behalf of living Christians to God, who alone is belicved to be the source of the miracles. The second
prerequisite of a judicial process, a judge, was satisfied when Pope Gregory IX established the papat reserve
of canonization in 1234°

At least since the fourteenth century, there bas existed a judicial process and instruments which
henceforth were to characterize the trial of all causes of canonization” For example, in the fourteenth
century, a biography of the Servant of God was necessary o give an account of his or ber life and death;
the preliminary procedure had already begun of investigating whether the Servant of God had a reputation
of martyrdom or sanctity and whether he or she had interceded for posthumous miracles by praying to God
on behalf of centain living members of the Church;® the petitioner of the cause for canonization, who
underwrote all the expenses related to it, selected a papally approved “posinlator™ of the cause (also called
the "procurator™ or the “proctor” of the cause} who was responsible for promoting the caunse by gathering
the people who claimed o be wimesses of the Servant of God's slleged martyrdom {or display of

See the following: Vincenzo Lelidvre, "La canonizzabilit def ragazzi confessori,” in Miscelianea in

occasione de] IV centenario, 265-297; Casieri Antonius, La _perfezione cristiana in Benedettc X1V con
particolare riferimento all’eth giovanile (Rome: Pontificia Studiorum Universitas a S, Thoma Aq. in Urbe,
1979); Pietro Francesco Nicolisi, L eroicith delle virtk nelle cause di beatificazione (Rome: Pomtificia
Smdm Unmras a S 'l'hmAq in Urbe. 198&)}, Saimore lndehcam Le basi gund;che del M

Officium Libri Caxh@iid, 1944); smva:m Tndelicato, 1 processo apostolico di beatificazione (Rome:
Scientia Catholica, 1945).

“See E'W. Kemp, "Pope Alexander III and the Canonization of Saints,” in Transactions of the Royal
Historical Society, Series 4 27 (1945), 13.28; S. Kuttner, "La réserve papale du droit de canonisations,”
Revue historique de Droit francois et étranger 17 (1938): 172-228; Emesto Piacentini, Il martirio nelle cayse
dei santi, 117-120. The papal reserve of canonization was reaffirmed by Pope Innocent IV (d. 1254; pope
1243-1254) in his work, In Quingue libros Decretalivm commentaria, first published at Strasburg in 1477;
by the redactor of his work, Cardinal Hostiensis (i.e., Henry of Segusio; d. 1271), who insered what would
become the formula of papal canonization; and by Pope Urban V (1309-137(; pope 1362-1370), who
- intervened twice in 1368 by ordering the local bishops to suppress unauthorized cults, Fabijan Veraja, La
beatificazione: Storia, problemi, prospegtive (Rome: S, Congregazione per le Cause dei Santi, 1983), 11-16;
Michael Ott, "Innocent IV," in The Catholic Encyclopedia, vol. 8, eds. Charles G, Herbermann, et al. (New
York: The Encyclopedia Press, 1913), 17-18; A. Van Hove, "Henry of Segusio,” in The Catholic
Encyclopedia, vol. 7, eds. Charles G. Herbermann, et al. (New York: The Encyclopedia Press, 1913), 238.

Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization: A Historical
Synopsis and a Commentary (Washington: The Catholic University of America Press, 1949), 12-30. In fact,
Romoualde Rodrigo judges that the formality of a judicial process for the causes of saints already existed
in the thirteenth century. Romualdo Rodrigo, "La figura del postulatore nelle cavse dei santi secondo 1a
nuova legislazione: Diritti ¢ docert,” Monitor Ecclesiasticus 91 (1986): 212,

*Tomds Garcia Barberena, Comentarios al C6digo de Derecho Cédigo, vol. 4, 76.
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extracrdinary virtyes) and posthumous miracles;” these withesses were examined individually and secretly:
anyone who had evideace contrary to the cause would be heard.' In Rome, a team of commissioners was
assembled who examined the wimesses and gathered evidence to ensure that the Servant of God in fact
satisfied the two requirements of true martyrdom (or of displaying virmes) and of genuine miracles. The
pope would decide on canonization based upon both the recommendation of cardinals, who reviewed the
resulis of the judicial process, and the alleged guidance of the Holy Spirit" As was seen in chapter two,
canonization during the fourteenth century meant that the pope permitied the hurgical celebration of the
saint's “birthday into heaven®, pilgrimages to the saint’s tomb, and the erection of altars in honour of the
saint.”* Thereafter, these privileges of 4 iniversal public ecclesiastical cult continued to be conferred with
papal canonizagon,

1. The Establishment of the Sacred Congregation of Rites:

On Jannary 22, 1588, Pope Sixtus V (1521-1590; pope 1585-1590) established the Sacred
Congregation of Rites by means of the papal bull, Immensa setema Dei."* The Congregation of Rites had
two principal respounsibilities: first, assembling cases for both papal canonization and the authorization of
relics; second, examining issues related 1o rites, the litargy, and ceremonies {as well as the reception of

*Michael Freze, The Making of Saints, 88; Damian Blaher, The Ordinary Processes in Causes of

Beatification and Canonization, 27-28. Eyewitnesses of miracles, before the Servant of God could be papal

canonized, were required as carly as the pontificate of Pope Urban II (pope 1088-1099), and this became
mmﬁ%ésﬁngthﬁwelﬂhmw hid., 7-8.

*Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization, 19, 41,
‘Michael Freze, The Making of Saints, 88.

"“Fabijan Veraja, La beatificazione, 16.

PEresto Piacentini, I martirio nelle cause dei sant, 123-124; Rolando Zera, La fama di santia
{fondamento morale ¢ rilevanza givridica) (Rome: Pontificia Studiorum Universitas a S. Thoma in Urbe,
- 1980, 164; Damian Blaher, The Ordinary in Causes of Beatification and Canonization, 29-30;
Kenneth L. Woodward, Making Saints, 75; F.L. Cross, ed., The Oxford Dictionary of the Christian Church,
. 1263, Pierre Delooz, Sociologie ¢t canonisations, 37; Fabijan Veraja, Le cause di canonizzazione dei santi:

- Commento alla Jegislazione e guida pratica (Vatican City: Libreria Editrice Vaticana, 1992), 11-12; Ralph
Francis Kerr, ed., The History of the Popes From the Cloge of the Middle Ages, vol. 21 (n.p., England.
1932; repr. London, England: Routledge and Kegan, 1952), 254.257; Jean Evenou, "Canonisations,
béatifications et confirmations de culie: Depuis 1a création de 1a Congrégation des Rites (2588) jusqu'au 31
décembre 1985, Notitiae 22 (Fanuary 1986} 41; Raoul Naz, "Congrégations romaines,” in Dictionnaire de
droit cangnique, vol. 4, ed. Raoul Naz (Paris: Libraire Letouzey et Ané, 1949), 207. For a detailed study
of the early years of the Sacred Congregation of Rites, see Giovanni Papa, "La Sacra Congregazione dei
Riti el primo periodo di attivie (1588-1634)," in Miscellanes in occasione del TV centenario, 13-52.
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sovercigns, ambassadors, and dignitaries).' Henceforth, the commissioners and a promoter general of the
faith were 0 be selected from clergy who were members of the Congregation of Rites. The promoter
general of the faith was charged with ensuring that no ons would be canonized (that is, granted a universal
pablic ecclesiastical cult) who would be scandalous to the faith, and he was also to make sure that all
ecclesiatical laws were followed in the causes of saints.**

The local bishop had a very limited role in causes of saints until March 12, 1631, when the
Congregation of Rites clearly established, by means of an encyclical letter, the requirement of a local,
informative process, conducted by the local Ordinary (usually the local bishop). Henceforth, the Ordinary
Process was 10 be the first of two steps in the canonization process.'® The Ordinary Process was also
confirmed by Pope Urban VI (1568-1644; pope 1623-1644) in his brief, Caelestis Hierusalem cives, which
was published in 1634.7

“Giovanni Papa, "La Sacra Congregazione dei Riti nel primo periodo di atdvitd (1588-1634)", in

Miscellanea in occasione de]l IV centenarip, 17, Note, however, that the Sacred Congregation of Indulgences

. and Relics became the authority for examining cases related (o the authentication of relics when it was

established in 1669, Jaroslav Nemec, "L’Archivio della Congregazione per le cause dei Santi (ex-S.
Congregazione dei Rit),” in Miscellanea in pccasione del IV centenario, 339-340.

**According to Pope Benedict XIV (1675-1758; pope 1740-1758), the first mention of the promoter of
the faith was during the pontificate of Leo X (1475-1521; pope 1513-1521), in the carse of St. Lawrence
Justinian (1381-1455). Giovanni Papa, "La Sacra Congregazione dei Riti nel primo periodo di attivith (1388-
1634), in Miscellanea jin occasione del TV centenario, 40; L. Herding, "Materiali per la storia 4i
canonizzazione,” Gregorianum 16 (1935): 194; Damian Biaher, The Ordi Processes in Causes of
Beatification and Canonization, 24, 29; Raoul Naz,"Promoteur de 1a f6i,” in Dictionnaire de droit canonigue,
vol. 7, ed. Raoul Naz (Paris: Libraire Letouzey et Ané, 1965}, col. 355. For a complete list of the thirty
promoter generals of the faith of the Sacred Congregation of Rites (1588 to 1969) and the three promoter
generals of the faith of the sucoessor congregation, the Sacred Congregation for the Causes of Saints (1969
1o data of 1988; with the overdap of Raffacle Pérez, promoter general of the faith from Tune 18, 1966 until

‘March 31, 1975), see Miscellanea in occasione del IV centenario, 426427, Before 1631, however, the
promoter of the faith was often called a "procurator” in documents. Ibid., 39-41. Fabijan Veraja, La
beatificazione, 73, See also Francesco Leone, La prova documentale degli scritti nei processi di
beatificazione ¢ canonizzazione (studio storico-canonico} (Rome: Pontificia Universita Lateranense, 1989),
© 36. For studies of the earliest cavses for canonization examined by the Congregation of Rites and the
process by which they were judged, see Giovanni Papa, "La Sacra Congregazione dei Riti nel primo periodo
di attivith,” in Miscellanea in occasione del IV centenario, 24-52; Salvatore Indelicato, Le basi giwridiche

del processo i E@‘Ecazitme, 19-20, -

‘Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 19-21, 71-72; Tomss Garcia
Barberena, Comentarios al Cddigo de Derecho Candnico, vol. 4, 7; Damian Blaher, The Ordinary Processas
in Causes of Béatification and Canonization, 38.

Vgalvatore Indelicato, Le basi giuridiche del processo di beatificazione, 21, 71-??; Fabijan Veraja, La
beatificazione, 72, 116.
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The Ordinary Process would begin only after the pope’s approval had been secured. Then the local
bishop would oversee, first, the gathering of the Servant of God's writings;" second, the preliminary
examination of testimonies made by those persoas who claimed to be any of the following: eyewitnesses
of the alleged martyrdom or display of virtwes (supplemented by those second-hand testimonies of persons
who had beard from eyewiimesses of them), or eyewitnesses of miracles attributed to the posthamous
intercession of the specific Servant of God being considered in the cause; and, third, the process of
ascertaining whether the Servant of God was the object of an illegitimate public ecclesiastical cult® The
Apostolic Process was the process before the Congregation of Rites. The assembled evidence would be
scrutinized in Rome by assigned members of the Congregation of Rites after the cause had been
"introduced”, that is, after the cause bad been formally accepted for consideration by the pope. The use of
two processes in causes of canonization would be the mle untl the promuigation of the new norms in
19837

2, The &velgpment of Papal Beatification:

Tbemgm&fpapalhm&ﬁmnmastheswpmudmelyp:mngpapal canonization has been
clarified considerably by the work of Fabijan Veraja. Therefore, his book, La beatificazione: Storia,
problemi, prospettive, published in 1983, is the major source for the following study of the development '
of papal bestification as the necessary step prior to papal canonization.

“Beatification” means the papal concession of a public ecclesiastical cult limited either o a
ciscumscribed geographical region or to 2 specific religious order. Only in the sixteenth century, however,
did the term, "beatus” (or "blessed”), begin to be placed before the name of a Servant of God whose limited
cult had been granted by papal decision. Thus "beatus™ was vsed as an expression before a name; however,

131 eone, Indelcato, and Baberena note two early examples of collecting the writings of Servants of God
before their canonization; those of St. Brigite (1303-1373) in 1435, and those of St. Raymond of Pefiafort
(1175-1275), also in the fificenth century, Nonetheless, the examination of the Servant of God’s writings,
80 as to judge their doctrinal purity, only became a necessary part of the judicial process of beatification
and canonization in 1642 under Pope Urban VIIL Francesco Leone, La prova documentale degli seritti, 33-
42, 49-30; Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 31-32; Tomdés Garcia

- Barberena, Comentarios a Cédigo de Derecho Cangnico, vol. 4, 52. )

"Salvam Indelicato, Le basi giuridiche del processo di beatificazione, 21, 28-30; Damian B]aher
Processes in Causes of Beatification and Canonization, 38-40, 44-52. In the seventeenth century, only
eyewitness testimonies of miracles were accepted. This bas continued to be the requirement for the proof
of miracles. RJ. Samo, "The Integration of Historical Research in the Methodology Used in the Causes of

the Saints: The Inquiry with Experts,” Apcllinaris 61 (1988): 178.

#“Thus Indelicato notes that Pope Urban VIII was the founder of the two step process that was current
with the 1917 Code of Canon Law. Salvatore Indelicato, Le basi giyridiche del processo di beatificazione
21,
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it was not used to declare that a Servant of God had been formally beatified yntil the early seventeenth
century. At the same time, the term "beatus™ was already used in a nontechnical sense in the fifteenth
century o refer to someone whom people popularly believed to be in beaven and who, therefore, was the
object of private veneration® Veraja cites two examples of popes granting limited public ecclesiastical
cults before Pope Gregory IX (c. 1148-1241; pope 1227-1241); neither Servant of God had died a3 a
martyr. 2 Nevertheless, Pope Gregory IX's Decretals of 1234, which bad prohibited episcopal canonization,
did not include any references to a papal power to concede limited public ecclesiastical cults™ There is
more evidence of these papal concessions starting in the middle of the fifteenth centery in résponse 0
requests made by various ecclesial communities. The papal suthorization of public cults limited to specific
geographical areas or religious orders became more frequent during the sixteenth century. In fact, Veraja
cites twenty-nine examples from the middle of the fifteenth century up to the institution of the Congregation
of Rites in 15887 For example, in chapter two, it was seen that on August 7, 1481 Pope Sixtus IV (1414
1484; pope 1471-1484) issued a bull that permitted the members of the Franciscan Order to venerate their
five missionary martyrs, who had died in Morocco on January 16, 1220, by means of a mass and office in.
their honour. These were the only martyrs granted a limited cult among the aforementioned tweaty-nine
examples. Similarly, in 1512 Pope Julins H (1443-1513; pope 1503-1513) responded to a request made by
the bishop of Constanza, by conceding a limited public ecclesiastical cult, with a mass and office, for a
popularly venerated saint, Notker (d. 912).% Most of these cults, in fact, bad already begun immediately
and spontanecusly after the death of the object of veneration; in some cases, a cause for canonization had

“Fabijan Veraja, La beatificazione, 10, 156-19, 101.

ZPope Alexander I (8. 1181; pope 1159-1131) granted a limited public cult for William of Malaville
(d. 1157); Pope Innocent I (1160-1216; pope 1198-1216) confirmed this decision in 1202. Ten years later,
in 1212, Pepe Honorius IH (4. 1227; pope 1216-1227), not wishing to canonize Robert of Molesme (c.
1027-1111), allowed the mooks of Molesme 10 venerate him as if he were 2 saint but only in the church
of the monastery. Fabijan Veraja, La beatificazione, 20. See also Camillus Beccari, "Beatification and
Canonization,” in The Catholic Encvclopedia, vol. 2, eds. Charles G. Herbermann, et al. (New York: Robert
Appleton Company, 1907), 366.

“Fabijan Veraja, La_beatificazione, 110; Paolo Molinari and Peter Gumpel, "L'istituto della
beatificazione: A proposite d’uno studio recente,” Gregorianum 69 (1988): 135,

For comprébensive studies concerned with the papal conferral of limited public cults up to the
sixteenth century, see the following: Fabijan Veraja, La beatificazione, 20-44, 110; Gaetanc Stano, "1 sito
delia beatificazione da Alessandro VII ai Nestr Giomni,” in Miscellanea in occasione del IV centenario, 370-
375, Paolo Molinari and Peter Gumpel, "L’istituto dell beatificazione,” Gregorianum 69 (1988): 135. See
also Pierre Delooz, Sociologie et canonisations, 38-39; Michael Freze, The Making of Sajnts, 92-93,

“Fabijan Veraja, La beatificazione, 26-30; Pierre Delooz, Socivlogie et canonisations, 39; L. Henling,
"Materiali per la storia di canonizzazione,” Gregorianum 16 (1935) 186.
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been initiated shortly after the death of the alleged saint, but the cause ceased with the death of the
concerned pope who had been reviewing the cause, or when political obstacles arose.™ As was seen in
chapier two, during the period prior to the establishment of the Congregation of Rites in 1588, a great deal
of determination was often required of the petitioner of a cause before papal canonization was secored. In
the meantime, an annual feast, though not peipally authorized, somethmes was celebrated. Therefore, the
papal concession of imited public ecclesiastical cults sometimes signified the papal authorization of existing
cults¥ It is important to recognize, however, that such a conferral of cult did not signal the pope’s
definitive judgment that the object of veneration was certainly in heaven, as was the case with canonization.

The papal concession of limited cults became more common with the establishment of the
Congregation of Rites in 1588. Veraja cites twenty-two examples from 1588 to the publication of Pope
Urban VIII's aforementioned decrees in 1634, The only example of martyrs atnong the twenty-two cited
examples was that of the twenty-three Franciscan martyrs and the three Jesuit martyrs who had died in
Japan in 1597. Pope Urban VIII granted a mass and office for the Franciscans 1o the diocese of Manila on
September 14, 1627, The following day, be conceded 2 mass and office to all the priests who celebrated
mass in Jesuit churches.” Thus martyrs, unlike nonmartyrs, were ofien beatified as a group rather than as
mﬁviéua]s This practice has continued u;siotheponnﬁeate of Pope John Paul Il.

‘ thasmtheﬁxsthaifof&esavmm&ommmat*m&ﬁcamn wasdeadyesfahﬂshedasme
term referring to the papal decision to grant 2 limited public ecclesiastical cult. (As was already noted, the
Servant of God who was the object of such a cult was already called a "beatus”-o0r "blessed™--in the
sixteenth century.) At this time, beatification became the usual step before canonization. It was declared only
after the cause of canonization had been instructed and discussed in the Apostolic Process.” Beatification

*For example, the cause for the canonization of Nicholas of Tolentino (c. 1245-1305) stopped with the
death of Pope John XXII (1249-1334; pope 1316-1334) in 1334, and due to political problems. The cause
for Ambrogio Sansedoni (d. March 20, 1287) ceased with the death of Pope Honorius IV (pope 1285-1287)
on April 3, 1287. Similarly, the cause for Giovanni Bono ended with the death of Pope Innocent IV (pope
1243-1254) in 1254, Fabijan Veraja, La beatificarione, 21-22, 24, 27-28.

“For example, in 1306, the year when Albert of Trapani, a Sicilian Carmelite, died, his body was
elevated and translated and a chapel was built in his honour. He became the object of a public cult
celebrated by his whole religious order. This public cult was only avthorized in 1457, by Pope Cahsms 11

, (1378—1458 pope 1455-1458), Fabijan Veraja, La beatificazione, 25.

ZFabijan ija, La beatificazione, 45-69. See also Jean Evenou, "Canonisations, béatifications et
confirmations de culte: Depuis la création de Ia Congrégation de Rites (1588) jusqu’au 31 décembre 1985,"
Notitiae 22 (1986); 4546,

ZFabijan Veraja, La beatificazione, 104-105, 110-111, Thus, distinctions between canonization and
beatification are made by Luca Castellini, in his book, Elucidarium theologicum de certitudine glorine
. Sanctorum canonizatorum, published in 1628, and Felice Contelord, in his book, Tractatus et praxis De
Canonizatione Sanctorum, published in 1634. Fabijan Veraja, La beatificazione, 91-93. See also Fabijan
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occurred with the issuing of a papal brief of beatification.

On September 27, 1659, a decree approved by Pope Alexander VII (pope 1655-1667) was issued
by the Congregation of Rites to snsure that the the limited public ecclesiastical cults of blesseds would
remain distinct from the universal public ecclesiastical cults of saints. It must be remembered that only
canonization signifies the pope’s definitive pronouncement that the Servant of God is in heaven, and
therefore is suitable as an object of universal public veneration® A declaration, dated April 17, 1660,
clarified this decree.

The first "solemn” papal beatification {that is, the first papal beatification celebrated according 0
certain rites), in Rome at St. Peter’s Basilica, took place on January 8, 1662 when Pope Alexander VII
(1599-1667; pope 1655-1667) celebrated the beatification of Francis of Sales (1567-1622), after the brief
for his beatification had already been issued on December 28, 1661, It should be noted, however, that the
nature of beatification, in itself, did not change because it was solemnly celebrated *

Veraja,&eméimizzaziﬁmd&imﬁ 90.

*The Jimitations of a blessed’s cult were as follows: (1) images of the blesseds were not t0 be exposed
in churches or oratories, especially where masses were celebrated and offices recited, without the approval
by the pope; (2) with the required papal approval by indult, the images could be exposed on the inner walls,
but not on the altar; (3) an indult for the erection of an altar &id not mean that a mass could be celebrated
and an office recited for the blessed; this required a specific papal concession; (4) the cult which had been
granted for a place was not 1o exceed the geographical limitations without papal approval; (5) if it had been
granted thar a blessed could be venerated everywhere, this was only t0 be on a private basis, not by the
public recitation of office; only those who bad been granted the indult could recite the office; (6) given that
the mass in honour of a blessed had been conceded to certain priests {¢.g., those of a specific place,
monastery, or church), it was not be & celebrated by others; (7) the feast Ge., the dies festus) was not o
be celebrated unless it had been specifically granted in the indult; (8) the names of the blesseds were only
to be inscribed in the liturgical calendars of those places or of those people who had been authorized
venerate the blessed with a mass and office; (9) particular prayers should not be added to those which had
heen specified ecclesiastically, and recited in honour of the blesseds, whether in private or in public; (10}
the blesseds were not to be invoked in public prayers except those which bad been granted and approved
by the pope; (11) the relics of the blesseds wexe not to be carried in processions, Fabijan Veraja, La
beatificazione, 94-95, See also Amato Pietro Frutaz, "Auctoritate. Beatorum apostolorum Petri et Pauli:
Saggio sulle formule di canonizzazion,” in Antonianum 42 (1967); 482; Jean Evenou, "Canonisations,
béatifications et confirmations de culte,” in Notidae 22 (1986} 42

*The declaration stated the following: (1) the image of a blessed could be exposed on the altar where
the blessed’s mass was able to be celebrated; (2) the aforementioned feast did not include fasts of devotion;
(3) the decree had not revoked previous indults to recite the office or to celebrate mass; (4) the blessed’s
relics were to be venerated only in those churches where the office could be recited or the mass celebrated;
(5) the bishop did not have the authority to recite the blessed’s office and to celebrate his or her mass in
the cathedral, o to erect an altar for the blessed. Fabijan Veraja, La beatificazione, 96.

%Stano describes the solemn rites used at the beatification of Francis of Sales, as well as the innovations
made in the ritss for the beatification of blesseds up to the pontificate of Pope John Paul I Gactano Stano,
"H rito della beatificazione,” in Miscellanea in occasione del IV centenario, 375-422. See also Fabijan
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In 1668, Pope Clement IX (pope 1667-1669) established what continues to be the sole requirement
(otber than the crucial final approval by the pope) for canonizing a blessed; proving new posthumous
miracles thar have occurred subsequent to the beatification of the new blessed.>® Thus, the investigation
and vesification of gepuine martyrdom (or heroic virtues for nonmartyrs) bad 10 be completed before
beatification. The blesseds, however, still were not saints, and thus, as was aforementioned, they could not
receive the privileges given to those persons whom popes kad judged to be qualified for a universal public
ecclesiastical cult. The prohibition forbidding the veoeration of blesseds as if they were saints continues
today,

3. The Publication of Pope Urban VIII's Brief, Caelestis Hierusalem cives, and the Development of
Equipollent Beatification and Equipollent Canonization:

On July 5, 1634, Pope Urban VIII (1568-1644; pope 1623-1644) published two decrees (from
March 13 and Octaber 2, 1625) in the brief Caelestis Hiernsalem cives, whereby be prokibited the public
veneration of any deceased person who had neither been previously papally cancnized, nor granted a limited
public ecclesiastical cult, except those widely recognized ancient saints who were the objects of immemorial
public ecclesiastical cults. ¥

Veraja, La beatificazione, 97-98; Fabjjan Veraia, "La canonizzazione equipollente e la questione ded miracoli
nelle canse di canonizzazione: I1. La canonizzazione senza miracoli erronsamente detta "squipollente”.” in
Apollinaris 58 (1973 476477, Fierre Delooz, Socivlogie e camonisations, 39; Michael Freze, The Making
of Saints, 92, Paolo Molinari and Peter Gumpel, "L'istituto della beatificazione,” Gregorianmn 69 (1983),
135; L.. Hertling, "Materiali per 1a storia di canonizzazione,” Gregorignum 16 (1935), 186; Amato Pietro
Frutaz, "Auctoritate.. Beatorum apostolorum Petri et Paudic Saggio sulle formule 4 canonizzazion,” in
Antonianum 42 (1967); 482-483. Pope Alexander VII (c. 1599-1667; pope 1655-1667} canonized Francis
of Sales by the bull, Ecclesia Catholica, on April 19, 1666, Brunero Gherardini, "La santith della Chiesa

nella teologia dell’epoca post-tridentina,” in Miscellanea in occasione del IV centenario, 108.

*Pierre Delooz, Sociologie et canonisations, 39; Eric Waldram Kemp, Canonization and Authority, 163;
L. Herting, "Materiali per la storia di canonizzazione,” Gregoriamm 16 (1935):. 194.

¥See Michael Freze, The Making of Saims, 94.

”Pape Urban VI, Coelestis Hierusalem, in Petri Gasparri, Codicis furis canonici fontes, vol. 1 (Rome:
Typis polyglottis vaticanis, 1926), 402-406; Fabijan Veraja, La beatificazione, 115-117; Fabijan Veraja, L¢
cause di canonizzazione dei santi, 108-110; Francesco Leone, La prova documentale deghi seritti, 31-33;
Salvatore Indelicato, Le basi giuridiche del processo di_beatificazione, 21-22; Salvatore Indelicato, 11
processo apostolico di beatificazione, 13-14; 3§7-389; Raoul Naz, Traité de droit canonique, vol. 4 (2d ed.,
Paris: Letouzey et Ané, 1954), 466; Tom4s Garcfa Barberena, Comentarios al Cédigo de Derecho Canénico,
vol. 4, 6; Emesto Piacentini, J| martirio nelle canse dei santi, 125-127; Damian Blaher, The Ordinary
Processes in Causes of Beatification and Caponization, 31-37; A. Boudinhon, Les proc2s de béatification
¢t de canonisations (Paris: Libraire Bloud, 1908), 23-25; Allen Dudley Severance, "Beatification and
Canonization With Special Reference to Historic Proof and the Proof of Miracles,” in Papers of the
American Society of Church History, Second Series 3 (1912/1913), 48; Camillus Beccari, “Beatification and
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‘Thus the process of beatification could proceed by one of two ways, with the ultimate objective
of the papal canonization of the Servant of God in both cases: by way of non-cult or by way of cult, in the -
case of the ancient saints who had atready enjoyed a limited public ecclesiastical cult. In those cavses which
proceeded by way of non-cult, evidence bad 1o be gathered during the Ordinary Process showing that the
Servant of God was not the object of an unanthosized public cult.™ These canises also required eyewitness
testimonies of the alleged martyrdom or beroic virtues; these testimonies could be supplemented by
documentary evidence and by second-hand testimonies provided by people who had heard the testironies
of eyewitnesses.” In those canses which proceeded by way of cult (sebsequently called the "casus excepti”
according to Pope Urban VIII's decrees), the Servant of God had to be a person who was the objectof a
limited public ecclesiastical cult, including a mass and office celebmated in the Servant of God's bonour,
dating from at least one bundred years before the promulgation of his brief (i.e., before 1534).° These
causes also required eyewitness testimonies that the Servant of God had a reputation of martyrdom or
sanctity; refiable historical documents could simply provide subsidiary proof. Only eyewitness testimonies
of posthumous miracles attributed to the intercession of the Servant of God were accepted for both ways
of proceeding with the causes of canonization™
Subsequent to the issuing of the brief, Caelestis Hierusalem cives, the Congregation of Rites would
issue declarations on casus exceptus (later called "equipollent beatification™) for those causes that had

Canonization,” in The Catholic Encyclopedia, vol. 2, 366; Raocul Naz, "Causes de béatification et de
canonisation,” in Dictionnaire de droit canonigue, vol. 3, cols. 12-13. )

¥For unauthorized cults {authorized ecclesiastical cults were those cults which had been papally granted
on a universal basis or on a limited basis, or which had existed before 1534}, Pope Urban VIII prohibited
the following (ali of which were characteristics of public cults): (1) exposing images of these persons in
oratories, churches, public places, or even private places with signs of sanctity, such as aureolas, halos, or
rays of light; (2) publishing their Vife, in which miracles, revelations or graces are attributed (o their
intercession, unless this is permitted by the local Ordinary (usually the bishop), after securing papal
approval; (3) hanging ex-voto or or lighting candles at their torbs without the permission of the Ordinary,
who again muss first receive papal anthorization, Fabijan Veraja, La beatificazione, 71-72. The 1638 cause
of Francesco Gonzaga (4. 1620), the bishop of Mantova, was the first example of a process where the
absence of an unauthorized public ecclesiastical cult was proved acconding to the ptempben of Pope Urban
VIIL Thid.,, 116.

YR.J. Samo, “The Integration of Historical Research in the Methodology Used in the Causes of the
Saints: The Inquiry with Expents,” Apollinaris 61 (1988): 178.

*Raoul Naz, Traité de droit canonique, vol. 4, 482, The cause of Bernardo Tolomei (1272-1348) in
1644 was the first one to proceed by the exceptional way of immemorial cult, according to thepxesmpaon
of Pope Urban VIIL Fabijan Veraja, La beatificazione, La beatificazione, 116.

'¥R 3. Samo, “The Integration of Historical Research in the Methodology Used in the Causes of the
Saints: The Inquiry with Experts,” Apollinaris 61 (1588): 178-179.
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proceeded by the exceptional way of cult, thereby confirming the Servant of God's legitimate, limited public
ecclesiastical cult and his or her reputation of martyrdam {or sanctity). Therefore it is notable thas an ancient
Servant of God's gepuine martyrdom (or heroic virtues) and posthumons miracles did not have to be proved
uniil he or she was being considered for canonization. On the other hand, if the cause was proceeding by
way of non-cult, the Servant of God’s genuine martyrdom {or heroic virtues) and posthumous miracles, as
well as his or ber reputation of martyrdom (or sanctity) and the non-existence of an unauthorized cult had
to be proved before his or her beatification, Nonetheless, both those causes proceeding by way of cult and
those causes proceeding by way of non-cult were supposed to be eligible eventually for papal
canonization.” Indeed, the objective of all causes was the eventual papal canorization of the Servants of
God.

During the century after the issuing of the brief, Caclestis Hierusalem cives, there was a great deal
of inconsistency regarding the manner of proceeding with an ancient cause after the Congregation of Rites
had issued 2 declaration on casus exceptus. It is clear, however, that the concept did not yet exist that such
a declaration on casus exceptus connoted an "equipollent beatification”--that is, a beatification that was
equivalent to the usual, "formal beatification” pronounced for those Servants of God whose causes bad
proceeded by way of non-cult. In fact, there are some examples from the seventeenth century of ancient
Servants of God who were formally beatified sometime after the issuing of the declaration on casus
exceptus, thereby, clearly, suggesting that in these instances this declaration was not viewed as being
equivalent to formal beatification*! On the other hand, it was a more common practice that, following the
completion of the Oxdinary Process, the ancient Servant of God would be examined during the Apostolic
Process for his or her canonization, thereby circumventing his or ber formal beatification. Those causes
proceeding by way of non-cult, however, would always lead to and require the Servant of God's

“Ermesto Piacentini, [} martirio nell cause dei santi, 125-126; Rolando Zera, La fama di santitd, 165-167;
Fabijan Vemja, La beatificazione, 86-89; Eric Waldram Kemp, Canonization and Authority, 145; Michael
Freze, The Makmg of Saints, 89; Pierre Delooz, Sociologie et canonisations, 38; Pietro Palazzini,

"Prefazione,” in Miscellanae in occasione del TV cenienario, 8; Paolo Molinari, "Alcune riflessioni
teologiche sullo funzione dei santi nelia Chiesa,” Gregorianum 42 (1961): 88; Jean Evenou, "Canonisations,
béatifications et confirmations de culte,” Notitiag 22 (January 1986): 42.

“Por example, a decree on casus excepius was issued for the cause of the nineteen Martyrs of Gorkum
{d. 1572) on July 13, 1649, and then their solemn beatification was celebrated by Pope Clement X (pope
1670-1676) on November 24, 1675. Similarly a decree on casus exceptus was issued for the martyr Pefer
Arbués on March 22, 1652, and his beatification was celebrated on April 20, 1664. Fabijan Veraja, La

beatificazione, 118; Fabijan Veraja, "La canonizzazione equipollente e la questione dei miracoli nelle cause
ih canonizzazione: II. La canonizzazione senza miracoli, erroneamente detta "equipollente’,” Apollinaris 58
(1975): 478. See also Jean Evenou, "Cancuisations, béatifications et confirmations de culte,” Notitiae 22
{1986): 4546.



21

beatification prior to his or ber canonization®
It is uncertain who introduced the term "equipollent beatification” (i.e., equivalent beatification),
butmeﬁxstexampiesufmmmin:hewwkofcmwm%om (the future Pope Benedict
! atificati izatione. This work was published
between 1734 and 1738% For Lambertini, however, the teym did not bave a single and consistent
meaning.* On September 12, 1761, the Congregation of Rites discussed a position, commissioned by Pope
Clement XTI (1693-1769; pope 1758-1769), on causes proceeding by the exceptional way of cult. In it, the
declaration on casus exceptus (used for the papal confirmation of those ancient public ecclesiastical cults
predating 1534) was called equipolient beatification. After the declaration oD casus exceptus, the martyrdom
{or display of heroic virtues), posthumous miracles, as well as any other peremptory obstacles to the cause,
would be examined before a Servant of God could be canonized *® Because it was very difficult to prove
the martyrdom or heroic virtues of the ancient blesseds (Le., the ancient Servants of God who had been
equipollently beatified), most of these causes halted without reaching the goal of papal canonization.* Only
with the decrees of Pope Pius X (1835-1914; pope 1903-1914) in 1912 and 1913 did the ancient Servant
of God’s martyrdom (or heroic virtues) and postbumous miracies have to be approved before he or she was
equipollently beatified; no Jonger was the confirmation of an immemorial cult and the recognition of a
reputation of martyrdom (or sanctity) sufficient for equipollent beatification. Only then would a cause be
eligible for canonization.” This requirement was included in the 1917 Code of Canon Law, and it
contisues 1o be operative with the approval of the new norms for the causes of saints by Pope John Paul
Il in 1983, The temn “equipollent beatification” was also included in the 1917 Code of Canon Law to

*“’Fabijan Veraja, La beatificazione, 120-121.

“*Pierre Delooz, Sociologie et cananigations, 39; Exic Waldram Kemp, Canonization and Authority, 148;
Michael Freze, The Making of Saints, 94; Kenneth Woodward, Making Saints, 76; Paolo Molinari, "Alcune
- -yiflessioni teologiche sullo funzione dei santi nell Chiesa,” Gregorianum 42 (1961): 88. '

“Thus Lambertini used the termn in several ways: 1o refer o the papal confirmation of the sentence on
“casus exceptus”, the papal concession of & mass and office without a previous formal confimmation of cult;
‘the papal confirmation of a cult that bad been previously papally granted, without following a usual solemn
procedure prior to beatification. Fabijan Veraja, La beatificazione, 122-125.

“Fabijan Veraja, La beatificazione, 129-131. For a stidy of equipollent beatification from the late
eighteenth century to the publication of the 1917 Code of Canon Law, see Ibid., 132-174,

*’Fabijan Veraja, "La canonizzazione equipoliente e Ja questione dei miracoli nelle cause di
canonizzazione: I La canonizzazione equipollente secondo Benedetto XIV," Apoliinaris 58 (1975): 243.

Taern ae!;;;g,%~ tolicae Sedis 4 (1912): 705-707; Acta Apostolicae Sedis 5 (1913): 41-42; Fabijan Veraja,
La beatificazione, 136-150.
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designate the equivalent beatification of those ancient Servants of God whose cavses had proceeded by the
exceptional way of cult. The term, however, is not included in the 1983 legislation. Therefore, the Servants
of God possessing immemorial public cults, as defined by Pope Urban VI, may simply be beatified, just
like all the other Servants of God who do not possess such cults. Servants of God are no longer said to be
"equipollently” or “formally™ beatified,

Unlike the concept of equipollent beatification, the concept of "equipollent canonization” is not
central to the concept of authenticated martyrdom in the Roman Catholic Church. Therefore, it will only
be reviewed briefly in this study. The term itself has been used infrequently (especially in the case of
martyrs) and inconsistently.*® Moreover, it is not included in the 1917 Code of Canon Law, and there is
no reference to it in the new norms for the causes of saints approved by Pope Jobn Paul XI in 19837
Some martyrs, however, have been equipollently canonized ™ "Formal canonization” refers to papal
canonization subsequent 1o the usual procedure of investigating and scrutinizing the cause; it occurs when
the pope declares the usual formula of canonization. Equipollent canonization, on the other hand, means the

**Among the eleven examples of equipollent canonizations between 1595 and 1738 cited by Veraja, only
one was a martyr. Pope Benedict XTIT equipollently canonized St. Wenceslaus of Bohemia (d. 929 or 939)
on March 14, 1729. Fabijan Veraja, "La canonizzazione equipollente ¢ la questione dei miracoli nelle cause
di beatificazione: 1. La canonizzazione equiplooente secondo Benedetto XTV,” Apollinaris 58 (1975): 228.
For Veraja's study of the inconsistent and improper use of the tenm equipollent canonization, see Ibid., 235-
236, 242-243; Fabijan Veraja, “La canonizzazione equipollente ¢ Ix questione dei miracoli nelle cause di
canonizzazione: IL La canonizzazione senza miracoli, erroncamente detta "equipoliente”,” Apoliinaris 58
(1975). 475-500. Veraja also examines some examples of causes from the twentieth century where the
Servant of God or blessed was said 1 be equipollently canonized, or the cause had been prepared for
equipollent canonization, before a decision was made to canonize formally: Albert the Great (canonized in
1931), the martyrs John Fisher and Thomas More (1935), Magaret of Hungary (1943), Gregorio Barbarigo
(1960), John of Avila (1970), and Nicold Taveli¢ and his three fellow martyrs (1970). The concern of the
present study is the concept of amhbenticated martyrdom in the Roman Catholic Church, so it is significant
that Veraja believes that Fisher and More were not truly equipoliently beatified on May 19, 1935, but were
instead formaily canonized with a papal dispensation from the usual requirement of a pestbumous miracle
ocourting subsequent to their equipollent beatificaton, Similarly, Tavelié and his three fellow martyrs were
formally canonized os June 21, 1970, though their cause was mistakenly prepared with the intention that
they be equipollently canonized. The confusion in both cases was due o the erroneous belief that those

biesseds who were canonized without posthumous miracles were equipollently canonized, when, in fact, hey - -

were formally canonized. Ibid., 481-483, 402-405.

“Fabijan Veraja, "La canonizzazione equipollente e la questione dei miracoli nelle cause di
beatificazione: I. La canonizzazione equipoliente secondo Benedetto XIV,” Apollinaris 58 (1975): 224.

*For more detailed studies of equipollent canonization, see the following: Fabijan Veraja, “La
canonizzazione eguipollente e la questione dei miracoli nelle cause di canonizzazione: 1. La canonizzazione
equipoliente secondo Benedetio XTIV, Apollinaris 58 (1975): 222-245; Fabijan Veraja, "La canonizzazione
equipoilente e 14 questione def miracoli nelle cause di camonizzazione: 1. La canonizzazione senza miracoli,
erroneamente detta “equipollente’,” Apollinaris 58 (1973): 4735-500; Joseph Brosch, "Die aequipollente
- Kancnisation,” Theologie und Glaube 51 (1961): 47-60.
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papal conferral of a universal public ecclesiastical cult (including a mass and office) for a Servant of God,
first, without utilizing the usual procedure for investigating the cause and, second, without the pope making
the uvsual, solemn sentence (i.e., declaring the usual formula of canonization) that he does in the case of
formal canonization.™ The first example of equipollent canonization was in the cause of St. Romualdo (d.
1027), the founder of the Camaldolesan Order, and whose cult began immmediately after his death, On July
9, 1595, Pope Clement VIII (pope 1592-1605) approved the erection of an altar sbove Romualdo's grave,
and then he ordered that Romualdo be the object of a public ecclesiastical cult throughout the Roman
Catholic Church.® The universal nature of the cult distinguishes it from those other papally conferred
limited cults that were already mentioned in the study of the developmental of beatification ™

Pope Benedict XIV was the first to formulate a doctrine on equipollent canonization,™ According

“Fabijan Veraja, "La canonizzazione equipoliente ¢ la questione dei miraccli nelle cause di
canonizzazione: 1. La canonizzazione equipoliente secondo Benedetto XTV,” Apollinaris 58 (1975): 234.235,
Veraja notes the distinction between the formulas of cancnization used for formal canonization and
equipollent canonization. In the case of formal canonization, the blessed’s mame is inscribed in the
Catalogue of Saints with the solemn declaration of the formula of canonization, regardless of whether it is
also included in the Universal Calendar of the Church. Consequently, the saint now has a universal public
‘ecclesiastical cult. In the case of equipollent canonization, the Servant of God's feast is inserted in the
Universal Calendar of the Church by papal decree, and consequently, the name is inscribed in the Catalogue
of Saints, Nevertheless, in the Ianer case, the insertion in the Universal Calendar in itself does not constitute
the equipolient canonization; the insertion is a result of the papal deciston to canonize. Thid., 237; 239, See
also Fabijan Veraja, "La canonizzazione equipollente e la questione dei miracoli nelle cause di
canopizzazione: II. La canonizzazione senza miracoli, erroneaments detta eqmpenmw' " Aggﬁmans 58
(1975): 479; Fabijan Venja, Le canse di canonizzazione dei santi, 93-94.

. “Fabijan Veraja, "La canonizzazione equipollente e la questione dei miracoli nelle cause di
beatificazone: 1. La canonizzazione equipollente seconde Benedetto XIV,” Apollinaris 58 (1975): 226;
Joseph Brosch, "Die aequipollente Kononisation,” Theologie und Glaube 51 (1961): 50.

PFabijan Veraja, "La canonizzazione equipoliente ¢ la questione dei miracoli nelle cause di
beatificazione: 1. La canonizzazione equipollente secondo Benedetto XIV,” Apollinaris 58 (1975): 225.

“Pope Benedict XIV set three conditions for equipollent canonization: (1) the Servant of God must
already possess a legitimate ancient cult (according to Pope Urban VII's definition) that originated at least
one hundred years before Pope Urban VIII's decrees came into effect in 1634; (2} the Servant of God's
martyrdom or heroic virtues must be historically well documented; (3) miracles attributed to the Servant
of God's intercession most be historically documented, and his or ber reputation for interceding for miracles
must have been . constant. Veraja adds a fourth condition implicit to Pope Benedict XIV’s work: .the
candidate of equipolient canonization must be relevant to the whole Roman Catholic Church in order for
the pope to order a universal cult. Fabijan Veraja, *La canonizzazione equipollente ¢ la questione dei
miracoli nelle cause di canonizzazione: 1. La canonizzazions equipoliente secondo Benedewo XIV,*
Apollinacis 58 (1975): 224; 239-245. See also Eric Waldram Kemp, Canonization and Authority, 146;
Michael Freze, The Making of Saints, 79; Keaneth L. Woodward, Making Saints, 75; Bede Camm, The
English Martyrs: Papers from the Summer School of Catholic Studies held at Cambridge, July 28-Aug_ 6.
1928 (Cambridge, England: W. Heffer & Sons, 1929), 45; Jean Evenou, "Canonisations, béatifications et
coufirmations de culte,” Notitiae 22 (January 1986): 42. See also Raoul Naz, Traité de droit canonique, vol.
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to Pope Benedict XIV, equipollent canonization, like formal canonization, is a true canonization. It, too, is
adeﬁniﬁvepmdunwmcmby:hepope that the Servant of God is a saint, who is now in heaven, and thus :
worthy of a universal public cult, but the pronouncement is not made according to the usval formula of
canonization. Thus the value of the pope’s pronouncement does not depend upon the manner by which the
investigations for a cause proceed, In fact, a pope may at any time disregard the advice of bishops and
cardinals of the competent congregation that conducts the causes of saints (until 1969, the Congregation of
Rites). In any case, since 1234, canonization has been papally reserved. The pope’s final judgment in these
matters is believed o depend ultimately on the guidance of the Holy Spirit for its legitimacy. This is why
Roman Catholics traditionally believe that the pope's judgment is infallible in the cases of both equipollemt
and formal canonization.* '

B. The Elemen True M. According to Pope Benedict XIV _

The judicial process of beatifying blesseds and canonizing saints was further clarified and
standardized with the publication of Cardinal Prospero Lorenzo Lambertini’s sominal work, De Servorum
Dei_Beatificatione et Beatorum Canonizatione, between 1734 and 1738 This book was the prodact of
Lambertini’'s many years of experience as the promoter general of the faith (from 1708 to 1728) before
rising to the position of pope, as Pope Benedict XIV, in 17405 R

In the book, Lambertini establishes what would henceforth be the nomms for judging the
aforementioned requirements of papal canonization: genuine martyrdom or the consistent exhibition of
virtues to a heroic degree (in the case of nonmartyrs), and authentic posthumous miracles. Lambertini’s
exmﬁ&atiouofﬁmfmdwmmofmaanyrsisnotespeciaﬁy;mﬁnemfmxhamtstudysoﬁ;.ay

4, 468,

*Fabijan Versja, "La canonizzazione equipoliente e la questione dei miracoli nelle cause di
beatificazione: L. La canonizzazione equipollente secondo Benedetto XIV," Apollinaris 58 (1875): 225-235.

*Pope Benedict XIV was bom in 1675 and died in 1758. His pontificate was from 1740 to 1758, See
the following studies of Pope Benedict XIV as the promoter general of the faith and as the pope: Piewo
Palazzini, "La perfettibilith della prassi processuale di Benedetto XIV nel ginizio di Pio XII," in Miscellanea
in occasione del 1V centenario, 61-87; Casieri Antonius, La perfezione cristiana in Bepedento XTV, 9-32;
Carlo Formd, Benedetto X1V 0 Lambertini) (Bologna, Italy: Atti della Accademia delle Science
dellIstituto di Bologna Memorie, Serie 1, no. 6, 1959); Salvatore Indelicato, Le basi giuridiche del processo
di beatificazione; Ernesto Piscentini, 1] martirio nefle cause dei santi; Cavaliere Luigi Cibrario, Lettere
inedite di santi, papi, principi, illustri guerrieri ¢ letterati (Turin, Italy: Tipografia eredi Botta, 1861);
Tarcisio Bertone, 11 govemo della Chiesa nel pensiero di Bepedetto XTV (1740-1758) (Rome: Libreria
Ateneo Salesiano, 1977).

Si(asteri Antonius, La perfezione cristiana in Benedeno XIV, 9; Eric Waldram Kemp, Canonization and
Authority, 148. -
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will not be reviewed.™ While the verification of posthumous miracles continues to be a prerequisite for
the canonization of martyrs, as well as for the beatification and caporization of nonmartyrs, the ;rméess of
scrutinizing miracles will simply be briefly summarized in the present smdy.” Of course, the apparent
existence or absence of posthumous miracles does not alter whether an individual has fulfilled all the
requirements for an affirmative judgment that be or she has truly died as a martyr. It is important, however,
to remember the normative belief that only one who underwent martyrdom (or who lived an exceptionally
virtuous life) has the ability to intercede on behalf of a propitiator, Thersfore, miracles should be seen as
God's confirmation that an alleged martyr truly did die in the manner that all external signs suggest. Thus,
for the present study the crucial question is what characterizes true martyrdom in the Roman Catholic
Church, Lambertini’s treatment of this question is examined closely because he established the standard fos
judging the genuineness of alleged martyrdom which has been operative ever since then. In facy, this
standard was included in the 1917 Code of Canon Law, and it continues to function in the present cause
of canonization according to the new norms approved by Pope John Paul IT in 1983.

_ Lambertinj, in his work D¢ Servoram Dei Beatificatione ¢t Beatorum Canonizatione, notes that
everymmanyréemomsismﬁfmmﬁceiemems: the tyrant or persecutor, the death; the cause of or
reason for the martyrdom; the martyr.™ (These are the conditions for what is known as “"formal
martyrdom™ it is a death that possesses all the conditions of true martyrdom, but the candidate being
examined has not yet been beatified) The first condition of every true martyrdom is that the alleged
martyr’s death was caused by someone who is judged tw be a true persecutor of Christians precisely because
they are Christians. The persecutor is a physical person or a collective group of people (¢.g., a govemment;
Lambertini designates such a collective group as a "moral person™), who, acting freely and deliberately.
causes the death directly or indirectly. This persecutor must be a different person than the martyr. Thus,

See the following studies of Pope Benedict XIV's concept of heroic virtues: Casieri Antonius, La
perfezione cristiana in Benedetto XTV, 49-93; Salvatore Indelicato, Le basi giuridiche del processo di
beatificazione; Salvatore Indelicato, 1 processo apostolico di beatificazione. See also Pope Benedict X1V,

Heroic Vintue: A Treatise of Benedict XTV on the Beatification and Canonization of the Servants of God.
vol. 1-3 (London, England: Thomas Richardson and Son, 1850-1852).

#See the following studies of the characteristics of authentic miracles and their role in causes of
canonization according to Pope Benedict XIV: Pope Benedict XTIV, Hergic Virtue, vol. 3, 345-366; Paolo
Molirari, "I miracoli nelle cause di beatificazione e canonizzazione,” La Civilta Cattolica 129 (1978): 31-33.

“Emesto Piacentini, ]} martirio nelle canse dei santi, 41-100; Pietro Palazzini, "La perfettibilitk della
prassi processuale di Benedetto XIV nel giudizio di Pio XI," in Miscellanea in occasione del XIV
centenario, 79; Mercedes C. Pérez Tejera, Elementos constitutivos del concepto teologico-canonico del
martirio (Extract of the dissertation; Rome: Pontificia Universita Lateranense, 1993), xii-xii, 39; Salvatore
Indelicato, Le basi giuridiche del processo di beatificazione, 115-117; Salvatore Indelicato, Il processo
apostolico di beatificazione, 109-111, 119-120; Brunero Gherardini, "Il martirio nella modema prospettiva
teologica,” Divinitas 36 (1982): 25-26.
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while writers often call those ascetics who practice mortification bloodless martyrs, they are not true martyrs
precisely because a persecutor does nat exist. Moreover, the martyr cannot die by means of suicide because
a persecutor must cause the death. The person who inflicts the death because be or she hates the Christian -
faith may be a pagan, a beretic, or 2 Roman Catholic.® It seems clear, however, that Lambertini’s list of
possible persecutors should also include schismarie Christians (umless Lambertini classified them as heretics,
but under what category, for example, do Christians who are not Roman Catholics fit?), non-Christian
practitioners of religion (for example, it is unlikely that Lambertini believed that Jews were pagans of
heretics, but what about Muslims?), and atheists or agnostics (for example, were avowedly anti-Christian
libertarians simply pagans if they had never been baptized and heretics if they had publicly renounced their
baptism?).

According to Lambertind, martyrdom is genuine if death is troly suffered. The willingness 10 die,
in the case of the confessors (as was seen in chapier one), is not sufficient. This is the second condition of
true martyrdom. Those who die in jail, in exBle, or afier receiving tortures are martyrs only i these had
directly caused their deaths. As was aforementioned, the marntyr cannot be the direct author of his or her
own death by means of suicide or even by purposely neglecting to seck easily obtainable medical attention
for injuries received from the persecutor--this is another form of suicide. The death caused by the persecutor
in batred of the Christian faith may be inflicted in any oue of three ways: (1) direcdy and immediately; (2)
indirectly and through other people than the persecutor himself or berself; or (3) both directly and
immediately, and indirectly and through other people. In the first case, the death is inflicted by means of
an object, a weapon, or poison, and the victim dies either Immediately or within one or two days as a direct
result of the lethal action. In the second case, for example, the persecutor orders the physical torture of the
victim; this eventually causes his or her death. In the third case, the persecutor orders the torture of the
person; if the wrure were to continue it would cause the death. Instead the torture is interrupted, and the
victim dies from a blow which would not have been fatal without the previous tortures.®

Lambertini examines the necessary roles of both the persecutor and the martyr in the cause of true
martyrdom. This is the glurd condition of every genuine martyrdom. The persecutor must be motivated by
either the bawed of the faith or the hatred of the virtues and good works prescribed by the Christian faith.
For example, a government is a persecutor if it attacks Christians for crimes that it has falsely and
calumniously atuibuted to them. The persecutor’s hatred of the faith can be proved in the following

$'Emesto Piacentini, 1| martirio nelle cause dei santi, 41-48, 149-150; Salvatore Indelicato, IL processo
@mlico di beaﬁﬁsmione, 109 See aiaﬂ Mercedes C. Pérez Tejera, Elementos constitutivos del concepto

.....

”Bmesm Piacentini, Il martirio nelle cause dei santi, 49-56; Salvatore Indelicato, Il processo apostolico ‘

di beaaﬁcazmng, 110, See also Mercedes C. Pérex Tejera, Elementos constitutivos del concepto teologico-
canonico del martirio, §-13.
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circumstances: if the hatred of the faith is expressly and publicly stated; if the persecutor’s hatred of the
faith becomes obvious in the dialogue between the persecutor and the future martyr; if the persecotor tries
to get the victim (0 reject the faith; if the judge (who is either the persecutor or 2 delegated official of the
persecutor) offers safety to the victim provided that he or she renounce the faith; if the victim is killed
because he or she is a Christian or because he or she will not act in a marmer contrary to Christian morals.
Of course, persecutors are rarely motivated by solely anti-religiousreasons. but, according to Lambertini,
this must be their primary objective. Thus political goals achieved by means of the execution must be
secondary. Martyrs, as well, must willingly die on account of their love of the faith. Thus they cannot be
fanatics, heroic stoics, formal schismatics, seekers of human acclaim either for themselves or their families,
or even those who die in the pame of human dignity.®

According to Lambertini, the person who dies must possess certain characteristics in order to be
& trae martyr. This is the fourth condition of gennine martyrdom. The crucial prerequisite is that the person
is a Christian who possesses the true faith according to the Roman Catholic Cburch; thus hewetics and
schmmcsmdxﬁuﬁe&ﬁa&cﬁm&wﬁum&aw&iﬁ&ﬁmﬂwmg&m
baplized sometimes are judged 1o be true martyrs, Unlike nonmartyrs, martyrs do not need to display vires
consistently to a heroic degree during their lives in order to be eligible for canonization. Moreover, there
must be evidence that the victim in fact consciously accepted his or her inyminent death before dying, or
at least, it must be clear that the martyr habitually prepared himself or herself for such a martyr’s death.
This upcoming death must be freely and willingly accepted ™

“Ernesto Placentini, I martirio pelle cause dei santi, 59-68; Salvatore Indelicato, I1 processo apostolico
di beatificarione, 110-111. See also Mercedes C. Pérez Tejera, Elementos constitutivos del concepto
teologico-canonico del martirio, 14-20.

“There has been considerable debate about whether child martyrs should be authenticated; given that
a child has been killed by a persecutor who hates the Christian faith, the issue is whether, and at what age,
the child possesses the rational ability to accept his or her death. Pope Benedict XIV believed that children
are true martyrs who are kifled by persecutors in hatred of the faith (just like the Holy Innocents, killed by
Herod, whose cult had existed at least since the fourth century, as s¢en in chapter one), ¢ven if they are
kifled when in their mother’s nterus, and even if their mother survives the persecution. However, Pope
Benedict XIV did not think that these martyrs should be canonized as martyrs of the Church. Only those
with an ability to reason--and thus, with an ghility to freely accept their death—ought to be considered for
canonization. Casieri Antonius, La perfezione cristiana in Benedetto X1V, 111, 119, Nevertheless, in the
nineteenth and twentieth centuries many children under the age of twenty-one, especially child martyrs, in
fact, bave been beatified or canonized. Antonjus and Lelidvre use this considerable data--as well as the
universal call to holiness, regardless of age, which was declared in the fifth chapter of Lumen Gentium, the
dogmatic constitution on the Chureh (Vatican I)--to strengthen their arguments that child nonmartyrs should
be eligible for canonization. See Casieri Antonius, La perfezione cristiana in Benedetto XTV, 110-163;
Vincenzo Lelidvre, "La canonizzabilith dei magarzi comfessor,” in Miscellanea in occasione del IV
centenario, 291-292. -
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Lambertini identifies various ambiguous scenarios which have arisen since the first martyrs of the
Early Church. He judges that those who flee, but are kilied subsequent to capture, may be martyrs if their
fleeing was not contrary to their consciences or to the orders of Church authorities, and if it was ot an
expression of weakness. He rejects the practice of spontaneously offering oneself w the persecutor, unless -
the person is inspired by the Holy Spirt. Finally, Lambertini also forbids the provocation of the persecator,
unless the person is inspired by the Holy Spirit and srengthens the wavering faiths of other Christians by
means of his or her unusual actions. (Lambertini does not explain bow such an inspiration by the Holy Spirit
can be detected and measured.) In both these latter cases, proving the role of divine inspiration would be
very difficult, if not impossible, during the judicial process of beatification and canonization.®

The e martyr, according (o Lambertini, must accept his or her end paiiently, courageously, and
steadfastly up to the moment of death, even if tortured. Thus the martyr cannot die while using arms.
(Christian soldiers who die in combat, such as those who are killed during Crusades, can not be true martyrs
of the Roman Catholic Church.} The greatest difficulty is to determine whether the alleged martyr upheld
these characteristics up 1o the imstant of death if he or she died alone, away from all potential witnesses.
This problem is resclved by examining the moral virtues consistently displayed by the victim up to the time
of separation from all witnesses. Finally, the martyr must not only persevere up to death, but, at the same
time, he or she must not hate the persecutor.

Like in the Early Church and during the Middle Ages, when Lambentini wrote his work, De
Servorum Dei Beatificatione et Beatorum Canonizatione, during the mid-eighteenth century, people gained
reputations of martyrdom if their deaths were popularly identified with the death of Jesus Christ™ They
were seen as dying in imitation of Jesus Christ’s crucifixion. It also was believed that their reward was
immediate resurrection; in heaven they could be effective intercessors. Of course, today it continues to be
true that people have reputations as martyrs if their deaths are popularly identified with that of Jesus Christ.

The intervention of authorities (as seen in chapters one to three), first bishops and then popes, s0
as to verify or reject popular judgments of sanctity, bowever, is significant. It suggests, first, that bishops
and, later, popes believed that the populace did not always properly comprehend the model against which
alleged imitators should be judged. The model was clearly the operative and official interpretation of the

“Emesto Piacentini, Il martirio nelle cause dei santi, 75-86, 150-151; Salvatore Indelicato, I processo
apostolico di beatificarione, 112-119. Sce also Mercedes C. Pérez Tejera, Elementos constintivos del
concepto teologico-canonico del martirio, 20-36.

“Emesto Piacentini, [l martirio nelle cause dei santi, 86-100; Salvatore Indelicato, [l processo apostolico

di beatificazione, 111. See also Mercedes C. Pérez Tejera, Elementos constitutivos del concepto teologico-
canonico del martirig, xii-xiii.

"Sizﬁiiariy, nonmartyrs who suffered daily were perceived as participating in Jesus Christ’s crucifixion.
Casieri Antonius, La perfezione cristiana in Benedetro X1V, 4143,
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manner in which Jesus Christ had faced his crucifixion. Second, the intervention of authorities suggeses that
bishops and popes believed that even if the populace comprahended Jesus Christ’s death, it did not always
comrectly judge whether a given alleged martyr in fact had died in imitation of Jesus Christ’s crucifixion.
The second observation refers to the populace’s ability to apply the model comectly. This is largely the
concern of the investigations in the cause for canonization; thus, the issue is whether the populace bas
appropiately applied the given model of how a tnse martyr should die in fmitation of Jesus Christ It is even
more feportant, however, to inguire about the operative model itseli--the interpretation of the manner in
which Jesus Christ faced his death—because this becomes normative for judging genuine martyrdom,
regardless of the ingtitutional procedure used by the Congregation of Rites for recommending the
beatification and canonization of an alleged martyr, ‘

Given Lambertini's guidelines for judging true martyrdom, it is clear that the future pope wished
~ to implement a specific and official interpretation of the manner jn which Jesus Christ had confronted his
death, His guidelines suggest that, according to Lambertini, Jesus Christ truly did die freely and willingly
at the bands of a persecutor. This persecutor ordered the death of Jesus Christ because be hated what Jesus
bad tanght and done. Thus Jesus Christ did not direct or provoke his own death. Moreover, Jesus Christ
accepted his end patiently, courageonsly, and steadfastly up to the moment of death, even though be had
been tortured. He even forgave his persecutors, instead of bating them.

It is notable that, after the publication of the future Pope Benedict XIV's book, De Servorum Dei
Beatificatione et Beatorum Canonizatione, between 1734 and 1738, those martyrdoms were authenticated
that possessed the aforementioned four requisite basic elements of genuine martyrdom: the tyramt or
persecutor; the death; the cause of or reason for the martyrdom; the martyr, This continued o be true afier
the publication of the 1917 Code of Canon Law, and it remains true after the publication of a new Code
of Canon Law in 1983 and the approval of new norms for the causes of saints by Pope John Paul II the

When Lambertini became pope in 1740 (Pope Benedict XIV), he reaffirmed the judicial process
that put the evidence favouring a given cause for canonization on trial, However, he did not treat all
evidence equally. For example, he largely dismissed corroboration of sanctity by means of written evidence
in the form of historical documents or papers for the causes of persons relatively recently deceased {(which
are considered to be "recent causes™), As long as there were living witnesses, Pope Benedict XIV first
valued eyewitness testimonies, followed by second-hand and by third-hand accounts. In the causes for-
canonization proceeding by the extraordinary way of immemorial cult, he regarded oral tradition and hearsay
more highly than written documents.®® This tendency not to value historical documents greatly would
continue to be the nom in the causes of saints, and it was even included in the 1917 Code of Canon Law.

“Michael Freze, The Making of Saints, 90.
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This was especiatly significant in the case of martyrs because particularly effective persecutions could mesn
an insyperable absence of proper contemporary depositions of eyewimess testimonies, even if the alleged
mantyrdom were a relatively recent event. The alleged persecutors, themselves, were unlikely o participate
in 3 judicial process of canonization, It was only in 1930 that documents bégan to be permitted s the
probative, rather than supplementary, evidence for causes lacking eyewitess testimonies. Historical
documents have been used as principal sources of proof for all causes only since the approval of new norms
for the causes of saints by Pope John Paul 1T in 1983, These are studied subsequently in more detail.
Itis also significant that Pope Benedict X1V believed that papal beatification was fallible even after
an extensive investigation because harmful new evidence could always be unearthed. He considered papal
canonization, alone, 1o be infallible because he believed it was guided by the Holy Spirit. Lambertini™s beliel
concerning the fallibility of papal beatification clearly deviated from the normative practice introduced by
Pope Clement IX in 1668, according to which, the canonization of blesseds simply reguired the verification
of miracles occurcing subsequent to the beatification. In fact, ever since Pope Clement IX, those previous
investigations that constituted the requirements for papal Qmﬁﬂmtioﬁ have not been subject @ confimmation
prior to canonizing the given blessed. While papal canonization has signified the definitive pronouncement
that the blessed is in heaven, papal practice demonstrates that papal beatification is not retracted or
overtumed; if any hesitation has developed after the beatification of & given Servant of God, the blessed
simply has remained a blessed, without being canonized.”

C. The Judicial Process of Beatification and Canonization From the Publication of the 1917 Code of mﬁ

Law up o 1983
To a great extent, the jadicial process for causes of canonization that was included in the 1917

Code of Canon Law, promulgated by Pope Benedict XV, was the same institutional process for
authenticating causes of martyrs and nonmartyr saints that Pope Benedict XIV bad inherited (especially from
Pope Urban VIID), reaffirmed, and clarified.” Although the 1917 Code has been largely replaced by the
1983 Code of Canon Law and new norms for the causes of saints were also papally approved in 1983, the

* ®Francesco Leone, La prova documentale degli scritti, 239; Eric Waldram Kemp, Canonization and
Authority, 162-168; Michae] Freze, The Making of Saints, 94-95; Gabriel de St Marie-Madeleine, "La

béatification et la canonisation des martyrs,” in Limites de I'bumain (Btudes Carmélitaines), Charles
Baudouin, Bruno de Jésus-Marie, et al. (Paris: Desclée de Brouwer, 1953), 226,

. ™Tarcisio Bertone, Il governp della Chiesa nel vensiero di Benedetto XIV (1740-1758), 191; Rolando
Zera, La fama di santith, 170-172; Damian Blaher, The Ordinary Processes in Causes of Beatification and
Canonization, 68; Pierre Delooz, Sociologie et canonisations, 39; Michael Freze, The Making of Saints, 95;
Kenneth Woodward, Making Saints, 189, For a presentation of the process of beatification and canonization
a few years before the promulgation of the 1917 Code of Canon Law, see Camillus Becesei, "Beatification
and Canonization,” in The Catholic Encvclopedia, vol. 2, 367-369,
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old process will be summarized, especially as it concems the canses of martyrs, because this was largely
the process in place from. Pope Benedict XIV umtil relatively recently. Nevertheless, it is important 1o
recognize that the causes of many new blesseds and saints declared after 1983 began on the ocal level
before 1983 It is worthwhile stressing, as well, that the 1917 Code of Canon Law was still in effect
when Gustavo Gutiémez and other lberation theologians began to speak of martyrdom in conternporary
Latin American. Moteover, the changes implemented with the new norms can be easily studied using the
old process as a reference point. Knowledge of these recent changes allows on¢ to evaluate whether Gustavo
Gutiérrez’s understanding of marryrdom js suggestive of possible future changes in the process for
authenticating alleged martyrs, especially whether the presence of the four basic elements of every true
martyrdom could be or even ought to be interpreted and evaluated differently according to each new
situation, in this case, the circumstances of contemporary Latin America. Tt should be noted, as well, that
the changes in the institntional process by which martyrs (and nonmartyr saints) bave been authenticated
bave not, in themselves, altered the conceptual foundation of the concept of true martyrdom in the Roman

Catholic Church, as it was explained by Pope Benedict XIV. In fact, it will become clear that those four

basic elements that should constitute every true martyrdom have continged to characterize the martyrs who
bave been beatified and canonized since the mid-cighteenth century, Nevertheless, changes in the
institutional pmm of authenticating martyrs are significant because they have affected who has a
prominent role in the process, the number of martyrs who are authenticated, and the speed at which this
authentication proceeds. The following overview, however, does not explain every aspect of the process of
beatification and canonization that was operative from 1917 to 1983 in a detailed manner. Several books
and articles are available that provide lengthy studies.™

The process for examining the anthenticity of alleged martyrs and sonmartyr saints was officially
named the "process of beatification and canonization” with the promulgation of the 1917 Code of Canon
Law.” Tt consisted of two processes: the Ordinary Process, which was conducted on the local diocesan
level, and the Apostolic Process before the Congregation of Rites. Thereafter, there were some changes in

"Peter Gumpel, "I Collegio dei Relatori in seno alla Congregazione per le Cause dei Sant. Alcuni
commenti ¢ osservazioni personali di un relatore,” in Miscellanea in occasione del IV centenario, 307.

"For example, see the following: Tomds Garcfa Barberena, Comentarios al Cédigo de Derecho
Candnico, vol. 4, 3-109; Damian Blaher, Processes in Causes of Beatification and Canonization; Raoul Naz,
"Causes d deb&auﬁ;aﬁen et de canonisation,” in Dictionnaire de droit canonique, vol. 3, cols. 10-37; Ludwig
Hertling, "Canonisation,” in Dictionnaire de spiritualité ascétique et mystique: Doctrine et histoire, vol. 2,
eds. Charles M. Balsmgarmer ¢t al. (Paris: Beaochesne, 1953), cols. 77-85; Willy Rordorf and Aimé

Solignac, "Martyre,” in Dictionnaire de spiritualité ascétique et mys_gm Boctrine et histoire, vol. 10, eds.
A Rayez, et al, {Paris; Bcanchmc 1980), cols. 718-737.

PMichael Freze, The Making of Saints, 95.
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the process of beatification and canonization. On February 6, 1930, Pope Pius XI (1857-193%; pape 1922-
1939) established a Historical Section in the Congregation of Rites by means of the Mota proprio, Gi da
gualche tempo.™ The Historical Section, consisting of expert historians and archivists, and directed by a
"Relator General”, was charged with the tasks of studying the higtorical documents on which certain
“historical causes” depended for support, and of advising the Congregation of Rites whether these documents
were reliable.™ The term "historical causes” referred o causes, proceeding either by the crdinary way of
non-cult or the extraordinary way of cult (as understood by Pope Urban VIII), that lacked testimonies by
eyewimesses of the martyrdom {or hercic display of virtues) or that lacked the properdy registered
depositions of testimonies made by the contemporary eyewimesses.™ The Historical Section would
participate in the Apostolic Process of the cause. On January 4, 1939, Pope Pius XI approved the norms,
Normae servandae in construendis processibus ordinariis super Causis historicis, guiding the manner by
which historical causes were 1 proceed during the Ordinary Process. Henceforth, all historical documents
related to the Servant of God’s life and martyrdom (or virtues) were to be gathered; they would be
examined by the experts employed by the Congregation of Rites’ Historical Section during the Apostolic
Process.”” In 1948, the Congregaticn of Rites began to employ a college of medical experts for verifying

MActa Apostolicae Sedis 22 (1930): 87-88. See Amato Pietro Frutaz, La Sezione Storica della Sacra
Congregazione dei Riti: Origini e metodo di lavoro (2d ed., Vatican City: Tipografia Poliglotta Vaticana,
1964}, 42-54; Enrico Rosa, "La nuova "Sezione Storica’ della 8. Congregazione dei Rid,” in La civitd
cattolica 81 (1930) 3-11; Francesco Leone, La prova documentale degli scritti, 139-141; Fabijan Veraja, La
beatificazione, 153; Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization,
60; 228; Raoul Naz, Traité de droit canonigue, vol. 4, 486; Tomas Garcia Barberena, Comentarios al Cédigo
de Derecho Candnico, vol. 4, 6; Fabijan Veraja, Le cause di canonizzazione dei santi, 13-14; Peter Gumpel,
"I Collegio dei Relatori in seno alla Congregazione per Ie Cause dei Santi,” Miscellanea in occasione del
IV centenario, 303; R.J. Sarno, "The Integration of Historical Research in the Methodology Used in the
Causes of Saints: The Inquiry with Experts,” Apollioaris 61 (1988): 189; Theodoric J. Zubek, "New
Legistation About the Cancnization of the Servants of God,” The Jurist 43 (1983): 361-362,

™For studies of the tasks of the Historical Section, see Amato Pietro Frutaz, La Sezione Storica della
Sacra Congregazione dei Ritj, 16-19; Enrico Rosa, "La nuova "Sezione Storica’ della S. Congregazione dei
Riti,” in La civilth cattolica 81 (1930), 3-11; Francesco Leone, La prova documentale degli scriui, 139-145,
263-275; Salvatore Indelicato, Le basi giaridiche del di beatificazione, 120-122; R.J, Samno, "The
Integration of Historical Research in the Methodology Used in the Causes of Saints: The Inquiry with
Experts,” 189-192; Pierre Delooz, Sociologie et canonisations, 3%; Michael Freze, The Making of Saints,
90; Kenneth Woodward, Making Saints, 83; 97. -

"*Raoul Naz, Traité de droit canonigue, vol. 4, 486; Amato Pietro Frutaz, La Sezione Storica delia Sacra
Congregaziont dei Riti, 14; Francesco Leone, La prova docomentale degli scritti, 140-141; Damian Blaher,
The Ordinary Processes in Causes of Beatification and Canonization, 228-229; Raoul Naz, "Martyre,” in
Dictionnaire de droit canonigue, vol. 6, col. 840,

7Acta_Apostolicae Sedis 31 (1939), 174-175; Nomms to be Observed in Drawing Up the Ordinary

Process in Historical Canses, in The Canon Law Digest, vol. 2, T. Lincoln Bouscaren (Milwaukee, Wisc.:
The Bruce Publishing Company, 1956), 557-559; Amato Pietro Frutaz, La Sezione Storica della Sacra
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miracles. Since then, verified miracles have usually been those unexplainably sudden and durable cures
attribuzted w the intercession of a candidate for beatification or canonization.”™ The Congregation of Rites
was replaced by the Congregation for the Cavses of Saints and the Congyegation for Divine Worship by
means of the Apostolic Constitution, Sacrs Rituum Congregatio, dated May 8, 1969. Since that time all
causes for beatification and canonization have been examined by the Congregation for the Causes of
Saints.” The reforms in the process of beatification and canonization selated to Sacra Ritwum Congregatio
and the preceding Apostolic Letter, Sanctitas clarior, dated March 19, 1969, ase discussed in the next section
of this chapter because they anticipate the subsequent papal approval of new legislation for the causes of
saiats in 1983.

Before the implementation of the new norms for the causes of saints in 1983, either the Ordinary
(excluding the vicar-general) of the diocese—who was usually a bishop--where the alleged martyr or
noumsrtyr died, or the Ordinary where the Servant of God's posthumous miracles supposedly oocurred,
would initiate a cause or a petitionser, called an "actor”, would initiate the cause by sending a letter of
petition to the aforementioned Ordinary requesting that a cause for beatification begin® As a member of
the faithful--that is, a2 member of the Roman Catholic clergy, religious, or laity—the actor would represent
the spontaneous popular acclamation of an alleged martyr's reputation of marntyrdom or a nonmartyr's
 reputation of sanctity. If the bishop accepted the cause, the actor would select a "postulator”, who would
oversee the canse and present evidence concerning the cause to a tribunal during the Ordinary Process; the
postulator could appoint vice-postalators would would assist him. Some religious orders would have their

Congregazione dei Riti, 19-28; Francesco Leone, La prova documentale degli seriti, 147-154; Fabijan
Veraja, La beatificazione, 153; Salvatore Indelicato, Le basi giuridiche del orocesso di beatificazione, 121-
122; Raoul Naz, Traité de droif canonique, vol. 4, 486; Damian Blaher, The Ordinary Processes in Causes
of Beatification and Canonization, 23(; Fabijan Verafa, Le cause di canonizzazione dei santi, 13; Theodoric
J. Zubek, "New Legislation About the Canonization of the Servant of God,” The Jurist 43 (1988): 362,

pierre Delooz, Sociologie et canonisations, 39; Kenneth Woodward, Making Saints, 207-208; Tom4s
Garcia Barberena, Comentarios al Cédigo de Derecho Canénico, vol. 4, 6; Paolo Molinari, "Alcune
riflessioni sulla funzione dei santi nella Chiesa," Gregorianum 42 (1961), 90; Francesco Leone, La prova
documentale degli serinti, 6. See also Giuseppe Giunchi, "L’esame del miracolo sotto il profilo medico-
scientifico: Esperienze di un perito della consulta medica per le cause dei santi,” in Miscellanea in pccasione
del IV centenario, 211220,

YActa Apostolicae Sedis 61 (1969, 207-305; Francesco Leone, La prova documentale degli scritti nei
processi, 167-170; Michael Freze, The Making of Saints, 209.

*(Canons 2003; 2039) Raoul Naz, Traité de droit canonique, vol. 4, 472; 491; Tomés Garcia Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 3; Salvatore Indelicato, Le basi del processo di
beatificazione, 81; Damian Blaher, Processes in Causes of Beatification and Canonization, 71-75, 112; Raoul
Naz, *Causes de béatification et de canonisation,” in Dictionnaire de droit canonique, vol. 3, col. 13.
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own “postulator genersl”, who would conduct all the causes initiated by the order® The postlator’s
mandate first had to be accepted by the Congregation of Rites, and recorded in its registers.® The actor
wbuldpayforaﬁaxpensesunﬁimbmewas swopped, suspended, or successfully completed.™ As was
already seen, the cause could proceed in either one of two ways: the ordinary way of non-cult or, as was
permitted by Pope Urban VIII, the extracrdinary way of cult® This summary will focus on the more
common, ordinary way of non-cult.® As well, these causes could be of two kinds: they could be founded
on the testimonies of eyewitnesses of the martyrdom or heroic display of virtues (supplementzd by the
second-hand testimonies of other people who had heard the testimonies of eyewitmesses) or the properly
recorded depositions of testimonies of eyewitmesses; of they could be historical causes, founded on historical

#{Canons 2004-2008). Raoul Naz, Traité de droit canonique, vol. 4, 472-474; Tom#s Garcfa Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 12-13; Salvatore Indelicato, Le basi del processo di
beatificazione, 82; Damian Blaher, The Ordinary Processes in Causes of Beatification and Cangnization,
75-78; Raoul Naz, "Canses de béatification ¢t de canonisation,” in Dictionnaire de droit canonique, vol. 3,
cols. 14-15. The actor had several options when selecting a postulator: there could be one postulator who
conducted the cause from the beghming to its end; thers could be two postulators—one for the Ordinary
Process and a different one for the Apostolic Process; finally, there could be a postulator in Rome who
. delegated the Apostolic Process 1o a vice-postilator, Tomds Garcla Barberena, Comentarios al Cddigo de
Derecho Canonico, vol. 4, 9-10, 14. For detailed studies of the postulator’s tasks, see Ibid., 14-15; Damian
Blaher, The Ordinary Processes in Causes of Beatificationa and Canonization, 75-109.

%3Canon 2006). Raoul Naz, Traité de droit canonigue, vol. 4, 473-474; Tomés Garcfa Barberena,

al Cédigo de Derecho ico, vol. 3, 9; Damian Blaher, The Ordinary Processes in Causes

of Beatification and Canonization, 76; Raoul Naz. "Causes de béatification et de canonmisation,” in
Dictionnaire de droit canonique, vol. 4, col. 15,

®Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization, 74; Pierre
Delooz, Sociologie et canonisations, 46-47; Emesto Piacentini, [] martirio nelle cause dei santi, 135, Casierd

Antonio, I miracolo nelle cause di beatificazione e di canonizzazione e possibilith di aggiornamento (Rome:
Pontificiam Universitatem S, Thomae de Urbe, 1971), 64-65; Kennetb Woodward, Making Saints, 79-81

%(Canon 2000) Raoul Naz, Traité de droit_canomique, vol. 4, 468; Tomss Garcfa Barberena,
Comentarios al Cddiga de Derecho Candnico, vol. 4, 3.

®Tn the 1917 Code of Canon Law the lower limit for causes proceeding by way of cult was set at 1181,
the year when Pope Alexander III died. Damian Blaher, The Ordinary Processes in Causes of Beatification
and Canortization, 66, 237; Tomnds Garcia Barberena, Comentarios at Cédigo de Derecho Cantnico, vol. 4,
99. For studies of the process of beatification by the exceptional way of non-cult (called equipollent
beatification}’ according to the 1917 Code of Canon Law, see the following: (Canons 2125-2135). Raoul
Naz, Traité de droit canonique, vol. 4, $25-528; Tomss Garcia Barberena, Comentarios al Cédigo de
Derecho Canénico, vol. 4, 97-103; Salvatore Indelicato, Le basi giuridiche del processo di beatificazione,
118-120; Salvatore Indelicato, Il processo apostolico di beatificazione, 391-393; Damian Blaber, The
Ordinary Processes in Causes of Beatification and Canonization, 237-239; Francesco Leone, La prova
documentale degli scritti, 131-133; Emesto Piacentini, Il martirio nelle cause dei santi, 141-143; Racul Naz,
"Causes de béatification et de canonisation,” in Dictionnaire de droit canonique, vol. 3, col. 22; Raoul Naz,
"Martyre,” in Dictionnaire de droit canonique, vol. 6, cols. 840-841,




105
documents. Some difficulties that could arise in the verification of martyrdom in historical causes will also
be briefly examined, It is notable, as well, that the 1917 Code of Canon Law allowed all martyrs who had
died together or in the same persecution to be part of the same cause of canonization, while each nonmartyr
was treated in an individual cause ™ 7

According to the 1917 Code of Canon Law, the local bishop had four tasks during the Ordinary
Process: first, to gather the Servant of God’s writings; seoond, to instruct the informative process: the
gathering of eyewiness and second-hand testimonies on the Servant of God's reputation of dying as a
martyr (or, in the case of nonmartyrs, his or her reputation of sanctity--that is, of Hving a heroically virmous
life), and, if necessary, eyewitness testimonies of miracles attributed to the posthumous intercession by the
Servant of God; third, to ascertain whether any potential chstructions to the cause were present; fourth, to
instruct the process in order t determine whether an unanthorized public cult existed® Sometimes, the
bishop's tasks were more limited in the case of martyrs than in that of nonmantyrs; this will be explained
subsequently.

The local bishop would form 3 tribunal and name & notary. The tribunal either consisted of the
bishop himself as its president, or more commonly, it consisted of a delegated president and two other
judges.®® Some of the notary's tasks were to be present at every act of the tribunal, to transcribe the course
&&md@g%WWMmm%m«&w&chﬁ%m
prescribed norms.* Often the bishop would also name the "promoter of the faith” for the diocesan inquiry;
however, if the promoter for the informative process was appointed by the promoter general of the faith of
the Congregation of Rites, he was called a "sub-promoter of the faith”. The promoter of the faith’s task was
10 ensure that the Servant of God truly had a reputation of martyrdom or sanctity. He would do this by

*(Canon 2001) Raoul Naz, Traité de droit canonigue, vol. 4, 468-469; Tomds Garcia Barberena,
Comentarios al Codigo de Derecho Candnico, vol. 4, 3, 8. See also Salvatore Indelicato, ]l processo
apostolico di beatificazione, 120,

¥(Canon 2038). Racul Naz, Trité de droit cangnigue, vol. 4, 491; Tomfés Garcfz Barberena,
Comentarios a1 Codigo de Dexecho Candnice, vol. 4, 33-34; Salvatore Indelicato, Le basi gluridiche del

processo 8i beatificazione, 27-31; Damian B!aher m Processes in Canses of Beatification and
Canonization, 102-103.

© ®Canon 2040). Raoul Naz, Teaité de droit_canonigue, vol. 4, 492; Tomis Garcia Barberena,

Comentarios al Cédigo de Derecho Canénico, vol. 4, 34, 54; Salvatore Indelicato, Le basi del processo di
beatificazione, 81; Damian Blaher, The Ordinary Processes in Causes of Beaixﬁmon and Canonization,
11?425

"(Caaom 2013-2017). Raoul Naz, Traité de droit canonique, vol. 4, 477-478; Tomés Garcfa Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 11, 16-17; Salvatore Indelicato, Le basi del processo
di_beatificazione, 81, 96. For a detailed examination of ¢ notary’s duties, see Damian Blaher, The

Ordinary Processes in Causes of Beatification and Canonization, 117, 126-138.
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putting forward questions, called “interrogatories”, about historical facts for the witnesses who appeared
before the uibunal 50 as to ascertain whether the Servant of God, in fact, enjoyed a reputation of martyrdom
or sanctity among the local people. In this way, the promoter of the faith acted as the antagonist of the
postulator in order to safeguard the interests of the Roman Catholic Church and its members from the
scandal of canonizing an unworthy (Le., unsaintly) Servant of God.®® '

The bishop would publish an edict in the parishes ordering that the Servant of God's published and
unpublished writings be delivered to the tribunal. He would ask other bishops to publish similar edicts if
some writings were located in other dioceses. The postulator would add any other writings that he
encountered. In the case of martyrs, this gathering of writings could be, but need not be, delayed until after
the Apostolic Process had begun because the key issue was the fact of their martyrdom. Moreover, the
collectionefthewﬁﬁngsmme&iém;waspostponedinmmbegmmcinfmﬁvepmssasmas
possible so that the eyewitmess testimonies of the martyrdom could be obtained while they were stll
available (i.e., before the wimesses themselves died).”

Next, in the case of an alleged martyr, the postulator would provide a list of witnesses of the
Servant of God's death for the inguiry before the uibunal, They would be asked whether they believed that
he or she had suffered genuine martyrdom, and had thereafter interceded for posthumous miracles. Although
the 1917 Code of Canon Law required miracles for the satisfaction of afl causes prior to beatification, it was
common for popes to dispense this requirement for the causes of martyrs.” Thus the postulator would try

*(Canons 2010-2012). Raoul Naz, Traité de droit canonigue, vol. 4, 475-476; Tom4s Garcfa Barberena,
Comentarios al Codigo de Derecho Candunico, vol. 4, 10-11, 15-16; Salvatore Indelicato, Le basi del
processo di beatificazione, 83-84, 98-99; Damian Blaher, The Ordinary Processes in Causes of Beatification
and Canopization, 117; Raoul Naz, "Causes de bétification et de canonisation,” in Dictionnaire de droit
canonigue, vol. 3, cols. 13-14; Raoul Naz, "Promoieur de 1a foi,” in Dictionnaire de droit canonique, vol.
7. cols. 356-357. For explanations of the promoter of the faith’s tasks dyring the Ordinary Process, see
Tomés Garcfa Barberena, Comemtarios al C6digo de Derecho Candnico, 16; Damian Blaher, The Ordinary
Processes in Causes of Beatification and Canonization, 138-148,

*{(Canons 2042-2048). Raoul Naz, Trait¢ de droit canonigue, vol. 4, 493-496; Tomas Garcla Barberena,
Comentarios al Cédigo de Derecho Canénico, vol. 4, 35-36, 55-58; Francesco Leone, La prova documentale
degli seritti, 119-127; Salvatore Indelicato, Le basi del processo di beatificazione, 35-37, 115; Damian
Blaher, The Ordinary Processes in Causes of Beatification and canonization, 102, 236. See also Pierre
Delooz, Sociologie et canonisations, 51-55; Casieri Antonio, ]| miracolo nelle cause di beatificazione e di
canonizzazione, 65; Emesto Piacentini, 11 martirio nelle cause dei santi, 136. For a history of the
requirement of ‘collecting the Servant of God’'s writings during the Ordinary Process, see Francisco Leone,
La prova documentale degli scritti: Pierre Delooz, Sociologie et canonisations, 51-55.

#(Canons 2116-2123). Tomés Garcfa Barberena, Comentarios al Cédigo de Derecho Candnico, vol. 4,
48-50, 92-95; Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 48, 115; Damian
Blaher, The Ordinary Processes in Causes of Beatification and Canonization, 235. See also Pierre Delooz,
Sociologie et canonisations, 86-90; Emesto Piacentini, 11 martirio nelle cause dei santi, 138, 151; Kenneth
Woodward, Making Saints, 84-85.




107
to establish whether a reputation of martyrdom truly was present. (For nonmartyrs, the postulator’s goal was
to establish a repytation of sanctity, as weil as the existence of eyewitnesses of purported miracles.)” The
witmesses did not bave to be Roman Catholics; they could even be beretics and others hostile o the Roman
Catholic Church. In the case of martyrs, it was especially true that the witnesses of an alleged persecution
were not necessarily Roman Catholics becanse sometimes people who had participated in or sympathized
with the persecution some years earlier would now agree to stand as witnesses of the alleged martyrdom ™
The president of the tribunal would then cross-¢xamine the witnesses with questions given to him by the
promoter of the faith on points of fact. Then the promoter of the faith could supply some witnesses. Both
the postulator and the promoter of the faith would be able to present some observations of the testimonies.
The notary would keep a record of the proceedings before the tribunal, and seal the record at the end of
each session.”

Then, the promoter of the faith would present potentially peremptory obstacles to the cause.*
Some of the obstacles which could delay 2 martyr’s cause will be examined shortly, when the requirements
before a cause could be introduced to the Congregation of Rites are discussed.

Finally, the tribunal would make a judgment concerning the non-existence of unauthorized public
cults 1o the Servant of God by visiting his or her tomb, the room where he or she died, and other places

*{Canon 2020; 2050). Therefore, there must be sufficient evidence that the Servant of God's reputation
of martyrdom originated spontaneously, and that it bad been continuous and growing, and extensive both
geographically and across time. On the other hand, it must be emphasized that the true sanctity of the martyr
or nonmartyr (i.e., his or ber entry into heaven which, of course, is the decision of God, not the pope) would
1ot depend upon whether he or she enjoyed a reputation of martyrdom or sanctity, nor on the definitive
recognition of papal canonization. The repotation, however, remained an important sign that suggests
sanctity, the reality of which still had to be verified. Raoul Naz, Traité de droit canenique, vol. 4, 479-481,
496-497; Tomis Garcia Barberena, Comentarios al Cédigo de Derecho Canénico, vol. 4, 19, 36, 52;
Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 37-60; Salvatore Indelicato, II
processo apostolico di beatificazione, 119; Damim Blaher, The Ordinary Processes in Causes of
Beatification and Canonization, 156-186, 208-218, 234-236; Rolando Zera, La fama di santith, 70-90;
Michele D’ Alfonso, "La prova in genere ¢ Ia fama di santitd in specie nek processi dei santi prima e dopo
it MP. "Sanctitas Clarior’," Apollinaris 59 (1976): 508-509; Raoul Naz, "Martyre,” in Dictionnaire de droit.
canonique, vol. 6, ed. Raoul Naz (Paris: Letouzey et An& 1937), §39.

#(Canon 2027). Raoul Naz, Traité de droit_canonique, vol. 4, 483; Toms4s Garcia Barberena,
Comentarios al Cédigo de Derecho Canénico, vol. 4, 21, 29; Salvatore Indelicato, Le basi del processo di

beatificazione, 105*106

#(Canons 205{}-2956) Raoul Naz, Traité de droit canonique, vol. 4, 496-498; Tomas Gareia Barberena,

Comentarios al Cédigo de Derecho Candnico, vol. 4, 36-37, 58-62, See also Pierre Delooz, Sociologie gt
canonisations, 55-61; Emesto Placentini, Il mantirio nelle cause dei santi, 136-137.

*For detailed studies of these obstacles, see Salvatore Indelicato, Le basi giuridiche del processc di

beatificazione, 61-70; Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization,
80-83.
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where & cult could develop. The bishop’s judgment on the absence of a public cult, which was made during
the Ordinary Process, would be subject o confirmation during the Apostolic Process. In the case of martyrs,
however, the bishop was not supposed to vesify the abssnce of 2 public calt. Instead, the evidence about
the non-existence of the cult would rot be examined until after the cause had been introduced before the
Congregation of Rites during the Apostolic Process. Thus, in the canse of & martyr, the inquiry on the
absence of an unanthorized public ecclesiastical cult would be fulfilled simultaneously with the verification
of the martyrdom during the Apostolic Process.” Copies of all the Servant of God’s writings (if this
collection had not been postponed), copies of the testimonies favouring as well as contrary 1o the existence
of a reputation of martyrdom (or reputation of sanctity), and copies of eyewitness testimonies concerning
the existence of posthumous miracles attributed to the Servant of God's intercession (if the requirement had
not been dispensed) would be delivered by the postulator to the Congregation of Rites and the local process
would be over.™ As was already mentioned, copies of evidence of the non-existence of a cult would only
be delivered for the causes of nonmartyrs. This would end the Qrdinary Process.

Then a preliminary phase of the Apostolic Process would begin. Henceforth, the promoter general
of the faith would be assisted by two sub-promoters, and a "lawyer” and a "procurator” would work for the
postulator of the cause.” At this time, the first two findings of the Ordinary Process (the study of the
Servant of God's wﬁﬁngs and the informative process on the repotation of martyrdom or sanctity, and on
miracles) would be revised, and all potentially peremptory obstacles to the cavse would be examined before
the cause could be introduced to the Congregation of Rites. For nonmartyrs the examination of the writings
had to take place before the introduction of the cause; for martyrs, this same examination was still a
necessary patt of the process of beatification, but it could be delayed until after the introduction of the
cause. The subsequent procedure was followed, however, whether it occurred before or afier the
introduction, so it will be reviewed at this time. )

The "Cardinal Ponent” (already named by the pope to study the individual cause from its beginning
and to present information about the cause during the plenary sessions of the Congregation of Rites) would

Y(Canons 2058-2059). Raoul Naz, Traité de droit canonique, vol. 4, 499; Tomss Garcfa Barberena,

Comentarios al Cédigo de Derecho Canénico, vol. 4, 38, 63-66; Salvatore Indelicato, 1l processo apostolico
gi bmﬁficaz:og, 15; Piemre Delooz, Sociologie et canonisations, 61-64; Damian Biaber, The Ordinary

Processes in Causes of Beatification and Canonization, 219-227, 236. The existence of unanthorized public
cults within Roman Catholic churches could suspend the beatification (and later the canonization process)

indefinitely. Thus any unauthorized cults had to be suppressed before the process would begin again,

"{Canons 2061-2064) Raoul Naz, Traité de droit canonigue, vol. 4, 499-500; Tom4s Garcfa Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 38, 66-68. o

#Salvatore Indelicato, [l processo wt_g lico dirbeaﬁﬁcaz_t_gxﬁ,’ 25,
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select at least two revisors of the Servant of God's writings.'® Each would indepedently examine the
writings for evidence concerning their theological orthodoxy, and in order to ascertain the psychological
profile of the Servant of God, that is, the virtues and the sins noticeable in his or her writings.'" This was
especially important in nonmartyr causes because their virtues were, in fact, often evident in their writings.
The revisors would send their reports to the Cardinal Ponent. Informed by the revisors” report and by his
own reading of the Servant of God’s writings, the promoter general of the faith would send his objections
concering the writings to the cardinals of the Congregation of Rites, The cardinals would advise the pope
in regard to whether any writings were objectionable, but, in the end, the pope alone would decide whether
the writings impeded the introduction of the cause.'™ This approval had a negative character: it did not
mean that the pope officially approved the contents of the writings; it signified that nothing in the writings
barred the cause from proceeding.'®

Similarly, the informative process on the reputation of martyrdom or sanctity, and on miracles
would be dicussed after it had been translated to a language accepted by the Congregation of Rites;'™ the
promoter general of the faith would present the problems with the informative process of the cause; the
lawyer of the cause would respond; and the pope would make the final deciston about whether to proceed

®(Canon 2066). Raoul Naz, Tmité de droit canonigue, vol 4, 501; Tomds Garcia Barberena,
Comentarios al Codigo de Derecho Candnico, vol. 4, 39, 68; Salvatore Indelicato, Le basi giuridiche del
processo di beatificazione, 111, Damian Blaber, Processes in Causes of Beatification and Canonization, 201.

WkCanons 2067-2069). Raoul Naz, Traité de droit canonigue, vol. 4, 501-502; Tomés Garcia Barberena,
Comentarjos al Codifo de Derecho Candnico, vol. 4, 39, 68-69; Francesco Leone, La prova documentale
degli scriti, 127-129; Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 36, 75-80;
Beatification and Canonization: Method to be Followed in the Examination of Writings, in The Canon Law
Digest, vol. 4, T. Lincoln Bouscaren and James 1. O'Connor (Milwaukee, Wisc,: The Bruce Publishing
Company, 1958), 419-429. Pope Renedict IV believed that this measure was necessary because the faithful
{clergy, religious, and laity) might believe that a canonized Servant of God’s wrilings were implicitly
approved by the pope. Thus, doctrinal errors could prove o be scandalous, Similarly, doctrinal innovations
could mislead the faithful. Therefore, doctrinal erors and innovations could halt the cause of a Servant of
God unless he or she clearly had retracted them in subsequent writings. Salvatore Indelicato, Le basi

giuridiche del processo di beatificazione, 32-33; Francesco Leone, La prova documentale degli scritti, 128.

¥Canons 2009; 2070-2072) Raoul Naz, Traité de droit canonique, vol. 4, 474, 502; Tomis Garcia
Barberena, Comentarios al Cédigo de Derecho Candnico, vol. 4, 19, 39-40, 69-70; Salvatore Indelicato, Le

basi giuridiche del processo di beatificazione, 75-80,
’“’Salvamm} Indelicato, Le basi giuridiche del processo i beardficazione, 36.

‘“{m 2074) Raoul Naz, Traité de droit canonigue, vol 4, 503; Tomids Garcta Barberena,
Comentarios al Codizo de Derecho Candnico, vol. 4, 40, 70-71; Salvatore Indelicato, Le basi def processo
di beatificazione, 111,
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with the cause.'™ As well, all potentially peremptory obstacles would be discussed'™ For example, the
cause of a martyr could be delayed for 2 long time if the promoter of the faith presented the tribunal with
evidence that certain political, cultural, or social conditions existed which would make the introduction of
the cause at that time inadvisable, and possibly even dangerous to the Roman Catholic Church and its
members.'” Of course, this could clearly be the case if the persecutor of the martyr still was in a position
of power, o if the introduction could be perceived as a provocation by a potential presecutor.

Then the cardinals of the Congregation of Rites would meet at an Ordinary Congregation, and they
would provide a consnltative vote on whether the pope ocught to introduce the cause. Only the pope would
make this decision, ¥ favorable to the cause, the pope would issue a decree of introduction for the cause.
Thereafter, the local diocesan bishop who initiated the canse would no longer be able to intervene in the
cause.'™ For nonmartyrs, the earlier process on the absence of cult would then be revised, but for martyrs,
this would be delayed until the Apostolic Process.'”

Then the Apostolic Process would begin, A tribunal would be established, composed of at least five
judges, chosen by the Congregation of Rites. If one of the judges were the Ordinary of the local diocese
where the cause began, then he would be its president, provided that he had not been the president of the
tribunal during the Ordinary Process. Otherwise the Congregation of Rites would select somebody else to
be the president of the tribunal during the Apostolic Process.™® The promoter general of the faith would
prepare the questions that the sub-promoters would ask witnesses who bad already been cited during the

¥ Canons 2073-2082) Raoul Naz, Traité de droit canonique, vol. 4, 502-505; Tomés Garcfa Barberena,
Comentarios al Cédizo de Derecho Candnico, vol. 4, 4041, 70-73; Salvatore Indelicato, Le basi givridiche
del processo di beatificazione, 85-114; Salvatore Indelicato, [l processo apostolico di beatificazione, 22.

1%(Canon 2082). Raoul Naz, Traité de droit canemigue, vol. 4, 504-505; Tomas Garcla Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 41; Causes of Servants of God and for Confinnation

of Cultos: Procedure in Examining Informative Processes for the Appointment of the Commission, in The
Canon Law Digest, vol. 2, 561-563. .

'Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 68-70.

*™®(Canon 2084). Raoul Naz, Traité de droit canonique, vol, 4, 506; Tomds Garcla Barberena,
Comentarfos al Cédigo de Derecho Candnico, vol. 4, 41-42, 73-74; Salvatore Indelicato, La basi giuridiche
del processo di beatificazione, 113-114. :

"®(Canon - 2086). Raoul Naz, Traité de droit canonique, vol. 4, 507; Tomas Garcia Barberena,
Comentarios al Cadigo de Derecho Candnico, vol. 4, 42, 74-75. See also Pierre Delooz, Sociologie et
canonisations, 64-71, Casieri Antonio, [l miracolo nelle canse di beatificazione e di canonizzaziong, 66-67,
Kenneth Woodward, Making Saints, 79-81.

19Canon 2088) Racul Naz, Traité de droit_canonigue, vol. 4, 509; Tomgs Garcfa Barberena,
Comentarios ] Cédigo de derecho Candnico, vol. 4, 43, 77-79; Salvatore Indelicato, I processo apostolico
di beatificazione, 33,
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informative process.’ Then the witnesses of the martyrdom or virtues (in the case of nonmartyrs), and
posthumous miracles would be examined before the wribunal'®? Only the judgment of the alleged
martyrdom will be examined in & detailed manmer in the present study because martyrs would not be judged
specifically on their display of virtues during their lives'® Tbe authentication of miracles will be
examined simply in a brief manner in this study concerning the canonization of those blesseds who were
martyrs. The 1917 Code of Canon Law required miracles for the satisfaction of all causes of beatification,
but popes generally dispensed martyrs from this requirement'™ Thus, prior to beatification, only
nonmartyrs would normally require the pope’s decree proclaiming the authenticity of miracles.'” Both
martyrs and nonmartyrs, however, had o be responsible for posthumous miracles ocowrring after their
beatification before they would be canonized. ‘

As was already noted, martyrdoms were authenticated, after the publication of the 1917 Code of
muw,ﬁwm&fwmmuammmmmwmmmmpe
Benedict XIV in his book, De Servorum atificatione et Beator
&mmdemmmmﬂmwmmmmmmmmmemnfmmmmm
martyrdom; the martyr.”'® The following brief review of those elements will facilitate a study of the
problems that could arise during the examination of testimonies conceming an alleged martyrdom in the
Apostolic Process. For an alleged martyrdom to be judged true, a persecutor (either a person or a collective

19Tomas Garcia Barberena, Comentarios al Codigo de Derecho Candnico, vol. 4, 79-80; Raoul Naz,
"Martyre,” in Dictionnaire de droit canonique, vol. 6, cols. 839-840.

"For the judgment om the heroicity of the nonmartyr's virtues, see the following: {(Canons 2101-2104)
Raoul Naz, Traité de droit canonigue, vol. 4, 513-514; Tomds Garcia Barberena, Comentarios al Cédigo
de Dereche Candnico, vol, 4, 4546, 81-82, 84-86; Salvatore Indelicato, I processo apostolico di
beatificazione, 23, 40-101, 195-302.

'"(Canon 2116). Raoul Naz, Traité de droit canonique, vol, 4, S17-518, 87-89; Tomés Garcia Barberena,
Comentarios al Cédigo de Desecho Candnico, vol. 4, 48.

"Eor the examination of alleged miracies during the beatification process, see (Canons 2116-2123).
Raoul Naz, Traité de droit canonique, vol. 4, 517-521; Tomés Garcia Barberena, Comentarios al Cédigo

gde Derecho Canénico, vol. 4, 48-50, 92-95; Salvatore Imielmsa, basi, giuridiche del processo di
. beatificazione, 48, 115; Salvatore Indelicato, J1 proces i beatificazione, 332-380. See also

Pierre Delooz, Sociologie et canonisations, 86-90; Pmnum, 1 g artirio pelle cause def santi, 138
151; Kenneth Woodward, Making Saints, 84-85.

1%Tomais Gan:fa Barhexma. E@% g gg Derecho Canénico, vol. 4, 86-87; Salvatore

Indelicato, Le has : azigne, 115-117; Salvatore Indelicato, 11 processo
apostolico di beanﬁ%ong, 101 129 3924432, Dmuxn Blaher, The Ordinary Processes in Causes of

Beatification and Canonization, 234-237; Brumero Gherardini, "Il martitio nella modema prospettiva
teologica,” Divinitag 36 (1982): 25.26.
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of people, called a "moral person” by Lambertini) must have freely decided to kill or to order the death of
the Servant of God because he or she hated the Christian faith as proclaimed by the Roman Catholic
Church, Second, the Servant of God must really have died as a direct result of the punishment that the
persecutor bad inflicted directly and immediately; indirectly and through others than the persecutor himself
or herself; or both directly and immediately, and indirectly and through others. Third, the persecutor must
hiave been primarily motivated by either the hatred of the faith or hatred of the virtues and good works
prescribed by the Christian faith. Any other motives bad to be secondary. The martyr must have been
principally motivated by a willingness to die for the Iove of the faith. Fourth, the martyr must have been
a Christian or a catechumen who possessed the trye Christian faith according to the Roman Catholic Church.
As well, the martyr must have accepted his or her upcoming death freely, willingly, and consciously, or at
least bave demonstrated a habitual readiness for such a martyr’s death, Moreover, the martyr must have
accepted his or her end patiently, courageously, and steadfastly up 10 the moment of death, and at the same
time, the martyr mast have forgiven the persecutor instead of bating him or her.'”

During the Apostolic Process, the promoter general of the faith would present interrogatories on
points of fact in order 0 detenmine whether all four elements were tryly present in the cause ofmmyrdom
that was being examined. Salvatore Indelicato presents some difficulties and objections that could, and often
did, arise under four headings: the insufficiency of the proofs; the verification of the death; the anti-religious
character of the persecation or death; the martyr's ultimate motives.!™ As was already mentioned, the
following study will mreat the issues in a general sense--that is, on the abstract or theoretical Ievel of possible
difficulties that may arise in cavses of martyrdom.

Tndelicato suggests that certain problems could especially arise regarding the sufficiency of proofs
for historical causes of martyrdom. {As was already noted, the causes of all other martyrs depended on
persuasive eyewiiness testimonies, supplemented by second-hand testimonies and historical documents.)
These were martyrdoms that were not founded on eyewitness testimonies or on the properly recorded
contemporary depositions of eyewitmess testimonies, but in_stead depended on the overall agreement among
oral testimonies, historical documents, and tradition. Doubts could arise, first, if there was disagreement
among the sources sbout the name of the martyr or the place and circumsmances in which the death

""Emesto Piacentini, I martirio nelle cause dei santi, 41-86, 149-151. See also Mercedes C. Pérez

Tejera, Elementos consﬁwumd—e}conmw teologico-canonico del martirio, xi-xii, 3-4, 8-36; Tomds Garcfa
Barberena, Cornentarios al Cédigo de Derecho Canonico, vol. 4, 86-87; Damian Blaher, The Ordinary
Processes in Causes of Beatification and Canonization, 2335.

1S alvatore Indelicato, Il processo apostolico di beatificazione, 302-330. See also Emnesto Piacentini,
1| martirio nelle cause dei santi, 147-153; Brunero Gherardini, "Il martirio nella modemna prospettiva
teologica,” in Divinitas 36 (1982): 26; Raoul Naz, "Martyre,” in Dictionnaire de droit canonigue, vol. 6, col.
840.
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occurred. Indeed, as with the examination of the reputation of martyrdom or sanctity, it was necessary to
deermine when and where the popular tradition conceming a martyrdomn had originated, whether this
uadiﬁenwasmtannmdw%wastbewnmof&smdiﬁon(e.g.,amo:ﬂingtopopetarmﬁiﬁm,was
the principal motive of the martyr religious or political?). Thus, for example, it would be significant that
this tradition had survived and, perhaps, flourished primarily because it was part of a civil patriotic festival.
After its establishment in 1930, the Historical Section of the Congregation of Rites would determine the
relative historical value of each document supporting the cavse. The same facts had to be established for
causes that were not historical causes, but the probative evidence was derived from eyewitness testimonies,
supplemented by secondary testimonies and documents. The documents could not fimetion as the primary
sources of proof.'*® ‘ :

Second, especially in a cause that included the names of many martyrs of one persecution,
difficuties could arise regarding how to verify that all the alleged deaths, in fact, had occurred and that these
had been according to the purported circumstances. Tt is important to emphasize that each cause of
martyrdom was not restricted to one Servant of God; this was contrary o the causes of nonmartyrs. In fact,
causes of martyrdom often would include several dozen names, thereby fumishing the possibility of many
ambiguities. For example, various documents may supply contradictory lists of those Servants of God who
died. This was especially problematic for historical causes. How could one be certain that some of the
Servamis of God who were said to be killed in some lists, but not in others, in fact, bad not survived? Of
course, it would be scandalous to canonize persons who had not died along with others who had truly died
in a sitution judged to be a martyrdom, Who was t0 $ay that these others cught 1o be venerated as saints
if they were not being canonized as nonmartyr saints, but as martyrs? As well, some contradictions among
documents may be atributable to the flesing by some Servants of God from the persecution. Moreover,
there may be confusion in regard to the frue and complete names of each Servant of God included in the
Yists. More than one person could have the same of similar names. Would this be one or more persons?'®
People were only included on the final list of a cause if the circumstances of their deaths were certainly
known and if their deaths were believed to include all the aforementioned elements of genuine martyrdom.

Third, sometimes it was very difficult to prove the anti-religious character of the violence or
persecution because often the persecutor would have more than one motive. It was necessary 10 prove,
howeventkatthcprﬁmrymoﬁwmm{acnthah&ueéofmemisﬁanfai&,aswpousedbythem

"SSalvatore Indelicato, 1I_processo_apostolico di beatificazione, 303-305, 314-316. See also Tomés
QGarcia Barberena, Comentarios al Cédigo de Derecho Candnico, vol. 4, 86; Ernesto Piacentini, I martirio
nelle cause dei'santi, 148-152,

#Salvatore Indelicato, 1 processo apostolico di beatificazione, 305-307, 317-318. See also Emesto
Piacentini, 11 martivic nelle cause dei santi, 148-149, 152,
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Catholic Church, Political situations generally complicated the task of ascertaining the persecutor’s motive.
For example, the alleged persecutor could claim that he or she killed or ordered the deaths for non-religious
reasons, The alleged persecutor could contend that the religious hieracchy supported and assisted a political
- structure that he or she was atempting to overtumn. Proving the persecutor’s hatred of the faith would be

especially difficult if die persecutor claimed that be or she was the protector of the faith, and instead. was
acting so as to ward off the challenge that these alleged martyrs were posing to the existing way that people
practised their religious faith. The existence of a legal structure for the alleged persecutor o carry out
sentences of death would clearly make proving an anti-religious motive even more difficult. It would have
1o be proved, then, that the martyr was not simply the victim of an unjust system, but was killed becanse
the persecutor hated the faith. Thus, proving that the persecutor had a hidden motive would be central to
many causes of martyrdom. This would be done by looking at precedents that had been evident in his or
her earlier statements and behaviour, Sometimes, it would even be more difficult to prove that a persecutor
had killed the alleged martyr, not specifically in hatred of the faith, but because he or she hated the virtues
espoused by the faith

Fourth, the victim must have a supernatural purpose: there must be pezsuasive méence that the
alleged martyr demonstrated 2 fidelity o Jesus Christ by his or her constant steadfasmess up to the moment
of death. This means that the alleged martyr must have died in imitation of a certain interpretation of how
Jesus Christ confronted his own death by crucifixion. The true martyr would permit his or her death in
defense of the Christian faith as prociaimed by the Roman Catholic Church, or s0 as o avoid betraying or
renouncing it. Certain difficulties could arise when trying o prove the martyr’s motive. For example. it
would not be enough if the motive were the protection of private opinions on the faith even if the individual
believed that they were corollaries of the doctrines. Similarly, the victim’s motive could not include dying
vaingloriously (e.g., a criminal who wished o dic in the name of the faith $o0 as o cover over the bad
reputation of his or her scandalous crimes in the past), dying with a sectarian spirit, dying for patriotic ends
{e.g.. a missionary who died because he or she was accused of spying for the home country). dying for
personal satisfaction, or dying in order 1o advance the interests of one's family. '

Nevertheless, some extraordinary activities by martyrs could be judged acceptable if their primary
mouve was the defense of the faith and spmﬁc cm:mstanc&s warranted the activitics. For example,
spomaneeasiy offering one’s life to the persecutor is efte:s questioned, but if a missionary had done this in
order to discourage the deatlis of other missionaries, thereby securing the survival of a mission, then the
motive could be judged supematural; the missionary’s motive was inspired by the Holy Spirit,

"“iSalvatore Indelicato, II processo apostolics di beatificazione, 307-309, 319-323. See aso Tomis
" Garefa Barberena, Comentarios al Cédigo de Derecho Candnico, vol. 4, 86-87; Ernesto Piacentini, JI
martirio nelle cayse dei santi, 148-150, 152.153.
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Cther difficulties that could arise are related iﬂmemanyr’smds toward the persecutor up o
the moment of death. For example, the martyrdom would be suspect if the victim, instead of loving and
forgiving his or her victim, had expounded a fiery tirade of cruel and scomful, though purponedly divinely
inspired denunciations of the persecutor. As well, in the case of catechumens, it would be more appropriate
that they bad sought baptism before dying. Similarly, baptized Roman Catholics should request the
opportunity to receive the sacraments of penance and of the eucharist before dying. Fusthermore, it would
be more difficult to prove that victims had been patiently and constantly willing to die up to the moment
of death if they were killed suddenly without waming, while asleep, or while separated from potential
wilesses from their community, especially if the death occurred after many days of isolation so that de
manner in which they confronted their imminent deaths was unknown. Eyewitnesses of such deaths would
be sought 80 as to furnish evidence whether cestain divine signs were present or micacles had occurred while
the futare martyrs suffered before dying. This is the reason why non-Roman Catholics, including colleagues
of the persecutor, if not the persecutor himself or herself, can be important eyewimesses in the causes of
martyrdom.'* | o

After the process on the martyrdom and the reasons that li¢ behind the occurrence 61‘{33@6@5 {or
the process on heroic virtues for nonmartyrs) had ended, the lawyer of the cause would prepare a position
report, which contained the promoter general of the faith’s objections to the cause and the lawyer's
responses to these objections.”® Then there would be a special session or "congregation” at which the
cardinals of the Congregation of Rites would voie on whether the testimonies that were part of the Apostolic
Process were, in fact, legitimate evidence for the process, and whether alf the rules of procedure had been
followed. This would be an advisory vote for the pope. If the pope judged favorably, he would issue the
decree on the validity of the Apostolic Process.'™ Discussion of the martyrdom, its cause, and any signs
or miracles that occurred in relation w the martyrdom would then take place during three congregations (i.e.,
sessions): antepreparatory, preparatory, and general congregations.'® The pope would preside at the

“BSalvatore Indelicato, 11 processo apostolico di beatificazione, 309-314, 323-330. See also Tomés
Garcfa Barberena, Comentarios al Cédigo de Derecho Candnico, vol. 4, 86-87; Emesto Piacentini, Il

martirio pelle cause dei santi, 150, 153.

"D Canons 2099). Raoul Naz, Tréité de _droit canonigue, vol. 4, 512-513; Tom4s Garcia Barberena,
Comentarios al C6digo de Dercho Candnico, vol. 4, 45, 81-82, 90.

‘*(Canﬁn 2100). Raoul Naz, Traité de _drit canonigue, v{}l), 4, 512-513; Tomés Garcla Barberena,

Comentarios al Cédigo de Derecho Candnico, vol. 4, 82; Salvatore Indelicato, ]I processo apostolico di
beatificazione, 23, 174, 188-194.

¥(Canon 2102-2114) Raoul Naz, Traité de droit canonique, vol. 4, 514-517; Tomas Garcfa Barberena,

. Comenarios al Codigo de Derecho Candnico, vol. 4, 45-48, 89-91; Salvatore Indelicato, 1L processo
apostolico di beatificazione, 175-184; Raoul Naz, "Martyre," in Dictionnaire de droit canonique, vol. 6, col.
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general congregation. The consultors, prelates, and cardinals who attended would simply provide the pope
with an advisory or consultative vote, The pope would make the final decision. If he judged the Servant of
God’s cause of canonization favorably, a decree approving the martyrdom (or a decree approving the
hemicity of virtues) would be issued.”® Hencefarth, the Servant of God would be called by the title,
“Venerable™.'¥ ' ’

After the issuing of the decree approving the martyrdom (or in the case of nonmartyrs subsequent
to the decree approving the heroicity of virtues and the decree approving the miracles), the cardinals would
gather 2t 3 Iast session, called "de mo”, presided over by the pope. There would be 3 consultative vote on
whether the specific Servant of God ought to be beatified, The pope alone would make the final decision.
I he favoured beatification, he would read a brief of beatification at 3 solemn mass of beatification. The
papal beatification would grant a limited public ecclesiastical cult for the newly declared blessed. This was
not considered a definitive judgment by the pope that the blessed was indeed in heaven.'?

Sometime Later, the postulator woald ask the Congregation of Rites for a decree for the resumption
of the cause if he possessed evidence of new posthumous miracles.'™ This decree would not be issued
unless there was documentary evidence that the Servant of God already had been formally beatified (by way
of non-cult) or equipoliently beatified (by extraordinary way of immemorial cult). As was already noted,

840,

*(Canon 2115). Raoul Naz, Traité de droit canonigue, vol. 4, 517, Tomis Garcfa Barberena,
Comentarios _al Coédigo de Derecho Candnico, 48, 91-92. See also Piere Delooz, Sociologie et
canonisations, 72-85; Casieri Antonjo, 11 priracok nelle cause di beatificazione e di canonizzazione, 67-69;
Kenneth Woodward, Making Saints, §1-84.

W0riginally, the titde "Venerable” was populardy bestowed to candidates for beatification when their
cause was introduced before the Congregation of Rites. Ot Angust 26, 1913, Pope Pius X (1835-1914; pope
1503-1914) made this an official title which was to be given to a candidate when an official decres was
made stating that the candidate had suffered martyrdom or displayed all the virtues to a hieroic degree. L.
Hertling, "Materiali per 1a storia di canonizzazione,” Gregorianum 16 (1935): 195; Emesto Piacentini, I
martirio nelle cause dei santi, 132, 137, EL. Cross, ed. The Oxford Dictionary of the Christian Church,
1411; Salvatore Indelicato, Le basi givridiche del processo di beatificazione, 24; Tomds Garcia Barberena,
Comentarios al Cédigo de Derecho Candnico, vol. 4, 74; Damian Blaher, The Ordinary Processes in Causes
of Beatification and Canonization, 223. Confer with Allen Dudley Severance, "Beatification and
Canonization With Special Reference to Historic Proof and the Proof of Miracles,” in Papers of the

American Society of Church History, Second Series 3 (1912/1913), 51.

 *Canon 2124). Raoul Naz, Traité de droit cagonique, vol. 4, 521-523; Tomés Garcfa Barberena,
Comentarios al Codigo de Derecho Candnico, vol. 4, 50, 95-96; Salvatore Indelicato, J1 processo apostolico
di _beatificazione, 174-175, 186, 381-386.

A '®(Canon"2139). Raout Naz, Traité _de dmit canonique, vol. 4, 530; Tomds Garcla Barberena,
Comenuarios al C6digo de Derecho Candnico, wol. 4, 104, 106-107,
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before the canonization of all margyrs and nonmartyrs, the Congregation of Rites and then the pope would
have to verify the authenticity of new miracles occurring subsequent to beatification.™ As with the
judgment of martyrdom or beroic virtues, and the judgment of miracles during the beatification process for
nonmartyrs, the new miracles for the canonization of martyrs and nonmartyrs would be examined before
a tribunal and then they would be dicussed at antepreparatory, preparatory, and general sessions; sometimes
the pope would issue 2 new “de tuto” decree.'” Then there would be three gatherings or "consistories”
of cardinals to advise the pope whether 10 canonize the blessed (secret, public, and semi-public consistories),
but the final decision was always solely that of the pope. It would be a definitive judgment, traditionally
believed by Roman Catholics to be guided by the Holy Spirit and thereby infallible, thut the saint was in
fact in heaven, and thus worthy of a universal public ecclesiastical cult. The pope would publish a bull of
cangnization, with the date of the canonization. The blessed would be canonized when the pope read a
special formula at a solemn mass characterized by special rites. This usually occurred at St Peter’s
Basilica, "™

1%(Canons 2136-2137), Raoul Naz, Traité de droit canonique, vol. 4, 529-530; Tomés Garcfa Barberens,
Comentarios al Cédigo de Derecho Candnico,. vol. 4, 104-106.

A was already noted, nowadays virtually all miracles that are investigated are miraculoes cuwes. A
miracle must possess six requircments before being verified in causes of canonization: (1) witmesses amd
docurnents must exist to give evidence of the cure; (2) the disease or illness was diagnosed correctly; (3)
the prognosis was accurate; (4) there must be documentation that the cure was instantaneous and complets;
(5) the cure could not have developed according to natural law (e.g., it was not effected by means of
pharmaceutical products); (6) it must be proved thar the cure occurred after the alleged martyr or nonmartyr
saint, who is the candidate for beatification or canonization, had been specifically invoked. A team of
qualified physicians clearly provide a crycial role in recommending whether feanmres (1} to (5) have been
cbjectively satisfied, Casieri Antonio, I miraclo nelle canse di beatificazione ¢ di canonizzazione, 75-86;
Giuseppe Giunchi, "L’esame del miracolo sotto il profile medico-scientifico,” in Miscellanea in occasione
del IV centenario, 213-219, For other studies of the verification of miracles in canses of canonization, see
the following: Satvatore Indelicato, 11 nr_o_gg& apostolico d: hea@canone, i2i-168 Ftanqms me: and
Henri Bon, Les guérisons miracule dernes graphies, : "
Univessitaires de France, 1950); Paole Molinasi, "i miracoli nelle cause 41 bwuﬁcazxoue e canonizzazione,”

La Civilth Catolica 129 (1978): 21-33; Giovanni Blanino, "Miracolo € leggi natara,” La Civilta Cattolica
133 (1982): 224-238; P A, Liégé, "Le miracle dans fa théologie catholique,” Lumidre et Vie 33 (July 1957):
63-86. See also P. Béhague, "Miracles et constats médaco«physwiegxqaes, Lumigre et Vie {July 1957): 25-
32; Anne Morelli, "Apparitions et miracles des années quatre-vingt." in Apparitions et miracles, ed. Alain
Dierkens (Bmssels, Belgium; Editions de 1'Université de Bruxelles, 1991), 123-137.

~ "Canon 214‘1). Raoul Naz, Traité de droit canonique, vol. 4, 532-534; Tom4s Garcfa Barberena,
Comentarios al Cédigo de Derecho Canduico, vol. 4, 105, 107-109. See also Pierre Delooz, Sociclogie et
canomsaﬁefng 91-97; Emesto Piacentini, Il martirio pelle cause dei santi, 138-146; Kemneth Woodward,
- Making Saints, 85-86. For a history of the formula of canonization, see Amato Pietro Frutaz,
* Auctoritate... Beatorum apostolorum Petri et Pauli: Saggio sulle formule dicanonizzazione,” Antonianum
42 (1967): 435-501.
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D. Changes in the Process of Canonization Concerning the Authentication of Martvrdom with the 1983
Code of Canon Law and the New Norms for the Causes of Saints

Three new documents were issued in 1983 which concern the causes of saints, both martyrs and
ummmm.&mﬁmdymﬁmmbywmmegﬁmmmmmmmm
is designated as the "cavse of canonization” in the new legislation. The term "cause”, however, is retained
to refer to the individual cases that arc under consideration.'” Pope John Paul IT issued the Apostolic
Coustitution, entitled Divinus perfectionis Magister ("Divine Teacher of Perfection™, on January 25,
1983." It abolished and replaced all previous legislation on the process used for canonizing, including
the one hundred forty-three canons (Canons 1999-2141) concerning the process of beatification and
canonization in book four of the 1917 Code of Canon Law.™ The Congregation for the Canses of Saints

I this new legislation for the causes of saints, what was called the "process of bestification and
canonization” in the 1917 Code of Canon Law is now designated as & “"cavse of canonization”. This change
. was made in order to emphasize, first of all, that the objective of every cause is the canonization of the
Servant of God, not his or her beatification and then, if possible, his or her canonization, and secondty, that
the manner in which the canses of saints are examined is not, in fact, a true judicial process with a living
person who defends himself or herself before a tribunal. True judicial processes are comcemed with
comentious or penal matters. Deceased persons, however, do not bave any rights before a tribunal. They
cannot be punished, nor can they benefit from winning a case. It is clear, then, that the formality of &
tribunal is used in the causes of saints in order to safeguard the interests of the Roman Catholic Church,
not the candidate for canonization, against potentially scandalous canonizations. With this in mind, the new
legislation of 1983 has adjusted the previous model of 4 judicial process (including a tribunal, judges, and
a rigorous irial), which had existed for centuries, so that the present model emphasizes both the
administrative and judicial natures of the causes of saints. The process is administrative insofar as there is
an informative process on the diocesan Ievel for gathering evidence. but this evidence is then subjected to
the formality of a judicial process in order to ascertain the truth, Finally, papal beatification and
canonization are administrative, rather than judicial, acts, with the pope’s decision whether o canonize
traditionally believed to be guided by the Holy Spirit. Romualdo Rodrige, "La figura del postulatore nelle
cause dei santi secondo Ia nuova legislazione,” Monitor Ecclesiasticus 91 (1986): 210-215; Peter Gumpel,
*It Coltegio dei Relatori in seno alia Congregazione per le Cause dei Santi,” in Miscellanea in occasione
della IV centenatio, 299, See also Luigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost.
"Divinus perfectionis Magister’: Considerazioni e valutazioni,™ Monitor Ecclesiasticus 90 (1985): 374.375;
Francesco Leone, La prova documentale degli scritti, 193; Theodoric J. Zubek, "New Legislation for the
Canonization of the Servants of God," The Jurist 43 (1983): 375.380. )

M Acta Apostolicae Sedis 75 (1983): 349-355. For an Italian wranslation, see Pope John Paul TI, Divinus
perfectionis magister, in Le cause di canonizzazione dei santi, Fabijan Veraja, 151-163. See also Peter
Gumpel, "I Collegio dei Relatori in seno alla Congregazione per le Cause dei Santi,” in Miscellanea in -
occasione della IV centenario, 299; Francesco Leone, La prove documentale degli scritti, 191; Theodoric
J. Zubek, "New Legislation About the Canonization of the Servants of God,” The Jurist 43 (1983): 364.

‘SPeter Gumpel, "Ti Collegio dei Relatori in seno alla Congregazione per le Cause dei Sant,” in
Miscellanea in oceasione della TV centenario, 299; Francesco Leone, La prova documentale degli scritti,
209-210; Luigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost. 'Divinus perfectionis
Magister*: Considerazioni ¢ valutazioni,” Monitor Ecclesiasticus 90 (1985): 369; Theodoric 1. Zubek, "New
Legisiation About the Canonization of the Servants of God,” The Jurist 43 (1983): 361.
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published two other documents (both approved by Pope Jobn Panl I on February 7, 1983) that explam the
manner in which new legislation appearing in Divinus perfectionis Magister was to function: Normae
servandae in inquisitionibus ab Episcopis faciendis in causis sanctorum ("Norms to be Observed in the
Investigations by Bishops in the Causes of Saints")'* and Decretum Generale de Servorum Dei Causis,

indici AESENS 3 pregati ¢ ("General Decree on the Cavses of the
Servants of God Whose Decision at Present Are Pendmg with the Sacred Congregation™).” As well, the
Congregation published a docwnent (approved by Pope John Paul II on March 21, 1983) which was to be
used internally by the Congregation for the Causes of Saints for the following three years, entitled
g & grogazt s¢ dei Sant] ("Working Rules of the Sacred Congregation
for the Causes of Samxs")."‘ The same day (Jamvary 25, 1983) when Pope Johm Paul 1T issued Divinug
perfectionis Magister (which abolisbed the legislation related to the causes of saints in the 1917 Code of
Canon Law), he also approved a new Code of Canon Law, which became effective on November 27, 1983.
Unlike the 1917 Code of Canon Law, the 1983 Code of Canon Law did not include specific legislation on
the cause of canonization.™ Thus the aforementioned three documents function as the new legislation for
the causes of saints, whether martyrs or nonmartyrs. They operate, however, as a particular set of laws that
ought & be interpreted in the context of a larger body of legislation--the current 1983 Code of Canon Law--
not isolated from them, nor even simply parallel to them.'® Thus the general norms from the 1983 Code

¥Acta Apostolicae Sedis 75 (1983), 396-403. For an halian aanstation, see Sacra Congregazione per
le Canse def Santi, Nomne da osservarsi nelle inchieste diocesane delle cause dei santi, in Le cause di
cangnizzazione dei santi, Fabijan Veraja, 164-177. See also Francesco Leone, La prova documentale degli
serit, 210-212; Theodoric J. Zubek, "New Legislation About the Canonization of the Servants of God.”
The Jurist 43 (1983): 364.

YActa Apostolicze Sedis 75 (1983), 403-404. For an Ttalian translation, see Decreto Generale sulle
cause di canonizzazione pendenti presso 1a Sacra Congregazione, in Le cause di canonizzazione dei ganti,
Fabijan Veraja, 179-181. See also Francesco Leoue, L.a prova documentale degli seritti, 212-214; Theodoric
J. Zubek, "New Legislation Abeai the Canommn of the Servants of God,” The Jurist 43 (1983} 364,
373-374.

*Peter Gumpci-, “D Collegio dei Relatori in seno all Congregazione per Ie Cause dei Sant,” in
Miscellanea in occasione del IV centenario, 299-300; Francesco Leone, La prova documentale degli scritd,
214; Michae! Freze, The Making of Saints, 100-102; Theodoric J. Zubek, "New Legislation about the
Canonization of the Servants of God,” The Jurist 43 (1983): 364; Luigi Porsi, "Cause di canonizzazione e
procedura mella Cost. Apost. *Divinus Perfectionis Magister’; Considerazioni e valutazioni,” Monitor
Ecclesiasticus 90 (1985): 369; Romualdo Rodrigo, "La figura del postulatore nelle cause del santi secondo
1a nyova legislazione: Diritd e doveri,” Monitor Ecclesiasticus 91 (1986); 207.

FTheodoric J, Zubek, "New Legislation About the Caponization of the Servants of God," The Jurist
43 (1983): 364

o1 wigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost. "Divinus perfectionis Magister':
Considerazioni ¢ valutazioni,” Monitor Ecclesiasticus 99 (1985): 375.
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of Canon Law are to be used wherever the new documents do not cover specific norms and procedures.™!
These points of nuance, however, are the subject of other studies," They are not a principal concem of
this overview of the new norms for the causes of sainfs as they relate to the authentication of martyrs,
The new legislation on the causes of the saints was founded, first, on two significant themes of the
Second Vatican Council (1962-1965)--the themes of sanctity'® and of the cuﬁegiaﬁty of the bishops—and,
second, on Pope Paul VI's Apostolic Letier, Sanctitas clarior, dated March 19, 1969, and his Apostolic
Constintion, Sacra Rituum Congregatio, of May 8, 1969.' Sanctity is a principal theme of the dogmatic
constitation on the Church, Lumen Gentiyon, which was promuigated on November 21, 1964 at the fifth
session of Vatican I1. In the dogmatic constitution, all Christians are called to perfection and boliness;'*
‘the traditional practice of commemorating and venerating saints (both martyrs and nonmartyrs) is reaffirmed
because the saints are models of holiness worthy of imitstion and they are believed to be already in heaven
where they may intercede on behalf of the living members of the Church;'* and finally, the dogma of

'L uigi Porsi, “Cause di canonizzazione £ procedura nella Cost. Apost. "Divinus perfectionis Magister’:
Considerazioni ¢ valutazioni,” Monitor Ecclesiasticus 90 (1985): 369; Michael Freze, The Making of Salnts,
100,

“For example, see Luigi Porsi, "Cause ¢i canonizzazioni ¢ procedura nella Cost. Apost *Divinus
perfectionis Magister’: Considerazioni e valutazioni,” Monitor Ecclesiasticus 90 (1985): 365-400; Romualdo
Rodrigo, "La figura del postulatore nelle cause dei santi sccondo la nuova legislazione,” Monitor
Ecclesiasticus 91 (1986): 207-224,

*Paclo Molinari, "La storia del capitolo VII della costituzione dogmatica "Lumen Gentium’: Indole
- escatologica della Chiesa pellegrinante e sua unione con la Chiesa celeste,” in Miscellanea in occasione del
IV centenario, 158,

*“Acta Apostolicae Sedis 61 (1969): 149-153; Acta Apostolicae Sedis 61 (1969): 297-305.

"SSecond Vatican Council, Session 5, Dogmatic Constitution on the Church, Chapter 5, The Universal
Call to Holiness 39-42, in Decrees of the Ecumenical Councils, vol, 2, 880-884. See also Pietro Palazzini,
“La santitd coronzmento della dignith dell'vomo,” in Miscellapes in occasione del IV occasione, 229, 234-
235; Luigi Bogliolo, "L’influsso della glorificazione dei servi di Dio nella spiritaalina,” in Ibid,, 241-243;
Casieri Antonjus, La perfezione cristiana in Benedetto XTIV, 43, 101-109.

"*Second Vatican Council, Session 3, Constitution on the Sacred Liturgy, Chapter 5, The Liturgical
Year 104, in Decrees of the Ecmmenical Councils, vol. 2, §38; Sacrosancturm Concilium: Constitution on
the Sacred Lituigy, Chapter 5, The Limrgical Year 104, in The Documents of Vatican II: AH Sixteen
Official Texts Promulgated by the Ecumenical Council, ed. William M. Abbott, trans, Joseph Gallagher, et
al. (New York: Herder and Herder, 1966), 168; Josef Andreas Jungmann, Congtitution on the Sacred
Liturgy, Chapter 5, The Liturgical Year 104, in Commentary on the Documents of Vatican II, vol. 1, ed.
Herbert Vorgrimler (London, England: Burns and Oates, 1967), 72. See also Francesco Leone, La prova
documentale degli scritti, 191-192; Casieri Antonius, La perfezione in Benedetto X1V, 160-161; Luigi
" Bogliolo, "L’ influsso della glorificazione dei servi di Dio pella spiritvality,” in Miscellanea in occasione del
IV centenagio, 257.
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the mystical body of Christ is confirmed.” The theme of sanctity at the Second Vatican Council is -
examined in chapter four. ,

Collegiality among the bishops is another major theme of Lumen Gentium. This means that
individual bisbops have power over specific churches, but that they also must collaborate with the other
bishops and the pope in order to unify the whole Roman Catholic Church.' The theme is significant for
the causes of saints because it suggests that the bishop ought to have a major role in conducting the cause
of a Servant of God who died in his local diocese, and who has subsequently enjoyed a widespread,
spontaneously originated reputation of martyrdom or sanctity there. The new nporms make the local bishop
responsible for overseeing the investigation of the local cause so that, uliimately, the whole Roman Catholic
Church might benefit from. the declaration of a new universal public ecclesiastical cult, which is granted
with a papal canonization,

The new legislation on the causes of saints, which came ino effect in 1983 was also anticipated
in two documents approved by Pope Paul VI in 1969 Sanctitas clarior and Sacra ritwum congregatio. Thus,
starting in 1969, in accordance with Pope Paul VI's Apostolic Letter, Sanctitas clarior, the local bishop
could introduce the cause for canonization, bt only after receiving the pope’s permission. As well,
henceforth all causes were 1o employ historical criticism for examining the Servant of God's life, writings,

“*This is the idea that & relationship exists among the living members of the "Pilgrim Church”, the
deceased members of the "Church Triumphant” who are already in beaven (it supposedly includes, among
others, the saints who have been papally canonized), and finslly, those deceased members of the Church
who are in purgatory. Second Vatican Comncil, Session 5, Dogmatic Constitution on the Church, Chapter
7, IThe Eschatological Character of the Pitgrim Church and Its Union With the Heavenly Church 50-51,in
Decress of the Ecumenical Councils, vol. 2, 889-891; Lumen Gentium: Dogmatic Constitution on the
Church, Chapter 7, The Echatological Nature of the Pilgrim Church and Her Union With the Heavenly
Church 50-51, in The Documents of Vatican IT, 81-85, See also Ouo Semmelroth, Dogmatic Constitution
on the Church, Chapter 7, The Eschatological Nature of the Pilgrim Church and Her Union With the
Heavenly Church, in Commentary on the Documents of Vatican H, vol. 1, 280-284; Paolo Molinari, "La
storia del capitolo VII della costituzione dogmatica "Lumen Gentium'," in Miscellanea in occasione del IV
Centenario, 113, 118, 121-127, 142-143, : '

“"The individual bishops...are the visible principle and foundation of unity in their own particular
churches, formned in the likeness of the universal church; in and from these particular churches there exist
the one unique catholic church. For this reason individual bishops represent their own church, while all of
them together with the pope represent the whole church in the bond of peace, love and unity....as members
of the episcopal college and legitimate successors of the apostles, the individual bishops, through the
institution and command of Christ, are bound to be concerned about the whole church....All the bishops,
in fact, have a duty to promote and defend the unity of faith and discipline common to the whole church,
to instruct the faithful in the love of the whole mystical body of Christ--especially those members who are
peoor and suffering and t(hose who are undergoing persecution for righteousness” sake (se¢ Mt 5, 10)-—-and
finally, to promote every activity that which is aimed at the spread of the faith and the rise of the light of
full wuth over all people.” Second Vatican Council, Session 5, Dogmatic Constitution on the Church,

Chapter 3, The Hierarchical Constitution of the Church and in Particular the Episcopate 23, in Decrees of
the Ecumenical Councils, vol. 2, 867.
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reputation of martyrdom (or sanctity), and actual martyrdom (or vires).'® As was already noted, the
Apostolic Constitution, Sacra ritwum congregatio, established the Sacred Congregation for the Causes of
Saints as the competent congregation to conduct the causes of martyrs and nonmartyr saints, thereby
replacing the Sacred Congregation of Rites, which had been founded in 1588./%

The purpose of establishing the new legislation on the causes of saints in 1983 was not to alter nor
to broaden the basic concept of martyrdom (that is, the four elements that constitute every true example of
martyrdom) or of heroic virtues, but instead, to change the institutional manner by which the causes of
saints would be anthenticated. Thus there were changes concerning where, when, and how the causes of
saints proceed, and who is involved in them. The three documents, Divinus perfectionis mister, Normae

servandae in mmonibus ab Emmis faciendis in causis sanctorum. and Decretum Generale de

1983 specifically in order to replace the existing lengthy, complicated, expensive, and rigorously judicial,
Vatican-based process of beatification and canonization with a new process for authenticating alleged saints,
called the "cause of canonization”, which would utilize available modem scientific methods, respond to the
requests made by bishops that the procedure be hastened, and be decentralized $0 as to correspond to the
theme, "the collegiality of the bishops”, which had been present at the Second Vatican Council.'®

A brief overview of the cause of canonization follows in order to illustrate the manner by which
the authentication of martyrs and nonmartyr saints has changed with the 1983 legislation, As was already
noted, what was previously called the "process of beatification and canonization” is now called the “"cavse
of canonization”. Whereas the cause previously consisted of two distinct processes (the Ordinary Process
and the Apostolic Process), it now includes two phases of a single cause of canonization: the "diocesan
phase” and the "apostolic phase”. Evidence i5 gathered by means of an administrative inquiry during the
diocesan phase; the formality of an exacting judicial process stil exists during the apostolic phase in order
to advise the pope whether to beatify or to canonize a given candidate. As in the 1917 Code of Canon Law,

"“Fabijan Veraja, Le cavse di canonizzazione dei santi, 14-15; Michael Freze, The Making of Saints,
101, 112-113; Theodoric J. Zubek, "New Legislation About the Canonization of the Servants of God," The
Jurist 43 (1983): 362-363. See also Michele 1)’ Alfonso, "La prova in genere ¢ la fama di santitk in specie
nei processi dei santi prima ¢ dopo it M.P. "Sanctitas clarior’,” Apollinaris 59 (1976): 491-520; Emesto
Piacentini, 11 martirio nelle cause dei sant, 158-167.

'3 vigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost, "Divinus perfectionis Magister':
Congiderazioni e valytazionj,” Monitor Ecclesiasticus 90 (1985) 373; Emesto Piacentini, Il martirio nelle
cause dei santi, 167-169; Theodoric 1. Zubek, "New Legislation About the Canonization of the Servants of
God,” The Jurist 43 (1983): 363,

- *Peter Gumpel, "I Collegio dei Relatori in seno all Congregazione per le Cause dei Santi,™ in

Miscellanea in oceasione del TV centenario, 300; Emesto Placenting, Il martirio nelle cause dei sani, 155-
157,
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the cause may be initiated by either the bishop of the diocese where the alleged martyr or nonmartyr saint
died or a petitioner (called "the actor”) who requests that the same bishop initiate the cause.'™ The actor
may be aman or 3 Qvoman. Only xhcn could previously be direct petitioners of a cause, whereas women
{(for example, female religious orders) had w act through a man who represenied their cause, though they.
still paid for all the expenses of the process. Like before, the person who requests that a cause of
canonization be initiated represents, firse, the popular local belief that the Servant of God had diedas a
martyr in imitation of Jesus Christ's crucifixion {or bad lived an extraordinarily virtuous life in the case of
oonmartyrs), and, second, the belief that the Servant of God (now believed to be a citizen of heaven) is
thereby worthy of the papal concession of a universal public ecclesiastical cult in bis or her honour.'™
The actor, who underwrites all expenses of the cause, chooses a postulator (who, in tern, with the approval
of the actor, selects a vice-postulator 10 2id him or herd 10 gather evidence during the diocesan phase. The
postulator can be a priest, a member of a religious institute, or a lay person, whereas the 1917 Code of
Canon Law permitted only priests to be postulatwrs of causes. The postulator must be qualified in theology
and canon law, know the procedures of the Congregation for the Causes of Saints, and be approved by the
diocesan bishop.'™ The postulator’s “prime duty..ds to conduct thoroughly the investigations into the life
of the Servant of God in quwzon in order 1o establish his reputation of sanctity (fama sanczm) and the
imyammofﬂxeﬂausefouhe(ﬁhurch, andtorepoﬂhzsﬁnémgsmtheﬁ:shop”‘”f’orcamaf
martyrdom, the postulator must establish that the Servant of God has a local reputation of martyrdom.

A cause may be designated either “recent” or "ancient”: it is recent if there exist eyewitnesses of
the alleged martyrdom (or virtues in the ¢ase of nonmartyrs); it is ancient if historical documents and eral

*’Eabijan Veraja, Le cause di canonizzazione dei santi, 33; Theodoric J. Zubek, "New Legistation About
the Canonization of the Servants of God,” The Jurist 43 (1983} 365-366. The petitioner of the cause may
be "anyone of the People of God or groups of the faithful who are recognized by ecclesiastical authority.”

Norms to be Observed in Inquiries Made by Bishops in the Causes of Saints 1, Robert J. Samo, trans., in
The Making of Saints, Michael Freze, 104. On the compertent bishop, see Norms to be Observed 5., in Ibid.,

'®1 uigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost. *Divinus perfectionis Magister”:
Considerazioni e valutazioni,” Monitor Ecclesiasticus 90 {1985): 372,

14Narms to be Observed 2-3a; 4, Robert I. Samo trans., in The Making of Saints, Michael Freze, 104;
Fabijan Veraja; Le cause di canonizzazione dei santi, 33-34; Romualdo Rodrigo, "La figura del postulatore
nelle cause dei santi secondo 1a nuova legislazione,” Monitor Ecclesiasticus 91 (1986): 209; Francesco
Leone, La prova documentale degli scritti, 198; Theodoric J. Zubek, "New Legislation about the Servants
of God,” The Jurist 43 {1983): 366.

SNorms to be Observed 3b, Robert J. Sarno, trans.. in The Making of Saints, Michasl Freze, 104. See
also Francesco Leone, La prova documentale degli scriuti, 199; Theodoric J. Zubek, "New Legislation About
the Canonizatiop of the Servants of God,” The Jurist 43 {1983): 366.
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tradition are the only existing evidence. Therefore canses are not ancient because of their age, but because
of the lack of eyewitnesses and of second-hand testimonies based on the testimonies of eyewitesses. These
are akin to the historical causes that existed subsequent to the establishment of the Historical Section in
1930. They are no longer called historical causes because all causes, both recent and ancient ones, are to
be examined using historical criticism. This means that recent causes are not to depend solely on eyewitess
testimonies, Historical documents are used in order to understand better the historical context in which the
 Servant of God lived and died. As well, the absence of an unauthorized public ecclesiastical cult remains
part of the necessary proof for all recent causes. Moreover, ancient causes (i.e., canses, from whichever era,
without eyewitness estisnonies) may require either the proof of non-cult or the proof of immemorial cult.
Nevertheless, unlike in the 1917 Code of Canon Law, cavses are not categorized as those proceeding by
the ordinary way of non-cult or those others proceeding by the extraordinary way of cult. Now the emphasis
is placed on the testimonial proof that is available,'™

 For recent causes, the petition may not be presented within five years of the Servant of God's
death. If it is presented more than thirty years after the death, there must be proof that the cause was not
intentionally delayed because of deceitful motives.”” Along with the petition sent to the bishop, the
postulator must include all significant historical biographies of the Servant of God or, if these do not exist,
achronoiogiwlrélaﬁméfhisorher]ife,wmreputaﬁonofmmyrﬁomormcmy,acasalmmtyrdosnm
displays of heroic virtues, and miracles; a copy of all of his or her published writings; and for recent causes,
a list of people who can confirm or dispute the Servant of God's reputation of martyrdom (or sanctity) and
the genuineness of the alleged. martyrdom (or life of hervic virtues and postumons intercession for a
miracle in the case of nonmatyrs), cither as eyewimesses or as second-hand witnesses of eyewimess
testimontes.'® It is motable that it is no longer necessary to request a papal dispensation from the
requirement of a proven miracle prior to the beatification of a martyr. As was already noted, this was a
common practise while the 1917 Code of Canon Law was operative. Now posthumous miracles are not
required for the beatification of martyrs, but nonmartyrs still need to have interceded for one miracle.'”

"*lorms to be Observed 7, Robert J. Samo, wans., in The Making of Saints, Michael Freze, 105;

Fabijan Veraja, Le cause di canonizzazione dei santi, 36-38; Francesco Leone, La prova documentale degli
seritti, 199-200. ,

"Norms to be Observed 9, Robext J, Samo, wans., in The Making of Saints, Michael Freze, 105;
Francesco Leone, La prova documentale degli scritti, 200.

1¥Norms to be Observed 10, Robert J. Samo, trans., in The Making of Saints, Michael Freze, 105;
Francesco Leone, La prova documentale degli seritti, 195; 200; Theodoric I. Zubek, "New Legislation About
the Canonization of the Servants of God," The Jurist 43 (1983): 366.

'*Michael Freze, The Making of Saints, 121;
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After the bishop accepts the petition, be consults with the Jocal Conference of Bishops about
whether it would be appropriate at the time to introduce the cause; the objective is to emphasize collegiality
among bishops because a canonized saint will have a umiversal public ecclesiastical cult.® The bishop
usually formally introduces the cause sometime after this consultative meeting with the other bishops from
the same region.' This is a significant innovation because the Jocal bishop did not have an important role
in the cause once it bad been papally introduced according to the previous legislation. Thus, it is especially
notable that causes of canonization are now episcopally introduced by the local bishop on his own autbority
subsequent to a consultative meeting with the otber bishops of his region, rather than being papally
introduced (as in the 1917 Code of Canon Law) or episcopally introduced after receiving the pope's
permission (as in Sanctitas clarior). The local bishop now simply informs the Congregation for the Causes
of Saints, and thereby, the pope, that be bas already introduced the canse.'®

According 1o the new legislation, the bishop appoints a priest (o the position of "promoter of
justice™ (previpusly, called the promoter of the faith during the Ordinary Process, as well as the Apostolic
Process), who is an expert in theology and canon law, and also in history for ancient causes, so as to ensure
thar this candidate is appropriate for the Roman Catholic Church, thereby avoiding a scandalous beatification
or canonization,'®

- - Asin the 1917 Code of Canon Law, the bishop may either instruct {i.e.,, oversee) the cause himself
or he may select a delegate, who must be a priest who is an expert in theology and canon law, and,
additionally, in history for ancient cawses.'™ The following dicussion will assume that the bishop is
instructing the cause; all comments would refer to the delegate if this were the case. Then the bishop
publicizes the petition in bis diocese (and sometimes in other dioceses, with the permission of the relevant
Ordinary) by means of an edict, and he requests the presentation of testimonial evidence for and against the
cause, and the delivery of the Servant of God's published writings (and later, his or her unpublished

¥Norms to be Observed 11a, Robert J. Sarno, trans., in The Making of Saints, Michael Freze, 105,
112-113; Fabijan Veraja, Le cause di canonizeazione dei santi, 40; Francesco Leone, La prova documentale
degli scritti nei processi di beatificazione e canonizzazione, 201; Theodoric I. Zubek, "New Legislation
About the Canonization of the Servants of God,” The Jurist 43 (1983): 366-367.

"9peter Gumpel, "Il Collegio dei Relatori in seno alla Congregazione per le Cause dei santi,” in
Miscellanea in occasione del IV centenagio, 301-302; Michael Freze, The Making of Szints, 103, 117.

Wipeter Gumpel, "I Collegio de;. Relatori in seno all Congregazione per le Cause dei Sant,” in
w occasione del IV centenarig, 301-302; Michael Freze, The Making of Saints, 101.

'®Norms to be Observed 6b, Robert J. Sarno, trans., ml‘hehia&xngnf&amtg,hﬁchaelﬁew, 105. See
also Fabijan Vexa;a, Le cause di canonizzazione dei santi, 35, -

1Jomms 1 be Observed 62, Robert J. $amo, trans,, in The Making of Saints, Michael Freze, 105.
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writings) and any other historical docurnents pertinent to the cause. It is notable that historical documents
are gathered for both recent and ancient causes for the task of "situating the Servant of God in the religious,
social and cultural ambient in which be was martyred or lived heroically the Christian virtyes."'® If the
bishop plans to introduce the canse, he then selects two "censors-theologians” to examine, first, the Servant
of God’s published works, and then later, the unpublished writings. The censors-theologians deliver a report
to the bishop on whether the writings contain doctrinal errors, questionable opinions, or anything else
contrary to the faith or to morals. In addition, historians and archivists are employed to judge the
authenticity and historical value of all documents, especially those used as proof for ancient causes.'®
Then all collected materials are given to the promoter of justice, who prepares interrogatories in order to
establish the truth about the Servant of God’s reputation of martyrdom (or of sanctity), about his or her life,
and finally, about the martyrdom (or life of heroic virtues), Only the recent reputation of martyrdom {(or
sanctity) is considered in ancient causes. The bishop sends a summary of the Servant of God’s life and the
pertinence of the cause for the Roman Catholic Church to the Congregation for the Causes of Saints so as
to determine whether there exist reasons registered in Vatican records for suspending the cause. In all
causes, the Congregation for the Doctrine of the Faith must be consulted. Only after the pOpe'informs the
bishop that no objections exist may the cause proceed to the gathering and examination of the witnesses’
testimonial evidence.'®

Next during the diocesan phase, the postlator gathers the evidence in order to try to prove the
Servant of God’s reputation of martyrdom (or of sanctity), his or her authentic mattyrdom (or life of heroic
virtue and a posthumous miracle for nonmartyrs), by providing a list of eyewimesses and documentary
evidence, supplemented, if necessary, by second-hand witesses. (On the other hand, ancient causes are
founded on documentary proof and oral tradition.) The bishop examines the witnesses provided by the
postulator, including the Servant of God’s relatives and friends, as well as éxperts, such as the doctors who

1R J. Sarno, "The Integration of Historical Research in the Methodology Used in the Causes of Saints,”
Apollinaris 61 (1988): 201. See Norms to be Observed 11b-12, Robert J. Samo, trans., in The Making of
Saints, Michael Freze, 105; Francesco Leone, La prova documentale degli scritti, 201, 218-221.

1*Norms to be Observed 13-14, Robert J. Samo, trans., in The Making of Saints, Michael Freze, 106;
Francesco Leone, La prova documentale degli scritti, 195, 201, 217-235; RJ. Samo, "The Integration of
Historical Research in the Methodology Used in the Causes of Saints,” Apollinaris 61 (1988): 198-202;
Theodoric J. Zubek, "New Legislation About the Canonization of the Servants of God,” The The Jurist 43
(1983): 367. For a detailed comparison between the role that the Servant of God's writings has as proo proof in
the causes of saints according to the new norms and the role that they had in the 1917 Code of Canon Law
see Francesco Leone, La prova documentali degli scritti, 239-259.

'“Norms to be Obseved 15a-c, Robert J. Sarno, trans., in The Making of Saints, Michael Freze, 105-
106; Fabijan Veraja, Le cause di canonizzazione dei santi, 43-47; Francisco Leone, La prova documentale
degli scritti, 201; Theodaric J. Zubek, "New Legislation for the Canonization of the Servants of God,” The
Turist 43 (1983): 367.
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treated the patient in the case of a purported miraculous cure, and other "ex officic” witnesses provided by
the bishop, according to the interrogatories furnished by the promoter of justice and other questions
presented by the bishop himself'® The witnesses’ testimonies and the historical documents are examined,
both those that sapport the alleged martyrdom and others that call it into question. The promoter of justice
supplies interrogatories, while the postulator attempts to develop the case supporting the caase by providing
new witnesses and persussive documents. The tomb of the candidate and the room where he or she lived
is then investigated to prove the non-existence of an unanthorized public ecclesiastical cult; as with the
previous legislation, proof to the contrary can halt a cause until the unauthorized cult has been suppressed.
Thereafter, the bishop makes the definitive sentence on the absence of an unauthorized public ecclesiastical
cult'® (In the case of nonmartyrs, testimonies and documents concerning the Servants of God's vires
are examined, Miracles are investigated separately; the investigating physician and the recipient of a
miraculous cure are also questioned.y'” The diocesan phase ends when a copy of the "Acts of the Cause”
are sent to the Congregation for the Causes of Saints (while the original remains in the diocese); these are
8 transcript of the inquiry, including, if necessary, copies of a transiation into a Ianguage accepted by the
Congregation for the Causes of Saints. The Servant of God’s writings are also sent.’”

"*}Norms to be Observed 16-25, Robert 1. Sarno, trans., in The Making of Saints, Michael Freze, 106-
108, 115, 118-122; Fabijan Veraja, Le canse di canonizzazione dei santi, 47-50; Francesco Leone, La prova
documentale degli scriti, 195, 201-203; Theodoric J. Zubek, "New Legistation About the Canonization of
the Servants of God,” The Jurist 43 (1983): 368. For a list of those persons who are not able to be
witnesses, see Nommng to be Observed 20, Robert ). Samo, trans., in The Making of Saints, Michael Freze,
107, 116; Francesco Leone, La prova documentale degli scritti, 203. Certain information mrust be gathered
in order to establish whether an alleged martyrdom is true: 1) the time and place of the alleged martyrdom:
2) the general attitude of the persecutor toward the Christian faith as it is expressed by the Roman Catholic
Church, as well as the persecutor’s motive in the case of the specific martyr whose cause is being examined;
3) the habitual interior disposition of the Servant of God, his or her behaviour when confronted by imminent
death, as well as the manner of death; 4) the opinion of the martyr’s contemporaries in regard to the death,
and the opinion of witnesses conceming the origin and endurance of the Servant of God's reputation of
martyrdom. Fabijan Veraja, Le cause di canonizzazione dei santi, 125.

'*Norms to be Observed 26-28, 37, Robert J. Samo, trans., in The Making of Saints, Michael Freze,
108-109, 115; Fabijan Veraja, Le cause di canonizzazione dei santi, 51; Peter Gumpel, "Il Collegio dei
Relatori in seno alla Congregazione per Je Cause dei Santi,” in Miscellanea in occasione del IV centenario
303; Francesco Leone, La prova documentale degli scritd, 202, 207; Theodoric I. Zubek, "New Legislation
About The Canonization of the Servants of God,” The Jurist 43 (1583): 369.

"Norms to be Observed 21, 32-34, Robert J. Samo, trans., in The Making of Saints, Michael Freze,
107, 109, 123-127; Francesco Leone, La prova documentale depli seritti, 195, 206.

- ™Norms to be Observed 29-31, Robert J. Saruo, trans., in The Making of Sainis, Michael Freze, 108,
117; Francesco Leone, La prova documentale deeli scritti nei porcessi, 196, 202; Theodoric ¥. Zubek, "New
Legislation About the Canonization of the Servants of God,” The Jurist 43 (1983): 369.
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It is notable, then, that much more of the investigation and examination of the cause is completed
in the diccese where the cause is initiated than the 1917 Code of Canon Law pemmnitted. As well, the
inquiries conducted previously by the local bishop according to the 1917 Code of Canon Law functioned
principally as a preliminary process to the legitimate examinations carried out during tbe Apostolic Process.
Once the canse had heen papally introduced, the local bishop did not have a significant role.

The new legislation has introduced new titles and new positions for officals and new tasks for old
positions to the apostolic phase of the cause of canonization. Thus it is imporant, first of all, to identify
the persons and councils that have roles in the causes of saints during the apostolic phase. As was
previously noted, since 1969, the Congregation for the Causes of the Saints has been the congregation that
conducts the causes of saints during the apostolic phase at the Vatican; it also prepares cases for the
authentication of relics. The "Cardinal Prefect” presides over the Congregation for the Causes of Saints; he
is assisted by a secretary, who, in tum, is aided by a subsecretary and other officials. The causes that are
sent to the Congregation for the Causes of Saints are studied by the "College of Relators®, who are directed
by the "Relator General”. As well, the Relator Genmi is in charge of the “consultors-historians”, The
“‘pmmm of the faith" {also knewn as the "Prelate Theolog:au"} is the Congregation’s theological expert;
he is the head of the "congress of consultors-theclogians”. The "College of Doctors or Experts™ is charged
with the examination of purported miracles.'” '

As with the preceding summary of the diocesan phase, the following treatment of the apostolic
phase is 4 relatively brief overview that focuses on the canonization of martyrs, and that emphasizes the
differences berween the new norms for the causes of saints and the previous judicial process of beatification
and canonization. '

When the Acts of the Cause arrive from the diocesan phase, the subsecretary of the College of
Relators ensures that everything had been done according o the regulations. Then he delivers the materials
to the ordinary congress, where a relator is charged with the task of preparing a bistorically critical "Positio”
{or "Position") on the martyrdom (or virtues for nonmartyrs) with the aid of the postulator and external
- collaborators, for the specific cause that is being studied.!™ At sessions of the consultors-theologians,

®Erancesco Leone, La prova documentale degli scritti, 196-197; Peter Gumpel, 1! Collegio dei Relatori
in seno alla Congregazione per le Cause dei Santi,” in Miscellanes in occasione del IV centenario, 309;
Luigi Porsi, "Cause di canonizzazione e procedaora mella Cost. Apost 'Divinus perfectionis Magister’:
Considerazioni e valutazioni,” Monitor Ecclesiasticus 90 (1985): 381-382; Theodoric J. Zubek, "New
Legislation on the Canonization of the Servants of God,” The Jurist 43 (1983): 369-371.

- "™Fabijan Veraja, Le cause di canonizzazione dei santi, 61-69; Francesco Leone, La prova documentale
degli seritti, 197; Peter Gumpel, "1 Collegio dei Relatori in seno alla Congregazione per le Cause dei Santi,”
in Miscellanea in occasione del TV centenario, 303, 308-309, 312-332; Luigi Porsi, "Cause di canonizzazione
e procedura nella Cost. Apost, "Divinus perfectionis Magister’: Considerazioni e valutazioni,” Monitor
Ecclesiasticus 90 (1985): 382-394; Theodoric I. Zubek, "New Legislation About the Canonization of the
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presided over by the promoter of the faith (who also votes at the sessions), the consultors-theologians
examine the "Position on the Martyrdom” of a recent cause, and they present any obstacles to beatification.
Fabijan Vera;a observes that, though the twentieth century has been characierized by many incidents of true
maxtyrdom, these are often very difficult to prove because of the circumstances in which they have oceurred.
For example, modem persecutors are frequently wary of "creating martyrs” 50 they try to hide the fact that
their real motive is a hatred of the Christian faith as it is espoused by the Roman Catholic Church.
Moreover, alleged martyrs often die in a situation lacking witnesses who can vouch for their resolnteness
up to the point of death, Such witnesses are necessary for beatification and canonization.'™ According
to the new legislation, in the case of sn ancient cause, consultors-historlans, as well as consultors-
theologians, examine the Position on Martyrdom. The three congregations (ante-preparatory, preparatory,
and general congregations) that were prescribed in the 1917 Code of Canon for the discussion of the
martyrdom m:; longer exist. (As was already noted, for the causes of nonmartyrs, there were three
congregations for the heroic virtues and, then, three congregations for the miracles.) Instead, the martyrdom
is discussed at a "Special Congress of Theologians"; the consultors-theologians, and also the consultors-
historians for ancient causes, vote on whether to recommend the beatification of the Servant of God. Then
the Position on the Mantyrdom is delivered to a Congregation of Cardinals and Bishops for further
study.”™ Only after all objections are satisfied, and when the cardinals and bishops of the latter
congregation vote favourably, will the pope issue the Decree on Martyrdom (or Decree on the Herpicity of
the Virtues; both are prepared by the secretary of the Congregation for the Causes of Saints), thereby
declaring genuine martyrdom (or heroic virtues).”” In the case of nonmartyrs, 2 "Position on Miracles”
is then similarly prepared. This is examined by experts, whose report is then likewise discussed at a Special
Congress of Theclogians and a Congregation of Cardinals and Bishops. Thereafter, if the pope judges the

Servants of God,” The Jurist 43 (1983): 371.372,

Fabijan Veraja, Le cause di canonizzazione dei santi, 68.

WFrancesco Leons, La_prova documentale degli scrit, 197, 208; Peter Gumpel, "1 Collegio dei
Relatori in seno alla Congregazione per le Cause dei Santi,” in Miscellanea in occasione del IV centenario,
303, 334-336; Luigi Porsi, "Cause di canonizzazione e procedura nella Cost. Apost. "Divinus perfectionis
Magister”: Considerazioni e valutazioni,” Monitor Ecclesiasticus 90 (1983); 394-397; Theodoric J. Zubek,

"New Legislation on the Canonization of the Servants of God,” The Jurist 43 (1983): 372-373.

Y uigi Porsi, "Cause di canonizzazione ¢ procedura nella Cost. Apost. *Divinus perfectionis Magister’: ‘
Considerazioni e valutazioni”, Monitor Ecclesiasticus 90 (1985) 396; Theodoric J. Zubek, "New Legxs&a;am
About the Canonization of the Servants of God," The Jurist 43 (1983). 373
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miracle to be authentic, he issues a "Decree on the Miracle”."” As was aforementioned, a posthumous

~ miracle is not required for the beatification of martyrs, whereas it is still necessary o prove that a nonmartyr

has interceded for one miracle. It is notable that the expression “equipollent beatification” is not inciuded
in the new legislation, so all candidates are simply "beatified” at this stage, not "formally beatified” or
"equipollendy beatified”.'™ The authentication of one more miracle occurring subsequent o the
beatification is still required before the canonization of both martyrs and nonmartyrs."™ The decision to
canonize the blessed is exclusively made by the pope; like before, it is believed that his decision is inspired
by the Holy Spirit. The canonization occurs at a solemn ceremony, usvally at St. Peter's Basilica in the
- Vatican City.'®
Therefore, the most notable innovations of the new legislation are, first, the requirement that
histosical criticism be employed for all causes of canonization (this bad already begun in 1969, but now it
is an integral part of the legislation on the causes of the saints); second, the decentralization of the process
50 that the local bishop bas a more prominent role and much of the examination of testimonies is completed
at the diocesan level before the cause reaches the Vatican; and, third, the movement away from a rigorously -
judicial model of ascertaining truth to a model that emphasizes both natures of the causes of the saints: the
administrative process of investigating evidence, conducted during the diocesah phase by the local bishop,
and the formality of a judicial process during the apostolic phase. It is notable that the 1983 legislation
empbasizes the collaborative rather than antagonistic roles by the relator of the cause, the promoter of the
faith, the consultors-theologians, and the consultors-histortans in the apostolic phase 50 a8 to secure truth
on behalf of the Roman Catholic Church. The success of an individual cause relics less on the long-term
and sometimes faulty memories of eyewitnesses, and the causes, supported by historical documents but
lacking witnesses who are willing to make the commitment of their time to participate in the institytional
process, are not doomed t© perpetual postponement or even failure, This is especiaily significant for the
causes of martyrs in which the only living witnesses, if in fact there are any, are (he persecutors themselves,
 who clearly are not always willing participants in the cause of canonization, Because the local bishop now
introduces causes without first obtaining papal permission, he may respond more quickly to an individual

"Eabijan Veraja, Le cause di canonizzazione dei santi, 77-79; Francesco Leone, La prova documentale
degli scritti, 198; Luigi Porsi, "Cause di canonizzazione e procedura nella Cost. Apost. "Divinus perfectionis
Magister: Considerazioni e valutazioni,” Monitor Ecclesiasticug 90 (1985): 394-395.

"‘Fabijau"}cm;a, Le cause di canonizzazione dei santi, 92-93.
"™Michael Freze, The Making of Saints, 130-133.
Michael Freze, The Making of Saints, 134-138; Keaneth Woodward, Making Saints, 84-107;

'I'heodmc ¥. Zubek, "New Legisiation About the Canonization of the Smams of God,” The Jurist 43 (no.
- 2, 1983} 369-373.
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case of a Servant of God who is the object of a widespread, enduring, and growing local reputation of
martyrdom or sanctity. Given the decentralization of the task of introducing causes, it seems that more
causes are able to be introduced in the Roman Catholic Church as a whole. As well, the institutional process
itself is also quicker and less expensive because a great deal of the work is already finished when the cause
is sent to the Congregation for the Causes of Saints. This means that much of the work previously handled
by a limited team of specialists in the Congregation is now done in the dioceses. Finally, the purpose of
substituting a judicial model with a more collaborative model that empbasizes both natures of the
authentication process is to protect the interests of the whole Roman Catholic Church so that only Servants
of God who are deserving are granted a universal public ecclesiastical cult. The older judicial model of the
process could undervalue significant historical documentary evidence, thereby impeding the canonization
of certain Servants of God who could act as valuable models of sanctity or as intercessors for the members
of the Church. On the other band, perhaps the contentious nature of trials conducted according to the
previous judicial model could supply the temptation to ignore significant information that would be contrary
10 a cause, thereby, potentially advising what may be a scandalous beatification or canonization. This is -
significant given that the theme of sanctity was underscored at the Second Vatican Council, thereby calling
all Christians to perfection and holiness, identifying martyrs and nonmartyrs as models of boliness and as
heavenly intercessors on behalf of the liviﬁg members of the Church (and thus worthy of the traditional
practice of commemoration and veneration), and, finally, confirming the dogma of the mystical body of
Christ.

Summary:

It is clear, then, that the concept of authenticated martyrdom in the Roman Catholic Church was
influenced by various innovations during the period from the sixteenth century to the pontificate of Popc
John Paul II. First, Pope Benedict XTIV established the four basic elements that constitute true martyrdom
in his book, De Servorum Dei Beatificatione et Beatorum Canonizatione. All four elements--the tyrant or
persecutor, the death, the cause of or reason for the martyrdom, the martyr—must be present for a purported
martyrdom to be judged genuine in the Roman Catholic Church. Therefore, a real persecutor must truly be
responsible for the death of the alleged martyr because he or she is motivated primarily by a ha&ed of the
Christian faith (or Christian virtues) as it is espoused by the Roman Catholic Church. As well, true
martyrdom requues a martyr whose principal motive is a willingness to dic because he or she loves the
Christian faith, as it is expressed by the Roman Catholic Church. The Servant of God must demonstrate that
he or she has decided freely and consciously to die, and thereafter must accept the imminent death patiently,
courageously, and steadfastly, and by foi‘giving the persecutor rather than hating him or her. These four
requisite elements of genuine martyrdom are clearly based upon a specific view of the manner by which
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Jesus Christ confronted his own upcoming crucifixion. As well, they are based on the characteristics
possessed by the martyrs from the centuries prior to Pope Benedict XIV. As seen in chapters one and two,
all of these earlier martyrs were considered martyrs because they were believed to have died in imitation
of Jesus Christ. Thus they were judged to be imitators of the model for Christian martyrs, Jesus Christ.
Since the publication of Pope Benedict XTV’s work, all true martyrs of the Roman Catholic Cburch bave
had to possess these four basic elements of martyrdom.

A second type of innovation that is related to the concept of authenticated martyrdom in the Roman
Catholic Church bas been the subject of this chapter. This is the changes in the institutional process for
canonizing martyrs--that is, innovations in the process for authenticating Servants of God who are popularly
believed to be martyrs. Of course, changes in the institutional process reflect changes in the view of which
types of evidence and institutional structures are believed to be most effective for judging whether the
alleged martyr truly did die as a martyr, and whether this death is indeed significant for the whole Roman
Catholic Church. Thus a special Vatican congregation--first the Congregation of Rites, and then the
Congregation for the Causes of Saints--was established to conduct the causes of potential saints. As well, -
various popes judged it wise to confer a limited public ecclesiastical cult, including a mass and 6fﬁce, for
some local martyrs and nonmartyrs who enjoyed a reputation of martyrdom and sanctity. Thus papal
beatification began. Pope Urban VIII judged it necessary to distinguish between those ancient martyrs and
nonmartyrs who possessed an immemorial local cult (these Servants of God would be equipollently
beatified) and those others (by far, the majority of causes) who were not supposed 1o be the object of an
illegitimate public cult (the Servants of God would be formally beatified). Thus began the concept of two
distinct paths leading to beatification: the extraodinary way of cult and the ordinary way of non-cult. A less
significant innovation was equipollent canonization as an altemative to formal canonization. It has been used
rarely and inconsistently, and it has not been directly recognized either in the 1917 Code of Canon Law or
the new norms of 1983, Moreover, an exacting judicial model for conducting the causes of saints was in
place as Ieast since the fourteenth century. There were various innovations related to this judicial process
in terms of the officials who were involved and their various tasks. These innovations were made with the
intention of protecting the interests of the Roamn Catholic Church against possible scandal, and in order
to ascertain more effectively the truth about whether the given Servant of God was indeed worthy of a
universal public ecclesiastical cult. The recent chénges in the legislaﬁon for the causes of saints reflect a
revision in the institutional model used for examining causes. Tbus both matures of the authentication
process are rec;bgnized: the administrative nature of the local diocesan inquiry and the formality of a judicial
process before the Congregation for the Canses of Saints. The new legislation also reflects the theme of the
collegiality of the bishops, as it was confirmed at the Second Vatican Council. Thus the legislation reflects
the view that the local bishop ought to have a more prominent role in the institutional process used for
judging whether the Servant of God, who enjoys a local reputation of martyrdom or sahctity, ought to be
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the object of a universal public ecclesiastical cult. It is clear, then, that both the establishunent of certain
requisite elements of true martyrdom and changes in the institutional process of canonization have affected
the concept of authenticated martyrdom in the Roman Catholic Church during the period from the sixteenth
century to the pontificate of Pope John Paul I ’

In chapters five w eight, Gustavo Gutifrrez’s understanding of persecution and martyrdom will be
examined, especially his theological reflections on alleged martyrs in contemporary Latin America. On the
one hand, his points of continuity with the traditional concept of authenticated martyrdom in the Roman
Catholic Charch will be underscored. On the otber hand, the important issue will be smdied concerning how
his ynderstanding of persecution and martyrdom, derived from his own experiences of wimessing the
repression and murder of many Clristians who sided with the poor masses, contributes to a reinterpretation
of the traditional concept of persecution and martyrdom in the Charch. It will also be necessary, first, to
anzlyze Gutifrrez’s reflections on the ultimate reasons that e behind the occurrences of maryrdom in
contemporary Latin America and, second, his assertions concerning the ramifications of these deaths on the
poor masses themselves and, in fact, how they may even omply the need to reconsider what it means w be
Christian and Church in Peru, Gutiérrez’s native country, in the continent of Latin America, and throughout
the world today.



CHAPTER 4

THE CONTINUING IMPORTANCE OF THE CULT OF MARTYRS AND NONMARTYR SAINTS
IN THE ROMAN CATHOLIC CHURCH FROM THE SIXTEENTH CENTURY TO
THE PONTIFICATE OF POPE JOHN PAUL I

In the period from the sixteenth century to the poatificate of Pope John Paul II (1978-present),
martyrs kave continued to be used in the Roman Catholic Church as role models of how one should behave
when confronted by a perceived persecutor. Nonmartyr saints {the complement of martyrs) bave provided
a standard for imitation throughout one’s hife. Both manyrs and sommartyr saints have been venerated as
beavenly members of the Church who continue to be concerned abount the lives and vitimarely the salvation
of the Hiving members of the Church. While many Roman Catholic writers have censured certain, excessive
ways that the cult of martyrs and nonmartyr saints and the veneration of their relics have heen manifested,
often drawing attention to a tendency for people to lapse into superstitious practices, the Reformers Martin
Luther and John Calvin are particalarly notable for expressing substantially more caustic criticisms. They
advised that, in the interests of securing one's salvation, the wisest and safest course of action would be for
Christians to avoid entirely the traditional activities related 1o the cult of saints and their relics. The Council
of Trent met in oxder to respond to various criticisms made by the Reformers against traditional Roman
Catholic beliefs and practices, among them, their condemnation of ke cult of saints, The Tridentine
documents, however, did not enswer the Reformers’ specific charges concerning the cult, Instead, the
documents simply reaffirmed the waditional practices of invoking saints and venerating relics, and they
provided a general warning against unduly superstitions abuses. Since then, the ruling of the Counil of
Trent has often been reconfirmed, and it remains normative during the pontificate of Pope Jobn Paul 11
Indeed, the traditional place of saints and their relics in the Roman Catholic Church appears to be secure.
As was seen in chapter three, local bishops, the Congregation for the Causes of Saints, and the pope
continue £ respond to many new instances of spontanecusly generated popular reputations of martyrdom
and sanctity by considering the causes of alleged martyrs and nonmartyr saints for canonization.
Furthermore, subsequent to the Council of Trent, various papal encyclicals, Vatican I, Vatican II, changes
in the Mass, and two universal catechisms have consistently reconfirmed the tradiional roles played by
martyrs and nonmartyr saints as tmodels worthy of imisdon and as influential heavenly intermediaries who
attentively respond to prayers invoking their intercession. Indeed, it will be seen in chapters five to eight
that Christians who have been killed on account of their faith (in this case, due to their faith in a God who
favours the poor) continue to be valved highly in comtemporary Latin America as martyrs suitable for
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imitation.

A. Criticisms of the Cult o and N Saints and Their Relics up to the Reformation

A major point of division between many Roman Catholics and the Reformers of the sixteenth
century was the central place of the cult of saints (both martyrs and nonmartyrs) and their relics in the
Roman Catholic Church. Martin Luther (1483-1546) and John Calvin (1509-1564) were two Reformers who
absolutely condemned both the invocation of saints for their intercession and the veneration of saints’ relics.
The grave tone in which these traditional practices were reaffirmed at the Council of Trent reveals that there
did not exist room for disagreement on the appropriate functions of the saints within the Roman Catholic
Church. Moreover, the seriousness with which the Roman Catholic Church undertook the task of
authenticating new saints is underscored by the progressively more rigorous, judicial, and centralized
character of the process of canonization after the Congregation of Rites was established in 1588.

There were, however, important precursors to the Reformers among both well recognized members
of the Roman Catholic Church and some people who were formally denounced as heretics by the Chun:h
While Roman Catholics commonly participated zealously in the public cult of saints and relics up to the
time of the Reformation, there were, in fact, some significant critics who completely condemned the cult
as being inherently dangerous, often because they were seen as presenting occasions for committing idolatry.
For example, as was seen in chapter two, Vigilantius was severely chastised by Jerome for his criticism that
the use of relics and the prayers to the martyrs are wicked derivations from pagan customs. More frequently,
however, writers wamned of the tendency of some people to commit abuses when they focused inordinately
and superstitiously on the benefits, often material in nature, which they believed could be derived from
invocations. These critics called for a properly subordinate role for the cult of saints and their relics.

1. Criticisms Up to the Thirteenth Century:
It is notable that, after Vigilantius, there is no evidence of further criticisms of the cult of saints 7
and their relics in the westemn part of the Church until the ninth century. Meanwhile, in the eastermn part of

the Church, a fierce controversy erupted concerning the use of holy images during the eighth century,
especially after the publication of Emperor Leo III’s policy ordering iconoclasm in 726! Both Leo T

'Robert Grigg, "Christian Iconoclasm,” in Dictionary of the Middle Ages, vol. 6, ed. Joseph R. Strayer
(New York: Charles Scribner’s Sons, 1985), 400; Edward James Martin, A History of the Jconoclastic
Controversy (London, England: Society for Promoting Christian Knowledge, 1930; repr., New York: AMS
Press, 1978), 26; Cyril Mango, "Historical Introduction,” in Iconoclasm: Papers Given at the Ninth Spring
Symposium of Byzantine Studies, University of Birmingham, March 1975, eds. Anthony Bryer and Judith
Herrin (Birmingham, England: Centre for Byzantine Studies, University of Birmingham, 1977), 1-3; Robert
Grigg, "Iconoclasm, Christian,” in Dictionary of the Middle Ages, vol. 6, ed. Joseph R. Strayer, 400, 402;
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(c.680-741; emperor 717-741) and his son, Emperor Constantine V (718-775; emperor 741-775), however,
extended their criticisms from images to the cult of saints and their relics. According to the historian,
Theophanes, Leo TI1 dismissed the effectiveness of prayers directed toward saints, and he hated relics? In
766, Constantine V forbade written and oral invocations of the saints “on the grounds that [the intercession
of saints] gave no aid and was unscriptural.” It is questionable, however, whether he was able to enforce
this prohibition.® Again, according to Theophanes, Constantine V even ordered that the body of St.
Euphemia (d. ¢.303), venerated at Chalcedon, be cast into the sea in 766, Empress Irene (¢.752-803; regent
from 780 to 790; sole ruler 797-802) convoked the ecumenical Second Council of Nicaea in 787, which
condemned the previously official policy of iconoclasm. At the same time, activities aimed at obstructing
the use of relics were also forbidden.”

N. Bonwetsch, "Images and Image-Worship," in The New Schaff-Herzog Encyclopedia of Religious
Knowledge, vol. 5, ed. Samuel Macauley Jackson, (New York: Funk and Wagnalls, 1909), 454.

Theophanes, The Chronicle of Theophanes, trans. Harry Turtledove (Philadelphia: University of
Pennsylvania Press, 1982), 93-98; Stephen Gero, Byzantine Iconoctasm During the Reign of Constantine
V With Particular Attention to the Oriental Sources (Louvain, Belgium: Corpus Scriptorum Christianorum
Orientalium, 1977), 147-165; Edward James Martin, A History of the Iconoclastic Controversy, 35.

*Theophanes, The Chronicle, 127; Stephen Gero, B tine Iconoclasm During the Reign of Constantine
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Histoire de I'Eglise: Depuis les origines jusqu'a nos jours. Publi€e sous 1a direction de Augustin Fiche et
Victor Martin, vol. 6 (n.p.: Bloud and Gay, 1547), 108-111.

“Theophanes, The Chronicle, 127-128; Nicole Herrmann-Mascard, Les reliques des saints, 404-405;
Stephen Gero, Byzantine Iconoclasin During the Reign of Constantine V, 155-157; Judith Herrin, "Emperor
Leo III," in Dictionary of the Middle Ages, vol. 7, ed. Joseph R. Strayer (New York: Charles Scribner’s
Sons, 1986), 544; Judith Herrin, "Constantine V,” in Dictionary of the Middle Ages, vol. 3, ed. Joseph R.
Strayer (New York: Cbarles Scribner’s Sons, 1983), 546.
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unwritten legislation. Therefore we decree that in venerable churches consecrated without relics of the holy
martyrs, the installation of relics should take place along with the usual prayers. And if in future any bishop
is found out consecrating a church without relics, let him be deposed as someone who has flouted the
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In the westem part of the Church, it was only in the ninth century that some writers began to
criticize openly the cult of saints and relics or the abuses coimnonly occuarring in asscciation with it. For
example, Bishop Claudius of Turin (3.827) vehemently denied the ability of saints to intercede. He also
completely rejected both holy images and the cult of relics. In fact, he ordered the destruction of the images
and crosses in his cathedral. Thereafter, he was sternly criticized by Bishop Jonas of Orléans (born before
780; died 842/843), by the monk Dungdal of Saint-Denys, and by Theodomir, the abbot of Psalmodie.®

Between the ninth century and the thirteenth century, a number of writers warned against the
perennial danger of superstitious abuses, even though they were not explicitly opposed to the cult of saints
and relics itself. For example, even though Alcuin of York (¢.732-804) was the author of saints’ lives (for
example, On the Saints of the Church of York and his Life of St Willibrord), and he also generally
approved of the practices of invoking saints (he included a mass for the intercession of the saints in his
missal) and of venerating relics, he nevertheless felt compelled to express publicly his anxiety arising from
the tendency of many Christians to venerate false relics superstitiously.” In 786, Alcuin wrote a letier 1
Archbishop Ethelhard, wherein he cautioned the recipient about the idolatrous uses of relics that he had
witmessed® Likewise, Agobard (769-840), the archbishop of Lyons (816-835; 838-840), was often critical
of superstitious practices, especially the tendency of people to elevate their favourite saints to such a degree
that they would threaten to supplant Jesus Christ from bis rightful position as the supreme intercessor

Enyclopedia of Religious Knowledge, vol. 5, 454,

‘Nicole Herrmann-Mascard, Les reliques des saints, 405; Mark A. Zier, "Claudius of Turin,” in
Dictionary of the Middle Ages, vol. 3, 436; Thamas Renna, "Jonas of Orléans,” in Dictionary of the Middle
Ages, vol. 7, 146.

?Alcuin of York, On the Saints of the Church of York, in Alcvin of York--His Life and Letters, Stephen
Allot (York, England: William Sessions, 1974), 157-167. See also Gerald Ellard, Master Alcuin. Liturgist:
A Parmer of OQur Piety (Chicago; Loyola University Press, 1956), 144-148; Dorothy Whitelock, ed., English
Historical Documents, vol. 1 (London, England: Eyre and Spottiswoode, 1955), 713-715; E. Mangenot,
"Alcuin,” in Dictionnaire de théologie catholique, vol. 1, part 1, eds. A. Vacant, E, Mangenot, et al. (Paris:
Libraire Letouzey et Ané, 1930), col. 600-601; Femand Cabrol, "Missel,” in Dictionnaire d’archéologie
chrétienne et de liturgie, vol. 11, part 2, eds. Femand Cabrol and Henri Leclercq (Paris: Libraire Letouzey
et Ané, 1934), col. 1441; Fernand Cabrol, "Alcuin,” in Dictionnaire d’archéologie chrétienne et de liturgie,
vol. 1, part 1, ed. Fernand Cabrol (Paris: Letouzey et Ané, 1907), col. 1072-1081; M. Mihler, "Alcuin,” in
Dictionnaire_de spiritualité ascétique et mystique. Doctrine et histoire, vol. 1, eds. Marcel Viller, F.
Cavallera, et al. (Paris: Gabriel Beauchesne et Ses Fils, 1937), col. 297-299.

*“] saw many improper customs practised, which it is your duty to stop. For they [some people] are
- carrying amulets, thinking them sacred. It is better to copy the examples of the saints in the heart than to
carry bones in bags, to have gospel teachings written in ope’s mind than to carry them around one’s neck
written on scraps of parchment. This is the superstition of the Pharisees, whom Christ himself reproached
for their phylacteries.” Alcuin of York, Letters 54, in Alcuin of York, 69. See also Nicole Herrmann-
Mascard, Les reliques des saints, 406; L.X. Shook, "Alcuin of York,” in Dictionary of the Middle Ages,
vol. 1, ed. Joseph R, Strayer (New York: Charles Scribner’s Sons, 1982), 143.
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between believers and God.” They would often do this by venerating the saims’ images excessively,
Guibert of Nogent {c.1064-¢.1125) did not reject honouring relics in principle, but in his work, The
Relics of the Saints, he did disparage, first, venerating false relics, the traffick of which, according to
Guibert, bishops permitted because they were greedy for profitable new pilgrimages; second, raising saints’
relics from their place of rest; and, third, transporting relics during processions.” Benton suggests that
Guibert especially abhorred the dismemberment of the remains of human bodies.” Guibert also criticized
prayers that were addressed to the many legendary saints who often accompanied false relics. Guibert
nevertheless believed that God did respond to a naive person’s genuine, though misdirected, faith'2
Bemard of Clairvaux (1090-1153) cautioned that Christians in general, and particularly the monks
of Clairvanx, should be careful lest they “spend the whole day gazing fascinated” at grotesque objects, such
as gold-cased relics and unnecessarily beautiful, if not arousing, pictures of saints, instead of "meditating
on the law of God.™ In his Apology 1o Abbot William, Bernard cites the example of ‘venerating such
lavishly encased relics as a way that some monks imitate gentiles, and thus "do service to their idols.™
At the same time, Bernard did defend the common practice of invoking saints 0 intercede on their behalf

*Nicole Herrmann-Mascard, Les reliques des saints, 406; J,-B. Martin, "Agobard," in Dictionnaire de
. "%lggne catholique, vol. 1, part 1, col. 614; Allen Cabaniss, "Agobard,” in Dictionary of the e Middle Ages, ges,

1,75-76; M. Besson, "Agobard,” in Dictionnaire d"histoire et de géographie ecclésiastiques, vol. 1, eds.
Al&e& Baudrillart, Albert Vogt, et al. (Paris: Letouzey et Ang, 1912), col. 1000; P. Bellet, "Agobard of
Lyons,” in New Catholic Encyclopedia, vol. 1, ed. William J, McDonald (New York: McGraw-Hill, 1967),
210; A. Hauck, "Agobard,” in The New Schaff-Herzog Encyclopedia of Religious Knowledge, vol. 1, ed.
Samuel Macauley Jackson (New York: Funk and Wagnalls, 1908), 89. See also E. Debroise, "Agobard,”

in Dictionnaire d’archéologie chrétienne et de linwgie, vol. 1, part 1, ed. Femand Cabrol (Paris: Letouzey
et Ané, 1907), col. 971-979.

“Inwoduction to Guibert of Nogent, Self and Society in Medieval France: The Memoirs of Abbot
Guibert of Nogent (10647-¢,1125), ed. John F, Benton (New York: Harper and Row, 1970), 21; Colin
Morris, “A Critique of Popular Religion: Guibert of Nogent on The Relics of the Saints,” in Popular Belief

and Practice: Papers Read at the Ninth Summer Meeting and the Tenth Winter Meeting of the Ecclesiastical
History Society, eds. G.J. Cuming and Derck Baker {Cambridge, England: Cambridge University Press,
1972), 56-57; Nicole Herrmann-Mascard, Les reliques des saints, 406; Chrysogonus Waddell, “Guibert of
Nogent,” in Dictionary of the Middle Ages, vol. 6, 10.

“Inuoducﬁm to Guibert of Nogent, Self and Society in Medieval France, 29,

Colin Morris, "A Critique of Populaz Religion: Guibert of Nogent on The Relics of the Saints,” in
Popular Be’iwf and Practice, 57-58.

YBernard of Clairvax, An Apology to Abbot William 12, in The Works of Bemard of Clairvauz, vol.
1, ed. M. Basil Pennington (Spencer, Mass.: Cistercian Publications, 1970), 65-66; Nicole Herrmann-

Mascard, Les reliques deg saints, 407.

“Bemard of Clairvax, An Apology to Abbot William 12, in The kas‘ﬁf Bemargd of Clairvaux, vol.
1, 64.
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by means of heavenly prayers. He designated as heretics whoever jested against this activity.'” Bernard
praised Christians whom he considered to be true martyrs because they had been willing to die on account
of their faith.'® Nevertheless, he also admonished of the dangers of venerating some popularly recognized
martyrs who in fact had died as heretics. Their stubbornness when confronted by true beliefs demonstrated
that they were false martyrs who had clearly been in the service of the Devil. Their refusal to recant their
errors Tevealed that they were not at all pious and patient like true martyrs, who had obviously died in
imitation of Jesus Christ."” '

Thomas Aquinas (1225-1274), in his Summa Theologica, emphasizes that superstitions behaviour

is always idolatrous. According to Aquinas, "it belongs to superstition to exceed the due mode of divine
worship, and this is done chiefly when divine worship is given to whom it should not be given. Now it
should be given to the most high uncreated God alone....Therefore it is superstition 0 give divine worship
to any creature whatsoever.™® Thus, Aquinas distinguishes between the honour which should be given to
God alone (i.e., latria), and that lesser degree of honour (i.e., dulia), which is appropriate for the saints, who
are God's especially pious creatures, as well as their relics. It is idolatrous conduct, then, whenever,
Christians naively or foolishly worship saints as if they were God. Nevertheless, Aquinas asserts that "it is
manifest that we should show honour to the saints of God, as being members of Christ, the children and

*Heretics "ridicule us for baptising infants, praying for the dead, and asking the prayers of the saints.
They lose no time in cutting Christ off from all kinds of people to both sexes, young and old, living and
dead.... They deprive the dead of the help of the living, and rob the living of the prayers of the saints
because they have died. God forbid!" Bernard of Clairvaux, Sermon 66.9, in On the Song of Songs, vol.
3, trans. Kilian Walsh and Irene M. Edmonds (Kalamazoo, Mich.: Cistercian Publications, 1979}, 199-200.

‘15"Surely the fruit of the vine is the martyr’s blood.... Why should I not speak of the blood of the
innocent, the blood of the righteous, as the purest blood of the grape? Is it not new red must, tested and
precious, from the vineyard of Sorek, trodden out in the wine-press of suffering? For "precious in the sight
of the Lord is the death of his saints’. This is how I interpret the words: "the vines in flower yield their
sweet perfume,”” Bernard of Clairvaux, Semmon 60.7, in On the Song of Songs, vol. 3, 136,

"It is surprising to some people that they meet their death not only with patience, but also, apparently,
joyfully, But they do not take into consideration the mighty power of the devil not only over men's bodies,
but also over their hearts, Once he is admitted, he will take possession.... The obstinacy of these men has
nothing in common with the constancy of the martyrs; for they were endowed with a contempt for death,
whereas these others are prompted by a hardness of heart." Bernard of Clairvaux, Sermon 66.13, in On the
Song of Songs, vol. 3, 204-205. See also Charles Journet, "L’ Argument du martyre,” Nova et Vetera: Revue

catholique pour la Suisse romande 6 (1931): 286. . _

Thomas Aquinas, Summa Theologica: First Complete American Edition in Three Volumes, ii. .94
a.l, vol. 2, trans, Fathers of the English Dominican Province (New York: Benzinger Brothers, 1947), 1595.
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_ friends of God, and our intercessors.""” In fact, Aquinas especially praises the occurrence of martyrdom
as the most perfect of human acts because its motive is charity.”? He also insists that the special role
played by Jesus Christ (who is both God and man) as the mediator between God and human beings does
not impede the saints’ ability to pray to God on behalf of Christians invoking their aid.*' In regard to the
saints’ relics, Aquinas recommends that Christians honour them "in a fitting manner: principally their bodies,
which were temples, and organs of the Holy Ghost dwelling and operating in them, and are destined to be
likened to the body of Christ by the glory of the Resurrection. Hence God Himself fittingly honers such
relics by working miracles at their presence."” Thus all praise directed towards the saints and their relics
ought to aim especially at honouring God, the creator for whom the saints, in the first place, had decided
to live piously or to die in imitation of Jesus Christ’s crucifixion.

®Thomas Aquinas, Summa Theologica: First Complete American Edition in Three Volumes, iii. .25
a.5, vol. 2, 2158; Nicole Herrmann-Mascard, Les reliques des saints, 407. On the appropriate distinction one
ought to make, according to Aquinas, between the honour rendered to God and that given to some of his
virtuous creatures, the saints, with the latter reverence redounding to the creator of the creatures, see
Thomas Aquinas, Summa Theologica, ii. q.94 a.1, vol. 2, 1596; Ibid,, ii. q.103 a.34, 1639-1640.

#"Now, of all virtuous acts martyrdom is the greatest proof of the perfection of charity: since a man's
love for a thing is proved to be so much the greater, according as that which he despises for its sake is more
dear to him, or that which he chooses to suffer for its sake is odious. But it is evident that of all the goods
of the present life man loves life itself most, and on the other hand he hates death more than anything,
especially when it is accompanied by the pains of bodily torment....And from this point of view it is clear
that martyrdom is the most perfect of human acts in respect of its genus, as being the sign of the greatest
charity " Thomas Aquinas, Summa Theologica ii. q.124 a3, vol. 2, 1717. See also Ibid., q.184, a.5, 1955;
Walter Farrell, A Companion to the Summa, vol. 3 (London, England: Sheed and Ward, 1940), 369-371;
Yves Congar, Thomas d’ Aquin: sa vision de théologie et de I'Eglise (London, England: Variorum Reprints,
1984), 338, 343

#Thomas Aquinas, Summa Theologica fii. .26 a.1-2, vot. 2, 2158-2160; Nicole Herrmann-Mascard,
Les religues des saints, 407, According to Aquinas, the saints’ ability to intercede, given to them by God,
does not signify an inherent defectiveness in God, but rather the "more manifold outpouring of His goodness
on things, through His bestowing on them not only the goodness which is proper to them, but also the
faculty of causing goodness in others.” It is also notable that Aquinas acknowledged and approved of the
special powers that specific saints allegedly possessed (e.g., St. Anthony's prayers protected one against the
fire of hell). Moreover, the saints do not enlighten God about something he did not previously know, or of
which he would otherwise remain ignorant; instead, the saints "ask God to grant those prayers a gracious
bearing... [and that it] be done according to His providence.” See Thomas Aquinas, Summa Theologica:
First Complete American Edition Suppl. Q. 72 a.1-3, vol. 3, trans. Fathers of the English Dominican
Province {(New York: Benziger Brothers, 1948), 2858-2862.

2Thomas’ Aquinas, Summa Theologica: First Complete American Edition in Three Volumes, iii. .25
a.5, vol. 2, 2158; Nicole Herrmann-Mascard, Les reliques des saints, 407.
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2. Criticisms Made by John Wyclif, John Hus, and Desidirius Erasmus:

The criticisms made by John Wyclif, John Hus, and Desidirips Erasmus against the cult of saints
and relics anticipated the later criticisms made by the Reformers, Martin Luther and John Calvin. John
Wychf (c.1329-1384) contended that ali cults in honour of saints should be abolished, except the cult of the
Virgin Mary, because be doubted the popes’ declared abilities 1o discern sanctity accurately. He even
questioned their motives in canonizing some modern saints. Indeed, according to Wyclif, only the apostles
and the mutyrs (apparently those from the Early Church) were unambiguously saints, WycHf nevertheless
did not object w the traditional belief that true saints prayed on behalf of the living, but he insisted that they
were in beaven due @ God’s judgment that they had imitated Jesus Christ, not because they had been
papally canonized™ He was not fmpressed by the unscriprural papal powers of issuing bulls of
canonization and of authenticating relics. He believed that these powers were based solely in the pope’s self-
proclaimed authority, and thus lacked any real divine foundation® Wyclif also recommended that the
praciice of venerating relics should cease because he considered it to be an evil and idolatrous form of
worship. He thought that the exorbitant sums of money lavished on shrines would be better spent if they
were "distributed to the poor to the honour of the saints, "

Three hundred five propositions of Wyclif were condemned at the eighth session of the Council
of Constance (1414.1418) on May 4, 1415, an ecumenical council summoned by the anti-pope Jobn XX

BHerbert B, Warkman, John Wyclif: A Study of the English Medieval Church, vol. 2 (Oxford, England:
Oxford University Press, 1926), 16; John Stacey, John Wyclif and Reform (Philadelphia: The Westminster
Press, 1964), 49; Robert Vaughan, The Life and Opinious of Jobn De Wycliffe, D.Dv., vol. 2 (London,
England: Holdswarth and Bell, 1831; repr., New York: AMS Press, 1973), 294; David Christie-Mumray, A
History of Heresy (Oxford, England: Oxford University Press, 1989), 114; 1. Loserth, "Wyclif, John,” in

The New Schaff-Herzog Encyclopedia of Religious Knowledge, vol. 12, ed. Samuel Macauley Jackson
(New York: Funk and Wagna}ls, 1912), 464

#Gordon Leff, Heresy in the Later Middle Ages: The Relation of Hetamdoxz to Dlssent c.1250-.1450,
vol. 2 (Manchester, England: Manchester University Press, 1967), 511-513, 531, 539; Malcolm Lamber,
Medieval Heresy: Popular Movements From the Gregorian Reform to the Reformation, 2d ed. (Oxford,
England: Blackwell Publishers, 1992), 232-233; L. Cristiani, "Wyclif," in Dictionnaire de théologie
catholique, vol. 15, part 2, eds. A. Vacant, E. Mangenot, et al. (Paris: Libraire Letouzey et Ané, 1950), col.
3593-3594; Michael Wilks, "Wyclif (Jean),” in Dictionnaire de spiritualité ascétique et m e, Docine
et histoire, vol. 16, eds. M. Viller, F. Cavallera, et al. (Paris: Beauchesne, 1994), col. 1510-1511; Anne
Hudson, "Wyclif, John,” in Dictionary of the Middle Ages, vol. 12, ed. Joseph R. Strayer (New York:
Charles Scribner’s Sons, 1989), 708. ‘

*Herbert B, Workman, Jobhn Wyclif: A Study of the English Medieval Church, vol. 2 {Oxford, England:
Oxford University Press, 1926), 17; Margaret Awson, Lollards and Reformers: Images and Literacy in Late
Megieval Religion (London, England: The Hambledon Fress, 1984], 144 1. Loserth, "Wyclif, John,” in The

New Schaff-Herzog Encyclopedia of Knowledge, vol. 12, 464
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(3.1419), who was subsequently dsposed at the same council® While Wyclif's criticisms of the cult of
saints and relics were not explicitly included among the forty-five errors enumerated in the council
documents, nor among the fifty-eight others specified from the two hundred sixty other errors, three of the
noted errors accused him of condemning the monastic life, which had commeonly been a path leading to the
subsequent papal canonization of nonmartyrs™ Moreover, Wyclif’s charge that "nobody should be
considered as pope after Urban VI" (1318-1389; pope 1378-1389), together with his vigorous accusations
against papal pretensions in general, meant that he would have considesed all future papal canonizations ¥
be certainly meaningless, if not all past ones as well® The Council also ordered that Wyclif’s body be
taken out of consecrated ground, and that his books be bumed ® Wylif’s bones were not exhymed and
his books burned until the spring of 1428, in response to an order made the previous December by Pope
Martin V (1368-1431; pope 1417-1431), who had been elected at the Council of Constance

Jobn Hus (c.1369-1415) advised bis followers to venerate the saints as supreme examples of bow
to live piously. They were permitted (0 pray 10 the saints, thereby petiioning their aid in heaven. Hus
nevertheless admonished his followers of the inclination people have t worship the saints in place of God.

john XXTI was the anti-pope (1410-1415), firstly, to Benedict XTI (c. 1328-d. 1423), who was
himself the anti-pope at Avignon (from 1394 to 1417/23) and, secondly, to Pope Gregory X (c. 3125-1417;
pope 1406-1415). Council of Constance, Session 12 (May 29, 1415}, Sentence Deposing Pope Jobn XXI1,
in Decrees of the Ecumenical Counedls, vol. 1, 417-418, See also Chardes-Joseph Hefele, Histoire des
conciles d’aprés les documents originaux, trans. Dom H. Leclercq, vol. 7, part 1 (Paris: Libraire Letouzey
et Ané, 1916), 243251,

FAccording to the Council documents, Wyclif had erroneously stated the following: "21. Whoever
enters any religious order whatsoever, whether it be of the possessioners or the mendicants, makes himself
less apt and suitable for the observance of God's commands. 22, Saints who have founded religious orders
have sinned in so doing. 23. Members of religious orders are not members of the christian religion.” Council
of Constance, Session 8, Sentence emping Various Articles of John Wyelif, in of the
Ecumenical Councils, vol. 1, ed. Norman P. Tanner, 412

#*Council of Constance, Session 8, Sentence Condemning Varioys Articles of Iehn'wm if: Session 15
(July 6, 1415), Articles of John Wyclif Selected From the 260, in Decress of the Ecumenical Councils, vol.
1, 412, 423424

*Council of Constance, Session 8, in Decrees of the mw Councils, vol. 1, 411.416; H.1.
Schroeder, ed. and tans., Dlsclgl:m Decrees of the General Councils (St. Louis, Mo.; B. Herder Book,
1937), 449; Charfes-Joseph Hefele, Histoire des Conciles, trans. Dom H. Leclercg, vol. 7, ;:attl 226, “John
Wyckff& in ’i’im Oxford Dictionary of the Christian Church, 1480-1481.

*Joseph K Dahmus, The Prosecution of John Wrydyf (New Haven, Conn.: Yale vnivmty Press,
1952), 153-154; Anne Hudson, “Wyclif, John," in Dictionary of the Middle Ages, vol. 12, 707,
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So as to aveid committing idolatry, he forbade invocations that requested earthly benefits.® He also
condemned papal canonization as being an impertinent judgment because only God could possibly know
who was truly in heaven. Furthermore, Hus decried the traffick in saints’ relics because this money ought
to be spent on the poor.™ Indeed, in his last letter, Hus accused Roman Catholic priests of supporting the
veneration of relics, which he considered to be a heinous sctivity.™ On July 6, 1415, at the fificenth
session of the same Council of Constance where Wyclif and his works had already been condemned
posthumously, Hus was declared a heretic, Among his errors listed at the Comncil were his criticisms, firgt,
of the veneration of relics and, second, of the proper place of the pope as supreme head of the Church,
which the Council bad reaffirmed. Hus's Iatter criticism effectively undercut the claim that all papal
decisions were inspired by the Holy Spirit, including the suthentication of new saints by means of the
process of canonization™ The Council ordered that Hus's books were to be set afire, and then he was
delivered over 10 a secular official, who ardered that he be bumed at the stake ™

“Mawhew Spinka, Jobn Hus' Concent of the Church (Princeton, N.J.: Princeton University Press, 1966),
324; Matthew Spinka, John Hus at the Council of Constance (New York: Columbia University Press, 1965,
60. While not the specific concemn of the present study, 2 related issue was Hus's criticism of the self-
designated power of the anti-pope, John XXIIT, 0 grant indulgences in 1411 from the treasury of the saints’
merits {which they supposedly had earned by means of exemplary lives or martyrdom} to whoever would
parlicipate in a ¢crusade against another anti-pope, Gregory XII. Sez the following: David Christic-Murray,

A History of Heresy, 118; Jean Chélini, Histoire refigicuse de I'occident médiéval (Paris: Libraire Armmand
Colin, 1968), 483; Joseph Gill, Constance et Bale-Florence (Paris: Editions de 1.'Orange, 1965), 71-72;

Howard Xaminsky, "Hus, Jobn (Jan)," in Dictionary of the Middle Ages, vol. 6, 368; P. Moncelle, “Haus,
Jean,” in Dictionnaire de théologie catholigue, vol. 7, part 1, eds. A. Vacant, E. Mangenot, et al, (Paris:
Libraire Letouzey et Ané, 1927), col. 340; P. De Vooghs, "Hus, Johm," in New Catholic Encyclopedia. vol.
7. ed. Wiliam J. McDonald (New York: McGraw-Hill, 1967), 271-272; Paul De Vooght, "Huss (Jean).” in
Dictionnaire de spiritualité ascétique et mystique. Doctrine et histoire, vol. 7, pant 1, eds. M. Viller, F.
Cavallera, 2t al. (Paris: Beaunchesne, 1969), col. 1196,

“Marthew Spinka, Joho Hus" Concept of the Church, 325; Nicole Herrmann-Mascard, Les religues des
- saints, 413.
*Matthew Spinka, John Hus at the Council of Constance, 261.
MComncil of Constance, Session 15, Condemned Articles of 1. Hus, in Decrees of the Ecumenical

Councils, vol. 1, 429-431. See also Gordon Leff, Hegesy in the Later Middle Ages, vol. 2, 666-685; Joseph
Gill, Constance et Bale-Florence, 85-87; Malcolm Lambert, Medieval Heresy, 308; Howard Xamingky,
"Hus, John (Jan},” in Dictionary of the Middle Ages, vol. 6, 369.

¥Council of Constance, Session 15, Sentence Against Jobn Hus and Sentence Condemning J. Hus to
w it Decrees of the Ecumenical Councils, vol. 1, 427429, HJ. Schroeder, ed. and trans.,

Disciplinary Decrees of the General Councils, 449; J, Loserth, "Huss, John, Husgites,” in The New Schaff-
- Herzog Encyclopedia of Religious Knowledge, vol. 5, 417-418; Walter Nigg, The Heretics, wans. and eds.
Richard Winston and Clara Winston (New York: Alfred A. Knopf, 1962), 272-273; Malcolm Lambert,

Medieval Heresy, 316,
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On many occasions, Desidirins Erasmus (.1466-1536) expressed his adherence to the waditional
Roman Catholic belief that Christians could and, in fact, ought to invoke the saints for their intercession,
For example, in his colloquy, The Whole Duty of Youth (1522), Erasmus lauds the youth, Gaspar, who
dutifully and diligently prays to his patron saints, including the martyr Cyprian, requesting that they
"commend {kim] to Christ in their prayers and..bring it about that by his gift [he] may sometimes be
admitied into their company.™ In a letter to Herman, the archbishop of Cologne (and a future Lutheran),
written in 1528, Erasmus opines that while "saint-wosship has been casried so far that Christ has been
forgotten,” the charge that any respect directed towards saints leads imevitably to idolatry would be
groundless.” |

At the same timne, Erasmus often mercilessly satirized whoever superstitiously appealed to saints
for aid in wivial mauers, or when they should instead be appealing directly to Jesus Christ. His wrath was
even harsher for people who sought to manipulate the saints for their own benefit™ In the colloquy, The
Shipwreck (1523), Erastnus relates the manner in which many people, facing an imminent shipwreck, tried
to make bargains with various saints instead of direcfly entrusting their security to God.* In The Well-to-
do Beggars (1524), the Franciscan, Conrad, wonders whether St. Anthony is not furious for the heathen way
that the local people worship him. For example, they commonly express their fear that their swineherd
would suffer if they neglected to worship him ** Erasmus also satirizes the superstitious reverence that ~

*Desiderius Erasmus, The Whole Duty of Youth, in The Colloguies of Erasmus, trans. Craig R.
Thompson {Chicago: University of Chicago Press, 1965}, 34-35. It is notable that Erasmus felt compelled
to writs The Usefulness of the Collogujes in 1526 in order o exonerate his work from the censures of the
Sorbonne faculty. Thus, Erasmus referred explicitly to this colloquy to illustrate the proper behaviour
believers ought to have before God and the saints. Desidirius Erasmus, The Usefulness of the Colloguies,
in The Collognies of Erasmus, 635. See also Albert Hyma, The Life of Desidirfus Erasmus {Assen, the
Netherlands: Van Goram, 1972), 105-108; Louis Bouyer, Erasmus and His Time (Westminster, Md.: The
Newman Press, 1959), 177179,

YDesidirius Erasmus, Epistle 945, in Life and of Erasmus: Lectures Delivered at Oxford 18934
James Anthony Froude (London: Longmans, Green and Co., 1916, 358.

*In regard 1o the veneration of saints, Erasmus said that *I do not condemm those who do these things
out of a naive superstition 50 much as I do those who pursue them for their own gain.” Desidisius Ecasmus,
The Handbook of the Christian Soldier, trans, Charles Fantazzi, in Collected Works of Erasmus, vol, 66,
ed. John W. O’Malley (University of Toronto Press, 1988), 64. See also Stéphane Boiron, La controverse
née de 1a gquerelle des reli ar du Concile du Trente (1500-1 {Paris: Presses Universitaires
de France, 1989), 17. ,

*Desidirius Erasmeus, The Shipwreck, in The Colloquies of Erasmus, 138-146. See also Léon-E. Halkin,
Erasmus: A Critical Biography, trans. Jobn Tonkin (Oxford, England: Blackwell Publishers, 1993), 190;
A.E. Douglas, "Erasmus as 4 Satirist," in Erasmus, ed. T. A. Dorey (London, England: Routledge & Kegan
Paul, 1970, 394& Léon-E. Halkin, "La piété d’}?xasme, Revue d’histoire ecclésastique 79 (1984): 1592,

“Besaﬁmus Erasmus, The We}l-to-do Beggars, in The Colloquies of Erasmus, 209



145
pilgrims frequently address towards saints’ relics, most of which are dubious and grotesque, in the colloguy,
A _Pllgrimage For Religion’s Sake (1526 In The Usefulness of the Colloguies, Erasmus, however,
dismisses the accusation that he has ridiculed the imercession of the Virgin Mary and the saints in his
colloqquies: "But I do mock those who seek from the saints what they would not dare to ask a respectable
mah, or seek from certain saints in the belief that this or that one would grant something or other more
readily, or be able to perform it more readily, than would Christ himself.™ In spite of Erasmus’s defense
of himself in the face of these criticisms, shortly after his death, his works were officially condemned by
Pope Paul IV and by Pope Sixtus V.* It is notable that, of the two traditional functions of the saints

*Desidirius Erasmus, A Pilgrimage For Religion’s Sake, in The Colloguies of Erasmus, 285-312, See
also Desidirius Erasmus, The UsefuMness of the Colloguies, in The Colloguies of Erasmys, 631; Preserved

Smith, A Key to the Colloquies {Cambridge, Mass.: Harvard University Press, 1927; repr., New York: Kraus
Reprint, 1969), 40; Franz Bierlaire, Erasme et ses Colloques: Te livie 4'une vie {(Geneva, Switzerland:
Libraire Droz, 1977), 88-89; James Anthony Froude, Life and Letters of Erasmus, 129-130; Jobhn Huizinga,
_ Erasmus and the Age of Reformation With a Selection From the Leners of Erasmus (New York: Harper
& Brothers, 1957), 101; EE. Reynolds, Thomas More and Erasmns (London, England: Burns & Oaies,
1963), 91.93; M. Geraldin Thompson, "As Bones to the Body: The Scope of Invergio in the Colloguies of
Erasmus,” in Essavs on the Works of Erasmus, ed. Richard L. DeMolen (New Haven, Comn.: Yale
Undversity Press, 1978), 168. While Erasmus criticized superstitions practices, he did in fact make eamest
pilgrimages to the shrines of Our Lady of Walsingham Way (in 1512) and Thomas Becket (sometime
between 1512 and 1514), Léon-E. Halkin, Eragmus: A Critical Biography, 38-39; 203; Léon-E. Halkin, "La

piété d'Erasme,” Revue ¢'histoiore ecclésiastique 79 (1984): 686-687; Richard G. Villoslada, "Erasme
(Didier),” in Dictionnaire de spirituali ique et mystique ine et histoire, vol. 4, pant 1, eds. M.

Viller, F. Caveliera, et al. (Paris: Beauchesne, 1960), col. 934,

“Desidirius Frasmus, sefulness of the C ies, in The Colloquies of Erasmus, 635. Thus,
Erasmus condemns the tendency to invoke the saints as if they were the anthors of miracles. rather than
simply the intercessors. Desidinies Erasmus, Epistie 2443, quoted in Léon-E. Halkin, Erasmnus: A Critical
Biography, 229, See also Emsmus Decidirius, The Praise of Folly, trans. Hoyt Hopewell Hudson (Princeton,
- N.J.: Princeton University Press, 1947), 56-59. Tt is important o note that the miracles which could be
obained by invoking saints had become specialized by the end of the Middle Ages: a specific saint was
responsible for interceding with God for a given aid or for protecting a certain activity, social group, and
city. Raoul Manselli, La religion populaire au moyen ige: Problemes de méthode et d'histoire (Montreal:
Institut ¢'Erudes Médiévales, 1975), 66; John Philips, The Reformation of Images: Destruction of Art in
England, 1535-1660 (Berkeley, Calif: University of California Press, 1973), 23; Carlos N. Eire, War
Against the Tdols: The Reformation of Worship From Eraemus 1o Calvin (Cambridge, England: Cambridge
University Press, 1986), 37-38. :

“In 1559, all of Erasmus’s works were placed in the first class of beretical writings in the Index of
Pope Paul IV (1476-1559; pope 1555-1559). For anthors named in the first class, "the whole of their works,
¢ven when they contain nothing sbout the faith, are absolutely forbidden,” In the Index revised by Pope Pius
IV (1499-1565; pope 1559-1565) in 1564, Erasmus’s Colloguies and some other works were completely
forbidden. Bruce Mansfield, Phoenix of His Age: Interpretations of Erasmus ¢ 1550-1750 (Toronto:
University of Toronto Press, 1979), 26-27; Roland H, Bainton, Egasmus of Christendom (New York: Charles

- Scribner’s Sons, 1969), 277-278; Ralph Francis Kerr, ed., The History of the Popes From the Close of the
Middle Ages, vol. 14, trans. Ludwig, Freiherr von Pastor, (Londom, England: Kegan Paul, Trench, Trubner,
1924), 277, 279; Léon-E. Halkin, "Erasme et 1a troisiéme voie,” Revue d'histoire ecclésiastique 87 (April-
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affirmed in the process of canonization (their value as models and as intercessors for living belicvers),
Erasmus emphasized the first one without deaying the second. For him, the best way to honour the saints
was to imitate the impressive deeds that they had manifested during their lives because it was these which
made them pleasing to Jesus Christ in the first place. Thus, Erasmus did not advocate the abolition of the
cult of martyrs and nonmartyr saints, or of their relics, He simply called for their reform,*

3. Criticisms Made by the Reformers Martin Luther and Jobn Catvin:

Martin Luther (1483-1546) emphatically and unambiguously condemmed the invocation of saints
and the veneration of their relics as devil-inspired practices that carry misguided Christians away from God
and doom them to hell. Like carlier writers such as Jerome, Ambrose, and Augustine (as seen in chapter
two}, Luther recognized that the cult of saints and relics constituted an ynbiblical innovation. For Luther,
bhowever, this meant that one could never be certain whether God approved of these practices.*

June 1992) 414, In 1590, Sixtus V (2523 1590; pope 1583-1590) again forbade Erasmus's books.
"Desidirius Frasmus,” in The Oxford Dictionary of the Christian Church, 460. Faludy suggests that some
people objected especially to Erasmus’ SMWEM%W&&W who comunitted
the abuses ransparent pseudonyms. George Faludy, Erasmus (New York: Stein and Day, 1970), 211,

“Desidirivs Erasmus, A Figh Diet (1526), in The Colloguies of Erasmus, 355. “You venerate the saints,
and you take pleasure in touching their relics. But you disregard their greatest legacy, the example of a
blameless life... No devotion is more acceptable and proper to the saints than striving to imitate their
virtwes," Desidirius Erasmus, The Handbook of the Christian Soldier, trans. Charles Fantazzi, in Collected
____mg{,m_g, vol. 66, 71. See also Léon-E. Halkin, "La piéeé d’Erasme,” Revue d'histoire
lésiastique 79 (1984), 699; Léon-E, Halkin, "Erasme et Ia troisibme voie,” Revue &' histoire ecclésiastigne
8‘2 {April-Fune 1992): 413-414.

**Wherever "Holy Scriprure is altogether silent, it is not our business to make any assertions or denials,
What Holy Scripture teaches, denies, or affirms, that we can safely imitate and teach.” Manin Luther,
Lectures on Genesis 24:1-4 (1540), trans. Goerge V. Schick, in Luther's Works, vol. 4, ed. Jaroslav Pelikan

_(St. Louis, Mo.: Concordia Publishing House, 1964), 230, See also Martin Luther, Lectures on Genesis
(1545), trans, Paul D, Pahl, in Luther's Warks, vol. 8, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia
Publishing House, 1966), 144; Martin Luther, Sermons on the Gospel of St. John 2.22 (sometime between
1537 and 1539), wans. Martin H. Bertram, in Luther’s Works, vol. 22, ed. Jaroslav Pelikan (St. Louis, Mo.:
Concordia Publishing House, 1957), 256; Martin Luther, Sermons on the Gospel of St. John 14:1 (1551),
trans, Martin H. Bertram, in Luther’s Works, vol. 24, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia
Publishing House, 1961), 22; Martin Luther, On Translating: An Open Letter (1530), wans. Charles M.
Jacobs and E. Theodore Bachman, in Lyther’s Works, vol. 35, ed. E. Theodore Bachman (Philadelphia,
Penn.: Muhlenberg Press, 1960}, 198-19%; Mantin Luther, Confession Concerning Christ's Supper (1528),
trans. Robert H. Fischer, in Luther’s Works, vol, 37, ed. Robert H. Fischer (Philadelphia, Penn.: Muhlenberg
Press, 1961), 370; Martin Luther, The Private Mass and the Consecration of Priests {1533), trans. Martin
E. Lehmarm, in Luther's Works, vol. 38, ed. Martin E. Lehmann (Philadelphia, Penn.: Fortress Press, 1971),
159; Martin Luther, Against Hanswurst (1541), trans. Eric W, Gritsch, in Luther’s Works, vol. 41, ed. Eric
W. Gritsch (Philadelphia, Penn.: Fortress Press, 1966), 215; Martin Euther, Dr. Martin Luther's Waming
o His Dear German People (1531), trans. Martin H. Bertram, in Lother’s Works, vol. 47, ed. Franklin
Shermgn (Philadelphia, Penn.: Fortress Press, 1971), 46; Martin Luther, Table Talk Recorded by Anthony
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Nevertheless, Luther had grounds for not being simply indifferent to these novel activities, but for
condemning them wholeheartedly. He contended that they were invented by popes and by the Devil so as
to deceive naive Christians and lead them astray.* The popes’ objective was to secure and maintain their
sovereignty by demanding the obedience and submission of their subjects.*” The Devil achieved his goal
of turning believers away from God’s will by effecting false signs or miracles that were mistakenly
attributed to the intercession of specific saints in heaven. Clearly, a most impressive trick of the devil would
be "o let himself be expelled even by an evil fellow, if be chooses, and yet to remain unexpelled. By this
abominable deception be possesses and traps the people even more compleiely.™* Luther thought that
many pecple were quick to adopt these unbiblical innovations because they suffered from "shameful
curiosity and boredom, ™ Indeed, these people “"thirst for strange doctrine™ and, they were “inclined 0
Histen (0 lies."™ This meant that the impressive flourishing of the cult of the saints up to the time of Luther
gives testimony 0 the countless souls who have been dammed to hell for naively trusting in anti-Christian
practices, which they had believed would send them straight t0 heaven.”
. For Luther, the principal error of invoking the saints, however, was the displacement of Jesus

Lautterbach (1538-39), in Luther’s Works, vol. 54, ed. and trans. Theodore G. Tappert (Philadelphia, Penn.:
Fortress Press, 1967), 260. See¢ also Carl C. Rasmussen, "Saint and Saints,” in The Encyclopedia of the

Lutheran Church, vol. 3, ed. Julius Bondensieck (Minneapolis, Mimn.: Augslmrg Publishing House, 1965),
2094,

“Martin Luther, Lectures on Genesis 12:4 (1536), wans. George V. Schick, in Luther’s Works, vol. 2,
ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing House, 1960), 273-274; Martin Luther, Lectures
on Genesis 17:3-6 (probably 1538), trans. George V. Schick, in Luther’s Works, vol. 3, ed. Jaroslav Pelikan
(8t. Louis, Mo.: Concordia Publiching House, 1961), 109; Martin Luther, Lectures on Galatians 2:16
(1531), wans. Jaroslav Pelikan, in Luther's Works, vol. 26, ed, Jaroslav Pelikan (St. Louis, Mo.: Concordia
Publishing House, i%i‘:‘}, 135; Mmini.um Against Hanswrst, trans. I«th Gm:sch in Lther’s Works,
© vol. 41, 204,

“Martin Luther, Lectures on Genesis 13:14-15, trans. George V. Schick, in Luther's Works, vol. 2, 354,

- *Martin Luther, The Sermon on the Mount 7:22 (sometime between late 1530 and early 1532), trans..
Jaroslav Pelikan, in Luther's Works, vol. 21, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing
House, 1956), 272.

“Martin Luihe,r, The Sermon on the Mount 7:25, trans, Jaroslav Pelikan, in Luther’s Works, vol. 21,
280, ‘

*Martin Luther, Sermons on the Gospel of St. John 3. 33 trans, Martin H. Bertram, in Luther's Works,
vol. 22, 385,

S"Martin Luther, Lectures on Genesis 12:4, trans. George V. Schick, in Luther’s Wm, vol, 2, 273.
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Christ’s scripturally supported role as the unique mediator between God and human beings.® From this
error alone arose 8 plethora of other ones. It is worthwhile recognizing, nevertheless, that Luther did not
always clearly distingnish betwesn popular and official errors of which Roman Catholics were guilty. Thos,
he equally criticized papally encouraged popular beliefs and erroneous, but official, Church teaching. For
example, Luther frequently condemned the commonly held tecrifying image of Jesus Christ a5 a tyrannical
judge and jailer who needed to be appeased and placated by means of the intercessions of saints due to the
multitude of sins committed by believers.”® This was not an official view of how Jesus Christ would
approach the final judgment at the end of Msm, Luther observed that saints were attractive because many
people were more willing to direct their intimate petitions towards the compassioaate ears of their deceased
fellow citizens, who, of course, could easily understand the anxieties that believers felt knowing the
transparency of their guilt. Siraitarly, Linther rejected the common tendency to treat saints as a legion of
approachable demigods, who differed little from the pantheon of pagan gods. Each of them supposedly
oversaw a specific, geographically limited region and possessed specialized wondrous abilities.™ While
Luther dismissed the official toleration--and at times, endorsement--of legendary saints (such as St
Christopher) and false relics, he most vehemently attacked the freedom with which Franciscans elevated St.
Francis of Assisi so that he would often be revered as if he wese the equal of Jesus Christ® Luther

*Martin Luther, Lectures on Isaiah 53:5 (1527-1530), trans. Herbert J.A. Bouman, in Luther’s Works,
vol. 17, ed. Hilton C. Oswald (St Louis, Mo.: Concordia Publishing House, 1972), 224; Mutin Luther,
Sermons on the Gospel of St. John 1.8, wrans. Martin H. Bertram, in Luther’s Works, vol. 22, 118; Martin
Luther, Sermons on the Gospel of St. John 14:17, trans. Martin H. Bertram, in Luther's Works, vol, 24, 121.

$Martin Luther, Lectures on Isaiah 59:9, trans, Herbert §.A. Bouman, in Luther’'s Warks, vol. 17, 300;
Martin Luther, Sermons on the Gospel of St. John 6:37; 8:14 (1530-1532), trans. Martin H. Bertram, in
Luther's Works, vol. 23, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing House, 1959), 58-59,
336, Martin Lather, Sernons on the Gospel of St._John 16:8-11, trans. Martin H. Bertram, in Luther’s
Works, vol. 24, 348, Martin Luther, Against Hanswurst, trans. Eric W, Gritsch, in Luther’s Works, vol, 41,
204; Marsin Luther, Dr, Manin Luther’s Warning to His Dear German People, trans. Martin H. Bertram,
in Luther's Works, vol. 47, 45; Martin Luther, Letters 241 (1531), in Luther’s Works, vol. 50, 20,

*Martin Luther, Lectares on Genesis 17:3-6 (probably 1538), trans. George V. Schick, in Luther’s
Works, vol. 3, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing House, 1961), 109; Martin Luther,
Lectures on Genesis 49:1-2, trans. Paul D, Pahl, in Luther's Works, vol. 8, 203; Martin Luther, On
Translating: An Qpen Letter 198, trans. Charles M. Jacobs and E. Theodore Bachmann, in Luther's Works
vol. 35, 198; Martin Luther, Against Hanswurst, Eric W. Gritsch, in Luther’s Works, vol. 41, 204; Martin

Luther, Dr. Martin Luther’s Warning to His Dear German People, trans. Martin H. Bertram, in Luther’s |
Works, vol. 47, 45.

*See Luther’s criticisms of venerating legendary saints and false relics in the following writings: Martin
Luther, Lectures on Genesis 13:14-15, wrans. George V. Schick, in Luther's Works, vol. 2, 354; Mantin
Luther, The Sermon on the Mount, 7:24-27, trans. Jaroslav Pelokan, in Luther’s Works, vol. 21, 280; Martin
Luther, Sexmons on the Gospel of St John 3.33, trans. Martin H, Bertram, in Luther's Works, vol. 22, 385;

Martin Luther, Exhortation to All Clergy Assembled at Augsburg (1530), trans. Lewis W, Spitz, in Luther’s
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believed that they "foisted [St. Francis] on Christendom in Christ’s place."*

For Luther, the process of canonization used by popes to authenticate new martyrs and nonmartyr
saints was the source of many official errors. Luther thdught that it was audacious and impentinent for popes
to claim that, guided by the Holy Spirit, they knew in fact who was in heaven and therefore eligible for a
universal public ecclesiastical cult.” Even if one were to assume the honesty of the process itself, the fact
must still be soberly confronted that the people who tend to be canonized are the same ones who have
enjoyed a posthumous reputation of martyrdom or sanctity derived largely from widespread claims that they
had performed extraordinarily wondrous works during their lives. This was particularly true in the case of
the nonmartyr saints who had rigorously maintained unusually severe ascetical practices throughout their
lives as members of monastic orders.™ For Luther, however, all saints, even those who died as martyrs,
suffered no more doing works than should be expected of them. In fact, they did "what is required and
scarcely that. Therefore they have done much less than they should in other works."*

The focus on external works in the process of canonization thus mirrored what Luther believed to
be the foundation of errors in the Roman Catholic Church: trust in justification by works instead of
justification by faith in Jesus Christ, The evidence Luther provided is impressive. He noted, firsy, the
tendency for popes to canonize monks; second, the spiritual rewards promised for arduous and expensive
pilgrimages to the shrines of especially powerful saints; and, third, the anxious prayers believers directed

Works, vol. 34, ed. Lewis W. Spitz (Philadelphia, Perm.: Muhlenberg Press, 1960), 54; Martin Luther,
Against Hanswurst, trans. Eric W. Gritsch, in Luther's Works, vol. 41, 205; Martin Luther, Dr. Martin
Luther's Waming to His Dear German People, trans. Martin H. Bertram, in Luther’s Works, vol. 47, 50.

*Martin Luther, Sermons on the Gospel of St. Jobn 1.4, trans. Martin H. Bertram, in Luther’s Works,
vol. 22, 65.

~ "Martin Luther, Lectures on Genesis 17:2-6, wans. George V. Schick, in Luther’s Works, vol. 3, 109;
Martin Luther, Sermons on theGogml of St. John 1.4, trans. Martin H. Bertram, in Luther’s Works, vol.
22, 65; Martin Luther, Sermons on the Gospel of St. John 16:13, trans. Martin H. Bertram, in Luther’s
Works, vol. 24, 356; Martin Luther, On the Councils and the Churches (1539), trans. Charles M. Jacobs and
Eric W. Gritsch, in Luther’s Works, vol. 41, ed. Eric W. Gritsch (Philadelphia, Penn.: Fortress Press, 1966),
71; Martin Luther, Against Hanswurst. trans. Eric W, Gritsch, in Luther’s Works, vol. 41, 204; Martin
Luther, To the Christian Nobility of the German Nation Conceming the Reform of the Christian Estate
(1520), trans. trans. Charles M. Jacobs and James Atkinson, in Luther's Works, vol. 44 ed. James Atkinson
(Philadelphia, Penn.: Fortress Press, 1966), 186-187.

**Martin Luther, On the Councils and the Churches, trans. Charles M. Jacobs and Eric W. Gritsch, in
Luther’s Works, vol. 41 128.

”Maanutber, Explanatmns of the Ninety-five Theses 58 (1518), trans, Carl W. Folkemet in Lmher 5
Works, ed. Harold J. Grimm, vol. 31 (Philadelphia, Penn.: Muhlenberg Press, 1957), 213.
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towands the saints seeking their intercession on the judgment day.® Indeed, as was aiready seen in chapter
two, a grossly disproportionate number of the saints canonized by the popes during the Middle Ages were
from monastic orders governed by rules extolling the practice of extreme asceticism. As well, some bishops
clearly supported efforis to secure the papal canonization of widely reputed local saints because an influx
of new pilgrims would be profitable.* Justification by faith, however, meant that whoever trusted in Jesus
Christ as their mediator need not fear the judgment day.® Moreover, as human beings, the papally
canonized saints were not sinless either. Accarding to Luther, "they are pious people...but they [may] desert
Him [Jesus Christ]...since they are only human."® They, 100, would be damned to hell if they had
depended on works instead of their faith in Jesus Christ™ The supreme irony for Luther, however, was
that the self-proclaimed heir of St. Peter canonized saints largely on the basis of works--works which
included the worship of saints—yet Peter himself had emphasized justification by faith.* The people who
truly are saints, then, have not necessarily been papally canonized, but God is aware that in fact they are
saints. Human beings can nevertheless sometimes recognize them becanse they "proclaim [Jobn the

“Martin Luther, Lectures on Isaiah 40:21, trans. Herbert A. Bouman, in Luther's Works, vol. 17, 23;
Martin Luther, Sermons on the Gospel of St. John 2.20, trans. Martin H. Bertram, in Luther’s Works, vol.
22, 256, Martin Luther, Sermons on the Gospel of St Jobn 6:37, trans. Martin H, Bertram, in Luther's
Works, vol, 23, 58; Martin Luther, Sermons on the Gospel of St. John 16:8-11, in Luther’s Works, vol. 24,
348-349; Martin Luther, Lectures on Tiws 1:7 (1527), trans. Jaroslav Pelikan, in Luther’s Works, vol. 29,
ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing House, 1968), 28; Martin Luther, On_the
Councils and the Church; trans. Charles M. Jacobs and Eric W, Gritsch, in Luther’s Works, vol. 41, 128,

213; Martin Luther, To the Christian Nobility of the German Nation Concemning the Reform of the Christian
Estate, wans. Charles M. Jacobs and James Atkinson, in Luther’s Works, vol. 44, 186-187; Martin Luther,

The Gospel for the Festival of the Epiphany, Matthew 2 (1522), trans. S.P. Hebart, in Luther’s Works, vol.
52, ed. Hams J. Hillerbrand (Philadelphia, Penn.: Fortress Press, 19?4}, 175,

“Martin Luther, To the Christian Nobility of the German Nation Concerning the Reform of the
Christian Estate, trans. Charles M. Jacobs and James Atkioson, in Luther’s Works, vol. 44, 186.

Martin Luther, Sermons on the Gospel of St John 3.32, trans. Martin H. Bertram, in Luther’s Works,
vol. 22, 380.

“Martin Luther, Sermons on the Gospel of St. John 2.20, trans. Martin H. Bertram, in Luther’s Works,

“vol. 22, 254, "It is safer to regard anything the saints did without warrant of Scripture as a sin, rather than

held it up as a good example. Neither will you offend any of the saints by considering as sins those works

" which they did without assurance and foundation in the Scriptures; for they know that they are sinners.”

Martin Luther, The Misuse of the Mass (1521), trans, Frederick C. Abrens, in Luther’s Works, vol. 36, ed.
Abdel Ross Wemz (Philadelphia, Penn.: Fortress Press, 1959), 186

SMartin Luther, On the Councils and the Church, trans. Charles M. Jacobs and Eric W. Gritsch, in
Luther’s Works, vol. 41, 71. See also Card C. Bondensieck, "Saint and Saints,” in The Encyclopedia of the
Lutheran Church, vol. 3, ed. Julivs Bondensieck, 2093,

“®Martin Luther, On thegc_gmg_lsandﬁ:ew,m Charles M. Jacobs and Eric W. Gritsch, in
Luther s Works, vol. 41, 71, 140.
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Baptist's] message of repentance and of forgiveness in the name of Christ..[and] they preach the Word of
God in its truth and purity.” For this they may be revered, but not invoked or worshipped.” Thus,
according to Lutber, it is wise to imitate the true saints’ faith, but not their works--unless these concur with
demands made in the Bible.”” One should therefore not appeal to the writings of generally acknowledged
saints, such as Augustine, so as to substantiate claims that the saints intercede on behalf of the living
members of the Church. Only their writings which agree with the Bible should be trusted.*

It is notable, however, that Luther confessed that he had found it very difficult to abandon what
he judged to be the idolatrous worship of saints.” Believing himself to be freed from his previously
habitual errors, he endeavoured to wam other believers of the dangers of such commonly accepted
idolatrous practices. Luther thus condemned the construction of temples and altars for the saints.” and the
dedication of churches and altars in the names of saints.”’ Furthermore, he omitted the invocations of saints
and intercessions for the pope and for the deceased from the German Litany.” While Luther's criticisms
of the cult of saints and their relics were well-organized and relentiess, they did not occasion the bull of
excommunication, "Decret Romantum Pontificem”, issued against Luther on January 3, 1521.7 Likewise,
the Council of Trent (1545-1563) did not respond to specific criticisms made by Luther against the cult of
saints and relics. Instead, these traditional pmcnm were simply reaffirmed, and caution was advised in
regard to superstitious tendencies. '

“Martin Luther, Sermons on the Gospel of St. John 1.4, trans. Martin H. Bertram, in Luther’s Works,
vol. 22, 65; Martin Luther, To the Christian Nobility of the German Nation Concerning the Reform of the
Christian Estate, trans. Charles M. Jacobs and James Atkinson, in Luther’'s Works, vol. 44, 186-138.

“Martin Luther, The Misuse of the Mass, trans. Frederick C. Ahrens, in Luther’s Works, vol. 36, 188.

“Martin Luther, Table Talk Recorded by Anthony Lauterbach, in Luther’s Works, vol. 54, 260.

®"It was exceedingly bitter for me to tear myself away from [the worship of] the saints, for I was
steeped and fairly drowned in it. But the light of the gospel is now shining so clearly that henceforth no
one has any excuse to remain in darkness. We all inow very well what we ought to do." Martin Luther,
On Translating: An Open Letter, trans. Charles M. Jacobs and E. Theodore Bachmann, in Luther's Works,
vol. 35, 199. -

™Martin Luther, Lectures on Amos 5.5 (1524-1525), trans. Richard J. Dinda, in Luther's Works, vol.
18, ed. Hilton C. Oswald (St. Louis, Mo.; Concordia Publishing House, 1975), 158.

""Martin Luther, Exhortation to All Clergy Assembled at Augsburg, trans. Lewis W. Spitz, in Luther’s
Works, vol. 34, 54.

"Martin Luther, The German Litany and The Latin Litany Corrected (1529), trans. Paul Zeller Strodach
and Ulrich S. Leupold, in Luther’'s Works, ed. Ulrich S, Leupold, vol. 53 (Philadelphia, Penn.: Fortress
Press, 1965), 153-154. . :

. ™"Martin Luther,” in The Oxford Dictionary of the Christian Church, 831-833.
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John Calvin (1509-1564) rejected both the invocation of saints for intercession and the veneration
of the saints’ relics on three gn;unds that echoed Luther’s aforementioned concerns; first, such practices are
unbiblical; second, they attribute god-like powers to the saints and to their relics, third, they supplant Jesus
Christ as the unique mediator between God and human beings. As was previously noted, early Christian
authors, such as Jerome, Ambrose, and Augustine were well aware that the cult of martyrs (which was the
earliest form of the cult of saints) arose after the New Testament had been written. In fact, the episcopally
controlled (and later the papally controlled) process that developed for authenticating new saints, both
martyrs and nonmartyrs, was predicated on consciously reacting to the clamour of popular reputations of
martyrdom or sanctity which developed, for the most part, in postbibl.ical times. For Calvin, bowever, such
unbiblical practices were dangerous. He saw them as a foolhardy risk because one could never be cerain
whether God approved of them.™

Calvin, like Erasmus and Luther, recognized the tendency of people to attribute to each of the
saints a specific god-like power or a jurisdiction over certain cures, trades, or geographical regions. The
saints became accessible minor deities or demigods, even though many of them were legendary.™ Calvin

™In a letter 10 the Roman Catholic Monsieur le Curé de Cemneux, written in 1543, Calvin calls the
invocation of saints a blasphemy: "Never does there occur a single word about the invocation of the saints”
in the Scripture. John Calvin, Letters 100, in Letters of John Calvin Compiled from the Original
Manuscripts and Edited With Historical Notes, vol. 1, trans, Jules Bonnet (n.p., 1858; repr., New York:
Lenox Hill, 1973), 372. Thus the invocation of saints is based solely on the judgment of the Church. For
Calvin, this is not as reliable as the Bible. Jean Calvin, Institutions de Ia religion chréstienne, Bock 1,
Chapter 12.2, vol. 1, ed. Jean-Daniel Benoit (Paris: Libraire Philosophique J. Vrin, 1957), 142; Jobn Calvin,
Institutes of the Christian Religion, Book 1, Chapter 12.2, vol. 1, ed. John T, McNeill, trans. Ford Lewis
Battles (Philadelphia: The Westminster Press, 1960), 118-119; Jean Calvin, Institutions de la religion
chréstienne, Book 3, Chapter 20.21, vol. 3, ed. Jean-Daniel Benoit (Paris: Libraire Philosophique J. Vrin,
1960), 358; John Calvin, Institutes of the Christian Religion, Book 3, Chapter 20.21, vol. 2, ed. John T.
McNeill, trans. Ford Lewis Battles (Philadelphia: The Westminster Press, 1960), §78-879; Jean Calvin,
Institutions de la religion chréstienne, Book 4, Chapter 9.14, vol. 4, ed. Jean-Daniel Benoit (Paris: Libraire
Philosophique J. Vrin, 1961), 183-184; John Calvin, Institutes of the Christian Religion, Book 4, Chapter
9.14, vol. 2, ed. John T. McNeill, trans. Ford Lewis Battles, 1163-1164; Jean Calvin, La vraie facon de
réformer I'Eglise chrétienne et d’apaiser les différends qui sont en elle, ed. Eric Fuchs (Geneva, Switzerland:
Labar et Fides, 1957), 75.

"But stupidity has progressed to the point that we have here a manifest disposition to superstition,
which, once it has cast off the bridle, never ceases to play the wanton. For afier men began to concem
themselves with the intercession of saints, gradually they attributed to each a particular function, so that for
a diversity of business sometimes one intercessor would be called upon, sometimes another. Then each man
adopted a particular saint as a tutelary deity, in whose keeping he put his trust. Not only were gods set up
according to the number of cities, something for which the prophet so long upbraided Israel [Fer. 2:28;
11:13], but even according to the population.” John Calvin, Institutes of the Christian Religion, Book 3,
Chapter 20.22, vol. 2, 880; Jean Calvin, Institutions de ]a religion chréstienne, Book 3, Chapter 20.22, vol.
3, 359. See also John Calvin, Commentary upon the Acts of the Apostles, Chapter 3.12, vol. 1, ed. Henry
Beveridge, trans. Christopher Fetherstone (Edinburgh, Scotland: Calvin Translations Society, 1844) 143-144;
Jean Calvin, La vraie facon de réformer I'Eglise chrétienne, 76-77.
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also questioned the distinction, made earlier (for example, by Thomas Aquinas) between latria--the worship
of God--and dulia--the veneration of saints. Calvin observed that this distinction is unbiblical. He also
believed that the distinction made intellectually between two forms of worship, in fact, is not real because
the honours which Roman Catholics render to saints and to God show themselves to be identical ™ In
regard to the cult of saints’ relics, Calvin judged that, worse than being unbiblical, the veneration of relics
always leads to superstition and idolatry. This means that the practice inevitably leads to conferring on
underserving material an honour which is proper solely to God.” Calvin recognized a genuine need in the
Early Church for occasionally transferring martyss’ bodies in order 10 protect them from scavengers, but
the proper objective always was to preserve them in the earth while they awaited the day of resurrection.
In fact, according to Calvin, idolatry earnestly began in the Early Church when spiritual value started to be
ascribed to the material remains of the martyrs and apostles,” Therefore, given the obvious success of the
trade in relics, Calvin belicved that the Devil himself must be assisting in the flourishing of this Church-
sanctioned idolatry.” In order to strengthen his argument that this practice was crude and would lead to
. one’s damnation, Calvin underscored the dubious origin of many relics. He observed that the bones of
brigands, thieves, asses, dogs, and horses were commeonly venerated as if they were those of some great
saints."’

Calvin was especially critical.of pedple relying on the samts instead of Jesus Christ, whom Calvin
believed to be the unique mediator between God and human beings. According to Calvin, "God calls us to

"$Jean Calvin, Institutions de la religion chréstienne, Book 1, Chapter 12.2, vol. 1, 142; Carlos Eire, War
Against the Idols, 217-219; John Calvin, Institutes of the Christian Religion, Book 1, Chapter 12.2, vol. 1,
118-119.

TJean Calvin, Traité des reliques, in Traité des reliques suivi de L’excuse a messieurs les Nicodémites,
ed. Albert Autin (Paris: Editions Bossard, 1921), 88-90, 191-192; Carlos M. Eire, War Against the Idols,

215. See also John Calvin, Commentaries on the Four Last Books of Moses Arranged in the Form of a
'Harmony, Exodus 13.19, vol. 1, ed. and trans. Charles William Bingham (Grand Rapids, Mich.: Wm. B.

Eerdmans Compnay, 1852), 235.

™Jean Calvin, Traité des religues, in Traité des reliques suivi de L’excuse a messieurs les Nicodémites,
194; Carlos N. Eire, War Against Idols, 211-212.

"Jean Calvin, Traité des reliques, in Trait€ des reliques suivi de L’excuse a messieurs les Nicodémites,
193,

*Jean Calvin, Traité des religues, in Traité des religues suivi de L"excuse a messieurs les Nicodémites,
91-92, 196. See also the following: Stéphane Boiron, La controverse née de 1a querelle des reliques, 41-43;
Nicole Herrmann-Mascard, Les reliques des saints, 413; Carlos M.N. Eire, War Against the Idols, 228-231;
Georgia Harkness, John Calvin: The Mann_and His Ethics (New York: Abingdon Press, 1958), 97-99;
Luchesius Smits, Saint Augustin dans I’ ceuvre de Jean Calvin, vol. 1 (Assen: the Netherlands: Van Gorcum,
1957), 73, 75, 81. ‘
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himself alone, forbidding us to have recourse elsewhere...and with good right, for his chief glory lies in that
we should call upon him alone in the name of Jesus Christ."* Moreover, when one invokes God through
the saints, one not only circumvents Jesus Christ, but also dishonours both him and the special and non-
transferable prerogative given to him by God the Father. At the same time, one rejects the whole Scripture
which attests to the unique salvific role of Jesus Christ in the history of humanity. Thus, according to
Calvin, any miracles attributed to the invocation of saints and their relics lead Christians away from the true
worship of God.*? The worst sacrilege, however, is the practice of "calling upon the saints now not as
helpérs but as determiners of [one’s] salvation. Here is where wretched men fall, when they stray from their
lawful position, that is the Word of God." Through these idolatrous prayers, Jesus Christ is replaced with
false saviours.

B. The Reaffirmation of the Cult of Mm M Saints and Theu Relxcs Stamng With the
Council of Trent

While most Roman Catholic writers up to the sixteenth century had simply called for the exclusion
of certain superstitious practices from the cult of martyrs and nonmartyr saints and thelr relics, the
Reformers had demanded the complete abolition of this cult, Responding to the criticisms made by both of
these groups, the Council of Trent reaffirmed the traditional belief that martyrs and nonmartyr saints are
valuable for the living members of the Church as both exemplary models and heavenly intercessors. Ever
since the Council of Trent, these two functions have been consistently restated in papal encyclicals, in the
documents of Vatican I and Vatican 11, in the Order of the Mass, and in universal catechisms of the Church.

1. The Council of Trent. the Tridentine Catechism, and the Tridentine Missal:
At the Council of Trent (1545-1563), summoned by Pope Paul IIT (1468-1549; pope 1534-1549),
. the specific criticisms made by Erasmus, Luther, and Calvin in regard to the cult of martyrs and nonmartyr

*John Calvin, Letters 100, in Letters of John Calvin, vol. 1, 371-372. See also Jules Boisset, Sagesse
et sainteté dans la pensée de Jean Calvin: Essai sur I'Humanisme du Réformateur francais (Paris: Presses
Universaitaires de France, 1959), 141-147. ,

*Jean Calvin, Institutions de Ia religion chréstienne, Book 3, Chapter 20.21, vol. 3, 358; Jobn Calvin,
Institutes of the Christian Religion, Book 3, Chapter 20.21, vol. 2, 879-880; Jean Calvin, La vraie fagon de
réformer I'Eglise chrétienne, 72-77. See also Carlos M. Eire, War Against Idols, 223; Dennis E. Tamburello,
Union with Christ: John Calvin and the Mysticism of St. Bernard (Louisville, Ky: Westminster John Knox
Press, 1994), 57.

%John Calvin, Institutes of the Christian Religion, Book Book 3, Chapter 20.22, vol. 2, 880; Jean Calvin, _
Institutions de la religion chréstienne, Book 3, Chapter 20.22, vol. 3, 359.
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saints and their relics were not directly answered. Instead, the traditional practices of invoking the martyrs
and nonmartyr saints and of vemerating their relics were emphatically reaffirmed in general. The
aforementioned critcisms were answered as if they constituted 3 bomogencous group. At the hwenty-second
session, on September 17, 1562, the Council approved what was designated as the costom of celebrating
masses in honowr and in memory of the saints, The documents emphasize, however, that the eucharistic
sacrifice always was to be offered to God alone, not to the saints.™ Moreover, there was a very clear
declaration that whoever "says that it is an imposture for masses to be celebrated in honour of the saints
and 10 secure their intercession with God, as is the mind of the charch.. [would] be anathema."™ At the
twenty-fifth session (the last session of the Council of Trent}, held on December 3 and 4, 1563, the Council
ordered bishops to teach the laity correctly about the traditional understanding and practice of invoking the
saints for intercession, and about honouring the relics and sacred images. Without naming the Reformers
or countering their specific criticisms, the Council of Trent rejecied, in general, what were believed o be
the Reformers’ principal criticisms related to the saints; that invoking safats iswénhlm or even idolatrous,
and that it degmdes Jesus Christ from his position as the one mediator between humanity and God. In
addition to praising the intercessory power of saints, the Council emphasized that the saints provide a model
for imitation. At the same time, however, the Council ordered that any mistaken notions and superstitions
which may have gradually infected the correct practice of invoking saints and venerating their relics ought
to be eliminated. Moreover, the Council declared that all new miracles and relics were first w be examined
by the local bishop or by a regional group of bishops in synod, but the pope alone wounld be responsible
for their authentication ®

Detailed responses to specific criticisms made by the Reformers (without naming the presenters
of these objections) about the cult of martyrs and nonmartyr saints and their relics waited until the
publication of the Catechism of the Council of Trent in October, 1566, It was issued by Pope Pius V (1504-
1572; pope 1566-1572). The plan to write this catechism arose during the fourth session of the Council of
Trent, in April, 1546. The members of the Commission on Abuses discussed the need for a universally
applicable catechism w help counter religious ignorance’ among Roman Catholics. A comumission was
established on November 18, 1547, to draft the catechism, but the task was not completed when the Council

“Council of Trent, Session 22, Teaching and Canons on the Most Holy Sacrifice of the Mass, Chanter
3, in Decrees of the Ecumenical Councils, vol. 2, 734

¥Council of Trent, Session 22, Canons on the Most Holy Sacrifice of the Mass, Canon 3, in Decrees
of the Ecumenical Councils, vol. 2, 736.

*Coucil of Trent, Session 25, in Decrees of the Ecymenical Councils, vol. 2, 774-776. See also Paolo
Sarpi, Istoria del Conciiio Tridentino ito dalla "Vita del Paolo” di Fulgenzio Micanzio, vol. 2
(n.p.: Giulio Einaudi, 1974), 1242,
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ended on December 4, 1563. In January, 1564, Pope Pius IV (1499-1565; pope 1559-1565) gave a new
commission the mandate of composing the catechism, which quickly finished its task™ It was in this
catechism that the Reformers’ above mentioned specific objections to the cult of martyrs and nonmarryr
saints were rejected and the traditional beliefs were presented as the truth.” .

While the cult of martyrs and nonmartyr saints and their relics was reaffirmed in the documents
of the Council of Trent and in the Tridentine catechism, it is important to recognize that Roman Catholics
most coinmonly encountered the saints and their relics in the Mass and in the preparation of the church
building for the celebration of the Mass.** A major concern at the Council of Trent was the need for the
Eucharist to be purified of some errors and heresies which had arisen from human pegligence, depravity.
greed, ireverence, or superstition. One reason why these problems arose was that a universal missal did not

¥'Council of Trent, Session 25, Index of Books, the Catechism, Breviary and Missal, in Decrees of the
Ecumenical Councils, vol. 2, 797. See also A. Molien, "Catéchisme,” in Dictionnaire de droit canonigue,
ed. R. Naz, vol. 2 (Paris: Libraire Letouzey et Ané, 1937), col. 1413-1414.

®Robert I, Bradley and Eugene Kevanem eds., The Roman Catechism. Translated and Annotated in
Accord With Vatican I1 and Post-Conciliar Documents and the New Code of Canon Law (Boston, Mass.:
St. Paul Editions, 1984), i-vi; Catechism of the Council of Trent For Parish Priests, trans. John A. McHugh
and Charles J. Callan, (South Bend, Ind.: Marian Publications, 1972), xxiii-xxv; A. Molien, "Catéchisme,”
in Dictionnaire de droit catholigue, vol. 2, ed. R. Naz (Paris: Latouzey at Ané, 1937), col. 1413-1414; Paolo
Sarpi, Istoria del Concilio Tridenting, vol. 2, 1236-1237; 1252; "1 *Catechismo della Chiesa Cattolica’,” in
La Civilth Cattolica 144 (1993), 5. '

¥Catechism of the Council of Trent For Parish Priests, trans. John A. McHugh and Charles J. Callan,
The Creed, The Resurrection of the Body, The Qualities of a Glorified Body, 128-129; The Eucharist, The
Mass Is a True Sacrifice, 256-257; First Commandment, It Is Lawful to Honor and Invoke the Saints, 371;

Objections Answered, 371-372; The Honor and Invocation of Saints Is Approved By Miracles, 372-373%;
Prayer in General, Our Thanksgiving Should Especially be Offered: For the Saints, 491; To Whom We
Should Pray, 493; The Lord’s Prayer, The Third Petition, We Ask That We May Fulfill What God Desires

of Us, 534; The Sixth Petition, The Rewards of Victories Over Temptation, 5§76; Robert I. Bradley and - -

Eugene Kevane, eds., The Roman Catechism, The Catholic Faith Professed By the Apostles’ Creed, Article
11.10, The Resurrection of the Holy Martyrs, 128; Article 11.13, The Special Qualities of the Risen Bodies

of the Blessed, 130-131; The Holy Eucharist 73, The Mass: A Sacrifice to God Alone, 251; The First
Commandment 11, Invocation of the Saints and the Veneration of Their Relics, 361; 12, A ther
Explanauon of This Invocation of the Saints, 361; 13, A Further Defense of This Practice, 361-362 14, The
Intercession of the Saints: Compatible With the Unique Mediatorship of Christ, 362; 15, The Meaning and
Efficacy of the Veneration of Relics, 362-363; On Prayer and the Qur Father, The Third Petition, Persons
For Whom to Pray 6, Persons For Whom Prayer of Thanks Is Made, 479; Persons to Whom We Are to

Pray 2, We Are Also to Pray to the Saints, 481; God and the Saints Are Addressed Differently, 481; The
Saints Also Have Mercy on Us, 481; The Third Petition 13, The Example of the Saints, 523; The Sixth Sixth

Peuuon 20, The Rewards of Victory in n the Spiritual Com Spiritual Combat, 564.

*The word "Mass" "in modern times...has come to be associated with the doctrine of the Eucharistic
Sacrifice.” "Mass," in The Oxford Dictionary of the Christian Church, 871,
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yet exist™ In fact, each religious order had its own Order of the Mass.” Thus at the twenty-second
session, on September 17, 1562, a "decree on things to be observed and avoided in celebrating mass” and
a "decree on reform” were issued.” On the last day of the Council, December 4, 1563, at the twenty-fifth
session, & decree was issued declaring that the reform of the missal and the breviary™ was to be left to
the pope.’* In 1562, Pope Pius IV eswblished a commission in order o examine the abuses which
sometimes occurred in the Mass and (o recommend reforms. On July 14, 1570, Pope Pius V promulgated
a bull, Quo primum, which instituted a new Roman Missal, thereby establishing the Order of the Mass for
nearly all of the Latin Rite. Tt was the first missal to be applied almost universally. Henceforth, the only
other missals which could continue to be used locally were those that had aiready been in use for at least
two hundred years.® In the new Missal, one hundred and fifty days were free of feasts. The objectives

**The "Missal” it the "book containing all that is necessary to be sung or said at, with ceremonial
directions for, the celebration of the Mass throughout the year. As a [ivurgical book, the Missal began
make its appearance with the 10th cent. as a combination of the Antiphonary, the Gradual, the Episwlary
andl‘:mgeﬁary,md&e%wimﬁnmmf "Missal,"” in The Oxford Dictionary of the Christian

Faith, 906. For the history of the development of the missal, see Fernand Cabrol, "Missel,” in Dictionnaire
d’archéologie chrétienne et de Hiurgie, eds. Fernand Cabrol and Henrd Leclercq, vol. 11, paxtz(i*aﬁs
Libraire Letouzey et Ang, 1934), col. 1431.1468. -

*Joseph A. Jungmann, The Mass of the Roman Rite: Its Origing and Development (Missarum
Sollemnia), wans. Francis A. Brunner and Charles K. Riepe (New York: Benzinger Brothers, 1961), 75-75.

PCouncil of T@ Sesszan 22, ecros on Things o Be Observed and Avoided in Celebrating Mass;
Eeumenica ils, vol. 2, 736-741. See also Joseph A, Jungmann,

The Mass of the Romanmg, 101

*The "breviary” is the liturgical book containing the Psalms, hymus, lessons, €4C., % be recited in the
Divine Office...of the [Roman Catholic] Church.” "Breviary,” in The Oxford Dictionary of the Christian
Church, 196, The Tridentine Breviary came into effect with the bull, Quod a nobis, dated July 9, 1568.
. Pieme Batifoll, History of the Roman Breviary, trans. Atwell MLY. Baylay (London, England: Longmans,

G;eeu and Co,, 1912), 203; Theodor Klauser, A Short History of the Western Liturgy: An Account and
“ Some Reflections, trans. John Halliburton, 24 ed. (Oxford, England: Oxford University Press, 1981), 127,

*Council of Trent, Session 25, Index of Books, the Catechism, Breviary and Missal, in Decrees of the
Ecame:ﬁeal Councils, vol. 2, 797, See also Joseph A. Jungmann, The Mass of the Roman Rite, 101.

%}oscph A Iazzguazaz ’I‘be M@ of the Roman Rite, 102; A.G. Martimort, “Liturgical Law,” in The
= Introductior » Liturgy, ed. A.G. Martimort (New York: Desclée Company, 1968}
71 Clifford Howell, "Fmgn ‘I‘m s Vatican I1,” in The Story of Liturgy, eds. Cheslyn Jones, Geolfrey
Wainswright, et al,, rev, ed. (London, England: SPCL, 1992), 285-286; Bard Thompson, Liturgies of the
Western Church (Cleveland; Meridian Books, 1961), 47; Pope Paul VI, "Préamble 3 la présentation générale
du Missel Romain,” La Documentation Catholique 67 (21 June 1970): 566; J. Deshusses, "Missel Romain,”
in Dictionnaire de droit canonique, ed. R. Naz, vol. 6 (Paris: Libraire Letouzey et Ané, 1957), col. 884;
Femand Cabrol, "Missel Romain,” in Dictionnajre d’archéologie chrétienne et de liturgie, vol. 11, part 2,
col. 148&1488 &
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were, first, © free the liturgical year of the Church from the previcusly excessive burden of celebrating
saints’ feasts almost daily, and, second, to ensure thaﬁxefoctmofthcye&rbeon the feasts celebrating the
birth, life, death, and resumrection of Jesus Christ. Altogether, fust over one hundred days of the year were
designated as feast days of saints.” The Mass instituted by this bull was in effect until the promulgation
“of the Apostolic Comstitution, Missale Romanam, by Pope Paul VI on April 3, 1969,

The memory of specific martyrs and nonmartyr saints was celebrated at their individual annual
feasts, as designated in the Roman Calendar, Perhaps more importantly, the martyrs and nonmartyr saints
in general were remembered in two important sections of the Roman Canon, that is, the eucharistic prayer
of the Sunday Mass: in the Communicantes™ and in the Nobis quoque.” Thus, in the Communicantes,
the idea was evident that some members of the Church were already in heaven where they would pray to
God for the protection of the living members of the Church, These were the martyrs and notunartyr saints.
At the same 'time, the saints were commemorated.'® In the Nobis guoque, the living members of the
Church would stawe their humble acknowledgement of their sinfulness, and then they would petition God
that be may grant the forgiveness of their sins so that they may be admitted into the company of the
heavenly members of the Church, that is, the saints®

YJoseph A. Jungmann, The Mass of the Roman Rite, 102-103; Pierre Batiffol, History of the Roman
Breviary, 204, 215-218; Pelagio Visentin, "Formazione e sviluppo del Santorale nell’anno liturgico,” in

Rivista Liturgica 65 (1978), 314.

¥~ And now they oiffer this sacrifice due unto Thee, eternal God living and true, in holy fellowship and
venerable memory first of the glorious and ever virgin Mary, Mother of God and our Lord Jesus Christ, and
also of Thy blessed apostles and martyrs Peter and Paul, Andrew, James, John, Thomas, James, Philip,
Bartholomew, Matthew, Simon, and Thaddeus, Linus, Cletus, Clement, Sixtus, Cornelins, Cyprian,
Lawrence, Chrysogonus, John and Paul, Cosmas and Damian, and of all Thy saints; and do Thou grant that
through their prayers and merits we may in all things dwell secure under Thy protection. Through the same
Christ Ouwr Lord. Amen.” Josepb A. Jungmann, The Mass of the Roman Rite, 402. See also Edmund Bishop,

Litorgica Historica: Papers on the Liturgy and Religious Life of the Western Church (Oxford, England:
Clarendon Press, 1918; repr., London, England: Oxford University Press, 1962), 83.

#=And also to us Thy sinful servants, trusting in Thy boundless mercy, graciously grant unto us some
part and fellowshup with Thy holy Apostles and Martyrs: with John, Stephen, Matthias, Barnabas, Ignatius,
Alexander, Marcellinus, Peter, Felicity, Perpetua, Agatha, Lucy, Agnes, Caecilia, Anastasia, and with all
Thy saints: we beseech Thee to 2dmit us intg their company, not weighing our merits, but freely granting
us forgiveness. Through Christ Our Lord.” Joseph A. Jungmann, The Mass of the Roman Rite, 446,

®Foseph A. Jungmann, The Mass of the Roman Rite, 402-408; Nicholas Gihr, The Holy Sacrifice of

the Mass: Dogmatically, Liturgically, and Ascetically Explained, (St. Louis, Mo.: B. Herder Book, 1960),
650-635. ’

w‘f{}se;}h A. Jungmann, The Mass of the Roman Rite, 446—453 Nicholas Gihr, The Holy Sacrifice of
the Mass, 712-716.
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In regard ® the preparation of the church building for the celebration of the Mass, from the
Council of Trent up w the pontificate of the Pope John Paul 1, the traditional practice has persisted of
giving a church a tide, often the name of a martyr or nonmartyr saint, when it is dedicated. This #s also
gvident in the new Code of Canon Law promulgated by Pope John Paul I (1920-present; pope 1978-
present) on January 25, 1983.'2 Similarly, the tradition of enclosing relics, especially martyrs’ relics, in
the altar has continued throughout the period.'®

 ‘The serious view taken by the Council of Trent in regard to the cult of martyrs and nonmartyr
saints and of their relics was thus reinforced, first, by the publication of the new catechism in 1566, second,
by the promulgation of the almost universally applied Roman Missal (in the Latin Rite), and third, as was
seen in chapter three, by the increasingly judicial nature of the process of canonization after the
establishment of the Congregation of Rites in 1588 (and even more so, starting with the pontificate of Pope
Benedict XIV). As was already discussed, the "making” of new saints was treated as an important maizer
that required a lengthy trial so as to ensure the veracity of alleged martyrdoms (or displays of heroic virtucs)
and miracles, '

2. The Papal Encyclicals, Vatican I and Vatican II:
Following the end of the Council of Trent in 1563, there was no new ecumenical council until

Vatican I (1869-187(). Some papal encyclicals both before and after Vatican 1, however, also emphasized
the traditionally recognized reasons for declaring new saints and for meintaining the universal public
ecclesiastical cults of recognized saints: the samtsbot!z martyrs and nopmartyr saints--were to act as models
for imitation by the members of the Roman Catholic Church, and they were o be viewed as powerfid
intercessors on behalf of the invokers.'™ '

1%James A. Coriden, Thomas J. Green, et al., eds., The Code of Canon Law: A Text and Commentary,
Canon 1218 (New York: Paulist Press, 1985), 848-849. Canon 1205 states that “sacred places are those
which have been designated for divine worship or for the burial of the faithful through a dedication or
blessing which the Yiturgical books prescribe for this purpose.” Ibid., Canon 1205, 846,

- 1®"Fixed altars are to be dedicated; movable altars, however, are (o be dedicated or blessed according
to the rites prescribed in the liturgical books. The Code of Canon Law: A Text and Commentary, Canon
1237.1, 849. "The ancient tradition of keeping the relics of mantyrs under a fixed altar is to be preserved
according to the norms given in the limrgical books.” Ibid., Canon 1237.2, 851, For the custom of enclosing
relics in altars, according to the 1917 Code of Canon Law, see P. Bayart, "Autel,” in Dictionnaire de droit
canonique, ed. R. Naz, vol. 1 (Paris; Libraire Letwouzey et Ané, 1935), 1461-1462.

~ "™Ppapal encyclicals are of two types: encyclical letters and encyclical epistles. The first "is used almost
exclusively to indicate a circular letter addressed 1o all the bishops on matters affecting the Church at large,
while the encyclical epistle is reserved for letters in the nature of exhortations concerning a particular nesd
or for those addressed primarily to the bishops of a particular county or © a specific group of the
hierarchy.” The Papal Encyclicals, vol. 1, ed. Claudia Carlen (Wilmington, N.C.: McGrath Publishing
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As was seen in chapter three, the process of canonization developed greatly during the pesiod from
the Council of Trent up to the mid-nineteenth century: the Congregation of Rites (fater the Congregation
for the Causes of Saints) was established in 1588; the first solemn papal beatification took place in Rome
at St Peter's Basilica in 1662; Cardinal Lambertini published his seminal work, De_Servorum Dei
Beatificatione et Beatorum Canonizatione between 1734 and 1738; and the judicial process of canonization
~evolved and was thereafter inscribed in the 1917 Code of Canon Law,

On September 18, 1840, Pope Gregory XV (1765-1846; pope 1831-1846) issued an encyclical,
Probe Nostis, praising the martyrs of Tonkin and Cochin, China, for imitating the Christian martyrs from
the Early Church.'® In the encyclical, Gregory XVI calls the deaths suffered by the new martyrs a "major
victory for the Church and for religion® because it "casts the persecutors into confusion when they see that
even today the divine promises and help are really fulfilled.™* Although these new martyrs were not yet
authenticated by the process of canonization, Pope Gregory XVI did not hesitate to identify them publicly
with the indisputable martyrs of the Early Church. His encyclical seems to suggest his judgment that they
were already certainly in heaven, This would also mean that he belicved they were powerful intercessors.
{Of course they could not yet be publicly venerated in an ecclesiastical cult.) Gregory XVI's successor, Pope
Pius IX (1792-1878; pope 1846-1878) issued an encyclical, Quante Conficiamur Moerore, on August 10,
1863, in which he likewise praises the aforementioned martyrs of Tonkin and Cochin for “fpouring] out
their lives for Christ,” but he describes them as "emulating the martyrs with their unconquerable spirit and
heroic virtue."'" Whether Pius IX chose this phrasing carefully so as to emphasize that they were not yet
officially declared a5 genuine martyrs is unclear. He may very well have simply echoed his predecessor’s
belief that these new martyrs obviously imitated the early Christian tartyrs. °

Company, 1981), xviii. In regard to the importance of papal encyclicals, Schmaus, for example, notes that
"very few papal statements make a claim to infallibility; indeed the greatest part of the pope’s utterances
make no such claim. According to the prevailing opinion of theologians, papal eacyclicals. .addresses, letters
on matters of faith, belong to this class of statements which are not presented as infallible. To such papal
statements the Catholic will not be indifferent; but if he should reach the final, undoubting conviction that
a papal pronouncement is not in accord with divine revelation, he will face the difficult question of
conscience of how his conviction of truth, on the one band, is to be reconciled with his regard for the faith
community of the Church, on the other.” Michael Schmaus, The Church: Its Origin and Structare, vol. 4
of Dogma (New York: Sheed and Ward, 1972), 209, See also Joaquin Salaverry, "Encyclicals,” Sacramenti
thd: An Encyclopedia of Theology, ed. Adolf Darlap (New York: Herder and Herder, 1968), 228-230.

1®pierre Delaoz, Sociologie et canonisations, 473-474.

- "pope Gregory XVI, Probe Nostis: Encyclical on the Propogation of the Faith 7, in The Papal
Encyclicals, vol, 1, 260.

*pope Pius IX, Quanto Conficiamur Moerore: Encyclical on Promotion of False Docznnc 5 in The
M vol. 1, 370.
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At the second session of Vatican I, held on January 6, 1870, Pope Pius IX expressed his
"profession of faith”. This included the statement that he "[confessed] that...the saints reigning with Christ
are 10 be honoured and prayed to, and that they offer prayers v God on our behalf, and that their relics
should be venerated."™ Pius IX emphasized that anything contrary t the ecumenical councils, especially
the Council of Trent, was to be anathematized. This clearly included all statements contrary to Pius IX's
aforementioned profession of faith in regard to the cult of the saints and their relics.

In the encyclical, Armum Sacrum, issued by Pope Leo X1 (1810-1903; pope 1878-1903) on May
25, 1899, the pope asks the bishops, "all with one mind to implore the assistance of heaven that Jesus
Christ..may also one day render..submissive” people who were the recipients of missionary activities
around the world.'® In this case, the "assistance of heaven” clearly refers to the intercession of the saints.
On the other hand, Pope Pius X (1835-1914; pope 1903-1914) exhorts the bishops to imitate the works of
the saints in his encyclical, Editas Saepe, of May 26, 1910.1*°

Pope Pius XTI (1857-1939; pope 1922-1939), in the encyclical, Quas Primas, dated December 11,
1925, states that the legitimate and public honour offered to the Virgin Mary and the saints during their
' feasts provides the Roman Catholic Church with the "perfect and perpetual immunity, . from error and
heresy.” A major objective of celebrating the feasts of the martyrs and nonmartyr saints, according to Pius
X1, is to exhort Roman Catholics to imitate, first, the martyr’s steadfasmess in case they are ever confronted
by a persecutor and, second, the nonmartyr’s virtues throughout their daily lives.!” In the encychical,
Acerba Animi, of September 29, 1932, Pius XI designates the violent deaths of Mexican priests and laity
during an anti-clerical persecution in the 1920s as clear examples of martyrdom, but he does not provide
the names of any new martyrs. Moreover, it appears that Pius XTI does not simply interpret the widespread
reputations of martyrdom enjoyed by Gese newly alleged martyrs as signs of the general fact that the
Church in Mexico was suffering a period of persecution and martysdom. Indeed, it seems that be bas already
judged that many of them, if not all of the them, are in fact genvine martyrs of the Church, even though

1% First Vatican Council, Session 2, Profession of Faith, in Decrees of the Ecumenical Councils, vol.
2, 803

%pope Leo XTI, Annum Sacrym: Encvelical on Consecration to the Szcred Heart 9, in The Papal
Encydlicals, vol. 2, ed. Claudia Carlen

(Wilmington, N.C.: McGrath Publishing Company, 1981), 453.

%ope Pius X, Editae Saepe: Encyclical on St. Charles Borromeo 2, in The Papal Encyclicals, vel, 3,
ed. Claudia Carlen (Wilmington, N.C. McGrath Publishing Company, 1981), 115-116; Vincent A.
Yzermans, ed., The Popes and the Saints (Saint Cloud, Minn.: The Saint Cloud Bookshop, 1956), 209

"pgpe Pius X1, Quas Primas: Encyclical on the Feast of Christ the King 22, in The Papal Encyclicals,
vol. 3, 275. See also The Benedictine Monks of Solemes, Papal Teachings: The Lxggx, trans. the

Daughters of St. Paul (Boston, Mass.: Daughters of St. Paul, 1962}, 239,
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the thorough investigation that is pant of the process of canonization has not yet been conducted. Just as in
the case of the new martyrs of Tonkin and Cochin, the contemporary pope of course does not circumvent
the process of canonization even though the general event of martyrdom is obvious to him."** This would
have only been possible by means of the unusval procedure and judgment of equipollent canonization.

Pope Pius XTI (1876-1958; pope 1939-1958) explains to the bishops, who are the recipients of the
encyclical, Mediator Dei, dated November 20, 1947, that the feasts of the saints should be ceiebrated so as
1o honour all the models of martyrdom and virtues who are fit to be imitied by every Roman Catholics.
Moreover, he tells them that the gaints ought 0 be honoured because they are the heavenly intercessors of
the living members of the Church.'” In the encyclical, Evangelii Praccones, of Jme 2, 1951, Pius XII
¢alls Jesus Christ the first martyr, He requests new missionaries 1o send to distant lands, where they must
be prepared to suffer persecution and even martyrdom like the early Christians and the more recent
missionaries 10 Korea and China'** Many missionaries responded to this call by going to Latin America,
where they often worked with the poor. In fact, Pius XU includes a "special prayer for Léﬁn American
missionaries...fbecause] we are aware of the dangerous pitfalls 1o which they sre exposed from the open and
covert attacks of heretical teaching."'® He does not elaborate this point with explicit examples. As a
substitute for the blood martyrdom that missionaries must anticipate, Pius XI[ praises the difficult
maintenace of one’s virginity in the encyclical, Sacra Virginitas, issued on March 25, 19541 While
commemorating the three hundredth anniversary of the martyrdom of the Polish Jesuit, Andrew Bobola
(1591-1657; canonized in 1938),'" in the emcyclical, Invicti Athletae, dated May 16, 1957, Pius XII

i"2pope Lius X1, Acerba Animi: Encyclical on Persecution of the Church in Mexico 4, in The Papal
Encyclicals, vol. 3, 485-486; Philip Haghes, Pope Pius the Eleventh (London, England: Sheed and Ward,
1937), 295,

Bpope Pius XI1, Mediator Dei; Encyelical on the Sacred Liturgy 166-168, in The Papal Encyclicals,
vol. 4, ed. Clavdia Carlen, (Wilmington, N.C.: McGrath Publishing Company, 1981), 145-146. Pius X1 also
considered the cult of the saints to be a strong apologetic argument favouring the holiness of the Roman
Catholic Church, See Michele I Alfonso, "La prova genere ¢ la fama di santit en specie nei processi dei
santi prima e dopo il M.P, "Sanctitas Clarior’," Apollonaris 59 (1976): 500.

Mpope Pius X1I; Evangelii Praccones: Encyc on Promotion of Catholic Missions 11-14, 27, in The
Papal Encyclicals, vol. 4, 191-192, 194, <

“3pope Pius XII, Evangelii Praccones 18, in The Papal Encyclicals, vol. 4, 192.

**Pope Pius XB Sacra Virginieas m&scai on Consecrated Virgini ﬁ 49 in The Papal ﬁnggchcais,
vol. 4, 247,

"Bobola, St. Andrew,” in Jobn J. Delaney and James Edward Tobin, Dictionary of Catholic Biography
~ {Garden City, N.Y.: Doubleday and Company, 1961), 149-150; FM. Rudge, "Andrew Bobola,” in The
Catholic Encyclopedia: An Inter Work of Reference e Constitution, Doctrine, Discipline and
History of the Catholic Church, eds. Charles (5. Herbermann, Edward A. Pace, et al. (New York: The
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exhorts his audience to imitate Bobola’s martyrdon by defending the truth of Christianity wherever it is
denonnced: "There is always a bit of martyrdom in such vinue if we really want o stive day by day for
a greater perfection of Christian Hfe.™™ Pius XTI is clearly refeming to bloodless, as well as, blood
martyrdom. :

The theme of sanctity is important in the documents of the most recent ecumenical council, Vatican
II (1962-1965), called by Pope John XXTII (1881-1963; pope 1958-1963) and closed by Pope Paul VI
(1897-1978; pope 1963-1978). In fact, all Christians are called to perfection and holiness in the fifth chapter
of Lumen Gentium, the dogmatic constitution on the Church, which was promulgated on November 21,
1964 a1 the fifth session of Vatican IL'® Thus the practice of commemorating martyrs and nonmartyr
saints is reaffirmed because these saints are important to the recipients of the iniversal call to holiness, first,
as "maodels who attract all women and men to the Father,” and, second, as intercessors who "already possess
gteral salvation,™*

Universal Knowledge Foundation, 1913), 472.

"epope Pius XTI, Invicti Athletag: Encvclical on St._Andrew Bobola 30, in The Papal Encyclicals, vol.
4, 336.

 "9pope Pius XTI, Jnvicti Athletae 1, 1621, 3032, in The Paps) Encvelicals, vol. 4, 333, 335-337.

1%8econd Vatican Council, Session S, Dogmatic Constitution on the Church, Chapter 5, The Universal
Call to Holiness 39-42, in Decrees of the Ecamenical Coungeils, vol. 2, 880-884. "It is therefore evident to
everyone that all the faithfal, whatever their condition or rank, are cglled to the fallness of the christian life
and the perfection of charity. And ¢his sanctity is conducive t© a more human way of living even in sociéty
here on earth. To attain this perfection the faithful should exert their strength in the measure in which they
received this as Christ’s gift, so that following in his footsteps and forming themseives in his likeness,
obedient i all things to the Father's will, they may be wholeheartedly devoted to the glory of God and the
service of their neighbour. In this way the holiness of the people of God will produce fruit in abundance,
as is clearly shown in the history of the church by the lives of so many saints,” Ibid., 40, 881. See also
Pietro Palazzini, "La santith coronamento della dignith deli’uomo,” in Miscellanea in occasione del TV
occasione, 229, 234-235; Luigi Bogliolo, “L’influsso della glorificazione dei servi di Dio nella spirimalits,”
in Ibid., 241-243; Casieri Antonius, La perfezione cristiana in Benedetto XTIV con particolare riferimento
all’etd giovanile, 43, 101-109; Ernesto Piacentini, 11 martirio nelle cause dei santi, 155.

MSecond Vatican Council, Session 3, Constitution on the Sacred Liturgy, Chapter 5, The Liturgical
Year 104, in Decrees of the Ecumenical Councils, vol. 2, 838; Sacrosanctum Concilium: Constitution on
the Sacred Liturgy, Chapter 3, The Liturgical Year 104, in The Documents of Vatican II: All Sixteen
Official Texts Promulgated by the Ecumenical Council, ed. William M. Abbott, trans. Joseph Gallagher, et
al. (New York: Herder and Herder, 1966), 168; Josef Andreas Jungmann, Constitution on the Sacred
Liturgy, Chapter 5, The Liturgical Year 104, in Commentary on the Documents of Vatican II, vol. 1, ed.
Herbert Vorgrimler (L.ondon, England: Burns and Qates, 1967}, 72. See also Casieri Antonius, La perfezione
in Benedetto X1V con particolare riferimento all'etd giovanile, 160-16]. Bogliolo believes that the saints
who have been recognized by the church act as stiruli away from mediocrity and lukewarmness, which are
the worst enemies of Christian perfection. Luigi Bogliolo, "L’influsso della glorificazione dei servi di Dio
nella spiriualita,” in Miscellanea in occasione del IV centenario, 257.
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Vatican I, in fact, was the first ecumenical conncil to be concerned dogmatically with the subjects
of the saints and the union between the "heavenly Church™ and the “pilgrim Church”.'® Thus, at Vatican
II, an eschatological theme was underscored in chapter seven of the dogmatic constitution on the Church,
Lumen Gentium, in regard to the cult of sainis: the living members of the Church celebrate the feasts of
the deceased members who are already in heaven, while the imvoked saints intercede because they care
about the living members, and desire to act as standards for imitation in order (o encourage a heavenly end
for all members of the Church.'® This relationship between the lving and the dead was explained by
using the model of the Church as the "mystical body of Jesus Christ”. Briefly stated, this means that "all
who are in Christ, possessing his Spirit, are joined together into one church and united with each other in
him."** Therefore, it is believed that there is a union of all Christians who are Hving, with all deceased
Christians who are in purgatory,”™ and finally with all Christians who are already in beaven, namely the
martyrs and nonmattyr saints {both ones who have already been canonized and others who bave not been

Zpaolo Molinari, "La storia del capitolo VI della costituzione dogmatica "Lumen Gentium’: Indole
escatologica della Chiesa pellegrinante ¢ sua unione con'la Chiesa celeste,” in Miscellanea o occasione del
IV centepario, 113. It was Pope John XXUI who requested the theological work which led to the
composition of the dogmatic constitution, Lumen Gentium. Ibid., 117-120. Chapter seven of Lumen Gentium
became the doctrinal foundation for the reformns in the causes of the saints which Pope John Paul IT was
to effect in 1983. Ibid., 158.

Bpaolo Molinari, "La storia del capitolo VII della costituzione dogmatica "Lumen Gentium’," in
Miscellanea in occasione del IV Centenario, 118, 142-143; Otto Semmelroth, Dogmatic Constitution on the
Church, Chapter 7, The Eschatological Nature of the Pilgrim Church and Her Union With the Heavenly
Church, in Commentary on the Documents of Vatican II, vol. 1, 280-284,

1% Second Vatican Council, Session 5, Dogmatic Congtitution on the Church, Chapter 7, The
Eschatological Character of the Pilgrim Church and Its Union With the Heavenly Church 50, in Decrees
of the Ecumenical Councils, vol. 2, 88%;Lumen Gentium: Dogmatic Constitution on the Church, Chapter

7, The Eschatological Nature of the Pilgrim Church and Her Union With the Heaventy Church 50, in The
Documents of Vatican II. 81-82. See also Paolo Molinari, "La storia del capitolo VI della costituzione

dogmatica "Lumen Gentium’,” in Miscellanea in occasione del IV centenario, 121-127, 142-143; Luigi
Bogliolo, "L'influsso della glorificazione dei servi di Dio nella spirimalitd” in Ibid., 244-245. On the
mystical body of Christ, see Henri du Lubac, s Mysticum; L'eucharistie et I'Eglise au Moyen A

2d ed. (Paris: Aubier Editions Montaigne, 1949); Brunero Gherardini, La Chiesa arca dell’ Alleanza: 1a sua
genesi, il suo paradogso, i suoi poteri, il suo servizio (Rome: Pontificia Universith Latwranense Cini Nuova
Editrice, 1978), 163-180, 190-197.

']t was declared at the sixth session of the ecumenical Councit of Florence, held on July 6, 1439, that
“if truly penitent people die in the love of God before they have made satisfaction for acts and omissions
by worthy fruits of repentance, their souls are cleansed after death by cleansing pains; and the suffrages of
the living faithful avail them in giving relief from such pains, that is, sacrifices of masses, prayers,
almsgiving and other acts of devotion which have been costomarily performed by some of the faitbful for
others of the faithful in accordance with the church’s ordinances.” Council of Florence, Session 6, in
Decrees of the Ecumenical Councils, vol. 1, 527,
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recognized by popes), who intercede on behalf of the Hiving members of the Church.'® Thus, Paoclo
Molinari emphasizes that chapter seven of the dogmatic constitution on the Church, Lumen Gentium, not
only functions pastorally by defending and reaffinming the proper cult of martyrs and nonmartyr saints, but
it contributes to the concept of the Church as the Mystical Body of Christ, in which the saints act both as
models for imitation and as concemed intercessars.'”

It is notable that martyrdom is singled out, in the dogmatic copstitution on the Church, as "the
highest gift and the supreme proof of love,” without denigrating the display of virtues done to a heroic
degree by nonmanyr saints throughout their lives. The docutnens emphasizes that, while few Christians in
fact ever have their faith tested like martyrs, all must be prepared and willing to imitate the genuine martyrs
when they find themselves facing a persecutor. Thus, the martyr remains a model for all Christians,
according to Vatican IL'™*

The Varican docaments alsc warn against any "abuses, excesses or deficiencies that may have crept
in bere and there.™® Given that the invocation of saints is a difficult issue for ecumenical dialogue,

1% Second Vatican Council, Session 5, Dogmatic Constitution on the Church, Chapter 7, The
Eschatological Character of the Pﬁg_rij_n Cbumb and Its Union With the Heavenly Church 50-51, in Decrees
of the Ecumenical Councils, vol, 2, 889-891; Lumen Gentium: Dogmatic Constitution on the Chm
Chapter 7, The Eschatological Nature of the Pilgrit Church and Her Union With the Heavenly Church 50-
51, in The Documents of Vatican II, 81-85. See also Pope Pius XTI, Mystici Corporis Christi: Encyclical
on the Mystical Body of Christ. June 29, 1943, in The Papal Encyclicals, vol. 4, 37-63; Pietro Palazzini,

“Prefazione,” in Miscellanea in occasione del IV centenario, 1. Molinasi notes that this dogmatic
constifution recognizes the "Charch Truimphant™—that is, the members of the Church who are in beaven--as

being constitited by the many deceased Christians whose saintliness has not been formally acknowiedged,
as well as the deceased who have been formally authenticated as martyrs and ponmartyr saints by the
Roman Catholic Church, Paolo Molinari, "La storia delia costitizione dogmatica "Lumen gentium’,” in Ihid.,
134, 143,

Fpaole Molinard, "La storia della g:ﬁsszt:zzzme dogmatica 'Lumen Gentium’,” in Miscellanea in
occasione del IV centenario, 158,

2Second Vatican Council, Session 5, Dogmatic Constitution on the Church, Chapter 5, The Universal
Call o Holiness in the Church 42, in Decrees of the Ecumenijcal Councils, vol. 2, 883; Lumen Gentium:
Dogmatic Constitution on the Church, Chapter 5, The Call of the Whole Church to Holiness 42, in The
Documents of Vatican I, 71; Friedrich Wulf, Dogmatic Constitution on the Church, Chanter 5, The Call
of the Whole Church to Holiness 42, in Commentary on the Documents of Vatican II, vol. 1, 271, See also
Second Vatican Council, Session 5, Dogmatic Constitution on the Church, Chapter 2, The People of God
15 and Chapter 7, The Eschatological Character of the Pilgrim Church and Its Union with the Heavenly
Church 50, in Decrees of the Ecumenical Councils, vol. 2, 861, 889-891; Emesto Piacentini, Il martirio nelle
cause dei sand, 34-35; Mercedes C. Pérez Tejera, Elementos constitutivos del concepto teologico-canonico
del martirio, 16-17; Brunero Gherardini, "Il martirio nella modemna prospeltiva teologica,” Divinitas 36
(1982} 28-36,

’”Sewné Vatican ng, Sesszzm 5, Dogmatic Censuzzzzgg on the Church, M 7,
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Semumelroth believes it is noieworthy that the documents warn equally against zealously exaggerated
practices and shameful neglect in regard @ the cult of saints. Instead of calling on the saints as an
alternative 0 praying to God, the Vatican documents emphasize that the living believers, together in the
company of the saints whor they invoke (as seen in the model of the Mystical Body), should worship God
alona-l” ’

While Vatican II reinforces the long acknowledged roles of both martyrs and nonmartyr saints, a
further wamning is added that the commemoration of the saints, by means of celebrating their feast days,
should not overshadow the feast days which are essential to the celebration of the birth, life, death, and
resurrection of Jesus Christ. Most saints’ feasts therefore should be celebrated solely by a local church, an
individual church, or a religious order. Only saints who are important to the whole Roman Catholic Church
should be celebrated universally.™ While the concerm with an inordinate focus on saints is clearly at issue
in the chapter, The Liturgical Year, of the Constitution on the Sacred Liturgy, until Pope Paul VI issued
the document, Mysterii paschalis, on February 14, 1969, thereby approving the general norms for the
liturgical year and the new General Roman Calendar, it was unclear whether this chapter referred equally
to "popular”, "episcopal”, and papal canonizations.'™ This document, togetber with the new Roman Missal
of 1969, however, clearly demonstrate that many of the martyrs and nonmartyr éaints who bave been papally
canonized, and thus who have had a universal public ecclesiastical cult ordered, are not part of the new

7, The Eschatological Nature of the Pilgrins Church and Her Union With the Heavenly Church 51, in The
Documents of Vatican II, 84-85.

" Second Vatican Council, Session 5, Dogmatic Constitution on the Church, Chapter 7, The
Eschatological Character of the Pilgrim Church and Its Union With the Heavenly Church 51, in Decrees
of the Fcumenical Councils, vol. 2, 891; Lumen gentium: Dogmatic Constitution on the Church, Chanter
7, The Eschatological Nature of the Pilgrim Church and Her Union With the Heavenly Church 51, in The
Documents of Vatican II, 84; Onto Semmelroth, Dogmatic Constitution on _the Church, Chapter 7, The

Eschatological Matwre of the Pilgrim Church and her Union With the Heavenly Church 50-31, in
ommn the Documents of Vatican IT, wl. 1, 284, ' :

™ gecond Vatican Couancil, Session 3, Constimtion on the Sacred Liturgy, Chapter 5, The Liturgical
Year 111, in Decrees of the Ecumenical Councils, vol. 2, $39; Sacrosanctum Concilium: Constittion on
the Sacred Liturgy, Chapter 5, The Liturgical Year 111, in The Documents of Vatican 1T, 170. '

"*For example, Jungmann, writing before the publication of the Commentary on _the Documents of
Vatican 1i in 1967, suggested that this article of The Liturgical Year specifically aims to limit appropriately
the cults predating papal canonization, and thereby, also predating the popes’ orders for ymiversal public
ecclesiastical cults, Josef Andreas Jungmann, Constitution on the Sacred Liturgy, Chapter S, The Liturgical
Year 111, in Commentary on the Documents of Vatican II, vol. 1, 74-75.
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General Roman Calendar (1969). Their feasts are only o be celebrated Jocally.'®® At the same time, the
new Genera] Roman Calendar recognizes the universal significance of some of the most celebrated saints
(e.g., the apostles and the earliest martyrs), who were only popularly “canonized”, though their sanctity has
been subsequently confirmed by popes numerous times. Of course, new saints continue to be canonized,
but the new Calendar aims to thwart the lopg acknowledged danger that too many saints’ feasts may crowd
out the feasts related to the birth, life, death, and resurrection of Jesus Christ in the Lturgical year.!™ The
chapter, The Liturgical Year and the new General Roman Calendar (together with the new Roman Missal),
however, do present some new ambiguities in regard to the cult of martyrs and nonmartyr saints. For
example, it is not clear how a cult that is geographically limited in practice (because the saint is not
important to the whole Church) differs from the papally ordered iimited cult of a blessed. This may suggest
that some papally canonized saints ought only to bave been beatified. Another possibility is that beatification
itself could one day be judged obsolete.'

As was aforementioned, the cult of saints was also an issue in Vaticany documents concerned with
ecumenical dialogue. Thus, the veneration of saints was emphasized as shared doctrine berween the Roman
Catholic and the Eastern Churches.™ One commentator, Johannes Feiner, upon reflecting on a statement
in the Decree of Ecumenism that the Roman Catholic Church possesses a "hierarchy™ of truths,"™ includes

Bpope Panl VI, Mots Proprio Mysterii paschalis, in International Commission on English in the
Liturgy, Documents on the Li 1963-1979: Conciliar and Curial Texts, wrans. Thomas C.

(' Brien. (Collegeville, Ninn.: The Liturgical Press, 1982), 1152-1154.

pelagio Visentin, "Formazione e sviluppo del Santorale nell’anno Lturgico,” in Rivista Litegica 65
(1978): 315-316.

¥5Veraja makes the point that, with the promulgation of the Calendar of the Universal Church in 1969,
canonization does not provide privileges that notably excede those derived from beatification because few
new saints will be venerated theoughout the Roman Catholic Church. Thus he doubts the continued existence
of the institution of beatification. Fabijan Veraja, La beatificazione, 111.

% regard to the special bond between the Eastern Churches and the Roman Catholic Church, the
Vatican documents note the "many.. saints whose praise they [the Eastem Churches] sing, among them the
fathers of the universal church.” Second Vatican Council, Decree on Ecumenism, Chapter 3, Churches and
Ecclesial Communities Separated From the Roman Apostolic See, The Special Position of the Eastern
Churches 15, in Decrees of the Ecumenical Councils, vol. 2, 917; Decree on Ecumenism, Chapter 3,
Churches and Ecclesial Com@zics Separated From the Roman Apostolic See, The Special Position of
the Eastern Churches 15, in The Documents of Vatican II, 358-359; Johanmes Feiner, "Decree on
Ecumenism: Commentary on the Decree,” in Commentary on the Documents of Vatican 11, vol. 2 (New
York: Herder and Herder, 1968), 133, See also Paclo Molinari, "La storia della costituzione degmauca
‘Lumen Gentium'," in Miscellanea in occasione del IV centenario, 131.

™[y ecumenical dialogue, when catholic theologians join with other Christians in common study of
the divine mysteries, while standing by the teaching of the church, they should pursue the work with love
for the truth, with charity, and with humility. When comparing doctrines with one another, they should
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the veneration of saints among the secondary or tertiary truths that should not unnecessarily obstruct
ecumenical dialogue.'™ Tt should be noted, however, that secondary or tertiary truths are not disposable.
Although they are not primary truths, they are not intended to be denigrated.

e New Roman Mi 1969), The New Universal ism (1992), and the Papal Encyelical Veritalis
Splendor (1993):

On April 3, 1969, Pope Paul VI approved the new Roman Missal. This revision was ordered in
the Constitution of the Sacred Liturgy, at the thind session of Vatican II, on December 4, 1963, This new
Missal is the successor to the Roman Missal of the Council of Trent, promulgated in 1570.'” The new
Missal established the new Order of the Mass."*® With the promuigation, the single eucharistic prayer of
the Tridentine Missal, the Roman Canon, was renamed Eucharistic Prayer I, and three other eucharistic
prayers were added 1o the Mass. Thus what has already been said about the Communicantey and the Nobis
guogue holds troe for Eucharistic Prayer [ in the new Mass in regard to the cult of martyrs and nonmartyr

remember that in catholic doctrine there exists an order or *hierarchy’ of truths, since they vary in their
connection with the foundation of the christian faith. Thus the way will be opened for this kind of friendly
emulation to incite all to a deeper awareness and a clearer manifestation of the unfathomable riches of
Christ™ Second Vatican Council, Decree on Ecuymenism, Chapter 2, The Practice of Ecumenism 11, in

Decees of ggﬁcumg;ca}(:mm%vol 2, 914-915; D_eau;gmﬁmmmsmgmz The Practice of
Ecumenism 11, in The Documents of Vatican T, 354.

FJohannes Feiner, MM Chapter 2, The Practice of Ecunenism 11, in Commentary
on the Documents of Vatican 11, vol. 2, 118. According to Feiner, the bierarchy is determined by "closeness
0 the mystery of Christ, which of course includes the mystery of the Trinity. The statements of faith which
are direct utterances upon the foundation..of the Christian faith, always possess the first rank in the
"hierarchy’ of truths.” Ibid., 119. Thus the cult of saints and relics onght not to be included among the
primary truths of the Christian faith.

'¥+There is to be a revision of the way the mass is structured, so that the specific ideas behind the
individual parts and their connection with one another can be more clearly apparent, and so that it becomes
easier for people to take a proper and active part,

Therefore the rites, in a way that carefully preserves what really matters, should become simpler.
Duplications which have come in over the course of time should be discontinued, as should the less useful
accretions. Some elements which have degenerated or disappeared through the ill effects of the passage ef
time are to be restored to the ancient pattern of the fathers, insofar as seems appropriate or necessary,”

Second Vatican Council, Session 3, Constitution on the Sacred Limrgy 50, in Decrees of the Ecumenical
Councils, vol. 2, 830-831.

“pope Paul VI, Apostolic Constitution Missale Romanum, in Documents on the Liturev 1963-1979
458-461; Pope Paul VI, A lic Constitution: ulgation of the Missal Revised By Decree of
the Second Vatican Ecumenical Council, in The Sacramentary, ed. National Liturgical Office (Ottawa,
Canada: Canadian Catholic Conference, 1974), 7-9. See also 1.B. O’Connell, "The General Instruction of
the Roman Missal,” The Clergy Review, new series, 54 (October 1969): 817-821; LB. O'Conneli, "The
Normative Mass,” The Clergy Review, new series, 54 (November 1969); 884-894.
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saints: there is the notion that some members of the Church (Mary, the apostles, the martyrs, and the
nonmartyr saintsy are already in beaven, where they pray to God for the protection of the living members
of the Church. At the same time, the saints are commemorated. Moreover, the Hving members of the Church
express their bumble acknowledgement of their sinfulness, and they petition God that he may grant the
forgiveness of their sins so that they may be admitted into the company of the heavenly members of the
Church.*' Eucharistic Prayer II exphasizes, 100, the notion that the living and the dead together constitute
one Church community that praises God. As well, the heavenly place of Mary, the apostles, and the martyrs
is again confirmed .’ Like the Roman Canon, Eucharistic Prayer T praises the constant intercession of
the apostles, martyrs, and saints.'® Finally, in BEucharistic Prayer TV, like in Eucharistic Prayer I and
Egcharistic Prayer 1, the shared commmiity between the living and the dead, and the heavenly location of
Mary, the apostles and the saints, are once more affinmed.’* Common to all four eucharistic prayers is
the belief that people need 1 receive the mnmerited and merciful grace of God in order 1o enter into heaven.

“"In Union with the whole Church we honor Mary, the ever-virgin mother of Jesus Christ our Lord
and God. We honor Joseph, her husband, the apostles and martyrs Peter and Paul, Andrew, (James, Jobn,
Thomas, James, Philip, Bartholomew, Matthew, Simon and Jude; we honor Linus, Cletus, Clement, Sixtus,
Cornelius, Cyprian, Lawrence, Chrysogonus, John and Panl, Cosmas and Damian} and all the saints. May
their merits and prayers gain us your constant help and protection. (Through Christ our Lord. Amen)”
Eucharistic Praver I, in The Sacramentary, 589. "For curselves, t00, we ask some share in the fellowship
of your apostles and martyrs, with John the Baptist, Stephen, Matthias, Barnabas, (Ignatius, Alexander,
Marcellinus, Peter, Felicity, Perpetua, Agatha, Lucy, Agnes, Cecilia, Anastasia) and all the saints. Though
we are sinners, we trust in your mercy and Jove. Do not consider what we wuly deserve, but grant us your
forgiveness.” Ibid., 594, See also Joseph Lecuyer, "Documentation: The New Ordo Missae,” The American
Ecclesiastical Review 161 (1969), 53.

*"Rementber our brothers and sisters who bave gone to their rest in the hope of rising again; bring
them and all the departed into the light of your presence. Have mercy on us all; make us worthy to share
etemal life with Mary, the virgin mother of God, with the apostles, and with the saints who have done your
will throughout the ages. Maywepmsayaummthbthm,andgwey&ngloryLhroughycm&m
Jesus Christ.” Eucharistic Prayer IL in The Sacramentary, 601.

. '5*May be make us an cverlasting gift to you and enable us to share in the inheritance of your saints,
with Mary, the virgin Mother of God; with the apostles, the martyrs, (Saint N.--the saint of the day or the
patron saint) and all your saints, on whose constant intercession we rely for help.” Eucharistic Prayer I,
in The Sacramentary, 607. oL

" Father, in your mercy grant also to us, your children, to enter into our heavenly inheritance in the
company of the Virgin Mary, the Mother of God, and your apostles and saints. Then, in your kingdom,
freed from the corrupﬁmafsin and death, we shall sing your glory with every creature through Christ cur
Lord. through whom you give us everything that is good.” Eucbaristic Praver IV, in The Sacramentary, 615.
See also Frederick R. McManus, "The New Order of the Mass: Pant IV,” The American Ecclesiastical
Review 162 (1970): 189-150. :
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On October 11, 1992, Pope John Paul II declared that the Cathecism of the Catholic Church is to
be the "sure norm for the faith and thus a valid and legitimate instrument for ecclesial communion,™#
It is o be used by the whole Roman Catholic Church as the source for the "essential elements that [are]
to be considered as conditions for admission to baptism and the communal life of Christians,” and thus it
is the successor to the Catechism of the Cowncil of Trent (1566).'* This new catechism reaffirms
martyrdom as the "supreme witness given to the truth of the faith: it means bearing witness even unio
death.”*¥ Examples of authentic martyrdom are cited from Ignatius of Antioch’s Letter to_the Romans
and the account of Polycarp’s martyrdom.** (Both were already studied in chapter one.) It is notable,
however, that the continuing occurrence of martyrdom during various time periods and in many lands s not
emphasized. Examples are thus not drawn from the histories of the more recently papally beatified and
canonized martyrs from Japan, Mexico, and Nazi Gerntany.

The new catechism also treats the saints as a general topic. Martyrs and pommartyr saints are
therefore considered at the same time as a single group. The lives of the saints are underscored as evident
occasions for wimessing the actions of the Holy Spirit: “we know the Holy Spirit...in the witness of saints
through whom be manifests his holiness and continues the work of salvation.”™* Moreover, the two roles

_ "Ppope John Paul 1T, Apostolic Constitution i depositum” on the Publication of the Catechism o
the Casholic Church Prepared Following the Second Vatican Ecumenical Council, in Catechism of the
Catholic Church (Vatican City: Libreria Editrice Vaticana, 1992; English tmanstation, Ottawa, Canada:
Publications Service, Canadian Conference of Catholic Bishops, 1994), 8. Pope John Paul I approved of
the catechism on JTune 25, 1992. Pope John Paul I, “Universal Catechism Approved: Address of Pope John
Paul H on His Official Approval of the Catechism of the Castholic Church (June 25, 1992),” The Pope
Speaks 37 (November-December 1992); 321-322. For the making of the new catechism, see Cardinal Joseph
Rawzinger, “The Catechism of the Catholic Church and the Opumism of the Redeemed,” trans. Cyprian
Blamires, Communio 20 (Fall 1993):. 469-484; Archbishop William Levada, "Catechism for the Universal
Church," Origins 19 (8 March 1990): 648-651.

“Cardinal Joseph Ratzinger, "The Catechism of the Catholic Church and the Optimism of the
Redeemed,” trans. Cyprian Blamires, Commumio 20 (Fall 1993), 479, It is notable that, according to
Ratzinger, "it was not the job of the catechism to become involved in theological debate, It had ©
presuppose the great fundamental decisions of the faith.” Ibid., 483. See also "Universal Catechism
Published in French,"” The Tablet 246 (21 November 1992), 1430; Bishop Edward Hughes, "Report on the
Universal Catechism,” Origins 22 (26 November 1992), 408-409; "Il "Catechismo della Chiesa Cattolica’,”
in La Civilth Catw}xg 144 (1993), 3-13.

oW Catechism of the Catholic Church 2473, 500. "The martyr bears witness to Christ who died and rose,
1o whom he is united by charity. He bears witness 10 the truth of the faith and of Christian doctrine. He
endures death through the act of fortimde.” Ihid, 2473, 500.

MCatechism of the Catholic Church 2474, 500.

"Catechism of the Catholic Church 688, 152-153.
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of the saints as models and as intercessors are reaffirmed.'® The catechism also reaffirms the three
“states” of the Church: the members of the Church who are presently living on earth, the deceased members
who are being purified in Purgatory, and finally the deceased members, such as martyrs and nonmartyr
saimts, who are already in beaven.'” Thus the catechism teaches that the saints’ “most exalted service to
God's plan” is to intercede continually with God for the living members of the Church.'® In fact, the
living members are exhorted in the catechism to mmvoke the saints for their intercession on behalf of both
the individual petitioner and the whole world,'™ _

Martyrdom is a principal theme in the papal encyclical, Veritatis Splendor, signed Aungust 6, 1993,
but released October 5, 1993, In this encyclical, Pope John Paul I addresses issues related to the
foundations of moral theology. The encyclical emphasizes that certain acts are always and in every case
forbidden because they contravene moral norms based in natural law.'* These are inviolable norms which
buman reason can discern. Thus they should be used when making moral judgments.'” Examples of

1Carechism of the Catholic Church 828, 282; 957, 306; 1717, 368; 2030, 419; 2156, 444; 2683-26%4,

PlCatechism of the Catholic Church 954, 205; 1030-1032, 221,

atechism of the Catholic Church 956, 206; 2683, 544,

- 19Catechism of the Catholic Church 2683, 544,

Natural law signifies "nothing other than the light of understanding infused i us by God, wherehy
we understand what must be done and what must be avoided. God gave this light and this law 10 man &
creation.” Pope John Paul I, Veritatis Splendor 12, in Encyclical Letter Veritatis Splendor Addressed by
the Supreme Pontiff Pope John Paut 1T to All the Bishops of the Catholic Church Reparding Certain
Fundamental Ouestions of the Church’s Moral Teaching (Vatican City: Libresia Editrice Vaticana, 1993;
English translation, Ottawa, Canada: Canadian Conference of Catholic Bishops, 1993), 20; Pope John Paul
11, Veritatis Splendor 12, Origing 23 (14 October 1993): 302. See also Peter Hebblethwaite, "Encyclical
Nails Objective Right and Wrong: Roles of Theologians, Conscience Shrivel,” Nationat Catholic Reporter
29 (1 October 1993); 9; Germain Grisez, "Revelation Versus Dissent,” The Tablet 247 (16 QOcrober 1993):
3; Nicholas Lash, "Teaching in Crisis,” The Tablet 247 (13 November 1993): 1480; Maciej Zicha, "Truth
and Freedom in the Thought of Pope John Paul," The Tablet 247 (20 November 1993); 1511; Mary Tuck,
"A Message in Season,” The Tablet 247 (4 December 1993): 1383; Sergio Bastianel, "L’enciclica sulla
morale: Veritatis Splendor’,” in La Civilth Cattolica 144 (1993): 213214,

"**Pope John Paul TI, Veritatis Splendor 78, in Encyclical Letter Veritatis Splendor, 120; Pope John Paul -
1, Veritatis Splendor 78, Origing 23 (14 Ociober 1993): 321, Thus, John Paul H rejects "both ethical
relativism and agnosticism about the moral good.” Pope John Paul 11, "Ad Limina Address: Reflections on
the New Encyclical” 6, Origins 23 (28 October 1993): 361. See also Peter Hebblethwaite, “Encyclical Nails
Objective Right and Wrong," National Catholic Reporter 28 (1 October 1993): 8; Archbishop Jobn Quinn,
"Perspectives on *Veritatis Splendor’,” Origins 23 (11 November 1993): 398; "Veritatis Splendor,”
Commonwesl 120 (22 October 1993): 3; Richard A. McCormick, "Veritatis Splendor and Moral Theology,”
America 169 (30 October 1993): 8-11; Gerard 1. Hughes, "Veritatis Splendor: The Issues,” The Month,
second serigs, 26 (November 1993): 434, :
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prohibited acts, taken from Gaudium et spes 27 (The Pastoral Constitation on the Church in the World of
Today), of the Vatican II documents, include homicide, genocide, abortion, cuthanasia, voluntary suicide,

mutilations, physical and mental torture, attempts to coerce the spirit, subhuman Hving conditions, arbitrary
imprisonment, deportation, slavery, prostitution, trafficking in women and children, and degrading conditions
of work.' The encyclical emphasizes that no one is obliged to do any of these prohibited actions,
“especially if he is prepared to obey God rather than do evil,**” Thus Christians ought to be prepared o
"obey God rather than man..and accept even martyrdom a8 a consequence...rather than perform this or that
particular act contrary to faith or virtue."®

According to the encyclical, Veritatis Splendor, it is by puttng their faith in the life, death, and
resurrection Of Jesus Christ that Chaistians are freed from adbering to worldly prescriptions to commit
morally evil acts. In this way they may have the "strength to endure martyrdom” and thereby imitate Jesus

1%pape John Paul 11, Veritatis Splendor 80, 123, in Encyclical Letter Veritatis Splendor, 123; Pope John
Paul II, Veritatis Splendor, Origins 23 (14 October 1993): 321, See Second Vatican Council, Pastoral
Constitution on the Church in the World of Today, Part 1, Chapter 1, The Dignity of the Human Person
27, in Decrees of the Ecumenical Councils, vol. 2, 1085-1086. See also Archbishop John Quinn,
“Perspectives on "Veritatis Splendor’,” Origing 23 (11 November 1993); 398-399. Some autbors challenge
this list of absolutely evil acts on the grounds that all of these acts have not been consistently prohibited.
For example, sotetimes wars bave been considered just, and slavery was at least tolerated until two bundred
years ago. See the following: Richard A. McCormick, "Document Begs Mamy Legitimate Moral Questions,”
National Catholic Reporter 29 {15 October 1993): 17; Bemhard Hiring, "A Distrust that Womnds,” The
Tablet 247 (23 October 1993): 1378; Nicholas Lash, "Teaching in Crisis,” The Tablet 247 (13 November
1993): 1480-1481; Mary Tuck, “A Message in Season,” The Tablet 247 (4 December 1993); 1584, See also
Lisa Sowle Cahill, "Accent on the Masculine,” The Tablet 247 (11 December 1993): 1618-1619.

'"Pope John Paul I, Veritatis Splendor 52, in Encyclical Letter Veritaris Splendor, 83; Pope John Paul
11, Veritatis Splendor 52, QOrigins 23 (14 October 1993): 314.

Spope John Paul I, Veritatis Splendor 76, in Encyelical Letter Veritatis Splendor, 118; Pope John Paul
1, Veritatiy Splendor 76, Origins 23 (14 October 1993): 320. John Paul II emphasizes the continuing
occurrence of martyrdom throughout time and even in the present church, Pope John Paul I, Veritads
Splendar 90, in Encyclical Letter Veritatis Splendor, 137, Pope John Paul II, Veritatis Splendor 90, Origins
23 (14 October 1993); 324. “The church proposes the example of nusnerous saints who bore wimess to and
defended moral truth even to the point of enduring martyrdom or who preferred death to g single mortal
sin." Pope John Paul I, Veritatis Splendor 91; 94, in Encyclical Letter Veritatis Splendgr, 139; Pope John
Paul II, Veritatis Splendor 91, Origing 23 (14 October 1993): 324. John Paul 11 cites examples of non-
Christians, such as Juvenal and the Stoics, for further evidence that certain morally evil acts are universally
recognized and thus, must be consistently and steadfastly opposed to the point of death: "The voice of
conscience has always clearly recalled that there are wruths and moral values for which one must be prepared
to give up one’s life." Pope John Paul I, Veritatis Splendor 94, in Encyclical Letter Veritatis Splendor, 142,
Pope Jobn Paul I, Veritatis Splendor 94, Origins 23 (14 October 1993): 325, See also Anthony Meredith
"Reflections on Veritatis Splendor,” The Month, second series, 26 (November 1993); 431; Sergio Bastiane,
~ “L’enciclica sulla morale: *Veritatis Splendor’,” in La CiviltA Cattolica 144 (1993); 217-218.
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Christ's crucifixion.’® Thus, Jobn Paul II decries the tendency to perform morally evil acts when faced
by an exceptional circumstance or sitation.'® The martyrs are used as examples of Christians who
underscore the inviokbility of God's law. mmomwdxes:elaudedasawmgwanmker
Christians against "the most dangexous crisis which can affect man: the confusion between good and evil,
which makes it impossible to build up and to preserve the moral order of individuals and communities.”*
The encyclical proclaims that, while relatively few Christians are in fact confronted by situations demanding
them ®© die as martyrs $o as to averi committing morally evil acts, all Christians ought 10 prepare
themselves for such a scenario,’®

¥Pope John Paul I1, Veritatis Splendor 87, 89, in Bncyclical Letter Veritatis Splendor, 132, 136; Pope
John Paul II, Verigatis Splendor 87, 89, Origins 23 (14 October 1993): 323, 324. Furthermore, according
to the encyclical, while maintaining God’s law to the point of permitting oneself to dic may be very
difficult, it is never impossible. Pope John Paul I, Veritatis Splendor 52, 102, in Encyclical Letter Veritatis
Splendor, 83, 153; Pope John Paul II, Veritatis Splendor 52, 102, Origins 23 (14 October 1993): 314, 327
Thus those persons are chastised who try 1o present their own "weakness [as] the criterion of the truth about
mcgoo&scthat{tbcy]m&elself-jusﬁﬁeé,ﬁtheuwvm the need to have recourse to God and his
mexcy.” Pope John Paul I, Verjtatis Sglendg 104, in Encyclical Letter Veritatis Splendor, 155; Pope John
Paul II, Veritatis Splendor 104, Origins 23 (14 October 1993): 327.

10 Martyrdom rejects as false and llusory whatevu' *human meaning’ one might claim to attribute, even
in "exceptional’ conditions, to an act morally evil in itself.” Pope John Paul 11, Verimiis Splendor 92, 104,

in Encyclical Letter Veritatis Splendor, 140, 155; Pope John Paul H, Veritatis Splendor 92, 104, Origins 23
(14 October 1993): 324, 327.

*“Pope John Paul I1, Veritatis Splendor 93, in Encyclical Leuer Veritaris Splendor, 141; Pope John Pazzl
II, Veritatis Splendor 3, Origins 23 (14 October 1993): 325.

“Pope John Paul II, Veritatis Splendor 93-94, in Encyclicat Letter Veritatis Splendor, 141-142; Pope
John Paul II, Veritatis Splendor 93-94, Origing 23 (14 October 1993), 325, See also "The Pope Rides Out
to Battle,” The Tablet 247 (9 October 1993), 1283. The editor of Commonweal presents two criticisms of
Pope John Paul II’s commendation of martyrdom instead of violating God's law: (1) Christians may give
up their lives unnecessarily or for bad causes: "It is dangerous 0 take the fact of persecution as
confirmation of being right. Moral absolutes may demand martyrdom, but martyrdom does not necessarily
demonstrate moral absolutes.”; {2) martyrdom should be freely chosen (as Pope Benedict XIV insisted):
Martyrdom “should not be sought out. It should not be imposed or induced. Ht is a gift of God and vot a
tool of church order.” “Veritatis Splendor,” Commonweal 120 (22 October 1993), 4. (On the other hand,
in regard to the encyclical’s theology of martyrdom, Zieba believes that "the Church, conscious that loyalty
to the truth often demands heroism, does not impose truth but rather proposes it to human beings.” Maciej
Zieba, "Troth and Freedom in the Thought of Pope John Paul," The Tablet 247 (20 October 1993), 1512)
The important question, then, is whether Pope John Paul IT, in the encyclical, coerces Roman Catholics into
seeking martyrdom against their will so as to maintain Church order. On the question of coercion, it does
not seem that Jotm Paul I demands more than previous popes, bishops or theologians. Since the Early
Church, cestain acts have been prohibited, and Christians have been expected to die willingly rather than
do them {e.g., the sacrifice test or publicly disavowing their faith in the life, death and resurrection of Jesus
Christ); otherwise they were judged to be apostates. Of course, the list of specifically forbidden acts ought
t0 be scrutinized to determine the authority according to which or whom they have been prohibited, On the
other hand, does the person who dies truly imitate Jesus Christ’s crucifixion by refusing to do the acts
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Summary:

It is clear that, in spite of the criticismns levelled against the cult of martyrs and nonmartyr saints
and their relics by Roman Catholics, by the people whom they have designated as heretics, and by the
Reformers, Manin Luther and John Calvin, the traditional cult has maintained an important place in the
Roman Catholic Church from the Council of Trent up to the pontificate of Pope John Paul IL. The two roles
played by the saints, as standards for imitation and a8 concerned heqvenly intercessors on behalf of the
living members of the Church, have been consistently confirmed in the documents of three ecumenical
councils, numerous papal encyclicals, two universal catechisms, the eucharistic prayers of two nearly
universal Roman missals, and two Codes of Canon Law. Moreover, it is significant that there has continued
10 be a great demand for local bishops, the Congregation for the Causes of Saints, and popes to consider
the canses of canonization of Servants of God who bave been the objects of many new instances of
spontaneously popular judgments that genuine martyrdom bas occurred. This demonstrates that the martyr
has maintained an important place in the Roman Catholic Church as a model of how one should act when
* confronted by a person ot group that is perceived as a persecutor who hates the Christian faith itself, as it
is expressed by Roman Catholic Church, or the virtues espoused by the faith. It will become clear in the
second part of the present study that the theme of martyrdom is notably central in the writings of many
Latin Americans today. The place of persecution and martyrdom in the writings of one of these avthors,
Gustavo Gutiérrez, is the principal subject matter of chapters five o eight, though many other Latin
American authors, such as Jon Sobrino, Ignacio Ellacurfa, Enrique Dussel, and Leonardo Boff, have also
reflected theologically on this theme a great deal. Gustavo Gutiérrez is the Peruvian theologian who first
formulated the methodology of the theclogy of liberation in July, 1968. The objective of chapters five to
seven, then, is to trace the evolution of Gutiémrez's understanding of persecution and martyrdom in his pre-
liberation theology and in his theology of liberation writings. His writings give evidence of his theological
reflections, first, on the experiences of many Christians who bave been killed in contemiporary Latin
- America, especially since 1968, for committing themselves to what they believed are the interests of the
poor and, second, on the reactions of many people who have witnessed these deaths. According to Gutiérrez,
these Christians have been killed after denouncing injustices which they judged to be contrary to the will

deemed to be wrong always and in every case? If so, this would be genvine martyrdom; indeed, John Paul
I seerns to suggest quite clearly that a person who dies instead of committing homicide, genocide, abortion,
cuthanasia, etc. (as enumerated above), would be genuine martyrs, and thus would be eligible for
canonization. The editor’s waming that the call to martyrdom not be used as a wol of Church order seems
to question the appropriateness of designating all of these acts absolutely forbidden. It is unclear, however,
which of these acts should not be absolutely prohibited, according to the editor. Does the editor believe that
Pope John Paul IT uses the absolute prohibition of certain acts which should not be forbidden absolutely so
as to maintain a specific manifestation or ¢ven his vision of Church order?



175

of God (as expressed in the Bible), proclaiming a cestain view of the Kingdom of God, which God promises
will fully arrive at the end of history, and trying to help effect the transformation of both people (via
conversion} and the structures of unjust social systems so that they may first attend o the needs of the
poorest members of society. Chapter eight, which is the final chapter of the study, is devoted w an
evaluation of the points of contingity between Gutiérrez's understanding of martyrdom and the traditional
concept of authenticated martyrdam in the Roman Catholic Church and how his understanding differs from
the traditional view and thereby contributes to a weinterpretation of it



PART TWO
GUSTAVO GUTIERREZ'S CONCEPT OF PERSECUTION AND MARTYRDOM

The objective of this second part of the study is to determine how Gustave Gutidrrezr's
understanding of martyrdom is continuous with the traditional concept of authenticated martyrdom in the
Roman Catholic Church, and the ways in which his view of martyrdom contributes to the re-evaluation and
reinterpretation of this traditional concept of martyrdom. A study of Gutiérrez’s understanding of martyrdom
should prove to be valuable because he is conspicuous as an wnofficial spokesman for all those Latin
American theologians who engage themselves in the methodology of a theology of liberation, as well as
all those people, who are not professional theologians, but whose views Gutiérrez's works represent. In
short, his theology of liberation is often treated as if it were synotymous with Latin American liberation
theology, and his name, more than that of any other theologian, is mosi commonly associated with the
methodology itself. He has frequently beea called the *father” of liberation theology. Furthermore, the theme
of martyrdom does constituie an important aspect of Gutiérrez’s whole body of theological work, yet, it éﬂeﬁ
Dot seemm that the chronological evolution of his concept of martyrdom has been systematically examined
in great detail. The present study is an attempt to contribute to the massive body of work that has been
devoted to analyzing Gustavo Gutiérrez's theology of liberation, as well as to the still larger field concerned
with the concept of authenticated martyrdom that prevails in the Roman Catholic Church, especially in the
post-Vatican IT church.

Gustavo Gutiérrez was born on June 8, 1928 in I.ima. Pern’ He grew up in what he has called
a "rather poor family.” He reminisces, "when I began to come into contact with this Christian message that
spoke of poverty, it fek very important.”* His father was a poor urban worker, his mother had not gone to

‘In an interview, originally given in 1984 in the Lima daily newspaper, 1a Repiblica, Gutiérrez recalled
that "I was born on Arco Street in the old part of Lima. Then we moved to Rimac and finally to Barranco
fan older district just outside metropolitan Limal." Gustavo Gutiérrez, "Gutiérrez: 'Joy of the Poor
Confounds the Powerful’,” interview by Mario Campos, Latinamerica Press 16 (no, 177, 10 May 1984): 3
{originally published in Spanish in La Repdblica {Lima, Peru] [20 April 1984]). See also Robert McAfee
Brown, Gustave Gutiérrez: An Introduction to Eiberation Theology (Maryknoll, N.Y.: Orbis Books, 1990),
2, _

*Furthermore, he explains: “To have belonged 1o this social milieu is important for me because I have
known poverty directly by my own experience. Poverty is familiar t0 me—and very important in my
thinking.” Gustavo Gutiérrez, "Opting for the Poor,” interview by Kathleen Hayes, The Other Side 23
(November 1987): 12. In 1984, Gutiérrez opined that "I belicve that an important aspect of my childhood
were cenain economic difficulties my family had which were quite serious at the time, [The interviewer’s
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school, and he grew up with two sisters.’ Gutidrez has also shared with the public the pains and joys that
he experienced during his adolescence, when be suffered from an illness for six years, but at the same time
developed a strong Christian faith, became a voracious reader, and formed Hfelong friendships.* Shortly
after the death of his mother in 1984, he spoke in an interview with the Lima daily newspaper, La
Repablica, of their special relationship and the influence of ber firm, but simple Christian faith on him *
After graduating from the colegio secundario (i.e., high school}, over the course of four and & half years,
Gutiérrez simultaneously studied medicine (with the goal of becoming a psychiatrist) in the Facultad de
Medecina at the Universidad Nacional Mayor de San Marcos, Lima, and philosophy at the Universidad

question:] As serious as those of so many people who don’t bave enough to eat? {ﬁuﬁm’s response] Yes,
thar serious. But only for relatively shont periods of time.” Gustavo Gutiérez, "Gutiérrez: *Joy of the Poor
Confounds the Powerful’,” interview by Mario Campos, Latinamerica Press 16 (no. 177, 10 May 1984): 5,

*Cunt Cadorette, From the Heart of the People: The Theology of Gustavo Gutiémez Oak.Park, 1ll:
Meyer-Stone Books, 1988), 2.

**I was bedridden and in a wheelchair for six years, between the ages of 12 and 18. It was a rich period
for me becanse of the tendemess and care my family gave me and on account of the intense friendships that
1 developed with many of my schoolmates and neighbors. During the years I was sick, my house became
a regular center for meetings, conversations, games. I developed a real passion for chess and one of my
frustrations as an adult is not baving time to play. It was also a time when I developed my sense of faith.
It is said that suffering brings maturity, and perhaps that is what T went through in those years.... Yes, there
was physical pain, although I must say that the swong bonds of friendship that I formed in those years
compensated greatly for my physical limitations. Friendships I still count on...” Gustavo Gutifrrez,
"Gutiérrez: 'Joy of the Poor Confounds the Powerful’," interview by Mario Campos, Latinamerica Press
16 (no. 177, 10 May 1984): 5. Gutiérrez suffered from osteomylitis, which has left him with a permanent
limp, He recalls, as well, the financial strain of his iliness on his family. Gustavo Guti€mrez, "Vamos a
hablar d¢ Valiejo: Entrevista a Gustavo Gutiémez,” interview by Carmen Pérez and Edvardo Urdanivia,
Pdginas 17, no. 114-115 (April-June 1992): 117. For another reference to Gutiérrez's illness an adolescent,
see Robert McAfee Brown, Makers of Comwemporary Theology, 22,

. 3= .there was always a very deep relationship between us. I wouldn't be saying anything new by calling

that refationship irreplaceable. From her I learned the importance of stmple, gratuitons love and the desp
tenderness with which, in spite of everything, we must {reat one another as fellow buman beings... ] think
her simple faith made me vnderstand something that 1 later worked on theologically. That is, that the final
basis for an option for the poor is found in the God I believe in. That conviction bas Ied me to live a very
deep spiritual experience--on¢ that is not without its sorrow, but that is, in the last analysis, shot through
with deep joy--a joy grounded in a firm faith in the Lord’s resurrection.” Gustavo Gutiérez, "Gustavo
Gutiérrez: *Criticisms Will Deepen, Clarify” Liberation Theology,” LADOC 15 (January-February 1985):
7, This was originally published in Spanish in La Repiblica (Lima) (14 September 1984). It was also
reprinted in Spanish as Gustave Gutiérrez, "Gutiérrez: Criticas profundizarin y clarificardn teclogia
liberadora,” Noticias Aliadas 2 (no. 35, 27 September 1984): 34,
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Cat6lica de Lima.®* He was also a member of the Juventud Masculina de Ia Accién Catslica Peruana (Male
Youth of Peruvian Catholic Action}. While a medical student at the Universidad Nacional de San Marcos,
he was the president of the Centro CatSlico de Barranco (Catholic Center of Barranco).” He began to do
preparatory studies for the pﬁesthéod in 1950. He studied philosophy at the Seminario Pontificic in
Santiago, Chile for one semester dusing 1950. Between 1951 and 1955, be studied phitosophy, psychology,
and theology at the Université Catholique de Louvain, Belgium, where be received a baccalaureate in
philosophy and a licenciate in psychology. His thesis topic was "Le conflit psychique en Fread” {Psychic
Conflict in Freud]. Among Gutiémrez's fellow students at Louvain were Francois Houtart, later, a very
important sociclogist of religion, and the Colombian, Camilo Tomes Restrepo, who would later decide, in
1965, to leave the priesthood and join the Colombian guerilla group, Ejército de Liberacion Nacional (ELN};
in fact, Gutiérrez and Torres, who had come to Louvain in 1953 to study social sciences, became good
friends.” Gutiérrez then studied theology from 1955 to 1959 in the Faculié de Sciences théologiques et
canoniques at the Université de Lyon, France. There he received a licenciate in theology, with an unfinished
thesis on religious liberty. Thereafter, Gutiérrez returned to Lima, where he was ordained a Roman Catholic

: “On March 19, 1992, Wilson Redtegui, the rector of the Universidad Nacional Mayor de San Marcos,

conferred an honorary doctorate on Gustavo Gutiérrez, On that occasion, Gutiérrez reminisced about the
time he spent in premedical studies at the university. "San Marcos confiere Doctorado Honoris Cam:a a
Gustavo Guti€rrez,” Péaginas 17, no. 114-115 (June 1992): 155-166.

*Jeffrey Klaiber, La Iglesia en el Peni: Su historia social desde 1a Independencia (Lima, Peru; Fondo
Editorial de la Pontificia Universidad Catdlica del Pent, 1988), 324.

*Enrique Moreno, "Derecho del pueblo: Liberarse y pensar su fe,” Pastoral Popular 30 (no. 1, 1979):
44, _

*Torves was kifled alongside his fellow guerrillas in 1966. For more information about Camilo Torres
Restrepo (1929-1966), sce the following works: Camilo Torres Restrepo, Obras escogiday Montevideo,
Uraguay: Provincias Unidas, 1968); Camilo Torres, Revolutionary Writings trans. Robert Olsen and Linda
Day (New York: Herder and Herder, 1969); Germén Guzmén, Camilo Torres, trans. John D. Ring (New
York: Sheed and Ward, 1969); Richard Maullin, Soldiers, Guerrillas, and Politics in Colombiz (Lexington,
Mass.: Lexington Books, 1973), 46-48; Marfa Eugenia Hernadndez-Hall, "La lucha del cura en Latinoamérica
a través de la vida de Jorge Camilo Torres Restrepo” (M.A. Thesis, Arizona State University, 1974); Walter
J. Broderick, Camilo Tomes: A Riography of the Priest-Guerrillero (Garden City, N.Y.: Doubleday &
‘Company, 1975); Roberto Loiveros Maqueo, Liberacitn y teologfa: Génesis y crecimiento de una reflexién
{1966-1976) (Lima, Peru: Centro de Estudios y Publicaciones, 1977), 4749, 65-68; Jobn W. Hart, “Topia
and Utopia in Colombia and Peru--The Theory and Practice of Camilo Torres and Gustavo Gutiémez in
Their Historical Contexts” (Ph.D. diss., Union Theological Seminary, 1978), Charles Bergguist, Ricardo
- Pefiaranda, and Gonzalo Sanchez, ed., Violence in Colombia: The Contemporary Crisis in Historical
Perspective (Witmington, Del.: Scholarly Resources, 1992), Gutiérrez disagreed with Torres’s decision to
leave the priesthood and join the guerrillas, Walter Broderick, Camilo Torres, 257-258.
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priest on January 6, 19591 Soon after his ordination, Gutiérrez studied for one semester at the Pontifiziale
Universith Gregoriana in Rome during 1959-1960.

Since 1960, Gutiérrez has spent a great deal of time doing pastoral work in Lima, éspecially in the
neighborhood of Rimac, and he has been a parish priest there since 1981. He has also taught theology and
the social sciences, "o students of the hamanities and social sciences, never to students of theology,” at the
Pontificia Universidad Catslica de Lima (1960-1965)! and the Instinnto de Pastoral Litirgica de Medelin
{Colombia). He bas been a visiting professor at Union Theological Seminary (Mew York), Pacific School
of Religion and at the Graduate Theological Union (Berkeley, Calif.), University of Michigan (Ane Arbor),
Boston College, Maryknoll School of Theology (Maryknoll, N.Y.), and the Mexican- American Cultural
Center {San Antonio, Tex.). He co-founded the Centro de Estudics Bartolomé de Las Casas (now called the
Instituto Bartolomé de Las Casas-Rimac) in the Rimac neighborhood of Lima in 1975. He has also acted
as a theological consultant for the joumal, Piginas (published by the Centro de Estudios y Publicaciones
in Lima), to which Guiisrrez has contributed numerous articles.”” He has also been a member of the
editorial board of the international journal, Concilium, After returning from Rome in 1960, he became the
archdiocesan advisor of the Unién Nacional de Estudiantes Catélicos del Pend (UNEC; the National Union

YGustavo Gutiérrez, "Opting for the Poor," interview by Kathleen Hayes, The Other Side 23 (November
1987): 12. For nformation about Gutiémrez’s life before he was ordained in 1959 (though some of the exact
chronological details are missing) by someoué who had known him for nearly forty years by 1988, see the
commenits by the Bishop of Cajamarca, Pera: José Dammert Bellido, "Prélogo,” in La verdad los hard libres:
Confrontaciones, Gustavo Gutiérrez (Lima, Peru: Instituto Bartolomé de Las Casas and Centro de Estudios
y Publicaciones, 1986), 1.3; Jos¢ Dammert Bellido, "Monsefior José Dammert Bellido," in Teologfa y
liberacign: Perspectivag v desafios Ensavos en torno g la obra de Gustave Gatiérrerz (Lima, Pery: Instituto
Bartolomé de Las Casas and Centro de Estudios y Publicaciones, 1989), 37-40.

U"Ensefié teologfa en Ia Universidad Car6lica, a estudiantes de humanidades y de ciencias sociales,
nunca a esmdiantes de teologfa....” Gustavo Gutiérrez, Evangelizacion v opeidn por los pobres (Buenos
Aires, Argentina: Ediciones Paglinas, 1987), my translation, 71, In 1984, Gutiérrez reflected on the period
when he tapght at the Universidad Catdlica: "It seemed important o me to take up themes in my classes
that would aliow an examination of the meaning of human existence and the presence of God in the world
in which my students lived. This led me o confront Christian faith with thinkers like Albert Camus, Karl
Marx and others as well as film directors like Luis Bufiyel and Ingmar Bergman and writers like {Penyvian
novelist] José Maria Arguedas or poets Iike our Cesar Vallejo...I believe. that dialogue of faith with
contemporary thought, especially with thought that is critical of Chiristianity, is necessary and lifegiving. I
remember with great affection those years (1960-65} I spent at the University and the conversations with
students such toples brought about.” Gustavo Gutidmrez, "Guiiérrez: "Joy of the Poor Confounds the
Powerful’,” interview by Mario Campos, Latinamerica Press 16 (no. 177, 10 May 1984): 6.

“The institute is located at the following address: Instituto Bartolomé de Las Casas-Rimac; Belisario
Flores 687, Lima 14-Apartado 3090; Lima, Peru. The publisher is located at Centro de Estudios y
Publicaciones (CEF); Camilo Carrillo 479, Lima 11, Apdo. 11-0107; Lima, Peru.



180

of Catholic Students of Pery), He has been the pational advisor for UNEC since later that same vear,
1960. He has also been a member, since its founding in 1968, of the nationa! secretariat of the Oficina
Nacional de Informacion Social (ONIS; the National Office of Social Information), a Peruvian priest
movement that was working to effect sovial change;™ an advisor for the Comunidades Eclesiales de Base
en Perd (CEBAP; the Base Ecclesial Communities of Peru); an advisor of the doctrinal reflection unit of
the Consejo Episcopal Latinoamericano (CELAM,; the Latin American Bishops' Conference); a theological
advisor at CELAM 11, which met Angust 20 to September 6, 1968 at Medellfn, Colombia: his infloence is
especially conspicuous in the conference document, "Paz” ("Peace”);” and a member of the Ecumenical
m of Third World Theclogians (EATWOT) since 1976. He also attended the fourth session of
Vatican II during a period when he was working with Bishop Manuel Larraf of Taica, Chile, who was the
president of CELAM at the time '® He received an honorary doctorate in theology from the Katholiecke
Universiteit te Nijmegen (Netberlands) on May 7, 1979," and an honorary doctorate from the University

“For more information about UNEC, which was founded in 1943 in Peru, see Jeffrey Klaiber, La

Iglesia en el Pend, 326-328; Luis Pésara, Radicalizacibn v conflicto en Ia Iglesia peruana (Lima, Peru:
Ediciones El Virrey, 1986), 39-44.

“For more information about ONIS, see Jeffrey Klaiber, La Iglesia en ¢l Perd, 381-383; Luis Pésara,

Radicalizacion v conflicto en 1a Jplesia peruana, 45-50.
15*pyz ® in Iolesia y i ién_bumana documentos de Medelltn. II Conferencia del

Episcopado Latino-americano, Coleccidn "Tiempo de Concilio” (Barcelona, Spain: Editorial Nova Terra,
1969), 67-82. McAfee Brown, evaluating the sixteen documents of the conference, states thar the “pext of
the most important one, the one on "Peace,” was basically the work of 2 single priest who did the actual
writing for the bishops dealing with that subject, The priest was Gustavo.” Robert McAfee Brown, Makers
of Contempomry Theology, 16, Klaiber, m&emmmmmﬁa@wmmmm
José Gremillion, as well as Gutiérrez, Jeffrey Klaiber, La Iglesia en ¢l Perf, 380.

¥Gustavo Gutiérrez, "Option for the Poor: Review and Challenges,” The Month (January 1995); 5.
According to Gutiérrez, it was Bishop Larratn who "conceived the idea, toward the end of the [Vatican]
Council, of a Latin American episcopal meeting in order to see our situation in the light of Vatican 11 It
was 10 take place two years later at Medellfn,” but, in the meantime, Bishop Larrafn was killed in an
automobile accident in June 22, 1966. "Don Manuel, a la sazén presidente del CELAM (don Helder Céimara
era el vicepresidente), concibi6 Ia idea, hacia el final del Concilio, de una reunién episcopal latinoamericana
para ver nuestra situacién a Ia luz del Vaticano II, Ella tendra lugar afios después en Medellin” Gustave
Gutidrrez, "Vaticano 11 y 1a Iglesia latinoamericana,” my translation, Pdginas 10, no. 70 (August 1985): 7.
See also §eﬁxey Klaiber, La Iglesia en el Perd, 379-380; Roberto Oliveros Maqueo, Liberacién v teologfa,
74,

"For hiﬂgrsphiea! information about Gustavo Gutiérrez, sce the following books, articles, interviews, -
and dissertations: Robert Leroy Breckenridge, “The Ecclesiology of Gustavo Gutiémrez Merino: Contours,
Sources and Impact” (Ph.D. diss., Southem Methodist University, 1993), 33-38; "Conversacitn con Gustave
Gutiderez," imterview by Tedfilo Cabestrero, in Conversaciones sobre 1a fe, Entrevistas con: Ladistans Boros.

C Joseph Comblin, Eurique D, Dussel, Se Galilea, Giylio Girardi, José M. Gonzdlez

Rujz, Gustavo Guiiérrez, Hans Kiing, Jirgen Moltmann, Karl Rabner, Joseph Ratzinger Fdward .
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of Tibingen (Germany) in 1985. On May 29, 1985, the Faculty of Theology at the Catholic Institute of
Lyon, France awarded him a Doctorate in Theology for his successful defense of the following works:

Lineas pastorales de la Iglesia en América Latina (1970), Teologfa de la liberacién: Perspectivas (1971),
Liberation and Change (1977), La fuerza histérica de los pobres (1979), El Dios de la vida (1982), Beber

Schillebeeckx, Juan Luis Segundo, Jean-Marie THlard, ¢d, Te6filo Cabestrero, Pedal 71 (Salamanca, Spain:
Ediciones Sfgueme, 1977}, 125 (See the English translation: "A Conversation with Gustave Gutiérrez,”
interview by Tedfilo Cabestrero, in Faith: Conversations with Contemporary Theologians, translated by
Donald D. Walsh {Maryknoll, N.Y.: Obis Books, 19801, 93); Curt Cadorette, From the Heart of the
2, 67, 84; Rosino Gibellini, ed., "Gustavo Gutiérrez,” in La pueva frontera de la teologia en América L atina,
(Salamanca. Spain: Ediciones Sfgueme, 1977), 286-287 (This was originally published in Italian as Rosino
Gibellini, La nuova frontiera della weologia in America Latina {Brescia, Italy: Editrice Queriniana, 1975].
I bave not been able to locate a copy of the original in North America. The citation from the English
translation Is as follows: Rosino Gibellini, ed., "Appendix 1. Biographical and Bibliographical Data on the
Contributors,” in Frontiers of Theology in Latin America, John Drury [London, England: SCM Press, 1980],
311.313.); Luis Alberto Gémez de Souza, "La fuerza histdrica de Ia reflexién de Gustavo Gutiérrez,” in
Teologia v Jiberacion: Perspectivas y desafios, 73-77, Instituto Fe y Secularidad, "Resefia biografica,” in

Fe cristiana y cambio social en América Latina: Encuentro de El Escorial, 1972 (Salamanca, Spain: -
Sigueme, 1973), 418; Peter Kendrick, "Christian Freedom and Liberation: A Biblical and Theoclogical

Critigue of the Concept of Salvation i the Theology of Gustavo Gutiérrez” (Diiss., New Orleans Baptst
Theological Seminary, 1990), 32-36; Jeffrey Klaiber, La Iylesia en el Perd, 324-325; Germén Le Baut,
"Catequesis ¥ teologia de 1a liberacion,” in Reflexion so logfa de la liberacion:
el Peni, Gustavo Gutiérrez, José Luis Idigoras, et al. (Iquitos, Peru: Ceniro de Estudios TeolGgicos de la
Amazonia, 1986), 216; Miguel Manzanera, Teologfa, salvacidn y liberacidn en 1a obra de Gustavo Gutiérres.
Exposicidn analitica, situacion teSrica-préctica v valoracién critica (Bilbao, Spain: Universidad de Deustro
and Mensgjero, 1978), 13; Lucas F. Mateo Seco, G. Gutiérrez, H. _Assmann, R, Alves: Teolopia de Ja
liberacidn, Colleci6n Crftica Filosdfica (Madrid, Spain: Editorial Magisterio Espafiola, 1981), 37; Enrique
Moreno, "Derecho del pueblo: Liberarse y pensar su fe,” Pastoral Popular 30 (no. 1, 1979): 44; Robert
McAfee Brown, Makers of Contemny Theology: Gustave Guliérrez (Atanta, Ga; John Knox Press,
19803, 20-22, 28; Robert McAfee Brown, Gustavo Gutiérrez, 22-34; D.J. Molineaux, “Gustavo Gutiérrez:
Historical Origins,” The Ecumenist 25 (no. 5, Jaly-August 1987): 66; Osvaldo Luis Mottest, "An Historically
Mediated "Fastoral’ of Liberation: Gustavo Gutiérrez’s Pilgrimage Towards Socialism” (Ph.D. diss. [Division
of Retigion], Emory University, 1985}, 11-13; Tom Moylan, Rereading Religion: Emst Bloch, Gustavo
Gutierrez, and the Post-Modem Stategy of Liberation Theology (Milwaukee, Wisc.: University of
Wisconsin-Milwaukee, 1986}, 5—6 Jacqm van Nieuwenhove, Brarmen van Bmdmg, 14-20; Odair
Pedrosos Mateus, Razfo SDe; i ; g i {80
Paulo, Brazil: ASTE-Ciéncias éa Rehgxan. 1990), 85-8? Lms Peirano, "Enm con Gustavo Gutiérrez,”
Quehacer (March 1980): 116-117; Edward Schillebeeckx, “Gustavo Gutiérrez, "Gustavo Gutiérrez recebe
em Nimega o titulo d&¢ Doutor Homoris Causa,” Revista Eclesifstica Brasileira 39, no. 155 (September
1979): 502-505; Paul E. Sigmund, Liberation Theology at the Crossroads: Democracy or Revolution? (New
York and Oxford, England: Oxford University Press, 1990), 31-32; Christian Smith, The Emergence of
Liberation Theology: Radical Religion and Social Movement Theory (Chicago, IIl. and London, England:
The University of Chicago Press, 1991), 154-155; Juan Jos¢ Tamayo Acosta, La teologfa de Ia liberacidn
(Madrid, Spain: Edtciones de Cultura Hispénica, 1990), 28; Sergio Torres, "Itinerario intelectual y espirital
de Gustavo Gutiérrez,” in Teologfa y liberacién: Escritura v gspiritualidad. Ensayos en tomo a 1a obra de
Gustavo Gutiérrez (Lima, Perg: Instituto Bartolomg de Las Casas and Centro de Estudios y Publicaciones,
1990), 202-204,
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en_su proprio pozo: el itinerario espiritual de w pueblo (1983), and many articles."

Gustavo Gutiérrez publicly introduced the tenm, “tevlogia de la liberacion" ("theology of
liberation”), during a lecture that he delivered at a conference sponsored by ONIS, the Segundo Encuentro
de Sacerdotes y Laicos (Second Meeting of Priests and Laity). It gathered in Chimbote, Peru between July
22 and 25, 1968.” Gutiémrez has frequently reminisced that he formulated the principal features of his
theology of liberation (hereafter, alternately called "liberation theclogy™) berween 1965 (which be bas often
emphasized was the year that represents the high point of violent revolution in Latin America) and 1968
due to the historical, social, and pastoral experiences (including the sise of base ecclesial communities) of
Peruvians and Latin Americans during that time.” In retrospect, be believes that it was the end of Vatican

"Gustavo Gutiérrez, "Lyon: Debate de la tesis de Gustavo Gutiérrez,” Pdginas 10, no. 71-72 (October
1985): 2; Gustavo Gutiérrez, "Lyon: Debate de 1a tesis de Gustavo Gutiérrez,” in La verdad los hard Yibres,
9.

11 believe it [liberation theclogy] arose in the 1960, very rich and also very ambiguous years, years
that were the springboard for many ideas and new drections in Latin America. We ¢ull one of them
"theology of Eberation.” The term itself (although the term isn’t the most important thing) was first used
when | presented a paper at a pastoral meeting in Chimbote in July 1968, just before the Bishops'
Conference in Medellin" Gustavo Guiiérrez, “Gutiérrez: *Joy of the Poor Confounds the Powerful’,”
interview by Mario Campos,” Latinamerica Press 16 (no. 17, 10 May 1984): 5. See also Gustavo Gutiérrez,
Teologia de 1a liberacion: Perspectivas CEP, 3 (Limna, Pen: Centro de Esmdios y Publicaciones, 1971), 11;

Gustavo Gutiérrez, Evangelizacion y_opcién por los pobres, 71; Gustavo Gutiérerz, "Mirar lejos:
Introduccidn a la nueva edicion,” in Teologfa de 1a i : Perspecti 14th rev. and enlarged ed,,

Verdad ¢ Imagen, 120 (Salmanca, Spain: Sigueme, 1990), 17; "Entrevista al te6logo Gustavo Gutifrrez,”
Tierra Nueva 13-14, no. 52-53 (1985): 8 (originally published in Noticias Aliadas no. 18-19 [19-26 May
1983): 5); Hécwr Bormrat, "Entre la proclama y los programas,” Vispera 7, no. 30 (1973): 48; Rosino
Gibellini, The Liberation Theology Debate, trans. John Bowden (Maryknoll, N.Y.: Orbis Books, 1988), 2
{The original was published in Italian: Rosino Gibeilini, 11 Dibattito sulla Teologia della Iiberazione
{Brescia, Italy: Editrice Queriniana, 1986]. I have not been able to Jocate a copy of it in North America);
Miguel Manzanera, Teologia salvacion v Hberacidn, 41-43; Robert McAfee Brown, Makers of
Contemporary Theology, 25; D.J. Molinesux, “Gustavo Gutiérrez: Historical Origins,” The Ecumenist 25
(no. 5, July-August 1987): 65, 68. ' '

At a seminar of four hundred pastoral agents in Quilmes, Argentina, which gathered March 2-9,-1986.
at the meeting house, “Cura Brochero”, Gutiérrez distinguished between his naming of a theology and his
various experiences, especially pastoral experiences, of what many Latin American Christians had already
been practicing, and which thereby inspired his articulation of the theology: "H the expression "theology of
liberation’ is rightly awarded to me, the content was common in Christian groups who lived and reflected

“on the commitment to the poor. This which we call theology of liberation could have been named
differently, but all the same it would have appeared....” "Si bien se me adjudica la expresién "weologfa de
1a liberacién’, el término, el contenido era comtn en grupos cristianos que vivian y reflexionaban ¢n el
compromiso con los pobres. Esto que llamamos teologfa de la liberacidn podria baber side llamado de otra
forma, pero igual hubiera aparecido....” Gustavo Gutiérez, Evangelizacién y opcion por los pobres, my
translation, 72, See also Gustavo Gutiérrez, "Gustavo Gutiérrez: anunciar el Evangelio a los pobres, desde
los pobres,” Proceso no. 118 (February 1979): 10; Gustavo Guiiérrez, “Gustavo Gutiérrez: anunciar el
. Evangelio a los pobres, desde los pobres,” Theologica Xaveriana 29, no. 50 (1979): 58; Gusavo Gutiérrez,
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11 that impetled kim to develop another theology that would respond more directly to the problems of Latin
America® Gustavo Gutiérrez contends that, ever since be was ordained in 1959, his pricary task has been
pastoral work, while teaching and writing theology have always been subordinate concerns.®

"Vaticano I y la Iglesia latinoamericana,” Péginas 10, no. 70 (August 1985): 8; Gustavo Gutiérrez, "Mirar
lejos: Introdaccion a la nueva edicitn,” in Teologia de Ia liberacidn: Perspectivas, 14th rev, and enlarged
ed., 31. Ar a lecture which he delivered at Regis College, Toronto, on March 22, 1983, the Uruguayan
liberation theologian, Juan Luis Segundo, stated his belief that, indeed, liberation theology started much
earlier than July, 1968: "Contrary to the most common assumptions, Latin American theclogy, without any
precise title, began w have clear distinctive features at least ten years before Gustavo Gutiémez’s well
known book A Theology of Liberation. This was a kind of baptism, but the baby had already been bomn,

The real begimning came simuhancously from many different theologians working in different
counities and places in Latin America, even before the first session of Vatican I In any case, these
developments began some years before the Constitution Gaudium ef Spey in 1965, which, to a great extent,
was used afterwards as an official support for the main views of this liberation theology.” Juan Luis
Segundo, "The Shift within Latin American ’Ihmlogy Journgl of ’Iheol_ggz for Southern Africa no, 52
(September 1985): 17-18.

*U1n an interview in 1987, Gutiérrez recalled the origin of his theology of liberation: "I was not present
for the conclusion of Vatican 1. I was in Rome, but I preferred to stay in my room and listen by radio
because it felt like a kind of contradiction for me. I was happy, but on the other band it was not enough.

This moment was my starting point for many things, including the first seeds of iberation theology.
Centainly at that moment I dido’t have the exact idea of liberation theology in my mind, but 1 began 1o
perceive this Westemn theofogy as not enough for the reality of my people.” Gustavo Gutiérrez, "Opting for
the Poor,” interview by Kathleen Hayes, The Otber Side 23 (November 1987): 12. He reflected similady
and more fully on the same experience in a lecture during 1993: "I was invited to atend the closing
ceremony, but did not feel like going. Instead, during those two days of December 7-8, 1965, I chose 10
make aretreat alone, and 50 that was the context in which T was hicky to bear on the radio one of Paul VI's
finest addresses on the meaning of the Couneil. 1 found myself canght between mixed feelings, On the one
hand, I was delighted with the results of the Council, for it reflected significantly the theology which I had
studied and with which I identified. But on the otber hand, I began to note & definite concern: the great
challenges of the Latin American people had not found enough place in the Council.

The thame of poverty and the conflict-ridden sissations gripping Latin America had scarcely been
alluded to. Because of my studies in Evrope my European side could be satisfied, but my Latin American
side, more Indian or mestizo, remained at odds as if expecting something else. I clearly remember that those
two days of spiritual experience, if you want to put a date on if, were when I began to take a certain
distance from the theology which I had so fervently read and worked on until then. Having just done my
first years of pastoral work, I had discovered in Latin America, particularly in my own country of Peru, a
reality which had not been explicitly treated at the Council.” Gustavo Gutiérrez, "Option for the Poor:
Review and Challenges,” The Month (January 1995): 5. For a similar comment, sce Pdsara’s interview with
Gutiérrez in Luis Psara, Radicalizacién y conflicto en la Iglesia peruana, 51. Gutiérrez is a mestizo: be is
part Quechuan, Robert McAfee Brown, Makers of Contemporary Theology, 21.

“He has made this comment many times over the years. See, for example: Gustavo Gutiérrez, "Gustavo
Gutiérrez; anunciar el Evangelio a los pobres, desde los pobres,” Proceso no. 118 (February 1979): 10;
Gustavo Gutiérez, "Gustave Guiiérrez: anunciar ¢l Evangelic a los pobres, desde los pobres,” Theologica
Xaveriana 29, no, 50 (1979): 58. (Other examples will be supplied later.) See also Odair Pedroso Mateus,
Razio da esperanca, 87-89.




CHAPTER 5

THE EVOLUTION OF GUSTAVO GUTIERREZ’S CONCEPT OF PERSECUTION
AND MARTYRDOM IN HIS PRE-THEOLOGY OF LIBERATION WRITINGS

The evolution of the traditional concept of authenticated martyrdom in the Roman Catholic Church,
from the pre-Constantinian Church up to the pontificate of Pope John Paul II, was examined in chapters one
to four, which constitute the first part of the present study. The objective of chapter five is to begin
analyze the chronological development of Gustavo Gutiérrez's concept of persecution and martyrdom, as
well as the evolution of his theological reflections on some of the themes which he will thereafter associate
with his concept of persecution and martyrdom (such as the mission that the Roman Catholic Church should
bave in the world, the relationship between charity and salvation, and the three biblical notions of poverty),
by focusing on his pre-theology of liberation books, articles, and pamphlets. It is worthwhile to observe that
Gutiérrez uses the word, "Iglesia” (i.e., "Church”) to refer to the Roman Cﬁtholic Church, as well as to the
pre-Constantinian Church. Tn the present study, "Church” is used as a synonym of the Roman Catholic
Church. The expression, "pre-Constantinian Chyrch” (and in that context, "Church”), is used whenever
Christians during the pre-Constantinian era are discussed; this designation includes the Early Church in bothk
the East and the West.

Gustavo Gutiérrez’s works (many of them published but with limited distribution) which predate
July, 1968 include the following books, mimeographed pamphlets, and articles: a first version of y_h_gin_
de la Iglesia y apostolado universitario [Mission of the Church and University Apostolate] from Jure, 1960,
as well as a second version of it from a lecture in July, 1962;' ";Cémo establecer el didlogo salvador con

'Gustavo Gutiérrez, Mision de la Iglesia y apostolado universitario (Lima, Peru: UNEC, 1960). Robert
Leroy Breckenridge also lists a similarly titled article in his bibliography. See Gustavo Gutiérrez, "Iglesia
y apostolado universitario,” 1960, Documents Collection, Centro de Bartolomé de Las Casas, Lima, Peru,
Robert Leroy Breckenridge, "The Ecclesiology of Gustavo Gutiérrez Merino,” 650. Both are reproductions
of a lecture that Gutiérrez delivered to UNEC: the Uni6n Nacional de Estudiantes Cat6licos del Peni
(National Union of Catholic Students in Peru) on June 26, 1960. They appear to be identical versions of
the same work, but the former one was published by UNEC as a book in Lima, while the latter may be a
mimeographed pamphlet. I have not yet been able to secure a copy of either the 1960 UNEC publication
nor the version listed by Breckenridge. In the present study, a copy of Misién de la Iglesia y apotolado
universitario, published in 1964, is used. It notes that the pamphlet is taken from a "talk given at the UNEC
Training Conference, from June 26, 1960 and at the Latin America Meeting of PAX Romana--M1E.C.,
which took place July 20 to 25, 1962 at Montevideo, Uruguay.” "Charla dada en al Jomada de Formacién
de UNEC, del 26 de junio de 1960 y en el Encuentro Latincamericano de PAX Roamna--M.1LE.C,, realizado
del 20 al 25 de julio de 1962 en Montevideo, Umguay." Gustavo Gutiérrez, my translation, Mision de la
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el hombre en América Latina? ["How to Establish Salvific Dislogue with Man in Latin America?");*
Caridad y amor hymano: Estudio biblico (Charitv and Human Love: Biblica! Study];’ Pastoral universitaria
latinoamericana [Latin American University pastorall;* "Libertad religiosa y diflogo salvador” ["Religious
Freedom and Salvific Dialogue™];* "Tres comentarios a la Declaracion sobre }a Libertad Religiosa” [“Three

Iglesia v apostolado wniversitario, Serie Teologfa, no. 1 (Lima, Peruy: Departamento de Publicaciones de
UNEC, 1964), 1-2. The andience of the final part of the pamphlet, entitled "Lo UNEC”, is clearly UNEC
in Lima, not PAX Romana--M.IE.C. in Montevideo, so this seems to be identical to the 1960 Jecture, even
though Breckenridge says that this same 1964 publication reproduces the 1962 version of the lecture and
that it is "textually quite close” to the 1960 pampblet, “but contains evidence of theological movement.”
Robert Leroy Breckenridge, “The Ecclesiology of Gustavo Guti€rrez Merino,” 650. Breckenridge does not
elaborate on his judgment, and Manzanera and Mottesi 40 not zefer to the 1962 Jecire, nor w this 1964
publication in their thorough studies of Guiiérrez's pre-liberation theclogy warks. In the present study, the
1964 publication is used to examine the Jecture that Gutiérrez delivered to UNEC in 1960, and the 1962
lecture is assumed to be identical to the earlier one mtil persuasive evidence to the contrary is obtained,
Furthermore, Bishop José Dammert Bellido also mentions two works with Gutiéirez's input that predate
ision de Ia Iglesia v aposiolado universitario: e says that ™Las exigencias sociales del catolicismo’ {"The
Social Demands of Catholicism’] explained in a cheerful and beautiful pastoral letter of the Episcopate of
Peru in 1958, and completed in the First Social Week of the following year, outlined guidelines for the lay
apostolate, especially welcomed by university smdents.” Dammert's original comment is as follows; ™Las
exigencias sociales del catolicismo’ expuestas en una feliz y hermosa carta pastoral del Episcopado del Pent
en 1958, y completadas en 1a Primera Semana Social del afio siguiente, trazaron orieptaciones para ¢l
apostolado seglar, especialmenmte acogidas por los universitarios.” José Dammert Bellido, "PrSloge," in
La verdad los hard libres, Gustavo Guiiémez, 2. I have not seen other references 10 these as being early
works by Gutiérrez. Jeffrey Klaiber examines the January, 1958 pastoral letter and the Primera Semana
Social, which Biskop Dammert Bellido had organized and which was celebrated August 1-9, 1939, but
Kiaiber does not note any input by Gutiérrez. Klaiber provides references concerning the publication of the
two: the pastoral letter was published in El Amigo del Clerp (January-February 1958): 8-21, while the
Primera Semana Social was published as Primera Semana Social del Perd. Jeffrey Klaiber, La Iglesia en
¢l Perd, 350-352. _

*Gustavo Gutiérrez, ";Cémo establecer el dislogo salvador en América Latina?" (Petrépolis, Brazil:
mimeographed, February-March, 1964, 14 pages). It is also included in the mimeographed collection,
Reunién de Petrdpolis, febrero-marzo, 1964, which is available at the Instituto Bartolomé de Las Casas.
Osvaldo Luis Mottesi, "An Historically Mediated "Pastoral’ of Liberation,” 65-66. I have requested a copy
from the institnte, but T have not yet received a response. .

*Gustavo Gutiérrez, Caridad y amor bumano: Estudio biblico, ed. Cecilia Tovar, Serie Biblica, 0. 1
(Lima, Peru: Ediciones Tiemra Entera, 1966).

“Gustavo Gutiérrez, Pastoral yniversitaria latinoamericana, Serie Teologfa y Pastoral 2, Documento 1
(Montevideo, Uraguay: Secretariado Latinoamericano del MLE.C. [Pax Romana], 1966). In this work,
Gutiérrez gathers together the subject matter of a seminar in Lima, Peru from August, 1965.

SGustavo Gutiérrez, "Libentad relfigiosa y didlogo salvador,” in Salvacién v construcci6n del mundo,
Gustavo Gutiérrez, Juan Luis Segundo, José Croatto, Bemardo Catao, and José Comblin (Santiago, Chile:
Dilapsa; Barcelona, Spain: Editorial Nova Terra, 1968), 11.43,
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Commentaries on the Declaration of Religious Freedom"];® La pastoral de la Iglesia en América Latina

[The pastoral of the Church in Latin America];” Pobreza evangélica; Solidaridad v protesta [Evangelical
Poverty: Solidarity and Protest];* and Fe y compromiso [Faith and Commitment].’ _

In this chapter, seven major themes will be studied which Gutiérrez analyzes in his pre-theology
of liberation writings. These themes are la pastoral--the way that the Roman Catholic Church acts and is
present in the world; the relation between salvation and the practice of charity by means of unconditionally
loving all people; the presence of the Church in the unique history where God acis; and the zelation between
religious freedom and salvation; the relation between the understanding of salvation and the way in which
the Church is present in contemporary Latin America: the need for the Church to choose to become poor

‘Gustavo Gutiérrez, "Tres comentarios a la Declaracién sobre la Libertad Religiosa,” IDOC (Spanish
edition) Dossier 66, no. 13 (July 1966). The original is written in French. In this study, I use the English
translation, which is the only edition that I have been able to obtain: Gustavo Gutiérrez, "Three
Commentaries on the Declaration of Religions Freedom,” IDOC (English edition) Dossier 66, no. 13 (17
August 1966): 1-11. Oliveros, Manzanera, Motessi, and Breckenridge do not include this article in their
studies of Gutiérrez’s pre-liberation theology works.

"Gustavo Gutiérrez, La pastoral de a Iglesia en América Latina, Serie 1, Documento 15 (Montevideo,
Uruguay: MIEC-JECI Servicio de Documentaci6n, 1968). This book collects lectures delivered by Gutiérrez
in January, 1967. The book was reprinted as Gustavo Gutiérrez, "La pastoral de la Iglesia en América
Latina,” in Cristianismo y Tercer Mundo, Gustavo Gutiérrez and CENCOS, Collecién "Pueblo de Dios”,
Serie D., no. 10 (Bilbao, Spain: Edita ZERO, 1973), 7-84. It was revised to take into account the
methodology of Gutiémrez's theology of liberation, and it was published as the following book: Gustavo
- Gutiérrez, Lineas pastorales de la Iglesia en América Latina [Pastoral Lines of the Church in Latin America)
(Lima, Peru: Centro de Estudios y Publicaciones, 1970). There also exist a French translation of the latter
book, which was published in 1971: Gustavo Gutiérrez, Réinventer le visage de I'Eplise: Analyse
théologique de I'évolution des pastorales, (Paris, France: Les Editions du Cerf, 1971); and a somewhat
revised second edition of the 1970 first edition, which was published in 1976: Gustavo Gutiérrez, Lineas
pastorales de la Iglesia en América Latina, 2d ed. (Lima, Peru: Centro de Estudios y Publicaciones, 1976).

*Gustavo Gutiérrez, Pobreza evangélica: Solidaridad y protesta (Lima, Peru: Centro de Estudios y
Publicaciones, 1970). This article was reprinted (with minor revisions) in the Uruguayan journal, Vispera,
in 1971: Gustavo Gutiéirez, "Pobreza evangélica: Solidaridad y protesta,” Vispera no. 24-25 (1971): 3-19.
In both cases, the essay is a slightly edited version (especially in regard to the bibliography) of a series of
classes on "L’Eglise et les problemes de la pauvrets” [*The Church and the Problems of Poverty"], which
Gutiérrez taught at the Université de Montréal, Canada, during July, 1967. Gutiérrez then revised and
lengthened the essay (especially the second half), and incorporated it into Teologia de la liberacion:
Perspectivas as the final chapter, "Pobreza: Solidaridad y protesta” ["Poverty: Solidarity and Protest"]. This
chapter has also been reprinted as Gustavo Gutiérrez, "Pobreza: Solidaridad y protesta,” in Del Vaticano
al Ecuador: "Teologfa desde América Latina” [From the Vatican to Ecuador; "Theology from Latin
America."], ed. Jaime Ruiz N. (Quito, Ecuador: Fundacién de Investigaciones Sociales "Luis Chusig"-
F.B.U., 1984), 185-203. '

*Gustavo Gutiérrez, Fe y compromiso, Sub-serie 1, Documento 2 (Montevideo, Uruguay: Secretariado
_Latinoamericano del MIEC-JECI, Servicio de Documentacidn, 1968). This work is 