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The Life and Works of James of Viterbo
E.L. Saak

In the aftermath of the religio-political conflicts that pitted Pope Boniface VIII against King Philip IV of France, Pope Clement V felt a strategic move was called for and resettled the papacy in Avignon in 1309.  The Archbishop of Naples, the Augustinian Hermit James of Viterbo, had died the previous year, not having lived to see the onset of what Petrarch would call the 'Babylonian Captivity of the Church'.  The bells of the Cathedral, which James had done so much to further, had barely stopped their requium pealing when they were called to begin yet again.  In 1309 Charles II, King of Naples gave up the ghost as well, to be succeeded by his son, Robert d'Anjou, who continued his father's patronage of the Augustinians and would be a major player in the ongoing battles between Pope and Emperor that marked, as much as the soon to hit Great Northern Famine and Black Death, the onset of the 'late Middle Ages', which only in retrospect have been seen as a period of decline, leading to the rupture of Europe, the crumbling of Christendom and the onset of modernity.[footnoteRef:1]  As a near contemporary of Dante (1265-1321), James was perhaps spared the worst of it all, though he lived through his share of turmoil to be sure.  In 1278 Brother James left his home town of Viterbo and arrived in the Paris of Philip III, who had succeeded his saintly father Louis IX eight year earlier.  Paris's shinning lights, the Dominican Thomas Aquinas and the Franciscan Bonaventure, had recently expired when James settled in the Augustinian cloister, and Bishop Etienne Tempier had just condemned 219 propositions.  From 1278 to his death, James's primary context was to be these two cities, Paris and Naples, which were intimately linked, politically, economically, culturally, and intellectually after Philip's brother, Charles of Anjou, with papal sanction and invitation, had established himself as King Charles I of the regno, putting an end to Hohenstaufen suzerainty in 1268.[footnoteRef:2]  Little did James know what he was getting himself into when he left for Paris.  He was to become a theologian, though he is best known today as a philosopher, particularly a political philosopher, the author of the treatise De regimine Christiano, which has been called the first treatise on the Church as such, composed in the midst of bitter papal-princely conflict.[footnoteRef:3]  Yet as controversialist, as archbishop and church adminsitrator, as theologian, and as philosopher, James was first and foremost an Augustinian Hermit, a son of Augustine. [1:  E.L. Saak, High Way to Heaven. The Augustinian Platform Between Reform and Reformation, 1292-1524 , SMRT 88 (Leiden: 2002), 16-28.]  [2:  Jean Dunbabin, Charles I of Anjou. Power, Kingship and State-Making in Thirteenth-Century Europe (London-New York: 1998).]  [3:  F.-X. Arquillière, Le plus ancien traité de l'Église: Jacques de Viterbe ‘De regimine christiano’ (1301–1302). Étude des sources et édition critique (Paris: 1926).] 


I. Viterbo
James Capocci was born in Viterbo around 1255.[footnoteRef:4]  Situated 50 miles north of Rome on the Via Cassia, Viterbo was technically part of the papal states, though in 1255 it had only recently returned to the Guelf party after a Ghibilline rebellion resulting from on going conflict between the Gatti and di Vico families, which enabled Emperor Frederick II to win Viterbo for his cause in 1240.[footnoteRef:5]  Rose of Viterbo, the city's soon to be patron saint, called the city to return to papal obedience, preaching reform, for which she is still venerated in Viterbo to this day.[footnoteRef:6]  From this point on, Viterbo would be a distinctly papal city, becoming the residence of Pope Alexander IV from 1257 to his death in 1261.[footnoteRef:7]  The commune of Viterbo enlarged the episcopal palace for Alexander's residence, and continued to do so for Urban IV (1261-1264) and Clement IV (1264-1268), complete with frescoes depicting the close relationship between the papacy and the commune with its heraldic images of the lion and palm tree.[footnoteRef:8]  Popes Gregory X, John XXI, Nicolas III, and Martin IV were all elected in Viterbo, extending the papal presence to 1281, and Popes Clement IV and Hadrian V (1276) are buried there.[footnoteRef:9]  James grew up in a city that legitimately could be called the "city of the popes".[footnoteRef:10]  Moreover, the popes in Viterbo courted scholars, with William of Moerbeke serving as chaplain to Pope Urban IV, a pope who also expressed interest in the works of Roger Bacon.  David Lindberg went so far as to argue that "the papal court in Viterbo, in part fortuitously and in part through the activity of William of Moerbeke, served as a 'center' for the transmittal of optical literature in the 1260s and 1270s."[footnoteRef:11]   [4:  The family name Capocci was a later attribution.  It first appears in the sixteenth century by Maurizio Terzo da Parma (d. 1581); see Ugo Mariani, Scrittori Politiei Agostiniani del Sec. XIV, Biblioteca Agostiniana 2 (Florence: 1927), 65; X.P.D. Duijnstee, s'Pausen Primaat in de latere Middeleeuwen en de Aegidiaansche School, vol. 1 (Hilversum: 1935), 122.]  [5:  Cesare Pinzi, Storia della Città di Viterbo, 5,3-6; 4 vols. (Rome: 1889), 2:37-105.]  [6:  See Gabriella Santini, La festa di Santa Rosa a Viterbo. uno sguardo antropologico (Rome: 2012); Darleen Pryds, Women of the Streets. Early Franciscan Women and the Mendicant Vocation (St. Bonaventure, NY: 2010), 21-32.]  [7:  In addition to Pinzi, Storia della Città di Viterbo, 5,3-6 cited above, see also Gianluca di Prosper, Viterbo, custode segreta. Papa Alessandro IV, le sacre reliquie e I Templari (Orvieto: 2011).]  [8:  Gary M. Radke, "Medieval Frescoes in the Papal Palaces of Viterbo and Orvieto," Gesta, 23/1 (1984): 27-38.]  [9:  A.J. Frothingham, Jr., "Notes on Roman Artists of the Middle Ages. III. Two Tombs of the Popes at Viterbo byVassallectus and Petrus Oderisi," The American Journal of Archeology and of the History of the Fine Arts 7 (1891): 38-53.]  [10:  Sandro Bassetti, I Templari a Viterbo, 1118- Dicembre 1312  (Orvieto: 2013), 13.]  [11:  D. C. Lindberg, "Lines of Influence in Thirteenth Century Optics: Bacon, Witelo and Pecham," Speculum 46 (1971): 66-83; 67; as cited by Radke, "Medieval Frescoes," 35-36.] 


Yet papal presence, imperial conflict, and scholarly erudition were not the only influences on Viterbo in the thirteenth century.  Italian society in general was changing in the course of the eleventh and twelfth centuries.  This shift was more wide-spread than can be summarized in the changing images of Christ from Christus triumphans to Christus patiens.[footnoteRef:12]  Communal relations, marriage, economics, and philanthropy were all affected by "the expansion of the charitable impulse, which displayed extraordinary concern for the spiritual well-being of the Christian community,"[footnoteRef:13] providing the social context for James's later treatments of the love of God and love of self.[footnoteRef:14]  In Viterbo’s communal Statues of 1251, the city began by affirming its dedication to defending the catholic faith,[footnoteRef:15] a faith that also manifested itself in the city’s spritiuality which was challenged in 1251 by a popular crusading movement known as the pastores which became anticlerical and violent.[footnoteRef:16]  Moreover, in 1269 an earthquake rattled Viterbo, which resulted in apocalyptic speculations, which Eudes de Châteauroux preached to calm by explaining to his audience in Viterbo that rather than signs of the last times, the earthquake was more probably simply a sign of God’s wrath,[footnoteRef:17] a wrath that perhaps in this light and context led the young James to enter the Augustinian cloister.  Viterbo was, in any case, a city in turmoil, a religious city, a scholarly city, a papal city, and it had been so throughout James' youth.  Young children too are impressionable and influenced by their surroundings beyond their immediate family, and when James left home to enter the religious life he was still an adolescent, most likely only fourteen or fifteen, just slightly younger, perhaps, than Shakespear's Romeo.  Yet unlike his fictional Veronese contemporary, the teenager James Capocci became an Augustinian Hermit.[footnoteRef:18] [12:  R.W. Southern, The Making of the Middle Ages (New Haven and London: 1953); Carl Richstaetter, Christusfrömmigkeit in ihrer historischen Entfaltung: Ein quellenmässiger Beitrag zur Geschichte des Gebets und des mystischen Innenlebens der Kirche (Cologne: 1949); Giles Constable, “The Ideal of the Imitation of Christ,” in idem, Three Studies in Medieval Religious and Social Thought (Cambridge, 1995), 143-248.]  [13:  Marvin B. Becker, Medieval Italy. Constraints and Creativity (Bloomington: 1981), 43.]  [14:  T.M. Osborne, Love of Self and Love of God in Thirteenth-Century Ethics (Notre Dame: 2005).]  [15:  “Statuimus quod potestas vel consules teneantur et debeant fidem catholicam in omnibus defensare.  Et si quis noluerit fidem catholicam profiteri et eam vivere recusaverit, potestatis arbitrio puniatur.” Statutum Viterbii, 1,1; Cronache e Statuti della Città di Viterbo, ed. Ignazio Ciampi, Documenti di Storia Italiana V (Florence: 1872), 451. ]  [16:  Jussi Hanska, “Catastrophe Sermons and Apocalyptic Expectations: Eudes de Châteauroux and the Earthquake of 1269 in Viterbo,” in Thom Mertens, Maria Sherwood-Smith, Michael Mecklenburg, and Hans-Jochen Schiewer eds., The Last Judgement in Medieval Preaching, Sermo: Studies on Patristic, Medieval, and Reformation Sermons and Preaching 3 (Turnhout: 2013), 117-134; 131.]  [17:  Ibid., 117-134.]  [18:  The information for James' early life is essentially non-existant.  Gutierrez asserted: "Nihil certo scimus de primis vitae annis, neque de nomine parentum."  David Gutierrez, "De vita et scriptis beati Jacobi de Viterbio," Analecta Augustinian 16 (1937): 216; this statement as been repeated thereafter; E.L. Saak, "James of Viterbo," OGHRA 3: 1201-1203; Antoine Côté, "James of Viterbo," in Stanford Encyclopedia of Philosophy (2014); online at: http://plato.stanford.edu/entries/james-viterbo/ (accessed 03/13/2014).] 


The Order of Hermits of St. Augustine (OESA) was still a new religious order when James took his vows.  It had not yet achieved it own religious identity and was still a rather inchoate gathering of various eremitical groups that the 'Viterban' Pope, Alexander IV, had brought together in 1256.  Even its title was still in flux, varying not inconsiderably.[footnoteRef:19]  What order James thought he was joining thus must remain vague, having become a fixure of late medieval intellectual, cultural, and religious life only after James' tenure, a process to which James himself was to contribute.  It was a local religious house that James entered, one having some connection to Augustine and the eremitical life.  The Augustinian cloister and its church of the Holy Trinity in Viterbo, located in the north of the city, had been dedicated by Pope Alexander IV in 1258, though had its origins in the mid-thriteenth century monastic community of Mons Rosarius, situated a few miles outside the city walls.[footnoteRef:20]  It was here that  James took his vows, most likely sometime between 1270 and 1272, and it was in Viterbo where he also would have received his early education.[footnoteRef:21]    [19:  E.L. Saak, "In Search of Origins: The Foundation(s) of the OESA," Analecta Augustiniana 75 (2012): 5-24.]  [20:  Thomas de Herreara, Alphabetus Augustinianum (1644): 514; U. Mariani, "De conventu nostri ordinis Viterbiensis," Analecta Augustiniana 11 (1925): 227-235; 227-229; Gutierrez, "De vita et scriptis," 216-224; E. Ypma, "Recherches sur la carrière scolaire de Jacques de Viterbe,” Augustiniana 24 (1974): 247–282; 247-248.]  [21:  Gutierrez places James' entry into the order circa annum 1272 (Gutierrez, "De vita," 216), whereas Ypma claimed this occurred probablement vers 1270 (Ypma, "Recherces," 248).  Ypma’s dating is followed by Paolo Vian in the most recent overview of James’s life and works; Paolo Vian, “Giacomo da Viterbo: Vite et Opere. Una rassegna bibliografica,” in Pasquale Giustiniani and Gianpiero Tavolaro, eds., Giacomo da Viterbo al tempo di Bonifacio VIII.  Studi per il VII centenario della morte In onore di S. E. Rev.ma Mons. Lorenzo Chiarinelli Vescovo emerito di Viterbo, Centro Culturale Agostiniano CCA, Subsidia Augustiniana Italica II, 2 (Roma: 2011), 11-26; 17.] 


Upon entering the OESA, James, as a novice, would have been handed over to the master of novices for basic instruction in the Augustinian way of life.[footnoteRef:22]  In 1326 the Prior General of the OESA, William of Cremona, extended this initial period of close supervision and guidance until the young friars reached the age of twenty, for, as William put it, the inadequate indoctrination of young friars had led to "the confusion of our religion."[footnoteRef:23]  To help young friars learn the required chants of the divine office, the General Chapter of the Order meeting at Padua in 1315 decreed that every province was to have two studia in cantu,[footnoteRef:24] which may have been James' first formal instruction upon taking his final vows after his year of probation.  In any case, the studia in cantu were designated as studia particularia, among which we also find schools for grammar, logic, and philosophy, though a student had to have acquired a sufficient knowledge of the divine office before being allowed to continue with further study in these three basic disciplines.[footnoteRef:25]  A good foundation in the grammar and pronunciation of Latin was required before one could begin to study logic or philosophy.  Grammar, indeed, was seen as foundational.[footnoteRef:26]  After having acquired a sufficient knowledge of Latin, the young Augustinian scholar could begin studying logic and natural philosophy at one of the particular schools of his province.  The General Chapter at Florence (1326) recommended that every province set aside two locations for schools, one of which would teach logic and the other natural philosophy.  The lector of philosophy was to complete Aristotle's natural philosophy within three years while the logic teacher also had three years to lecture on the entire logic.  If, however, two separate locations could not be found, one was sufficient, providing the studium had two lectors, one for philosophy and one for logic.[footnoteRef:27]    This three year course in logic and natural philosophy provided the requisite education before a brother could be sent to a studium generale.  In other words, before an Augustinian could begin studying at a university, he had to spend three years in a provincial school studying Aristotle.  While these stipulations date from at least twenty years after James entered the order in Viterbo, we can assume that even if in an inchoate form, James had been educated in Aristotle's logic and natural philosophy, having achieved a sufficient knowledge of grammar and the ability to sing the divine office.  He would have had to have been examined in these subjects before being sent to Paris to continue his studies.[footnoteRef:28]  By this time, 1278, James was now twenty-three years old.  He had been formed morally, religiously, and spiritually, as well as intellectually, in his home town and in its Augustinian cloister.  He was ready for Paris. [22:  "Prior praeponat Novitiis unum ex Fratribus Magistrum, doctum et honestum virum, approbatum et nostri Ordinis  praecipuum zelatorem, qui eos ante omnia doceat pure, ac discrete et frequenter confiteri; caste et sine proprio vivere.  Instruat eos de Regula, de Constitutionibus,m de Officio, de cantu, de moribus, de signis, et aliis observantiis Ordinis." Constitutiones Ratisbonensis 17,111; Ignacio Aramburu Cendoya, ed., Las primitivas Consitutiones de los Agostinos (Valladolid: 1966), 59 (hereafter cited as Cendoya).]  [23:  "Item cum mala enutritio noviciorum et juvenum una extiterit de causis confusionis nostre religionis, dieo mandamus per obedientiam districte omnibus fratribus et singulis prioribus quod curam solicitam gerant non tantum de receptione noviciorum quantum de bona et honesta entrutitione ipsorum, quia sanctius esset non recipere quam receptorum curam negligare.  Insuper volumus et mandamus quod fratres juvenes completo anno noviciatus et facta professione tradantur a suo priore alicui de antiquioribus et honestioribus fratribus sui conventus in curam, cui fratri teneantur ipsi juvenes obedire sicut novitii magistro suo, ita quod sine ipsius licentia et voluntate nec discursus aliquos audeant facere, nec conversationem aliquam specialem intra locum vel extra habere.  In qua et  sub qua laudabili discipline regula et reverentie subiectione priores teneantur manutenere juvenes sui conventus quousque annum vicesimum etatis attingerint." AAug. 4 (1911), 31.]  [24:  "Item diffinimus et ordinamus quod quelibet provincia habeat duo studia in cantu, ad que mittantur fratres ydonei ad cantandum." AAug. 3 (1909), 177; cf.: "Item precipimus singulis vicariis et diffinitoribus capitulorum provincialium quod solicite debeant ordinare quod in quolibet conventu sue provincie sit unus frater qui in cantu sit sufficienter instructus, et si qui fratres clerici fuerint in illo conventu infra XXV annos etatis, qui nesciant convenienter cantare, cogantur qualibet die intrare semel ad locum deputatum sibi, ubi qui ordinatus fuerit ad eos instruendos, doceat et instruat illos qui cantum ignorant.  Qui fideliter et continue illos docuerit, saltem per vj menses in anno, provisionem annualem habeat duplicatam.  Si quis autem frater cantum ignorans non intraverit qualibet die semel ad locum ubi instruatur in cantu et se qualibet die non exposuerit humiliter discipline ad cantum, illa die manducet solum panem et aquam." General Chapter Florence, 1326; AAug. 4 (1911), 8.]  [25:  "Provincialis vero et Definitores scholas logicales et grammaticales, in quibus rudes scholares de Provincia studeant, in provincialibus capitulis ordinent et per eos ordinatus numerus Studentium ponantur, in quo nullus nisi aptus studio numeretur." Const. Ratis. 36,363 (Cendoya, 116); cf. Const. Ratis. 36,329 and 341 (Cendoya, 110, 113);"... diffinimus et mandamus quod in qualibet provincia nostri ordinis ordinentur duo loca ... in quorum uno sit studium naturalis philosophie et in alio studium loyce ... Volumus nichilominus quod lectores in huiusmodi particularibus studiis legant per totum annum assidue ..." General Chapter at Florence, 1326; AAug. 4 (1911),6; "... volumus quod quelibet provincia nostri ordinis saltim unum studium provinciale teneat in quo unus lector sufficiens per provinciale capitulum deputetur, qui bene continuet lectiones ..." General Chapter at Siena, 1338; AAug. 4 (1911), 178; ]  [26:  "Diffinimus quod nullus frater mittatur ad aliquod studium in quacumque facultate, nisi sciat distincte legere totum officium, tam diurnum quam nocturnum ..." General Chapter at Siena, 1295; AAug. 2(1908), 369; "Item diffinimus quod nullus mittatur ad studium loycale vel generale, nisi sciat bene grammaticam, et distincte loqui latine." General Chapter at Venice, 1332; AAug. 4 (1911), 110; "Primo ergo doceantur regulae Grammaticae ... quae sunt scientiarum omnium fundamenta, assumantur materiae ad versificandum, et sic de aliis.  Non debent statim transire ad Dialecticam et antequam etiam fundentur in dialectica, quidam volare volunt  ad subtiles et difficiles quaestiones naturales.  Icarus dum elatus iuvenili aetate fertur in coelum volando fluctibus marinis immergitur.  Et dum se in artibus elevant, cadunt." Jordan of Quedlinburg, OESA, Opus Dan (Sermones de sanctis), sermo 270 De scolastibus (Paris, 1521), fol. 434v; Jordan's Opus Dan was composed after 1365 and before his death in 1380.]  [27:  "Item volentes utilitati ordinis diligenter intendere quantum possumus quoad studia, diffinimus et mandamus quod in qualibet provincia nostri ordinis ordinentur duo loca, si ad hoc sint ibi duo apta, in quorum uno sit studium naturalis philosophie et in alio studium loyce, ita ut lector qui leget philosophiam teneatur infra triennium naturalem philosophiam perficere; lector vero qui leget loycam similiter teneatur per triennium perficere totam loycam ... So vero aliqua sit provincia in qua non sit duo loca que ad huiusmodi studia sint apta, saltem ordinetur ibi unus locus ubi sint duo lectores, quorum unus per triennium legat naturalem philosophiam, alter vero loycam sicut superius est dictum."  General Chapter at Florence, 1326; AAug. 4 (1911), 6.]  [28:  Saak, High Way to Heaven, 254, 381-382.] 


II. Paris
If the Viterbo of James's youth had been a papal city, the Paris to which he came in 1278 was a distinctively royal one.  The progeny of Louis VIII and Blanche of Castille were still making their mark.  There was  a growing campaign for Louis IX's canonization as Charles of Anjou, Louis's younger brother and uncle to the reigning monarch, Philip III, strove to go beyond the divine rule of kings with the royal healing touch to proclaim the Capetians themselves a holy lineage.  Charles had established himself as King of Naples and Sicily, and while France had on-going conflicts with England, Charles set his sights even higher in his attempts to persuade Philip to proclaim himself Emperor.[footnoteRef:29]  Philip resisted, but the French monarchy was in any case at its height of power and influence, and Philip knew kingship was a lesson to be learned.  Thus he had commissioned the Augustinian Giles of Rome to compose a 'handbook' on kingship for his son, the future Philip IV.  Giles was completing his De regimine principum, which was to become the most widely circulated 'mirror for princes' in the Middle Ages, as his younger brother from Viterbo arrived in Paris to begin his studies that would lead to his qualifications for the lectorate.  [29:  Jean Dunbabin, The French in the Kingdom of Sicily, 1266-1305 (Cambridge: 2011), 189-198.] 


When James began his studies in Paris, the Augustinian studium generale had not yet become affiliated with the University of Paris.  That would come about only in 1285 when Giles of Rome became the first Augustinian to be appointed to a chair at the University.  It is safe to assume, however, that James studied under Giles in his order's studium, while becoming acquainted with the larger Parisian intellectual culture.  Precisely what James would have studied however is necessarily vague, given that stipulations for the course of study leading to the lectorate date from the period after James's first tenure in Paris.[footnoteRef:30]  It is, though, most likely that James would have heard lectures on Aristotle's logic, his Physics, Metaphysics, Politics, and Ethics; Lombard's Sentences, and a good deal of the Bible as well.[footnoteRef:31]  After five years of diligent work, James then would have been ready to sit for the examination in logic, philosophy, and theology prerequisite to the 'degree' of lector, a non-university degree that allowed the scholar to teach in any studium generale within the order not associated with a university.[footnoteRef:32]  James made the grade. [30:  See Saak, High Way to Heaven, 253-256.]  [31:  Ibid.]  [32:  For the course of study James most likely would have followed, in addition to my High Way to Heaven cited above, see also Ypma, "Recherches sur la carrière scolaire," 247-254.] 


Yet as new lector, James was not ready to continue on immediately with study leading toward the bachelor's and then the master's of theology; he first had to spend time teaching in his home province.[footnoteRef:33]  Thus James, at the age of twenty-eight, returned to Viterbo in 1283 to teach as a novus lector in his order's studium, and to assume adminsitrative duties for his order.  From 1283-1285 James served his province as an official representative (definitor), together with Giles of Rome, at the provincial and general chapters.[footnoteRef:34]  It is also most likely that during his teaching in Viterbo, James composed his Abbreviatio in 1 Sententiarum Aegidii Romani.[footnoteRef:35] [33:  Saak, High Way to Heaven, 375-377; Ypma, "Recherches sur la carrière scolaire," 254; Vian, “Vita et Opere,”19.]  [34:  Gutierrez, "De vita," 217.]  [35:  Ypma, "Recherches sur la productivité littéraire de Jacques de Viterbe jusqu'à 1300,” Augustiniana 25 (1975): 223–282; 244-249; P. Giustiniani, 1979, “Il problema delle idee in Dio secondo Giacomo da Viterbo OESA, con edizione della Distinzione 36 dell'Abbreviato in I Sententiarum Aegidii Romani,” Analecta Augustiniana 42 (1979): 288–342; idem, Giacomo de Viterbo nel clima di transizione culturale dal XIII al XIV secolo,” in Giacomo da Viterbo al Tempo di Bonifacio VIII (as in note 21 above), 27-62;29-30.] 


When James returned to Paris in 1285 to continue his studies for the Bachelor of Theology and then Master of Theology, he could do so under the official guidance of Giles of Rome, who had just received the OESA's first chair in theology at Paris, thus providing the connection between the Augustinian studium at Paris and the university of Paris.  James now heard lectures on the Bible and on the Sentences, and lectured himself on the Sentences before finally being promoted as a Master of Theology in 1292, assuming the leadership of the Augustinian studium in Paris as magister regens upon Giles of Rome's departure to assume the responsibilities of Prior General of the Order.[footnoteRef:36]  James's Sentences commentary is not extant, but we can get a good indication of the theology which James was taught from Giles's lectures on the Sentences.  Giles's lectures on all four books of the Sentences date from 1270/1271, and are available to us in his Reportatio.[footnoteRef:37]  Giles revised his lectures on book I of the Sentences into his Ordinatio, dated to c. 1271-1273, with the Ordinatio of book II only coming later, dated c. 1309.[footnoteRef:38]  Giles had forged a new road for the Augustinians in defining theology as 'affective knowledge' (scientia affectiva), as distinct from the general Dominican position of theology as 'speculative knowledge' (scientia speculativa) and the Franciscan position of theology as 'practical knowledge' (scientia practica).[footnoteRef:39]  This was a position James defended in his Third Quodlibet, arguing, very similarly to Giles, that indeed theology cannot be said to be speculative or practical as such, though theology certainly includes both, but rather, based on the end of theology being the love of God, theology is most properly defined as affective knowledge.[footnoteRef:40]  This is not the say that James simply followed Giles in all respects,[footnoteRef:41] but it does indicate that James was doing theology in keeping with the positions of Giles, which became normative for the OESA at the General Chapter of Florence in 1287.[footnoteRef:42]  As such, James, as did Giles, evidences an emphasis on Love, Creation, Original Sin, and Grace, with a priority given to the Will with respect to the Intellect, in the context of the Augustinian pastoral endeavor.[footnoteRef:43]   [36:  For the course of studies leading to the Master of Theology, see Ypma, La Formation des Professeurs chez les Ermites de Saint-Augustin de 1256 à 1354 (Paris: 1956); and Venicio Marcolino, "Der Augustinertheologe an der Universität Paris," in Heiko A. Oberman ed., Gregor von Rimini. Werk und Wirkung bis zur Reformation, SuR 20 (Berlin: 1981), 127-194. The dating of James inception as magister is somewhat problematic.  Ypma placed it in 1293.  yet John F. Wippel has demonstrated that Godfrey of Fontaines cited James first Quodlibet in his own Quodlibet 8, which had been dated to 1291; see Wippel, "The Dating of James of Viterbo's Quodlibet 1 and Godfrey of Fontaines' Quodlibet VIII," Augustiniana 24 (1974): 348-386.  Wippel offers three possible resolutions to this problem, advocating as most likely that Godrey's Quodlibet 8 should be redated to the fall of the academic year 1292-1293, placing James' inception in earlier in that year; ibid., 383, 386; cf. Wippel, The Metaphysical Thought of Godfrey of Fontaines. A Study in Late Thirteen-Century Philosophy (Washington, D.C., 1981), xi-xxix. Vian gives 1293 as the date; Vian, “Vita et Opere,” 19; cf. Giustiniani, “Giacomo de Viterbo nel clima di transizione culturale dal XIII al XIV secolo,” 36-48.]  [37:  Aegidius Romanus  Reportatio Lecturae Super Libros I-IV Sententiarum, Reportatio Monacensis, Excerpta Godefridi de Fontibus (Aegidii Romani Opera Omnia III.2), ed. Concetta Luna (Florence: 2003).]  [38:  The Ordinatio of book III of Giles's commentary is spurious; see Concetta Luna, “La Reportatio della lettura di Egidio Romano sul libro III delle Sentenze e il problema dell'autenticità dell'Ordinatio,” in Documenti e studi sulla tradizione filosofica medievale (1990), 113–225; ibid. (1991), 75-146. ]  [39:  Saak, High Way to Heaven, 356-368]  [40:  "Unde patet quod haec scientia, scilicet theologia, convenienter et proprie dicitur affectiva..." James of Viterbo, Quodlibet III, q. 1 (ed. Ypma, 7-36; 27,595-596).]  [41:  See, for example, Osborne, Love of Self, 153-170.  It is, though, I think going too far to claim, as did Osborne, that James "shows no reverence for Giles's thought." Ibid., 154.]  [42:  “Quia venerabilis magister nostri fratris Egidii doctrina mundum universum illustrat, diffinimus et mandamus inviolabiliter observari, ut opiniones, positiones et sententias scriptas et scribendas predicti magistri nostri, omnes ordinis nostri lectores et studentes recipiant eisdem prebentes assensum et eius doctrine omni qua poterunt sollicitudine, ut et ipsi illuminati alios illuminare possint, sint seduli defensores.” E. Esteban,  Acta Capitulorum Generalium et Provincialium , in Analecta Augustiniana 2 (1908), 275.]  [43:  We still do not have a thorough, in depth study of Giles's theology as such, nor that of James, and consequently, no thorough comparison of the two, each of which would make a major contribution to our understanding of late thirteenth-century theology in general, and Augustinian theology in particular.] 


While the high and late medieval scholastics have received much attention with respect to their intellectual positions and arguments, much less focus has been given to the practical role of the Parisian intellectuals within their society.  Albert the Great, Bonaventure, Thomas Aquinas, as much as Giles of Rome and James were great intellects, but they viewed themselves first and foremost as theologians within Church and society, both of which were in a state of turmoil in the thirteenth and fourteenth centuries.  Paris was not an 'ivory tower' of pure intellectual speculation.  As Ian Wei noted, 

	... there were significant changes in the relationship between the masters of theology 	at Paris and the king of France, with the king consulting the theologians and seeking 	to use their authority to legitimize his policy ... Increasingly the university and its 	theologians maintained their high standing through association with the French 	monarchy and its political institutions ... Their status also depended on their fulfilment 	of a pastoral function, training men to be preachers, setting out a general framework 	within which souls could be saved, providing specific advice on fundamental aspects 	of ordinary life, and fully accepting their responsibility for the wider reception of their 	teaching.[footnoteRef:44] [44:  Ian Wei, Intellectual Culture in Medieval Paris. Theologians and the University c. 1100-1330 (Cambridge: 2012), 412-413.] 

In the fourteenth century and on into the fifteenth, "All of this was now called into question,"[footnoteRef:45] which is not to say that while James was in Paris there was the harmony of a posited, abstracted ahistorical status quo.  James became the magister regens of the Augustinian studium in Paris in the midst of controversy.  Pope Nicholas IV died in the same year, 1292, which was followed by a papal vacancy until the Franciscan hermit and holy man, Peter Marrone, was elected as Pope Celestian V in 1294, only to resign, which paved the way for the election of Boniface VIII.  England and France had  continuously been engaged in military conflicts, even before the "official" outbreak of the Hundred Years War, leading Philip IV, King of France, to seek new revenues in taxing the clergy, which provided the catalytic "event" that led to the papal-princely conflict that would continue for the rest of the Middle Ages.  There was on-going tension between the seculars and the regulars at Paris, a conflict that had brought Thomas Aquinas back to Paris for his second term, and that had in 1290, seen Giles working together with Cardinal Benedict Gaetani, the future Pope Boniface VIII, to make clear in no uncertain terms Pope Nicholas's position that the papacy was completely behind the mendicant theologians at Paris to the point that "before the Roman Curia would abolish the privileges of the mendicants, it would bring the University of Paris to its knees."[footnoteRef:46]  Such support was needed indeed, and not just for the mendicants, in light of the increasing anti-intellectual and anti-clerical court culture represented best of all by Jean de Meun's Romance of the Rose, completed by 1278.[footnoteRef:47]  As Wei has argued, Jean's work "was in many respects a summa or encyclopedia of university learning," though one that "represented a profund challenge to conceptions of knowledge and authority that were articulated by university scholars, especially the masters of theology."[footnoteRef:48]  In was, perhaps, not without such controversy in mind that James argued in question 23 of his Fourth Quodlibetic Disputation that the causes of foolishness are varied, so that even if a wise father desparately wants to have wise sons, it is not always the case that such is the result, since foolishness or wisdom are not simply products of nature; wise men, in other words, can produce fools,[footnoteRef:49] which in the Parisian context of the later thirteenth century cannot have been a purely theoretical discussion.  Yet for Jean, the mendicants, and the celebate clergy as such, were simply so against nature, for "those who will not use their styluses, through which mortals may live forever, to write on those fair and precious tablets that were not prepared by Nature in order to be left idle, but were lent instead so that all might write on them and so that all of us, men and women, might live ... may all these be excommunicated and condemned to hell ..."[footnoteRef:50]  Such an attack necessitated a response, and though James did not directly address such anticlericalism, he did forcefully argue in question 24 of his Second Quodlibetic Disputation that the religion of the clergy is more perfect than the religion of the laity because it was more closely directed to humans' end, the contemplation of God and the eventual beatific vision, though he admitted that certain laity could be more perfect in their religion than certain of the clergy in theirs; their could be dissolute clergy.[footnoteRef:51] James and his fellow scholastics were no more removed from the world around them than are university professors today, even though we often treat them as abstracted cerebrums preserved suspended in the ether of their texts, and even as we today still have pangs of conscience regarding our relevance in our rapidly changing and conflicted world.  Our high and late medieval forebearers were in the same position.  Scholarship, research, and speculation are rarely purely pure, even if seemingly arcane, and even if to a large extent we spend most of our time talking to and writing for our small group of colleagues. [45:  Ibid.,413.]  [46:  "Unde dominus Benedictus vocans magistrum Johannem de Murro et magistrum Egidium precepit eis, quod predictum magistrum Hinricum ab officio lectionis suspenderent.  Quod factum fuit ... dixit dominus Benedictus: Vos magistri Parisienses, stultam fecistis et facitis doctrinam scientie vestre, turbantes orbem terrarum, quod nullo modo faceretis, si sciretis statum universalis ecclesie.  Sedetis in cathedris et putatis, quod vestris rationibus regatur Christus ... Vere dico vobis: antequam curia Romana a dictis fratribus hoc privilegium ammoveret, potius studium Parisiense confunderet." Heinrich Finke, Aus den Tagen Bonifaz VIII, Funde und Forschungen (Münster: 1902), Quellen, vi-vii.]  [47:  See Wei, Intellectual Culture in Medieval Paris, 357-374.]  [48:  Ibid., 363.]  [49:  "Ex his igitur et similibus forte posset probabiliter videri sapientes illos, qui studio vehementer intendunt, stultos filios generare.  Verius tamen esse videtur quod in talibus non posset accipi regula uniformis, propter multam diversitatem provenientem in generatione quodoque ex parte agentis, quandoque ex parte materiae, quandoque ex parte utriusque." James of Viterbo, Quodlibet 4, q. 23 (ed. Ypma, 82,79-83; for the entire question, and James' determination, see ibid, 79-82).]  [50:  Jean de Meun, Romance of the Rose, trans. Frances Horgan (Oxford: 1994),  "The Sermon of Genius," 303.]  [51:  "Et ideo quaelibet religio clericorum institui et ordinari videtur ad contemplationem, aut ad illam actionem quae ex contemplationis perfectione procedit, ut docere et praedicare; et hoc vel actu vel aptitudine.  Propter quod simpliciter et absolute religio clericorum prefectior est quam religio laicorum ... si consideretur perfectio secundum actum quae magis respicit personam, sic aliquis existens in religione laicorum potest adaequari in perfectione alicui existenti in religione clericorum, immo etiam potest ipsum excedere in perfectione, sicut et aliquis saecularis potest hoc modo esse perfectior aliquo religioso." James of Viterbo, Quodlibet III, q. 24 (ed. Ypma, 233-238; 237, 142-155).  For the term religio, see Saak, High Way to Heaven, 710-735, and the Introduction to my Catechesis in the Later Middle Ages I. The Exposition of the Lord's Prayer of Jordan of Quedlinburg, OESA (d. 1380)—Introduction, Text, and Translation (Leiden: 2015).] 


Yet in this context of conflict and controversy one of the most impressive aspects of James' literary production at Paris is his wide-ranging interests.[footnoteRef:52]  Though his Sentences commentary, together with his De Anima Coeli, Expositio Primae Philosophiae vel Commentarius in Libros Metaphysicae, and Scriptural commentaries on Matthew, Luke and the Pauline Epistles are no longer extant, and while his sermons remain unresearched,[footnoteRef:53] his authenticated extant works reveal not only the breadth of his intellect, but also that of late thirteenth-century Paris.  Ypma has done the most thorough and extensive investigation of James's literary production to date, and presents persuasive evidence for dating James's Abbreviatio on the Sentences of Giles of Rome to James's first years in Paris upon his return in 1285.  His De Anima Coeli and Expositio Primae Philosophiae Ypma dates to the period of James's time as bacchelarius formatus but before his promotion to magister (1287-1292/3), whereas James's Quodlibets, Questiones de Verbo, Questiones de divinis predicamentis, and Questiones de habitu were products of James as the magister regens in the Augustinian studium at Paris (1292-1300).[footnoteRef:54]  In his Quodlibetic disputations, James treated such themes as creation (quodlibet 1, q. 4; quodlibet 3, q. 11-12; quodlibet 4, q. 1, quodlibet 4, q. 5-12), beatitude (quodlibet 1, q. 8), the angels (quodlibet 1, q. 10; quodlibet 2, q. 11; quodlibet 3, q. 18), the human soul (quodlibet 1, q. 11-14, quodlibet 2, q. 14), love (quodlibet 2, q. 9 and q. 18-20), usury (quodlibet 1, q. 17 and q. 20), penance (quodlibet 2, q. 23), the Eucharist (quodlibet 3, q. 17 and q. 26), the Trinity (quodlibet 3, q. 6-10; quodlibet 4, q. 2-3), the will (quodlibet 3, q. 4-5), the intellect (quodlibet 1, q.12-14; quodlibet 2, q. 6 and q. 15-16; quodlibet 4, q. 24-26), sin (quodlibet 3, q. 19; quodlibet 4, q. 18-19,  and q. 27), and the virtues (quodlibet 2, q. 17; quodlibet 3, q. 20-21; quodlibet 4, q. 29),[footnoteRef:55] as well as more strictly philosophical issues, such as the extent to which accidents are present in forms to greater or lesser degrees and whether they are are so with respect to existence (esse) or essence (essentia).[footnoteRef:56] Yet the practical bent of his Quodlibetic disputations is clear, when, for example, James addresses the question of which is the greater sin, murder or perjury, and answers, based on Augustine and Gratian, that while it might seem that murder is the greater sin, perjury actually is so strictly speaking (simpliciter et absolute loquendo) since perjury is a sin directly against God (Periurium autem directe committitur contra Deum),[footnoteRef:57] or when he treats usury, which was a much discussed question at the time when the merchant economy necessitated spiritual, moral, and theological answers.[footnoteRef:58]  James was not an ivory tower academic. [52:  James was certainly not unique in this respect.  His own interests reflect as well those of Paris in the late thirteenth century.  The Augustinian Prosper of Regio has left an important insight into the climate of Paris in his In Libros Sententiarum, Vat. Bib. Apost. MS Vat. lat. 1086, which includes forty-six questions on the Prologue alone as a compendium of questions discussed at Paris; see Saak, High Way to Heaven, 383f.]  [53:  See Mariani, Scrittori, 98.]  [54:  Ypma, "Recherches sur la productivité littéraire," 282.  Ypma dates the Questiones de Verbo to 1293, followed by James's first Disputatio de quolibet and his Questiones de divinis predicamentis (1293/1294), his second Disputatio de quolibet and Questiones de Voluntate (1294/1295), his third Disputatio de quolibet (1295/1296) and concluding with his Questiones de habitus and fourth Disputatio de quolibet; cf. Vian, “Vita et Opere,”18-26.]  [55:  This list is by no means comprehensive, or analytical; it is simply intended to show the range of topics with which James dealt.]  [56:  "Utrum forma accidentalis quae suscipit magis et minus habeat gradus, vel suscipiat magis et minus secundum essentiam vel secundum esse." Quodlibet 2, q. 3 (ed. Ypma, 33-50; 33).  On this distinction in James, see John F. Wippel, "James of Viterbo on the Essence-Existence Relationship (Quodlibet 1, Q. 4), and Godfrey of Fontaines on the Relationship Between nature and Supposit (Quodlibet 7, Q. 5)," in Sprache und Erkenntnis im Mittelalter. Akten des VI Internationalen Kongresses für Mittelalterliche Philosophie der Société Internationale pour l'Etude de la Philosophie Médiévale, ed. Wolfgang Kluxen, 2 vols. (Berlin, 1981), 2:777-787. ]  [57:  Quodlibet 4, q. 27 (ed. Ypma, 98-99).]  [58:  See Wei, Intellectual Culture in Medieval Paris, 293-355.  James, as many of his contemporaries, tried to steer a middle course though he comes down more harshly than some of his contemporaries on usurers and those benefiting from usury: "Ut enim supra dictum est, non solum facientes, sed etiam consentientes, rei sunt et obligantur ad poenam.  Quia vero in talibus non est facile iudicare, quantum fuerit aliquis reus criminis consentiendo, ideo semper est via tutior eligenda in restitutione procuranda et facienda.  Si tamen principalis restitueret plene, liberantur alii; hoc excepto quod, si partem lucri perceperunt, debent restituere principali." James of Viterbo, Quodlibet 1, q. 20 (ed. Ypma, 221-222; 222,37-42).  On the problems that arose from the new monied economy, see still Lester K. Little, Religious Poverty and the Profit Economy in Medieval Europe (London: 1978).] 


Perhaps the most topical theme James dealt with in his Parisian disputations was that concerning princely and papal power.  In question 17 of his first quodlibetic disputation, James treated the question of whether the pope can absolve someone from usury without restitution having been made (Utrum papa possit absolvere aliquem usurarium, absque hoc quod usuras restituat).[footnoteRef:59]  He used this occasion to discuss papal jurisdiction in temporalibus, and argued that although some claim that the pope only has jurisdiction over that which concerns the spirit (potestas spiritualis), others argue that the pope possess both spiritual and temporal power, which is the opinion that James considered to seem more rational.[footnoteRef:60]  The reason for this, he asserted, is that "spiritual power is superior to temporal power not only with respect to dignity, but also with respect to causality."[footnoteRef:61]  Thus spiritual power establishes and judges temporal power, an argument James made with reference to Dionysius, Gratian, and Hugo of St. Victor.[footnoteRef:62]  The argument is further supported with respect to the respective ends of the temporal and spiritual powers.  While both powers have as their end the happiness (felicitas) of the multitude, which consists in living a life of virtue, the temporal power's end concerns only natural virtue, whereas the spiritual power's end is eternal blessedness.  Therfore, the spiritual power is superior to temporal power.[footnoteRef:63]  Consequently, the ruler of the spiritual power, namely, the pope, is superior to the temporal ruler with respect to dignity and causality, and therefore is to rule over the temporal, or secular, power.[footnoteRef:64]  The pope, in reality, possesses both powers, the temporal and the spiritual, though the former he delegates to secular princes.[footnoteRef:65]  Thus, James argued, the pope can indeed absolve an usurer without restitution having been made if he, the pope, has "reasonable cause".[footnoteRef:66]  In short, James based his answer on positions regarding papal supremacy that he would later develop at length in his De regimine Christiano already in 1294,[footnoteRef:67] before the most vicious outbreak of the conflict between Philip IV and Boniface VIII.  The question that must be asked therefore is how much later? [59:  Ed. Ypma, 207-215.]  [60:  "Et haec secunda opinio rationabilior esse videtur." ed. Ypma, 208,48.]  [61:  "Cuius ratio est, quia spiritualis potestas temporali superior est, non solum dignitate, sed etiam causalitate." Ibid., 208,48-50.]  [62:  Ibid., 208,50-209,84.]  [63:  "Finis autem, quam intendere debet tam saecularis quam spiritualis potestas, est bonum multitudinis, quod principaliter consistit in hoc, quod est vivere secundum virtutem.  In operatione namque virtutis consistit felicitas, quae est perfectum et finale bonum.  Differenter tamen intendit bonum multitudinis potestas saecularis et spiritualis.  Saecularis enim potestas intendit bonum multitudinis, ad quod pervenire potest virtute naturae, et illa quae ad hoc bonum adminiculantur.  Potestas autem spiritualis intendit bonum multitudinis supernaturale, scilicet aeternam beatitudinem, et in ipsam dirigit.  Finis autem supernaturalis potior est, et principalior, quocumque alio fine." Ibid., 210,89-99.]  [64:  "Et quia hoc supernaturale bonum consequimur virtute et operatione Christi, qui nos in hanc gloriam introduxit, ideo eius vicarius est simpliciter superior, non solum dignitate, sed causalitate.  Sicut enim ars superor praecipit inferiori qualiter debet operari, sic et spiritualis potestas imperat saeculari." Ibid., 210,100-104.]  [65:  "Habet itaque papa utramque potestatem, sed temporalem et eius executionem tradit principibus saecularibus." Ibid., 211,145-146.]  [66:  "... et tunc absolute dicendum est, quod papa potest huiusmodi usuras relaxare vel donare usurario, et sic absolvere ipsum, absque hoc quod eas restituat illis a quibus accepit.  Non tamen debet huiusmodi relaxationem facere, nisi ex rationabili causa." Ibid., 215,246-249.]  [67:  Ypma dates the first disputation to 1293/1294, which would place it shortly before or just after the death of Pope Nicholas IV, that is, before the election of Celestine V and then Boniface VIII; in other words, before the outbreak of the conflict between Boniface and Philip IV, King of France.  For a discussion of this question, and its relationship to James’s position put forth in his De Regimine, see M.S. Kempshall, The Common Good in Late Medieval Political Thought (Oxford: 1999), 272-282; Helmut G. Walther, “Aegidius Romanus und Jakob von Viterbo—Oder: Was Vermag Aristoteles, was Augustinus nicht Kann?” in Martin Kaufhold, ed., Politische Reflexion in der Welt des späten Mittelalters/Political Thought in the Age of Scholasticism. Essays in Honour of Jürgen Miethke (Leiden: 2004), 151-169; and Antoine Côte, "Le Quodlibet I, Question 17 de Jacques de Viterbe: Introduction, Traductione et Notes," Augustiniana 62 (2012): 45-76.  Côte argues that James tempered his position in De regimine; ibid., 60-61. ] 


Traditionally De regimine Christiano has been dated to c. 1302, occassioned by the papal-princely controversy.  While there are good reasons for doing so, there are no sufficient reasons for not viewing James's work as a product of his time in Paris, that is before 1300 when he left for Naples.  Dyson's assertion that James's De regimine Christiano is his "only venture into political analysis"[footnoteRef:68] cannot be substantiated, which calls into question as well Dyson's claim that the work "was produced at the height of the crisis that was to bring the pontificate of Boniface VIII to its dramatic end."[footnoteRef:69]  A 1301 or 1302 date would therefore seem most natural and fitting, especially given the possibile influence of Giles of Rome's De ecclesiastica potestate on James' De regimine.[footnoteRef:70]  The evidence for this, however, is minimal at best, and the parallels between the two works can be read either way, namely, that James was influenced by Giles, or that Giles was influenced by James' De regimine.  There is nothing in James' De regimine that conclusively ties it to 1301/1302, except when we simply assume such was the context.  Dyson has edited and translated both works, and dates Giles' De ecclesiastica potestate possibly between February and August 1302,[footnoteRef:71] whereas he dates James's De regimine to "the early spring and summer of 1302".[footnoteRef:72]  If such were the case, it seems highly unlikely that either treatise influenced the other, and rather impossible that James "had a copy or draft of" Giles' De ecclesiastica potestate "before him as he worked".[footnoteRef:73]  The textual parallels between the two works however could as easily indicate that Giles was using James' treatise as the other way around.  James we know was involved in the debates over papal power and its relationship to temporal lordship already in the mid 1290s.  In the preface of his work, which he dedicated to Boniface VIII, James refers to himself as "Brother James of Viterbo, of the Order of Hermits of Saint Augustine, professor in the faculty of theology, though unworthy."[footnoteRef:74]  The question here is what is the context of James's self-reference as theologie facultatis professor?  He is clearly associating himself with the university.  Which university?  James was sent to Naples in 1300 where he assumed the position of regent master (magister regens) of his order's studium generale.  The University of Naples did not have an established faculty of theology, even though, as Jean Dunbabin has noted, "Charles of Anjou treated the Dominican studium in the city as though it was part of the university."[footnoteRef:75]   [68:  R.W.Dyson, James of Viterbo. De Regimine Christiano. A Critical Edition and Translation, BSIH 174/TSIH 6 (Leiden: 2009), xvi.]  [69:  Ibid.]  [70:  Ibid., xxi-xxii.]  [71:  R.W. Dyson, Giles of Rome's On Ecclesiastical Power.  A Medieval Theory of World Government (New York: Columbia University Press: 2004), xx.  Dyson is citing Richard Scholz here, who suggested that the De ecclesiastica potestate "might have been writtten between February and August 1302, or possibly somewhat earlier" as the note for his own statement that the treatise seems "to have been written in haste and with little or no revision." Dyson, Giles of Rome's On Ecclesiastical Power, xx.]  [72:  Dyson, James of Viterbo, xviii.]  [73:  Ibid., xxi; cf. A. Rizzacasa, “L’agostinismo di Giacomo da Viterbo e di Egidio Romano,” in Giacomo da Viterbo al Temp di Bonifacio VIII (as in note 21 above), 81-106.]  [74:  James of Viterbo, De Regimine Christiano, Pref. (ed. Dyson, 2-3).]  [75:  Dunbabin, The French in the Kingdom of Sicily, 217.  Dunbabin goes on to claim that "By 1302, Naples had an established theology faculty..." (p. 218), without, however, citing any evidence or literature.  Rashdall claimed that “All faculties were nominally included in the new university: but it appears that theology was (as usual in Italy) taught only by friars, and that no promotions in theology took place by virtue of the Imperial Bull.” Rashdall, The Universities of Europe in the Middle Ages, ed. F.M. Powicke and A.B. Emden, 3 vols. (Oxford: 1936), 2:24.  Weisheipl noted that when Thomas Aquinas was at Naples (1272-1273), his “lectures were paid for by the king.  It leads us to believe that Thomas was the official teacher of theology in the Neapolitan ‘university’ founded by Frederick II … Later, during the years 1302-1306, when three masters taught theology, a Dominican, a Franciscan, and an Augustinian, King Charles II disbursed annually 150 ounces of gold to the three religious houses … for instruction given in their respective houses as university lectures.” James Weisheipl, O.P., Friar Thomas D’Aquino.  His Life, Thought and Works (Washington D.C.: 1974), 299.  Darleen Pryds notes that “the university of Naples was not a corporation of scholars.  Rather, it was a strictly hierarchical institution controlled by the sovereign.” Darleen Pryds, “Studia as Royal Offices: Mediterranean Universities of Medieval Europe,” in William J. Courtenay and Jürgen Miethke eds., Universities and Schooling in Medieval Society, Education and Society in the Middle Ages and Renaissance 10 (Leiden: 2000), 83-99; 88.  There was no institutionalized faculty of theology at Naples, and thus James’s reference to himself being theologie facultatis professor could not refer to Naples, but must therefore be a reference to Paris.] 



When James was in Naples, he was simply magister regens of the Augustinian studium, which, even if treated as part of the university, was not the same position at all as being a "professor in the faculty of theology".[footnoteRef:76]  There was, technically speaking, no such faculty in Naples.  Moreover, without giving a designation of place, the simple assertion of being a professor in the faculty of theology lends itself to the understanding that he was a professor in the faculty of theology, which could only have been Paris.  While such a reference is inconclusive, it does persuasviely suggest that Paris was the context for James's work, which he dedicated and sent to Boniface, as a member of the faculty of theology at Paris, a faculty that Boniface VIII had called upon for expert opinions, and whose alumnus, Giles of Rome, who after 1294 was Archbishop of Bourges, had provided Boniface with the theological and legal rationale for the legitimacy of his papacy after Pope Celestine's abdication in his De renunciatione papae of 1297.  A 1298 or 1299 date for James's De regimine Christiano therefore is most consistent with the context and in so many ways makes the entire history of the conflict's scholarly and literary production a bit more understandable.  James provided indeed what Arquillière called the "first treatise on the Church",[footnoteRef:77] that then provided Giles with a basis for presenting a more refined and specific argument, hastily written as it may have been, which Boniface then used for his own Unam Sanctam, and the catalyst for the princely response in John of Paris's De potestate regia et papali, a direct response to James, and then perhaps to Giles as well.[footnoteRef:78]  John of Paris's work went hand in hand with James'; papal power and its relation to princely power was being debated and discussed in Paris in the mid and later 1290s, yielding James' De regimine, and then Giles's De ecclesiastica potestate once the conflicet became critical, before John then replied with his own response.  While there is no definitive evidence, there is no reason to place James's De regimine in the context of 1302, and there is very suggestive evidence to date it to the later 1290s, while James was still in Paris, before he left the faculty, as had Thomas Aquinas, and took up the position, as had Thomas, of leading his order's studium in Naples, providing the University of Naples, which did not have a Faculty of Theology, with theologians at its disposal.  James's De regimine Christiano, as much as were his Quodlibets and Questiones, was a product of his work in Paris.  But then he left for Naples. [76:  In his letter appointing James to the Archbishopric of Benevento, Boniface VIII referred to James as ordinis fratrum Heremitarum professorem in sacerdotio constitutum, not as a professor in the faculty of theology; Arch. Vat. Reg. an. VIII, fol. 210v, as cited by Mariani, Scrittori, 75 n. 1.]  [77:  F.-X.  Arquillière, Le plus ancien traité de l'Église.]  [78:  See Kempshall, The Common Good, 282-292.] 


III. Naples
Travelling from Paris to Naples, with luck, took about a month in the later thirteenth and early fourteenth centuries, though in some cases with urgent need, it could be done in a couple of weeks; with a large retinue, the journey could last for up to seven weeks.  It was, though, a well trodden path, and fairly safe, thanks to Charles of Anjou.[footnoteRef:79]  Even if in the aftermath of the Ninth Crusade relations between Paris and Naples cooled somewhat, when James left Paris for Naples he was making a journey that was an established route for armies, political agents, ambassadors, and trade, as well as an economic link.  This was, after all, the age of Charles II.[footnoteRef:80]   There was also an emerging cultural exchange, which even preceded the Angevin take over of Naples, for, according to Ronald Witt, “By the second quarter of the thirteenth century interest in composing in Provençal was general in northern Italy and along the western coast of the peninsula down to Naples, and Italy had displaced Francia as the center of Provençal culture.”[footnoteRef:81]  And the Angevins were patrons of the Church.  Charles II, Caroline Bruzelius notes, was “the greatest Angevin patron of religious architecture and perhaps one of the most conspicuous church-building kings of the Middle Ages.”[footnoteRef:82]  This was the Naples that would become home to James for the rest of his life. [79:  Dunbabin, The French in the Kingdom of Sicily, 31-35.]  [80:  See Émile G. Léonard, Les Angevins de Naples (Paris: 1954), 173-207; L'État Angevin. Pouvoir, Culture et Société entre XIIIe et XIV Siècle, Collection de L'École Française de Rome 245 (Rome: 1998).]  [81:  Ronald G. Witt, The Two Latin Cultures and the Foundation of Renaissance Humanism in Medieval Italy (Cambridge: 2012), 355.]  [82:  Caroline Bruzelius, The Stones of Naples. Church Building in Angevin Italy, 1266-1343 (New Haven and London: 2004), 5.] 


In 1299, James had been appointed as Definitor of the Roman Province of the OESA for the General Chapter meeting in Naples the following year.  He made an impression. The Prior General, Augustinus of Tarano, before the assembled Chapter, asserted that there were brothers from the Province of France who had been brought up by the Order and placed in positions of honor who had defended and excused brothers who were of a vicious and irreligious character, thus sullying the Order’s religion.  Whereupon James stood and apologized if he had done anything or said anything to the detriment of the Order and if so, he was most prepared to make amends.  The humility and reverence of this response stupefied all, and seemed to have calmed the Prior General.[footnoteRef:83]  Henry of Friemar, who told this story, was present himself at the time, and James’s reputation for humility and reverence continued thereafter.  Jordan of Quedlinburg repeats this story in his Liber Vitasfratrum (1358), claiming James as a man of great knowledge and fame,[footnoteRef:84] as did Philipp Elssius in his Economiasticon Augustinianum of 1654,[footnoteRef:85] and David Gutierrez in 1939.[footnoteRef:86]  Such was the man who came to Naples and was to remain as the magister regens of the Order's studium in the city, having been nominated and appointed to the post of principle lector (in primum Lectorem) at the General Chapter.[footnoteRef:87] [83:  Henry of Friemar, Tractatus de origine et progressu ordinis fratrum heremitarum et vero ac proprio titulo eiusdem 5, edited by Ruldoph Arbesmann, “Henry of Friemar’s ‘Treatise on the origin and development of the Order of Hermit Friars and its true and real title’,” Augustiniana 6 (1956): 37-145; 116-117.]  [84:  Jordani de Saxonia Liber Vitasfratrum, ed. Rudolph Arbesmann and Winfridus Hümpfner (New York: 1943), 11,4 (96,153-97,187). ]  [85:  Elssius, Encomiasticon Augustinanum (Brussels: 1654), 310-311.]  [86:  Gutierrez, “De vita,” 219-220.]  [87:  Ibid., 219.] 


As the principal lector, James was well prepared for this task: he was to lecture on theology, primarily the Bible and the Sentences.  His lost scriptural commentaries on Matthew, Luke and the Pauline Epistles could have dated from this period, as could other spurious works that were attributed to him, were they genuine, such as the Summa de articulis fidei, and  Concordantiae psalmorum, ad Carolum II Siciliae et Jerusalem regem, as well as his genuine Summa de peccatorum distinctione and Sermons.[footnoteRef:88]  In other words, there is still much research to be done on James and his work.[footnoteRef:89]  In any case, James was well provided for in his Order's cloister in Naples.  On the occasion of the General Chapter at Naples, "Charles II gave the friars a relic of the head of Saint Luke in a silver reliquary and promised an income of 30 once a year for the studium."[footnoteRef:90] San Agostino's was a vast complex: "There were two cloisters, one large and one small, eight small dormitories, a library, archive, and other practical structures that served the needs of the community, the faculty, and the students.  But today almost nothing remains of all this."[footnoteRef:91]   [88:  Mariani, Scrittori, 97-99.  Mariani identified two manuscripts containing a Summa de peccatorum distinctione: Biblioteca Nazionale di Napoli, cod. VII G. 101 and Biblioteca di Montecassino cod. 743, both of which ascribed the work to James.  Ypma does not mention these works, and neither did Zumkeller; Adolar Zumkeller, Manuskripte von Werken der Autoren des Augustiner-Eremitenordens in mitteleuropäischen Bibliotheken, Cassiciacum 20 (Würzburg: 1966), 212-214, nrs. 440-444. They could though certainly date from his Parisian tenure as well.  See also D. Ambrasi, “La Summa de peccatorum distinctione del B. Giacomo da Viterbo dal ms. VII G 101 della Biblioteca Nazionale di Napoli,” Asprenas, 6 (1959): 47–78, 189–218, 288–308, with an edition of the text (pp. 189-218).]  [89:  For the best overview of James and his work, and the bibliography thereof, see Côté, "James of Viterbo," as in note 18 above; and Vian, “Vita  et Opere,” (as in note 21 above).]  [90:  Bruzelius, The Stones of Naples, 26.]  [91:  Ibid.] 


On September 3, 1302, Pope Boniface VIII appointed James as Archbishop of Benevento.  James, however, was not to be there for long. Two months later, on December 12, 1302, James was appointed by Boniface, at Charles II’s request, as Archbishop of Naples.[footnoteRef:92]  He did so knowing James as eminent man of scholarship, yet one who was also humble and honest, of outstanding character,  mature, one who was spiritually insightful and prudent with respect to temporal administration, one who possed many divine gifts.[footnoteRef:93]  James was [92:  For Boniface's bull apointing James to the Archbishopric of Naples, and Boniface's letter to Charles, see Mariani, Scrittori, 76-79, n. 1.]  [93:  "... quem eminenti litterarum scientia predictum, virum quoque vite preclare, conversationis humillime, morum honestate decorum, discretionis et consilii maturitate conspicuum, in spiritualibus providum et in temporalibus circumspectum, ac aliis virtutum donis divinitus tibi traditis multipliciter insignatum novimus ..." Arch. Vat. Reg. an. VIII fol. 210v, as cited by Mariani, Scrittori, 75-76, n. 1.] 

at the time forty-seven years old.  He was in his prime.  For the next six years James would dedicate himself to the completion of his Church, the Cathedral in Naples, which had been begun under his predecessor, Filippo Minutolo, under the careful patronage of James’ sovereign, Charles II.  As Bruzelius notes: “In the reconfiguration of Naples as a major European capital during the reign of Charles II, the cathedral was to play an important role in shaping a historical past that embraced both the traditions of the apostolic foundation and Constantinian patronage.”[footnoteRef:94]  James worked long and hard to making it all possible, securing financing from the crown and from the pope,[footnoteRef:95] the two powers that had shaped James’s life, and his work, from his early days in Viterbo.   [94:  Bruzelius, The Stones of Naples, 130.]  [95:  Ibid., 82f; Mariani, Scrittori, 81-82, n. 5.] 


In 1303, James lost a valued patron with the death of Pope Boniface VIII on October 3.  Despite James’ and Giles’ best efforts, Boniface had been ‘defaced’ at Agnani, an event that James’ king viewed as “a most horrid scandal to the Christiain faith and a bewilderment to all.”[footnoteRef:96]  The Angevins were the papal vicars after all.  But with the passing of Boniface, an age was passing as well, the twilight of the medieval papal monarchy.  Or perhaps, an age was just beginning, the birthpangs of Renaissance Europe.  James embodied them both in so many ways.  He outlived Boniface, but not for long, a mere five years.  He is remembered as a philosopher, a political theorist, a papal publicist.  Yet this humble man, who was indeed all of these, was also the counter-part of his sovereign, Charles II: he was the builder of the Church, philosophically, politically, theologically, administratively, and religiously and he was an outstanding and exemplary son of Augustine, a hermit friar, whose Order was on the verge of coming into its own, exerting a still incompletely charted influence on late medieval Europe.  Yet James is still largely unknown to us today.  More work is needed in the sources to determine the authenticity of many of the works ascribed to him.  Until we have a comprehensive and reliable catalogue of his genuine works, and until we take the authenticated works into consideration as a whole, James only speaks to us in staggard utterances, at least in comparison to all he had to say.  Even the genuine works though have not received the attention they merit, nor has James himself.[footnoteRef:97]  He deserves more.  He deserves better.  And so do we for our understanding of late thirteenth- early fourteenth century Europe.  Thus this volume. [96: As cited by T.S.R. Boase, Boniface VIII (London: 1933), 356.]  [97:  See, however, the most extensive treatment to date, Giustiniani and Tavolaro, eds., Giacomo da Viterbo al tempo di Bonifacio VIII (as in note 21 above).] 
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In the aftermath of the religio

-

political conflicts that pitted Pope Boniface VIII against King 

Philip IV of France, Pope Clement V felt a strategic move was called for and resettled the 

papacy in 

Avignon in 1309.  The Archbishop of Naples, the Augustinian Hermit Jame

s of 

Viterbo, had died the 

previous

 

year

, not having lived to see the onset of what Petrarch would 

call the 'Babylonian Captivity of the Church'.  The bells of the Cathedral, which Jame

s had 

done so much to further, ha

d

 

bare

ly stopped their requium pealing when they were called to 

begin yet again

.  I

n 1309 Charles II, King of Naples gave up the ghost as well, to be 

succeeded by his son, Robert d'Anjou, who continued his father's patronag

e of the 

Augustinians and would be a major player in the ongoing battles between Pope and Emperor 

that marked

,

 

as much as the soon to hit Great Northern Famine and Black Death

,

 

the onset of 

the 'late Middle Ages', which only in retrospect have been seen as

 

a period of decline, leading 

to the rupture of Europe, the crumbling of Christendom and the onset of modernity.

1

  

As a 

near 

contemporary of Dante (1265

-

1321), James was perhaps spared the worst of it all, 

though he lived through his share of turmoil to be

 

sure.  In 1278

 

Brother James left his home 

town of Viterbo and arrived in the Paris of Philip III

, who had succeeded

 

his saintly father 

Louis IX

 

eight

 

year earlier.  

Paris's shinning lights, t

he Dominican Thomas

 

Aquinas

 

and the

 

Franciscan Bonaventure

,

 

had recently

 

expired 

when

 

James settled in the Augustinian cloister, 
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