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Abstract.

This thesis explores lived lay male sanctity in early twelfth century
England. It examines textual representations of Anselm of Canterbury, Waltheof
of Northumbria, Ansold de Maule, Stephen de Blois, Margaret and David of
Scotland, and Edward the Confessor. The main texts to be considered were
written by monastic authors, and therefore afford an opportunity to give more
texture to our picture of monastic perceptions of the laity, in a period in which the
dynamics between churchmen and laymen were 1ssues of contention. Having
examined perceptions of the laity mherited by twelfth century authors, the thesis
considers examples of ecclesiastical sanctity, lay noble sanctity achieved by
martyrdom, non-saintly lay piety, and non-royal, non-saintly piety, in order to
establish a backdrop for the main case-studies. These all happen to be royal, but
are of interest not as examples of royal sanctity but of lay sanctity. One of the key
points to have emerged 1s that the boundaries between several sets of categories —

especially sanctity/piety, lay/clerical/monastic, male rulership/female rulership —
were not as impermeable as medieval rhetoric, and indeed much modern

scholarship, might imply. The very ambiguity of category boundaries allowed

authors to manipulate their sources 1n order to present their subjects according to
their specific priorities.

By considering the points at which twelfth-century expectations of a
saintly life and those of a lay life intersect or diverge, this thesis adds to our
understanding of the complex relationships between not only saint and community
but also laici and clerici. It also adds further nuance to our ever-evolving
perception of the social and cultural landscape of Anglo-Norman England.

Having thus opened up the texts 1in the light of lay male sanctity, the thesis

concludes with suggestions as to how its readings may be further pushed into
other academic discourses.
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Abbreviations, and a note on citations.

Published translations are used where possible, but on occasion, where the
published translation has preferred a flowing modern translation to literal
translation, I have altered the translation slightly. Where the translation cited here
differs greatly from a published translation, the Latin edition only will be
referenced. Elsewhere, the relevant passage in the published translation will be

referenced 1n square brackets, even if the translation here differs slightly, so that
the reader 1s able to easily refer to the sources.

AASS

Aelred, Life

Aelred, Vita S. Edwardi

Anon., Vita Adwardi

ASC

Asser, De rebus gestis Alfredi

Acta sanctorum (Antwerp, etc., 1643-)

Aelred of Rievaulx, Life of St. Edward the
Confessor, trans. J. Bertram, (2“d edn.,
Southampton, 1997).

Aelred of Rievaulx, Vita S. Edwardi regis et
confessoris, PL 195: 737-90.

The Life of King Edward Who Rests at
Westminster: Attributed to a Monk of Saint-
Bertin, trans. F. Barlow, (London, 1962; pnd
edn, Oxford, 1992).

For the most part, the 2" edition is cited
here, but I have also occasionally cited the
1% edition, therefore (1962) or (1992) will
denote the 1% and 2™ editions respectively.

References to Barlow’s introduction will be
cited as Barlow, Vita Adwardi (1962) or
(1992).

The Anglo Saxon Chronicle: A collaborative
edition, general editors D. Dumville and S.
Keynes, 17 vols., vols. 1, 3-8, 10, 17/
published to date (Cambridge, 1983-2004)
[trans. M. Swanton, The Anglo-Saxon
Chronicles (London, 1996, 2000 edn.
cited)].

Asser’s Life of King Alfred together with the
Annals of Saint Neots erroneously ascribed
to Asser, ed. W.H. Stevenson, (Oxtord,
1959; 1998 repr. cited here), pp. 1-95
[Alfred the Great: Asser’s Life of King
Alfred and other contemporary sources,

trans. S. Keynes and M. Lapidge
(Harmondsworth, 1983), pp. 67-110].
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Bede, Ecclesiastical History Bede’s Ecclesiastical Histor of the Englisi
People, ed. and trans. B. Colgrave and

R.A.B. Mynors (Oxtord, 1969).

Eadmer, Historia Novorum Eadmer, Historia Novorum in Anglia, ed. M.
Rule, RS 81 (London, 1884), pp. 1-302
|Eadmer’s History of Recent Events in

England: Historia Novorum in Anglia, trans.
G. Bosanquet (London, 1964)].

Eadmer, Vita Anselmi The Life of St Anselm by Fadmer, ed. and
trans. R.W. Southern (London, etc., 1962;
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Fulogium Acelred of Rievaulx, ‘Fulogium Davidis regis
Scotorum’ , in Pinkerton, Lives of the
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Incorporated into Genealogia regum
Anglorum.
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Introduction.

Thas thesis explores lived lay male sanctity in early twelfth century
England, in order to expand our understanding of medieval sanctity. Setting down
a saintly life could, of course, itself be an act of piety, an expression of genuine
atfection for the subject, and/or a statement of firm belief in the subject’s sanctity.
It could also — and indeed concurrently — be an attempt to bolster the prestige of
people or institutions associated with the subject, or to impress models of
behaviour upon its audience. Depictions of sanctity, therefore, not only reflected
but also directed and shaped manifold cultural, spiritual and social concerns. I
will examine a selection of narrative sources, which treat of Anselm of
Canterbury, Waltheof of Northumbria, Ansold de Maule, Margaret and David of
Scotland, Edward the Confessor, and one figure not known for holiness, Stephen
de Blois. By considering the tensions between the expectations of a saintly life
and those of a lay life, as discerned 1n these texts, all written by clerical or
monastic authors, I aim to add more texture to our picture of the complex

relationships between not only saint and community but also /aici and clerici.

My choice of lay male sanctity, as opposed to lay sanctity in general, was,
as will be further discussed below, partly dictated by the nature of the sources, but
also by a desire to contribute to redressing the historiographical imbalance
whereby until recently, men tended to be treated as normative, and women as an
aberration from the norm. I want to add to our growing appreciation of the
multiplicity of masculinities, by fragmenting the notion of a monolithic male
sanctity against which female saints may be measured.’ As we will see, male
sanctity was not simply a default position: 1t needed to be carefully written,

presented and taught.

Early to mid twelfth century England 1s in many ways a fascinating arena,

but is particularly suited to my study for two main reasons. First, this period sat at

' On our emerging understanding of the multiplicity of masculinities, see, for example, the various
models discussed in C.A. Lees (ed.), Medieval Masculinities: Regarding men in the middle ages
(Minneapolis and London, 1994); D.M. Hadley (ed.), Masculinity in Medieval Europe (London,
1999); J. Murray (ed.), Conflicted Identities and Multiple Masculinities: Men in the medieval West
(New York and London, 1999); P.H. Cullum and K.J. Lewis (eds.), Holiness and Masculinity in

the Middle Ages (Cardift, 2004).
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the culmination of a series of protracted and often bitterly-fought renegotiations of
the dynamics between church and lay society throughout Christian Europe.
Second, the political, social and cultural disruptions recently experienced by
England specifically, as a result of the Conquest, had created an intellectual
climate which, inter alia, produced a flowering of historical and hagiographical
writing.” It is possible to discern in these texts intriguing and often imaginative
attempts to reforge ruptured 1dentities and reconcile disparate factions, and
sanctity was one of many tools deployed. This thesis uses a selection of the texts
which emerged from this fruitful juxtaposition of circumstances and impulses. I
approach my sources with a view to identifying aspects of each text which are

useful as part of a broader historical exercise, to add to our understanding of
sanctity rather than of the individual texts themselves, although I hope that the
former will also add incidentally to the latter. By identifying clerical perceptions
of both the spiritual potential and the drawbacks inherent 1n the lay state, this
thesis contributes to a more nuanced awareness of medieval attitudes to sanctity,
of the mutual expectations of laity and clergy, and of Anglo-Norman England’s

culture.

[ propose, therefore, what has been described as ‘a relational reading of
text and context’,” which takes into account the ‘social logic’ of my texts, as both
products and agents in their social and cultural environments.” The interest lies

more in the work a text does than in what it reflects. Similarly, in his study of

2 On the flourishing of historiography in England in this period, see, for example, R.W. Southern,
‘ Aspects of the European tradition of historical writing: 4. The sense of the past’, TRAS 5™ ser. 23
(1973): 243-63, and J. Campbell, ‘Some twelfth-century views of the Anglo-Saxon past’, in
Essays in Anglo-Saxon History (London and Ronceverte, 1986), pp. 209-28. On hagiography, see
M. Lapidge and R.C. Love, ‘The Latin hagiography of England and Wales (600-1550), in G.
Philippart (ed.), Hagiographies: Histoire internationale de la littérature hagiographique latine et
vernaculaire en Occident des origines a 1550, 3 vols (Turnhout, 1994-2001), 3: 203-325, pp. 224-
68, and further p. 135, infra.

> G.M. Spiegel, ‘Towards a theory of the middle ground’, originally in Historia A Debate, 3 vols.
(Santiago de Compostela, 1995), 1: 169-76, repr. in eadem, 1 he Past as Text: The theory and
practice of medieval historiography (Baltimore and London, 1997), pp. 44-56, p. 54.

‘ This term was coined by Spiegel, in ‘History, historicism, and the social logic of the text in the
Middle Ages’, Speculum 65 (1990): 59-86, and usefully defined as implying an understanding of
both ‘[a text’s] location within an embedded social environment of which it 1s a product and 1n
which it acts as an agent,” and ‘itself as a literary artifact composed of language’, eadem,
‘Introduction’, in The Past as Text, pp. xi-xxii, p. xviii. On the relevance of Spiegel’s model for
hagiography, see A.B. Mulder-Bakker, ‘The invention of saintliness: Texts and contexts’, In
eadem (ed.), The Invention of Saintliness, Routledge Studies mn Medieval Religion and Culture, 2

(London, 2002), pp. 3-23, pp. 5-6, 14.




courtly literature, Stephen Jaeger noted that a panegyrical portrait ‘speaks of a
language of 1deals that allure and promise social rewards ..., and that have the
exemplary force of a charismatic human being, the power to draw others nto its
orbit’.> This is not to say that it was intended to provide a rigid ticklist. but rather
that 1t borrowed piecemeal from multiple and varied values and fopoi, in order to
bring about a desired outcome. This seems just as — indeed perhaps even more —
applicable to hagiographical portraits.® Hagiography could itself be an agent of
change, and 1t 1s with this 1n mind that I approach my sources. It would be
difficult — and, arguably, of little academic value — to extract from the extant
sources a blueprint for what could make a lay saint in twelfth-century England,
but 1t 1s possible to gain msight into the hopes and priorities of an author and what
he expected of his intended audience, thus enriching our broader historical
understanding of the period. To borrow from Jaeger again: he warned against
interpreting the interwoven threads and i1deas of a given text as a ngid systematic
ideal, as the text is itself a setting down of ‘all possible outcomes of a once
complex and chaotic melee [which have ossified] into a single constellation’.

“The point’, he insisted, ‘is not to describe the ossified constellation but rather ...
to restore it to chaos in order to see once again the 1ssues 1n their various
interactions’.” That too is the aim of this thesis: not to categorize or create a
catch-all blueprint, but rather to disentangle some of the issues which permeated

perceptions of sanctity and of the lay state.

Before proceeding further, we need to consider sanctity itself. How would
one recognise somebody as a saint, and what did that recognition mean to a
twelfth-century audience? By the thirteenth century, the decision as to whether a

given person was to be regarded as a saint had largely been brought under papal

> C.S. Jaeger, ‘Courtliness and social change’, in T.N. Bisson (ed.), Cultures of Power: Lordship,
status, and process in twelfth-century Europe (Philadelphia, 1995), pp. 287-309, p. 297. |

°1 use “hagiography” and its associated terms in the sense of any text which deals with a saint or
saints. Felice Lifshitz has usefully outlined usage and historiographical implications of the term,
tracing its association with things saintly to the late-nineteenth century, and has argued that ‘1t
should not be anachronistically applied’, in ‘Beyond positivism and genre: “Hagiographical™ texts
as historical narrative’. Viator: Medieval and Renaissance Studies 25 (1994): 95-113, p. 113 cited.
Awareness of the anachronism notwithstanding, [ continue to use the term advisedly, without the
negative connotations with which it has in the past been attributed. On including.texts‘beyon'd
merely those traditionally labelled “hagiography”, i.e. vitae, c.f. Mulder-Bakker, “The invention of

saintliness’, p. 13.
" Jaeger, ‘Courtliness and social change’, p. 303.



authority, although even after this point, cults which were not papally approved
continued to flourish. In our period, however, although papal authority over

canonisation was beginning to be established, sanctity was still rather more fluid

and localised.

Sanctus, from which the English word ‘saint’ 1s derived, has as its root
meaning “holy’, but soon came to denote one who had demonstrably been
admitted 1nto the kingdom of heaven. In the early years of Christianity, it was
used much as 1t had been for some time, to denote one who was concerned with
holy things, and therefore applied to prelates, regardless of their individual merits
or character.” From the sixth century onwards, however, 1t came to be applied to
those who were deemed to be saints in the sense of having been received into
heaven immediately after death. As has been noted, ‘in theory all who resided in
the divine court were saints, but in practice Christian churches accorded a
relatively small number of people the title of saint, and, with it, public
veneration’.” As residents of the divine court, saints could — if satisfactorily and

appropriately approached and besought — bestow favours, cures, and general
patronage, and intercede with God himself on the behalf of their successful

petitioners.

In the early years of Christianity, those who had been executed for
refusing to renounce their Christian faith were seen as saintly. These martyrs - a
term derived from the Greek martus (witness) — were deemed to be extraordinary
on account of their having borne witness to their faith even unto the ultimate
sacrifice. In the wake of the Constantinian edict which granted freedom of
religious expression, and the cessation of widespread and institutionalized

persecution, there were fewer opportunities for sanctity via martyrdom. In the

8 A. Vauchez, Sainthood in the Later Middle Ages (originally La saintete en Occident aux derniers
siecles du Moyen Age, Paris, 1981; cited here from J. Birrell’s translation of the Rome, 1988 edn.,
Cambridge, 1997), pp. 17-18.

> T. Head, ‘Introduction’, in idem (ed.), Medieval Hagiography: An anthology (London, 2001), pp.
xiii- xxxviii, p. xiv. Head’s introduction provides a useful brief overview, on which this and the
following paragraphs are largely based. See also Vauchez, Sainthood, pp. 13-21; T.F.X. Noble
and T. Head, ‘Introduction’, in Soldiers of Christ: Saints and saints’ lives from Late Antiquity and

the Early Middle Ages (L.ondon, 1995), pp. xii1-xliv; A. Vauchez, ‘The saint’, in J. Le Goff (ed.),
The Medieval World, originally published as L 'Uomo Medievale (Roma-Bari, 1987), trans. L.G.

Cochrane (London, 1990), pp. 313-45, pp. 314-24.



X

fourth and fifth centuries, in addition to martyr-saints, new types of saints
emerged, whose sanctity was predicated on their being confessors. that is. their
confessing or teaching Christian faith in vita (in the sense of within their lifetime).

T'he Egyptian desert fathers were venerated for their asceticism, and the

development and growing popularity of monasticism provided a development of
the ascetic saintly model, exemplified by the enduringly influential vita of Antony
of Egypt, written c. 360 by Athanasius of Alexandria. This model was transmitted
to the western parts of the Roman Empire, and was soon joined by that of the
saintly cleric — often a bishop: Sulpicius Severus’s representation of Martin of
Tours was particularly influential.'® Texts promoting the lived sanctity of such
figures introduced a didactic element to hagiography: not everyone could aspire to
witnessing their faith through martyrdom, or to demonstrating it by means of
miracles, but they could nonetheless seek to emulate the holy lives depicted in
these texts, which could provide ‘a map of the path to salvation’.'' At the same
time as these new models of in vita sanctity were emerging, there was a growing
emphasis on the power of saints’ relics, which rendered their resting places — and
theretore the custodians of those resting places — increasingly powerful, therefore
bringing sanctity more under the auspices of the church rather than spontaneous
popular acclamation. With the expansion of western Christendom, martyrdom
was again a possible route to sanctity, in newly converted territories, but monastic
and episcopal sanctity also continued to be popular. Vauchez has identified the
tenth and eleventh centuries as a period in which representations of lay sanctity
were occastonally created, such as those of Gerald of Aurillac, queens, empresses,
or kings (usually martyred), but suggests that a combination of a ‘tendency to
disparage the lay state’ that was inherent in the Gregorian reform movement and a
reinvigorated emphasis on the values of monastic reform rendered a lay life less

likely to be depicted as saintly.'* From this brief survey, we may conclude that

s " L S ]
i

'> On Martin, see C. Stancliffe, St. Martin and his Hagiographer: History and miracle in Sulpicius
Severus (Oxford and New York, 1983). On Anglo-Saxon reception of his legend, see Lapidge and
Love, ‘Latin hagiography’, p. 211 and J.E. Damon, Soldier Saints and Holy Warriors: Warfare
and sanctity in the literature of early England (Aldershot, 2003).

' Noble and Head, ‘Introduction’, Soldiers of Christ, p. xviii. On the notion of saint as exemplar,
see, for example, with regard to early twelfth century Bec, S.N. Vaughn, ‘Among These Authors
are the Men of Bec: Historical writing among the monks of Bec’, Essays in Medieval Studies 17
(2000): 1-18 (online at http://www.luc.edu/publications/medieval/vol 1 7/vaughn.html ).

'2 A. Vauchez, ‘Lay people’s sanctity in Western Europe: Evolution of a pattern (twelfth and
thirteenth centuries)’, in R. Blumenfeld-Kosinski and T. Szell (eds.). Images of Sainthood in

Medieval Europe, (Cornell, 1991), pp. 21-32, pp. 22-3, p. 22 cited, idem, ‘The saint’, pp. 321-2.



two broad types of sanctity — not necessarily mutually exclusive — were feasible,
namely that based on posthumous miraculous activity and that based on lived

sanctity. Why, then, does this thesis concentrate mainly on lived sanctity?’

For Anglo-Saxon England specifically, sanctity has been characterised as a

localized phenomenon which centred on the posthumous power of relics:

the essential criterion for the creation of a new saint was the efficacy of his
relics. If a man or woman were known to have lived a holy life (or... not
to have lived an evil life), and, after death, to have accomplished
miraculous cures through his relics, the saint could be received straight
away mto the liturgical observance of the local church which first
recognized the efficacy.

We may see, however, that by the early twelfth century, there was also a desire to

focus on a lived saintly life.

Towards the end of his vita of Margaret of Scotland, to be further
discussed 1n chapter 3, Turgot sought (at some length) to direct attention not at

Margaret’s miracles, but at her lived sanctity:

Mirentur ali1 1n aliis signa miraculorum, ego in Margarita multo magis
admiror opera misericordiarum: nam signa bonis et malis sunt communia,
opera autem vera pietatis et caritatis bonorum propria. Illa sanctitatem
interdum ostendunt, ista etiam faciunt. Dignius, inquam, miremur in
Margarita facta, qua illam sanctam faciebant, quam signa, si aliqua
fecisset, qua hominibus sanctam tantum ostenderent. Dignius illam
obstupescamus, 1n qua per justitie, pietatis, misericordiz et caritatis
studia, antiquorum Patrum facta magis quam signa consideramus. '

On Odo of Cluny’s ¢. 930 vita of Gerald of Aurillac (855-909), see S. Airlie, ‘The anxiety of
sanctity: St Gerald of Aurillac and his maker’, Journal of Ecclesiastical History 43 (1992): 372-
95; J.L. Nelson, ‘Monks, secular men and masculinity, ¢. 900°, in Hadley (ed.), Masculinity in

Medieval Europe, pp. 121-42.
'> M. Lapidge, ‘The saintly life in Anglo-Saxon England’, M. Lapidge and M. Godden (eds.), The

Cambridge Companion to Old English Literature (Cambridge, 1991), pp. 243-63, p. 245.

'* Turgot, Vita Margaretae, in ed. W.M. Metcalfe, Pinkerton’s Lives of the Scottish Saints, 2 vols.
(Paisley, 1889), 2: 159-82, p. 176 [‘Let others admire the tokens of miracles which they see in
others, I, for my part, admire much more the works of mercy which I saw in Margaret. Miracles
are common to the evil and to the good, but the works of true piety and charity belong to the good
alone. The former sometimes indicate holiness, but the latter are holiness itself. Let us, [ say,
admire in Margaret the things which made her sancta, rather than the miracles, 1t she did any,
which might only have indicated that she was one to men. Let us more worthily admire her as one
in whom, because of her devotion to justice, piety, mercy, and love, we see rather the works of the
ancient fathers than their miracles’, trans. W.M. Metcalfe, Ancient Live of Scottish Saints (Paisley,

1895), pp. 297-321, p. 315].



Similar uneasiness with in vifrg miracles — as opposed to post-humous miracles
either at or remote from shrines — as proof of sanctity and attempts to focus
Instead on lived sanctity may be seen in other virae.'> As has been noted, of
sanctity in general: ‘To define sanctity in terms of the christian virtues — patience,
a disciplined way of life, works of mercy — was to retain the power of definition
securely 1n the hands of [the clerici who were writing of sanctity]’.'® R.I. Moore
has argued that in vita miracles continued to be recorded, albeit decreasingly and

with ambivalence on the part of the clerical elite, in the twelfth century, and sees

this as part of a broader process:

the gathering of holy power to the shrines and the formalisation of
canonisation are familiar aspects of the general shaking down of authority,
both secular and ecclesiastical, in the second half of the twelfth century. '’

Our sources, therefore, emerge from a climate in which the nature and value of
lived sanctity was being worked out, as part of the renegotiated relationship
between church and lay society. Consequently, depictions of lived lay sanctity —
however few or atypical — are of particular interest, in that they set down a clerical

view of an 1deal layperson in this emerging system.

At what point, and by what markers, does notable piety segue into
sanctity? For the later middle ages, some indication may be inferred from whether
a subject is referred to as beatus or sanctus,'® but for our period things are

occasionally somewhat murkier. For our present purposes, I take the lead of one

'> See, for example, Odo’s Vita Geraldi, and John of Salerno’s vita of Odo himself, as discussed in
R.1. Moore, The First European Revolution, c. 970-1215 (Oxford, 2000), pp. 25-6.

' Moore, First European Revolution, p. 25.
' R.I. Moore, ‘Between Sanctity and Superstition: Saints and their miracles in the age of

revolution’, in M. Rubin (ed.), The Work of Jacques Le Goff, and the Challenges of Medieval
History, (Woodbridge, 1997), pp. 63-75, p. 69-70. See also Moore, First European Revolution,

pp. 26-7.
'® Vauchez, Sainthood, pp. 85-98, wherein Vauchez stresses that the distinction was nonetheless

still not clear-cut. See also J. Hamesse, ‘The image of sanctity in medieval preaching as a means
of sanctification’, in B. Mayne Kienzle, E. Wilks Dolnikowski, R. Drage Hale, D. Pryds, and A. T,
Thayer (eds.), Models of Holiness in Medieval Sermons: Proceedings of the International
Symposium (Kalamazoo, 4-7 May, 1995) Textes et Etudes du Moyen Age, 5 (Louvain-la-Neuve,
1996), pp. 127-39. On the continued lack of clear distinction, also for the later middle ages, see R.
Kieckhefer, ‘Holiness and the culture of devotion: Remarks on some late medieval male saints’, in
R. Blumenfeld-Kosinski and T. Szell (eds.), /mages of Sainthood in Medieval Europe (Ithaca and
London, 1991), pp. 288-305, which suggests that ‘the more we know about the piety of devout
Christians in the last Middle Ages, ...the more difficult it becomes to distinguish them from their

sainted contemporaries, or a fortiori from those beati whose cult lacked papal confirmation’, p.
290.




(S

of the authors to be examined in the thesis itself, namely Eadmer. In his Fita
Anselmi, Eadmer unambiguously placed Anselm with the saints in heaven, to be
prayed fo rather than for. When his ship was in peril, Earl Armulf urged his men
to pray to Anselm — ‘implorantes ... quatinus sanctis meritis suis impetret a

Creatore nostro ... nobis et peccatorum remissionem, et hujus gravissima
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Incommoditatis” — and was rewarded with instantaneous success.. Apparently

this was not proof enough of Anselm’s sanctity for all, and Eadmer returned to
this distinction between praying for or to a possible saint in the Descriptio
quorundam miraculorum gloriosi patris Anselmi Archiepiscopi. A monk who had
joined Christ Church after Anselm’s death was uncertain as to the rectitude of
those who flocked to Anselm’s tomb: ‘tumbe patris more aliorum se prosternere
gestiebat, sed utrum pro €o, an ut ipse pro se Deo preces offeret precaretur
hasitabat’.*’ Accordingly, he begged God to clear up his doubt as to Anselm’s
sanctity, and ‘sibi revelare ... quid de Anselmo verius amodo sentiat, sanctusne
videlicet sit qui pro alits ad Deum intercedere digne possit, an adhuc talis pro quo
potius intercedendum ab aliis sit’.”' He received his answer unequivocally: the

troubled monk had nodded off, ‘et ecce ante 1llum volumen apertum, in quo

deducto lumine vidit decentissime scriptum SANCTUS ANSELMUS.’* Clearly
Eadmer was keen to impress upon his audience that Anselm was a saint, and the

dividing line between saint and not-saint was whether he was to be prayed to

rather than for.”> We too, therefore, will accept this as indication of whether the

subjects in the case-studies below were mtended to be seen as saintly or not.

' Eadmer, Vita Anselmi, ed. and trans. R.-W. Southern, The Life of St Anselm, Archbishop of
Canterbury, by Eadmer (London, etc., 1962; Oxford, 1996 edn. cited here), p. 147 [‘let us implore
him by his holy merits to obtain for us from our Creator ... remission of our sins and a speedy
delivery from this most heavy trouble’].

0 Eadmer, Descriptio quorundam miraculorum gloriosi patris Anselmi Archiepiscopi, in Eadmer,
Vita Anselmi, pp. 152-71, p. 167 [‘he longed to prostrate himself before the father’s tomb as the
others did, but was uncertain whether to pray for him, or ask him to offer prayers to God for the
supplicant himself’].

2! Eadmer, Descriptio quorundam miraculorum, p. 168 [‘to reveal to him what he ought
henceforth to believe about Anselm: whether he was a saint who could worthily intercede for
others before God, or whether he was as yet one for whom others ought rather to intercede’].

22 Eadmer, Descriptio quorundam miraculorum, p. 168 [‘and lo, a book appeared open before him,
on which he looked and saw most handsomely written SAINT ANSELM’].

23 On this distinction, see also, with regard to Oswine, P.A. Hayward, ‘Sanctity and Lordship in
Twelfth-Century England: Saint Albans, Durham, and the Cult of Saint Oswine, king and martyr’,
Viator: Medieval and Renaissance Studies, 30 (1999), 105-44, pp. 107, 109, with further reference
to discussion of whether it was necessary to pray for Becket’s soul, John of Salisbury, Ep. 305,
The Letters, eds. W.J. Miller, H.E. Butler and C.N.L. Brooke, 2 vols. (Oxford, 1955-79), 2: 724-

39, pp. 736-737.




Why, though, does this thesis focus on lived lay male sanctity? Why not
simply sanctity, or, given that Margaret provides a main case-study, whyv not lay
sanctity in general? To understand this, it is necessary briefly to consider the

historiography of hagiographical scholarship.

Until just a few decades ago, work on sanctity tended to focus on men, and
especially men of the church.”* This in itself is not unreasonable, as this group
comprises the majority of saints throughout the high and late medieval period.
Weinstein and Bell’s study of saints from the period 1000-1700 found that from a
sample of 864 saints, 511 of the 713 who were men, were male churchmen - that
1, 59.1 percent of their sample as a whole and 71.7 percent of all men.>> Much
recent research into medieval sanctity has rightly addressed the imbalance by
which male clerical saints were seen to be normative, and women but an
aberration. However 1n the process, men gqua men have been given little attention,
largely, perhaps, due to the temporal coincidence of revived interest in

hagiography with the rise of gender studies.*

The concentration on female saints was partially stimulated by Weinstein
and Bell’s statistical findings, which suggested a chronological pattern in the
proportion of female to male saints. Whereas women were consistently in a
minority (Just 17.5 percent of their total sample), the imbalance became less
pronounced between the eleventh and sixteenth centuries. Female saints made up
8.6 percent of new saints 1n the eleventh century, 11.8 percent in the twelfth, 22.6
percent in the thirteenth, 23.4 percent in the fourteenth, and 27.7 percent in the

** An exhaustive bibliography of such works is not appropriate here, but see, for example, D.
Knowles, Saints and Scholars: Twenty-five medieval portraits (Cambridge, 1963); R.W. Southern,
Saint Anselm and his Biographer: A study of monastic life and thought, 1059-c. 1130, (Cambridge,
1963); A.H. Bredero, Bernard of Clairvaux: Between cult and history, originally published as
Bernard van Clairvaux: tussen cultus en historie (Kampen, 1993), trans. R. Bruinsma (Edinburgh,
1996); on men in general, see, for example, M. Goodich, Vita perfecta: The ideal of sainthood in
the thirteenth century (Stuttgart, 1982).

25 D. Weinstein and R.M. Bell, Saints & Society: The two worlds of Western Christendom, 1000-
1700 (Chicago, 1982; 1986 edn. cited here), summarized at p. 222. | have used the following of
their categories to indicate the subject being a ‘churchman’: popes, cardinals, archbishops,
bishops, abbots, priors, monks, canons regular, friars, secular priests, lay brothers.

26 A useful general overview of this process is provided by K.J. Lewis, ‘Gender and sanctity in the

middle ages’, Gender & History 12 (2000): 735-44. See also J.L. Nelson, "Family, gender and
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fifteenth.”’ Schulenburg’s temporal boundaries differ from those of Weinstein
and Bell, but she found that for the years 500-1200, the proportion of female to
male saints was similar overall (some 15 percent).?® Quite rightly, scholars were
intrigued by this proportional increase, and a great deal of valuable research has
significantly enhanced our understanding of female sanctity and the society which
valued it.”” For some time, however, the focus of so-called gendered studies on
women — rather than on men and women — served to perpetuate the impression
which they presumably fought to dispel: if only women had constructed gender,
surely that left men as the default position? Fortunately, a number of studies have
sought to look at medieval men as constructed entities, and the imbalance is

gradually being redressed, although there is still much to be done.””

Weinstein and Bell ascribed the predominance of male saints in the
eleventh and twelfth centuries to ‘a deep-seated prejudice in medieval society

...|which] more often than not looked to its designated leaders for its spiritual

sexuality in the middle ages’, in M. Bentley (ed.), Companion to Historiography (London and
New York, 1997), pp. 153-176, p. 168.

*’ Weinstein and Bell, Saints & Society, the proportions cited here are summarized at p. 220.
1T Schulenburg, ‘Sexism and the celestial gynaeceum — from 500 to 1200°, Journal of
Medieval History 4 (1978). 117-33, passim, summarized at p. 122.

*> Again, an exhaustive bibliography on this is not practicable here, but many works have studied
female saints as a group and/or individual saintly women. See, for instance, J.A. McNamara and
S.F. Wemple, ‘Sanctity and power: The dual pursuit of medieval women’, in R. Bridenthal and C.
Koonz (eds.), Becoming Visible: Women in European History (Boston, 1977: 2" edn., 1987), pp.
132-51; S. Struard, ‘The dominion of gender: Women’s fortune in the high Middle Ages’, in
Becoming Visible, pp. 153-72; B. Newman, Sister of Wisdom: St. Hildegard's theology of the
feminine (Berkeley, 1987); J. Tibbetts Schulenburg, ‘Female sanctity: public and private roles, ca.
500-1100’, in M. Erler and M. Kowaleski (eds.), Women and Power in the Middle Ages (Athens,
Ga., 1988), pp. 102-25, and Forgetful of their Sex: Female sanctity and society ca. 500-1100
(Chicago, 1998); K.A. Winstead, Virgin Martyrs: Legends of Sainthood in Late Medieval England
(Ithaca, 1997); K. Jones Women Saints: Lives of faith and courage (New York, 1999); C.M.
Mooney (ed.), Gendered Voices: Medieval saints and their interpreters (Philadelphia, 1999); K.J.
Lewis, The Cult of St. Katherine of Alexandria in Late Medieval England (Woodbridge, 2000); J.
Wogan-Browne, Saints’ Lives and Women'’s Literary Culture c¢.1150-1300: Virginity and its
authorizations (Oxtord, 2001).

% On writing men gua men back into our understanding of the middle ages and/or of sanctity, see
also, for example, T. Fenster, ‘Preface: Why men?’, and C.A. Lees, ‘Introduction’, both In
Medieval Masculinities, pp. ix-xiii and xv-xxv, pp. xv-xxi; D.M. Hadley, ‘Introduction: Medieval
masculinities’, in Masculinity in Medieval Europe, pp. 1-18, pp. 1-4; J. Murray, ‘Introduction’, in
Conflicted Identities and Multiple Masculinities, pp. ix-xx; S.J. Riches and S. Salih, ‘Introduction.
Gender and holiness: performance and representation in the later middle ages’, in eaedem (eds.).
Gender and Holiness: Men, women and saints in late medieval Europe, (London and New Y ork,
2002), pp. 1-8, pp. 2-3; E. Campbell, ‘Separating the saints from the boys: Sainthood and
masculinity in the Old French Vie de Saint Alexis’, French Studies 57 (2003): 447-62; P.H.
Cullum, ‘Introduction’, in Holiness and Masculinity. pp. 1-7. See also Kieckhefer, ‘Holiness and

the culture of devotion’, p. 291.
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heroes’.”! In practical terms, this ‘prejudice’ created not onlv a bias towards male
saints, but also towards those who were within the ecclesiastical infrastructure. -
Weinstein and Bell’s study does not give a breakdown of change over time by
gender, but in their period as a whole, they identified 80 laywomen and 202
laymen. They showed a pattern of change over time in the proportion of
laypeople to churchpeople: 27.3 percent in the eleventh century. 26.7 percent in
the twelfth, 36.5 percent in the thirteenth, 33.6 percent in the fourteenth, 36.1

percent 1n the fifteenth.”” These fhigures suggest a relatively high percentage of lav

saints 1 the eleventh and twelfth centuries and a significant jump in the following

centuries.

Whereas Weinstein and Bell used vitae for their study, Vauchez’s study,
which was published at approximately the same time, uses canonization
processes, and concentrates on the ¢. 400 processes between 1185 and 1431 -
His statistical figures differ from those of Weinstein and Bell, but corroborate the
overall trend of a significant proportion of saints being lay, which increased 1n the
later period (he 1dentified 20.4 percent and 30.4 percent of all canonization
processes as lay in the periods 1198-1304 and 1304-1431 respectively).”” We see,
then, that 1n the early 1980s, two independent studies both highlighted lay sanctity
as a minority but nonetheless significant feature of the Middle Ages. However, as

pointed out in a recent collection on lay sanctity,

most previous studies that have conjoined the topics of “sanctity” and
“laity” have explored them from the perspective of medieval popular
religion, in order to define the cultural relationship of patronage between
the saints and the laypeople.... They have, in short, been interested in the

31 Weinstein and Bell. Saints & Society, p. 221 cited here, see also pp. 196-7, p. 202. Schulenburg
came to the same conclusion in her study of women for the years 500-1100, ‘Female sanctity’,
passim.

2 See p. 9, supra.
33 Weinstein and Bell, Saints & Society, p. 204. Their breakdown of ‘lay’ 1s given elsewhere:

royalty, titled nobles, untitled nobles, courtiers, professionals, military officers, merchants/bankers.

shopkeepers/artisans, peasants, housewives/matrons, youths and marginal persons.
3 1185 is the starting point which Vauchez attributes to his study, Vauchez, Sainthood, p. 2,

although 1198 is a more common starting point in most of his analytical tables, pp. Xxvi-xv11.
35 Vauchez, Sainthood, summarized at p. 264. Oddly, he includes St. Caradoc, the Welsh hermit

(d. 1124), as a layman. This is somewhat puzzling as 1t appears that Caradoc was in fact tonsured:
‘Veniens itaque Caradocus ad episcopum, coronam clericalem ab 1pso suscepit: et in ecclesia
sancti Theliai aliquanto tempore deo seruiuit’, ‘De sancto Caradoco heremita’, John ot
Tynemouth, John Capgrave, Wynkyn de Worde, Nova Legenda Angliae, ed. C. Horstman (Oxford.

1901), 2 vols., 1: 174-6, at p. 174.
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re'latio_nship of the laity o saints, rather than in the laity’s shifting
historical understanding of themselves as saints.®

This collection, however, mainly focuses on female sanctity, with most of its
medieval case-studies featuring women.>” This imbalance is justified by the
editor thus: ‘whereas men (even married men) can be admitted to the priesthood,
women (even women in religious orders) are always canonically “lay”. In relation
to the male clergy, moreover, the faithful as a whole are regularly gendered as
feminine. The laity, in short, has a distinctly feminine face, and this holds true for
the (male or female) saint’.>® Whilst women were indeed ‘canonically “lay™,”
the subsequent studies nonetheless do not feature nuns or abbesses, for example.
so clearly women in religious orders are not actually included in the collection's
remit. Astell bases the notion that the clergy was gendered masculine and the laity
feminine on canon lawyers’ interpretation of popes, bishops and priests as
husbands of the Church (that is, Christ’s bride).** This is somewhat undermined,
for example, by Bynum’s study of Cistercians’ adoption of maternal imagery.™

It seems that Astell’s justification might be acceptable for a book on female lay

sanctity, but does not fully justify a bias towards women within a book which

purports to be on lay sanctity in general.

Astell’s collection tends to see lay saints as achieving sanctity by being
quasi-monastic. She points to an understanding on the part of both laity and
clergy of sanctity as quasi-monastic, so that ‘laymen and laywomen of the Middle

Ages could aspire to sanctity by approximating the ascetical, world-renouncing

lifestyle of the monks’.** This antithesis of sanctity and involvement in the world

' A.W. Astell (ed.), Lay Sanctity, Medieval and Modern: A search for models, (Notre Dame,

2000), p. 1.
>’ Namely Angela of Foligno, Catherine of Siena, and Margery Kempe. The exceptions are M.S.
Skinner, ‘Lay sanctity and church reform in early medieval France’, pp. 27-45, and P.H. Wasyliw,

‘The pious infant: Developments in popular piety during the high middle ages’, pp. 105-115.

*® Astell, Lay Sanctity, p. 3.
P R.J. Cox, A Study of the Juridic Status of Laymen in the Writing of the Medieval Canonists
(Washington, D.C., 1959), p. 30.

0 Astell, Lay Sanctity, p. 193, n. 4.
*' C. Walker Bynum, ‘Jesus as mother and abbot as mother: Some themes in twelfth-century

Cistercian writing’, in eadem, Jesus as Mother: Studies in the spirituality of the high middle ages.

(Berkeley, 1982), pp. 110-69.
2 Astell, Lay Sanctity, p. 2; c¢.f. M.S. Skinner, ‘Lay sanctity and church reform’, p. 32. See also B.

Cazelles, ‘Introduction’, in Blumenfeld-Kosinski and Szell (eds.), fmages of Sainthood, pp. 1-17.
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may be seen in the purported etymological derivation of hagios (saint) from agios
(external to the earth), which was attributed to Plato and Or gen, and led Vauchez
lo note that ‘against such a background, the saint can properly be identified with
the mode] of the monk only, who, by his asceticism and his celibacy, is most
detached from worldly things and sensuality’.*> Addressing the lack of focus on
male saints is particularly compelling in the case of the twelfth century. In her
influential study, McNamara identified the early twelfth century as a period which
saw a restructuring of the gender system: ‘broad social changes, complicated by
the 1deological struggle between celibate and married men for leadership of the
Christian world, precipitated a masculine 1dentity crisis’, which McNamara
memorably called the Herrenfrage.** As we will see, various aspects of lay life —
most notably, sex, power, money, and arms-bearing — did indeed come to be seen
as spiritually undesirable. Nonetheless, if carefully written, these fundamentally
lay activities not only did not necessarily debar a potential saint from sanctity, but

could even themselves be the route to and manifestation of their sanctity:.

One scholar who has focused on lay saints — of whom many are male — is
Andre Vauchez, whose studies have rightly proven to be enduringly influential.
In the preface to the English translation of Vauchez’s collected essays, Bornstein
highlights as a recurrent theme ‘the struggle, never entirely successful, of the
Christian laity to carve out for themselves a religious role that would concede
some spiritual dignity to the circumstances and concemns of their daily lives:
marriage, work, civic life, even war’.” In particular, his research on twelfth- and
thirteenth-century Italian lay saints, Vauchez suggests, shows a rehabilitation of
the active life in Christian spirituality from this period, which culminated 1n the

fourteenth and fifteenth centuries being ‘the golden age of the laity’, as, he argues,

at p. 5: ‘By the thirteenth century the active life was rehabilitated and monastic life was no longer
a requirement for sainthood’; c.f. Hamesse, ‘Image of sanctity’, p. 136.

*> Vauchez, ‘Lay people’s sanctity’, p. 23, with reference to Y. Congar, ‘Laic et laicat’, in
Dictionnaire de spiritualité: Ascétique et mystique doctrine et histoire (Paris, 1976), 9: 79-93, c.
85, which refers to R.M. Frank, ‘An etymology of 47702 in a work of Caesarius of Arles’,
Traditio 8 (1952): 387-9.

** J.A. McNamara, ‘The Herrenfrage: The restructuring of the gender system, 1050-1150", in Lees
(ed.), Medieval Masculinities, pp. 3-29, p. 3.

* D.E. Bornstein, ‘Preface’, in A. Vauchez, The Laity in the Middle Ages.: Religious beliefs and
devotional practices, originally published as Les laics du Moyen Age: Pratiques et experiences
religieuses (Paris, 1987), ed. D.E. Bornstein and trans. M.J. Schneider (Notre Dame and London,

1993), pp. 1x-x111, p. XI.
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the evolution of the typology of sanctity demonstrates.™ He places the earlv
stages of this rehabilitation firmly in urban areas of the mediterranean. A similar
(although not unequivocal) revaluation of the spiritual potential and worth of the
active life from the mid eleventh century has been suggested for north-western

curope, through a study of allusions to Martha and Mary.*’

We see, then, that until relatively recently male clerici were the usual
focus of research into sanctity — not as men gua men, but as the default position of
sanctity. Our understanding of female saints is steadily increasing in the light of
new research, but there is still much work to be done on male saints as male
saints, rather than what saints are unless they are women. Studies which have
focused on lay sanctity as a phenomenon have tended to concentrate on women.
or men and women of southern Europe. I came to be interested in lay male
sanctity 1n early to mid twelfth century England, then, as it sits at the intersection
of several areas which require attention. At the outset of my research for this
thesis, I anticipated that I might find common patterns or themes in the
representations of Waltheof and Edward, and that the later medieval depiction of
David as a saint would have roots in the early twelfth century sources. Margaret
was to be included to provide a female counterpoint to the three male saints. This
was partially due to the way in which Margaret has tended to be discussed in the
past, as a distinctly female saint.*® Thus, for example, Vauchez noted that a vita
of Saint Mathilda (d. 968), the mother of Emperor Otto I, composed around the
year 1000, ‘defines norms of behaviour consistent with the Saxon upper classes of
the year 1000°, extols her ‘conjugal and family life ...[and] her qualities as a wife,
mother, and widow above all else’, and ‘1s characterized by great moderation
where miracles are concerned and by restraint in the practice of pious acts’.*’ He
then briefly noted that ‘the same can be said, mutatis mutandis, of [ Turgot’s Vita
Margaretae]’. Having closely considered the Vifa Margaretae, however, |

suggest infra that hers is not in fact simply a picture of female-gendered sanctity

** Vauchez, Laity, especially ‘A twelfth-century novelty: the lay saints of urban ltaly’, pp. 51-72;
pp. XVI11-X1X.
‘7 G. Constable, ‘The interpretation of Mary and Martha’, in idem, Three Studies in Medieval

Religious and Social Thought (Cambridge, 1995), pp. 1-141.
** One exception is Riches and Salih, ‘Introduction’ to Gender and Holiness, p. 5, where she 1s

‘closer to the masculine type [of saint]’.
¥ Vauchez, ‘Lay people’s sanctity’, p. 22.



but rather one of ruling sanctity, and is therefore still more fitting for inclusion in

a study of male sanctity.

T'his leads us to the selection of sources to be used in this thesis as case-
studies. The nature of the sources dictates the examination of a number of
interconnected lives and texts, and has therefore determined the nature of the
thesis itself. This period has been aptly described as one of ‘pullulating creativity’
with regard to English hagiographical writing.”® It has been estimated that more
than sixty saints’ lives, liturgical offices, and miracle collections were composed
between the conquest and ¢.1140.°' The texts on which this thesis will
concentrate were written before the explosion of the Anglo-Norman vernacular,
and are therefore in Latin.>* Three crucial points need to be noted. First, all the
sources are of monastic origin. This therefore shapes both the questions I can ask
and the nature of my findings. It needs to be borne in mind throughout that any

conclusions drawn must be seen as relating to a monastic viewpoint.

Second, there are no extant vitae as such of saints who remained lay

53

commoners — what Vauchez termed ‘simple laypersons’~ — in England in our

period. It has long been recognised that in our period sanctity tended to be
conterred upon the elite, that 1s, upon those who wielded power, which is itself a
reflection of the nature of the literate culture of the time. This i1s borne out by the
examples to be considered here: of the laypeople who were represented as saintly,
one was an earl and two were royal.”* The sanctity of the earl — Waltheof of
Northumbria, as seen 1n Orderic Vitalis’ Historia Acclesiastica — tocused not on

his lived life but on his martyrdom and post-mortem miraculous career, and he 1s

S - i e L e

>Y R. Bartlett, ‘Cults of Irish, Scottish and Welsh Saints in Twelfth-Century England’, in B. Smith
(ed.), Britain and Ireland, 900-1300: Insular Responses to Medieval European Change
(Cambridge, 1999), pp. 67-86, p. 70.

I P.A. Hayward, ‘Translation-narratives in post-Conquest hagiography and English resistance to
the Norman Conquest’, Anglo-Norman Studies 21 (1999): 67-93, p. 67.

>* R. Bartlett, ‘The Hagiography of Angevin England’, Thirteenth Century England 5 (1993): 37-
52, p. 39; idem, England under the Norman and Angevin Kings, 1075-1225 (Oxtord, 2000), pp.
492-3.497-502. On Anglo-Norman hagiography, see M. Thiry-Stassin, ‘L hagiographie en
Anglo-Normand’ in Philippart (ed.), Hagiographies, 1: 407-28, especially pp. 407-18; Wogan-
Browne, Saints’ Lives and Women'’s Literary Culture, and on Anglo-Norman historiography. see
P. Damian-Grint, The New Historians of the Twelfth-Century Renaissance: Inventing vernacular

authority (Woodbridge, 1999).
>> Vauchez, Laity, p. 51.




16

therefore not a primary source for lived sanctity. This is not to say that there was
not an awareness of the spiritual value of lived baronial life, as will be seen in
Orderic’s depiction of the notably pious but not saintly Ansold of Maule. The two
main sources, therefore, for lived sanctity here are both royal: Margaret of
Scotland and Edward the Confessor. This is not, however, to be a study of roval
sanctity per se, but rather a study of lay sanctity which considers subjects who
were royal.  Counterpointing the depictions of Margaret and Edward, two further
male royal figures will be examined, namely David of Scotland and Stephen of
England. There are many different representations of Stephen which situate him
as a bad king, but in the source to be considered infra, he is depicted as a good,
but ultimately flawed, king, with no overlay of sanctity. Although David was
regarded as saintly in the later middle ages, in the sources to be considered here.

he 1s an exemplary but not saintly figure. Stephen and David, therefore, provide

models of moral goodness in a king which stop short of sanctity.

The authority over others that power entailed was problematic even in the
construction of ecclesiastical sanctity, as will be seen with regard to Anselm of
Canterbury. Rulership in general, and kingship specifically, occupy an
ambiguous position within the lay-clerical-monastic continuum. That position is
further complicated 1n the case of royal saints, as there were tensions between the
respective expectations of royal rulership and holiness. This will be further
discussed 1n Chapter 1, but for now, suffice it to note that recognition 1in the
twelfth century of such dissonance may be seen in microcosm in the first chapter
of Aelred of Rievaulx’s Vita S. Edwardi regis et confessoris: ‘Nemo [...] miretur
si Edwardus noster et rex dicatur et sanctus’.”> Clearly Aelred was aware that at
least some of the vifa’s audience might find the juxtaposition of kingly and saintly
statuses problematic. Why, then, did he and the other authors to be considered
here attempt to grasp the nettle of such sanctity? Quite simply, because 1f

carefully written, like any other sanctity, 1t could be powertul and persuasive.

lp—
L

** Further biographical information on the subjects and bibliographical information on the sources

will be given in the relevant chapters.
>3 Aelred of Rievaulx, Vita S. Edwardi regis et confessoris, PL 195: 737-90, 740 [*Let no one be

amazed [...] if our Edward is proclaimed both king and saint’}.
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The third and final point to be noted here is that the texts, their authors.
and thelr subjects exist in a complex web of interrelationships, which may be seen
in a simplified form on Table 1.°° Perhaps most prominent amongst the sources to
be considered are those which treat of Edward the Confessor (r. 1042-66). This 1s
simply because they are the most numerous and the most fruitful. Three vitae
were written within a century of his death, namely the anonymous Vira .Edward
regis qui apud Westmonasterium requiescit, Osbert of Clare’s Vita beati
Ladwardi regis Anglorum, and Aelred of Rievaulx’s Vita S. Edwardi regis et
confessoris. Each of the later authors had read his predecessor’s work, and, as we
will see, reworked elements of it to suit his own priorities. This suggests that
elements of his story were considered exceptionable and/or that that story was
malleable enough to serve different purposes. Did he eventually achieve sanctity
by having been rendered quasi-monastic, by having been “neutered” as a layman?

Or did aspects of his status as a layman facilitate his sanctity?

The historical Edward’s failure to leave England with an uncontested heir
led to decades of dynastic manoeuvring, which is reflected 1n the complicated
blood- and marnage-ties of those to be considered in this thesis. Margaret of
Scotland (1046-93) was Edward the Contessor’s great-niece, and mother to, inter
alia, David of Scotland (r. 1124-53), who was to marry to Waltheot’s daughter.
Stephen de Blois (r. 1135-53) was fostered at the court of Henry I along with

David, and married Margaret’s granddaughter.

Reflecting this interconnectedness of the historical figures, the textual
interrelationships are also manifold and complex. Turgot was Margaret’s
confessor, and addressed his Vita Margaretae to Margaret’s daughter, Edith-
Matilda, probably upon her marriage to Henry I (r. 1100-35). Aelred of Rievaulx
was fostered at David’s court, and was probably David’s steward prior to his
monastic conversion. Aelred’s Eulogium Davidis and Genealogia regum
Anglorum were apparently written separately but joined together by Aelred and

presented to Henry Plantagenet, Margaret’s great-grandson, shortly before he
became Henry II (r. 1154-89). Aelred had read Turgot’s Vita Margaratae when

e}

>® pp. 257-8, infra.
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he wrote the Genealogia, and if he had not yet read the hagiographical literature

concerned with Edward, he was to have done so within a decade.

Looming in the midst of all these relationships with varying degrees of
prominence, 1s Henry I. Henry I was son-in-law to Margaret, brother-in-law to
David, husband to Edith-Matilda, to whom Turgot’s Vita Margaretae was
dedicated, uncle to Stephen de Blois, grandfather to Henry I, to whom Aelred's
Eulogium Davidis and Genealogia were dedicated. Henry I and his kingship — not
to mention his relationship with Anselm — will figure strongly in some of the

studies below, and it is therefore important to also factor him into this complicated

set of historical and textual connections.

These, then, are the texts with which we are primarily concerned. We
have seen that they sit in a nexus of textual relationships which echoes the
complex relationships between the texts’ subjects. Before turning to the sources.
however, 1t will be useful to pause briefly to consider the implications of ‘lay’,
and the degree to which kings might be seen as lay. Chapter 1, therefore, will
sketch the connotations of the term laicus which our authors had inherited, and
consider the position of kings within the monastic/clerical/lay continuum, and the
points at which the respective expectations of good kingship and of sanctity could
intersect or diverge. Chapter 2 will explore aspects of ecclesiastical sanctity, lay
non-royal sanctity, lay non-royal piety, and moral goodness in a non-saintly royal
ruler, with regard to Anselm, Waltheof, Ansold, and Stephen. With the backdrop
thus unfurled, Chapter 3 will explore Margaret of Scotland 1n terms of lay
sanctity. Chapter 4 considers David, her son, who was exemplarily good, but not
yet saintly, as well as the models of good kingship set down 1n the Genealogia.
Chapter 5 examines the successive representations of Edward the Confessor, 1n
order to see how his legend adapted to counter the problems and capitalise on the
advantages identified in previous chapters. The thesis concludes by suggesting

some of the ways in which my readings of the texts may be further developed

within other academic discourses.
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Chapter 1.
Laici, clerici, and ‘very peculiar cases’.

In the Introduction, the term ‘lay’ was primarily used in the sense of "not-
clerical’, and indeed it will be thus used throughout the main part ot the thesis.
Betore embarking on my case-studies, however, I wish to pause to briefly
consider the evolution of lay status and changing assumptions as to its value and
spiritual connotations. This is a complex field, in which much valuable
scholarship has been undertaken. In parts of this section I rely on others’
research, not to challenge or add to this voluminous body of work, but in order to

draw from 1t those aspects which will provide a context for subsequent chapters,

that I may move on to the specific concerns of this thesis.
1.1 Laicus, clericus, monachus: A useful division?

Modern usage of ‘lay’ usually rests on an antithetical relationship with
‘clerical’. Thus the Oxford English Dictionary defines ‘lay’ as ‘of persons:
belonging to the “people” contradistinguished from the clergy; not in orders; non-
clerical. ... Characteristic of, connected with, occupied or performed by laymen or
the laity’.' A subsidiary definition is ‘unhallowed, unsanctified; unspiritual,
secular, worldly’. This antithesis certainly features in what 1s perhaps the classic
medieval definition of the relationship between clerics and laity, namely Gratian’s
Duo sunt genera Christianorum. Written 1n the mid twelfth century, the canon
distinguishes between clerici and laici. The former are apart from the world,
dedicated to divine worship and contemplation, marked off by their tonsures,

whereas,

Aliud vero est genus Christianorum, ut sunt laici. Aadg enim est populus.
His licet temporalia possidere, sed non nis1 ad usum. Nichil enim miserius
est quam propter nummum Deum contempnere. His concessum est
uxorem ducere, terram colere, inter virum et virum 1udicare, causas agere,

——

' The Oxford English Dictionary, Vol. VIII: Interval to Looie (Oxford, 1989;1991 edn.), p. 724. [t
is, then, antithetical to ‘clerical’, itself derived from the Greek kArpog (kleros), which in its earliest
usages denotes ‘lot’, ‘that which is assigned by lot’, ‘inheritance’ or ‘portion’ [H.G. Liddell and R.
Scott [revised H.S. Jones], 4 Greek-English Lexicon (1843; Oxford, 1940 edn. cited). p. 959].
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oblgtlones super altaria ponere, decimas reddere, et ita salvari poterunt. si
vicia tamen benefaciendo evitaverint.?

We will return to this passage later in this section, but for now it serves to
1llustrate that the modemn lay/clerical antithesis was also current in the twelfth
century. An understanding of the history of this topic will give Insight into its
continuing complexities in the eleventh and twelfth centuries. In early Christian
texts, “the laity’ was usually held to be the whole Christian community. Over
time, a distinction between priests and the rest of the community became
established, and this bipartite model was further divided as monasticism became
entrenched in the Christian landscape. Alignments within this tripartite schema
were tluid, however. We turn now to tracing usage of lay, from the Greek /.udc

(laos), via the Latin laicus and its related forms.

In pre-Chnistian Greek texts, Aadc denotes ‘men, i.e. soldiers, both of the
whole army and smaller divisions’ and ‘men or people; as subjects of a prince’.
with subsidiary definitions thus: ‘the common men’, as opposed to their [eaders,
and ‘civil population’, as opposed to priests and soldiers.” It was also used to
denote ‘people assembled’, or ‘multitude’ or ‘a people’. It appears 1772 times in
the Septuagint Old Testament,” usually in this latter sense, of ‘people’ or ‘people
of God’, and was translated in the Vulgate as populus or plebs, as, for example, in

Deut. 7:6.° There are instances where A00¢ 18 used 1n the context of a distinction

; Gratian, Decretum, Decreti secunda pars, in ed. A. Friedberg, Corpus Iuris Canonici 2 vols.
(Leipzig, 1922), 1: 678, ¢.12, q.1, 7 [*There 1s another kind of Christians, the sort that are lay. For
Aao¢ means people. These are allowed to own temporal goods, but only what they need for use.
For nothing is more wretched than to think lightly of God on account of money. They are aliowed
to take a wife, to till the earth, to judge between man and man, and to pursue [law] suits, to lay
offerings on altars, to pay tithes, and thus they may be saved, if by doing well they avoid evil’].
On the dating of “Gratian™’s Decretum, see A. Winroth, The Making of Gratian's Decretum
(Cambridge, 2000). According to his model, this canon 1s contained within the second recension
of the Decretum, which may or may not be by Gratian, but was in place before 1158, and acquired
a position as a standard text, and one of quite extraordinary diffusion and intluence. On the
canon’s popularity with subsequent canonists, see Cox, Juridic Status of Laymen, p. 191t

3 Liddell and Scott, A Greek-English Lexicon, pp. 1029-30.
* As found on the searchable Septuagint at http://unbound.biola.edu/index.ctm?fuseaction=frames.

2011 AQLOC OLYLOC €L KLPLD TM BE® GOV KAl GE TPOEIAATO KLPLOG 0 BEOG GOV ELVUL GE AVLTK A

L0V TEPLOVGLOV TAPQ TOVTO Ta EBVN 00 EML TPOCWTOL NG YNG ~ [‘quia populus sanctus es
Domino Deo tuo te elegit Dominus Deus tuus ut sis et populus peculiaris de cunctis populis qui
sunt super terram’; ‘Because thou art a holy people to the Lord thy God. The Lord thy God hath
chosen thee, to be his peculiar people of all peoples that are upon the earth’]. The intention in this
section is to consider the transmission of the concept and connotations of Zaog into Latin culture.
Hereafter, therefore, full scriptural citations will be given where necessary just in the Latin
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e

between church rulers and the rest of the people of God, such as Isa. 24:2.° \More
often, however, the usages of the term are more inclusive, denoting the Jewish

community as the people of God, as opposed to the ethne, the Gentiles.

In the Greek New Testament Ladc appears 140 times, and is used in much
the same way as in the Septuagint, but now applied to the Christian community.’
Sometimes it implies specifically the people of God,® at other points 1t might

denote the community or people at large,” or simply those who were present at the

time being described, "’ often those who were to be preached unto and/or
converted.!' As in the Old lestament, the Vulgate usually renders Zudc as plebs
or, more frequently, populus.' Again, there are some passages which highlight a
distinction between priests and the Christian community, but the majority of

examples of Jadg denote the Christian community as a whole.

The adjectival form, Aaixd¢ (laikos), was apparently rarer than the noun.
Only two pre-Christian usages are cited by Liddell and Scott, denoting ‘of or from
the people: hence, unofficial, civilian®."® It does not appear 1n either the
Septuagint (which was translated from Hebrew into Greek in the third to second
centuries B.C.) or the Greek New Testament. However the second- and third-
century early Christian translations of the Old Testament from Hebrew to Greek

by Aqila, Theodotion and Symmachus do use Aaixoc to suggest common, as in

T, I e A e e s s T L — e e e e TR, A PR . o — A—

Vulgate and Douay-Rheims translations. | am extremely grateful to Victoria Thompson for her
patient assistance with the Greek text.

O <t erit sicut populus sic sacerdos...’ [‘And it shall be as with the people, so with the priest...’].

/ Thus, for example, 1 Pet. 2:9-10: ‘vos autem genus electum regale sacerdotium gens sancta

populus adquisitionis ut virtutes adnuntietis eius qui de tenebris vos vocavit in admirabile lumen
suum qui aliquando non populus nunc autem populus De1 qui non consecuti misericordiam nunc
autem misericordiam consecut1’ [‘But you are a chosen generation, a kingly priesthood, a holy
nation, a purchased people: that you may declare his virtues, who hath called you out of darkness
into his marvellous light: Who in time past were not a people: but are now the people of God. Who
had not obtained mercy; but now have obtained mercy’].

; See, for example, Matt. 1:21, Acts 26:23 (where, as in Deut. 7:6, the people of God — Aaog — are
distinct from the Gentiles — ethne).
7 As, for example, at Luke 22:66.

19 See, for example, Luke 20:45.

! See Matt. 4:23, Matt. 13:15, Luke 7:29, Luke 18:43, Luke 20:9, Acts 3:8-12. This can also be
seen in the Old Testament at, for example, Num. 5:27, Jer 6:27.

'> As in the Old Testament, some usages of Aadg in the New Testament are rendered as multitudo,
as well as turba [crowd], see, for example, Luke 9:13.

15 Liddell and Scott, A Greek-English Lexicon, p. 1024.



‘not-consecrated’, of things as opposed to people.'” It is rendered in the Vulgate
as laicus when applied to bread in 1 Sam. 21:4-5 '3 Interestingly, this passage 1n
the Septuagint uses BeSnhog (bebhlos), which literally means ‘allowable to be

trodden’, and hence profane, unhallowed, or impure:..16 Similarly, it was used by

Symmachus and Theodotion of a place in Ezek. 48:15 to mean ‘not-holy’. and 1s

rendered profana in the Vulgate.

In the Septuagint Old Testament and the Greek New Testament, then, / 0N
generally implies an inclusion in the community of God. The only scriptural
passages which include a related word in the sense closer to the definitions cited
at the beginning of this section (namely ‘non-clerical, ...unhallowed’) actually
date from the second and third centuries. As we will see, this concurs with a

general shift in the perceptions and expectations of Aadc.

The first extant usage in early Christian literature of the substantive /aixdc
~ ‘layman’ — as an antonym to ‘priest’ occurs ¢. A.D. 96 in Greek, in Clement of

Rome’s letter to the Corinthians:

Special functions are assigned to the high priest; a special office is
imposed upon the priests; and special ministrations fall to the Levites. The
layman 1s bound by rules laid down for the laity. Each of us, brethren,

: : : : 17
must 1n his own place endeavour to please God with a good conscience.

A | —

'* Liddell and Scott, A Greek-English Lexicon, p. 1024. On Jerome’s translation of the Old

Testament from the Hebrew and Aramaic texts, apparently with consultation of the Greek
translations, see B.M. Peebles, ‘Bible, IV’, in The New Catholic Encyclopedia (Washington D.C.,
1967), 2: 441-3; H.F.D. Sparks, ‘Jerome as biblical scholar’, in P.R. Ackroyd and C.F. Evans
(eds.), The Cambridge History of the Bible Vol. I. From the beginnings to St. Jerome (Cambridge,

1970), pp. 510-40.

'3 <ot respondens sacerdos David ait e1 non habeo panes laicos ad manum sed tantum panem
sanctum si mundi sunt puert maxime a mulieribus’ [ *And the priest answered David, saying: |
have no common bread at hand, but only holy bread, i1f the young men be clean, especially from
women’ |.

o Liddell and Scott, 4 Greek-English Lexicon, p. 312. Indeed, elsewhere in the Septuagint,
Befmho¢ is unambiguously ‘not-holy’, see, for example, its antithetical pairing in Lev. 10:10:
‘SIQOTEIAQL AV UECOV TV AYIQV Kl TOV PEPNA®V Kl ave HECOV TV aKkabaptwyv kal T
oy kaBapwV’;, ‘et ut habeatis scientiam discernendi inter sanctum et profanum inter pollutum et
mundum’ [‘And that you may have knowledge to discern between holy and unholy, between
unclean and clean’]. See also Ex. 31:14.

'7 Clement of Rome, Epistle to the Corinthians 40:5; 41:1, cited here from The Episties of St.
Clement of Rome and St. Ignatius of Antioch, trans. J.A. Kleist, (Westminster, Md., 1946), p. 34.

Discussed in Y.M.J. Congar, Lay People in the Church: A study for the theology of the laity.
originally published as Jalons pour une theologie du laicat (Panis, 1953), cited here from trans. D.

Attwater (London, 1957: 1959 edition), p. 2, J.-G. Vaillancourt, Papal Power: 4 study of Vatican



community back to heel, as they had deposed several Church officials. against
ecclesiastical authority.'® From the context, then, as well as the letter as a whole,
we may infer that Clement saw the laity as the ‘rank-and-file members of the
church, as opposed to the clerical and episcopal leaders’.”” This notion can also
be seen at the beginning of the third century, in Tertullian’s De exhortatione
castitatis: ‘Nonne et laici sacerdotes sumus?’.*’ This passage suggests a situation

in which the boundary between clergy and laity was clearly set out but not yet

impermeable (in rhetorical exhortations, at least).

From the fourth century, a further category — that of monks — was
introduced, as monasticism became more firmly entrenched in west European
spirituality, and was soon established as a third way of Christian life.?! Thus, for
example, Augustine: ‘modo autem quisquis es, homo es: justus sis licet, homo es;
laicus s1s, homo es; monachus sis, homo es; clericus sis, homo es; episcopus sis,
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homo es; apostolus sis, homo es’.”” Gregory the Great also spoke of three orders,

identifying ‘ordo praedicantiumm, ... continentium, ... coniugium’ with Noah,

control over lay catholic elites (Berkeley, 1980), p. 21 and J. Fontaine, ‘The practice of Christian
life: the birth of the laity’, in B. McGinn and J. Meyendorftt (eds.), Christian Spirituality: Origins
to the twelfth century (London, 1986). pp. 453-91, p. 455. For the Greek text, see ed. J.B.
Lightfoot, S. Clement of Rome. The two epistles to the Corinthians (London, 1869).

'® For the epistle’s context, see Kleist, Epistles, pp. 3-8.

- Vaillancourt, Papal Power, p. 21.
20 Tertullian, De exhortatione castitatis ¢. 7, eds. C. Moreschini and J.-C. Fredouille, Exnortation

a la Chasteté, Sources Chrétiennes 319 (Paris, 1985), p. 92 [*...are not we laypeople also priests?
...It is ecclesiastical authority which distinguishes clergy and laity, this and the dignity which sets
a man apart by reason of membership in the hierarchy’, trans. W. P. le Samnt, Tertullian: Treatises
on Marriage and remarriage (Westminster, Md., 1956), p.53].

2| On this process, see, for example, C.H. Lawrence, Medieval Monasticism: Forms of religious
life in Western Europe in the Middle Ages (London, 1984); H. Leyser, Hermits and the New
Monasticism: A study of religious communities in Western Europe, 1000-1150, (London, 1934),
P. Brown, The Rise of Western Christendom: Triumph and diversity (Oxford, 1996). A useful,
albeit now inevitably dated, bibliography on the historiography of monasticism 1s provided by G.
Constable, Medieval Monasticism. A select bibliography (Toronto, 1976).

= Augustine, Sermones, sermo 114, PL 38: 652-4, c. 653 [‘But as 1t 1s, whosoever thou art, thou

art a man; though thou be righteous, thou art a man; be thou layman, or monk, or clerk, or Bishop,
or Apostle, thou art a man’, trans. R.G. MacMullen, in ‘Sermons on selected lessons of the Ncw

Testament’, in ed. P. Schaff, St Augustine: Sermon on the Mount, Harmony of the Gospels,
Homilies on the Gospels, NPNF 1/6: 452-54, p. 453].
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Daniel and Job respectively,” and insisted elsewhere that the distinction between
monks and clerics should be firmly maintained, as: ‘invicem et ecclesiasticus ordo

vitae monachicae, et ecclesiasticis utitilitatibus regula monachatus impediat".*

The transition by which monks were incorporated into models of society
may be seen in microcosm in the social divisions implied in a selection of church
councils’ canons. A bipartite model of society, contrasting £aixos with kirpog in

the original Greek, is suggested, at the First Council of Constantinople (A.D.

381): ‘sive ex clero, sive ex laicorum ordine’.*> At the Council of Ephesus (A.D.

431), we may still see this clerical/lay model:

s1 quicumque voluerint ea quae de singulis acta sunt in hac ...synoda....
quolibet modo commovere, eadem ...synodus definivit, si episcopi aut
clerici fuerint, ut omni modo a gradu proprio excidant; si vero laici, sint
communione privati.*°

By this time, however, monks were also to be considered, although not apparently
automatically, as may be seen in the ‘Definitio contra messalianitas’,”’ where they

are dealt with 1n a subsequent note: ‘Convicti quoque non permittantur habere

23 Gregory the Great, Homilia in Hiezechihelem, 11, 4, 5, and 7, 3, in ed. Marcus Adriaen, Sancti

Gregornt Magni, Homilia in Hiezechihelem Prophetam, Corpus Christianorum series Latina,
CXLII (Turnhout, 1971), pp. 261-2 and 317 [ ‘the order<s> of preachers, continent and married’];
c.f. G. Constable, ‘The Orders of Society’, in idem, Three Studies in Medieval Religious and

Social Thought, pp. 249-360, p. 271.

24 Gregory the Great, Ep. IV, 11, in MGH Epistolarum, ed. P. Ewald and L.M. Hartmann, 2 vols.
(Berlin, 1891), 1: 243-5, at p. 244 [‘reciprocally both the ecclesiastical order prevents monastic
life and the monastic rule prevents ecclesiastical utility’, trans. from Constable, ‘Orders of
Society’, p. 272].

*> Concilium Constantinopolitanum I, ¢. 6, trans. and ed. N.P. Tanner, Decrees of the Ecumenical
Councils, 2 vols. (London and Washington D.C., 1990), 1: 21-35, p. 34 [*either from the order ot
clerics or the order of laymen’].

26 Concilium Ephesinum, ‘Synodi epistula generalis de orientalibus episcopis’, Decrees of the
Ecumenical Councils, pp. 62-4 [‘if anyone should wish in any way to upset the decisions in each
act taken in [this] ...synod..., the ...synod decides that if they are bishops or clerics, they should

be completely deprived of their own rank, and if they are laymen, they should be - ‘
excommunicated’, pp. 64-5]. See also ‘Definitio contra impios messahianitas’ [‘Deﬁ.mt]on against
the impious Messalians’], Decrees of the Ecumenical Councils, pp. 66'— 7, which again makes a
bipartite distinction: ‘sive clerici sive laici sint’ [‘whether they be cler}cs or laymen’|, p. 66, ‘si
presbyteri vel diaconi fuerint vel in alio quopiam gradu ecclesiae, excidant et a clero et a gradu et a
communione: laici vero anathematizentur’ [‘if they are presbyters or deacons or hold any other
rank in the church, they are to forfeit their clerical status and grade and communion; 1f they are

laymen let them be anathematized’], p. 67.
“’ Cited in n. 26, supra.



monasteria, ut ne zizaniae diffundantur et crescant’.*® Just twenty years later, at
Chalcedon, monks were included at once rather than as an afterthought. but were

. » [ ] . ‘ * [ ] [ ] ] . . & .
aligned with the laity: ‘si episcopi fuerint aut clerici, alienos esse episcopos ab
episcopatu et clericos a cle | | IC] ' izar’.”
Io, s1 vero monachi aut laici fuerint, anathematizar’.

A realignment of monks with clerics is foreshadowed: ‘si qui ...clerci vel
monachi reperti fuerint coniurantes ..., a gradu proprio arceantur’.>® That this is

but a foreshadowing, however, is suggested by the continued alignment of monks

with the laity at the Second and Third Councils of Constantinople and the Second
Council of Nicaea, in 553, 680-1 and 787 respectively.’!

Theoretically clerics and monks were sharply differentiated: the former

ordained into service of the altar and of the Christian people, the latter dedicated

to a life apart from the world and its priorities, so that ““cleric” indicates a

tunction, “monk” a way of life’.>* The distinction was blurred, however, by the

adoption of the tonsure by both categories. Clerics began to be tonsured in the
late-fifth or early-sixth centuries, but the late eleventh century saw this established
as required practice, reinforced at the Council of Toulouse (1119) and Lateran
IV.>® The distinction between monks and clerics was further blurred by the
increasingly common practice of monks being ordained into the priesthood. In
England, this seems to have started in the seventh century, and been generally
established by the tenth.>* A greater distance between monks and the majority of

laymen was created with the contemporaneous disappearance of manual

*® ‘Definitio contra messalianitas’, Decrees of the Ecumenical Councils, p. 67 [*In addition, those

who have been convicted are not to be permitted to rule monasteries, lest tares be sown and
Increase’ |

*? Concilium Chalcedonense, ‘Definitio fidei’, Decrees of the Ecumenical Councils, pp. 83-7, p.
87 [¢if they be bishops or clerics, the bishops are to be alienated from the episcopacy and clerics

from the clergy, if they be monks or laymen, they are to be anathematized’]. C.f. ¢. 2, p. 88: *s
quidem clericus fuerit, ... si vero laicus aut monachus...’ [‘if he 1s a cleric, ... if he i1s a layman or

monk...’], c.f. c. &, p 91.
39 Concilium Chalcedonense, c. 18, Decrees of the Ecumenical Councils, p. 95 [*1f any clerics or
monks are found to be ... forming a conspiracy..., let them lose their own rank’].

M Coneilium Constantinopolitanum II, Decrees of the Ecumenical Councils, pp. 105-22,
Anathema 14, at p. 122; Concilium Constantinopolitanum III, pp. 120-30, *Exposition of faith, at
g). 130: Concilium Nicaenum II, pp. 131-56, c. 5, at p. 143, ¢. 9, p. 146.

° This characterization from Congar, Lay People, pp. 4-5.
3 Cox, Juridic Status of Laymen, p. 30ff; R. Mills, ‘The signification of the tonsure’, in Cullum

and Lewis (eds.), Holiness and Masculinity, pp. 109-26, p. 111.

3% D. Knowles, The Monastic Order in England: A history of its development from the times of
Saint Dunstan to the Fourth Lateran Council, 943-1216 (Cambridge, 1940), p. 19.
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(especially agricultural) work from monastic duties.”> By the eleventh to twelfth
centuries, then, we may see a merging of monks and clergy, creating a bipartite
model of monks plus clerics/laity.”® Thus, for example, Herbert of Losinga,
bishop of Norwich (d. 1119), wrote, ‘monachus id ipsum est quod clericus’.”’ In
the 1020s/30s, Gerard of Cambrai set out both a bipartite and a tripartite model,
but in neither were monks separate from clergy.”® The distinction was further

blurred by the monastic and papal reforms, which sought, inter alia, to impose

celibacy upon monks and clerics alike.””

T'he reforms saw a move to mark off both secular clergy and religious

from the laity. This attempt may be seen in the Second Lateran Council (1139):

Decernimus ... qui in ordine subdiaconatus et supra uxores duxerint aut
concubinas habuerint, officio atque ecclesiastico beneficio careant. Cum
enim 1ps1 templum Dei, vasa Domini, sacrarium Spiritus sancti debeant . ...
indignum est eos cubilibus et immunditiis deservire.

... Statuimus quatenus episcopi presbyter1 diaconi subdiaconi regulares

canonici et monachi atque conversi professi, qui sanctum transgredientes
: ey : 4

propositum uxores sibi copulare praesumpserint, separentur. ’

3 Knowles, The Monastic Order, p. 19.

3 See Constable, ‘Orders of Society’, p. 294ff. Constable did, however, go on to highlight a

contemporaneous movement to emphasise monasticism as a still-separate ordo, citing works of
Bernard of Clairvaux as examples, p. 2961t.

37 Herbert of Losinga, Ep. 60, ad Ricardum abbatem, in Epistolae Herberti de Losinga, primi
episcopi Norwicensis, Osberti de Clara et Elmeri, prioris Cantuariensis, R. Anstruther (ed. )
(Brussels and London, 1846), pp. 106-7, at p. 106 [*a monk is the same thing as a cleric’}, c.f.
Constable, ‘Orders of Society’, p. 294.

3 Gesta pontificum Cameracensium, MGH, SS, VII, 474; 111, 52. These passages are highlighted

in Constable, ‘Orders of Society’, pp. 284-5, after T. Head and R. Landes (eds.), The Peace of
God: Social violence and religious response in France around the year 1000 (Ithaca and London,

1992), pp. 335-7.

> On the importance of virginity in the Benedictine monastic reforms in England, see C. Cubitt,
‘Virginity and misogyny in tenth- and eleventh-century England’, Gender & History 12 (2000): 1-
32. On the papal reforms in general, see C. Morris, The Papal Monarchy: The Western Church
from 1050 to 1250 (Oxford, 1989: 1991 edn. cited here), esp. pp. 79-108; reform of the clergy,
with a two-pronged assault on simony and clerical marriage, 1s discussed at pp. 101{f. On ﬁlerical
marriage, see H.C. Lea, History of Sacerdotal Celibacy in the Christian Church, 2 vols. (3" edn.,
London, 1907), especially vol. 1; C.N.L. Brooke, ‘Gregorian reform in action: clerical marriage 1n
England, 1050-1200°, The Cambridge Historical Journal, 12 (1956): 1-21; McNamara, ‘The
Herrenfrage’, pp. /-8

+0 Concilium Lateranense II, cc. 6-7, Decrees of the Ecumenical Councils, pp. 195-203, at p. 198
[‘We... decree that those in the orders of subdeacon and above who have taken wives or
concubines are to be deprived of their position and ecclesiastical benefice. For since they ought to
be ... temples of God, vessels of the Lord and sanctuaries of the holy Spirit, i1t 1s unbecoming that
they give themselves up to marriage and impurity. ... we decree that where bishops, priests,



The notion of celibacy as a form of “white” martyrdom had been promoted
by Cluny from the late tenth century, having been favoured by Abbot Odilo.™
Monks were thus provided not only with a route to personal salvation, but also
with a status avowedly apart from lay society, which justified and secured their
possession of institutional, as opposed to personal, property. By the middle of the
eleventh century, this institutional “trade-off” was Increasingly being imposed
upon cathedral chapters as well as monastic communities.*> For our present
purposes, this 1s significant in that it reveals an attempt to differentiate monastic
and secular clerici from laici, and a major focus of this attempt was sex (and 1ts

concomitant procreation), hereafter — theoretically — to be the preserve of the

laity.*

We have seen, then, a progression — albeit by no means universal or
uniform — by which ladc was used inclusively to denote the people of God, and
then the Christian community as a whole, to denoting ‘rank and file’ Christians,
that 1s, those who were not church leaders. As monasticism became established, it
was used to mean ‘not monk’, or ‘not cleric’, within tripartite models, and then,

with monastic and papal reforms, ‘not monk or cleric’.

The shifting ideological relationships between clerici, monachi and laici
reflects historical relationships. The actual line between clergy and laity was not
as impermeable as some of the rhetoric — and indeed some modern scholarship —
might implyfl‘4 Clerici and laici mingled at secular courts — to the extent that
Lateran IV sought to 1nsist that the distinction between them should be clearly

visible in day-to-day dress and behaviour.* They often came from the same

deacons, subdeacons, canons regular, monks and professed lay brothers have presumed to take
wives and so transgress this holy precept, they are to be separated from their partners’].

i Moore, First European Revolution, pp. 8611.

“JA Brundage, Medieval Canon Law (London, 1995), pp. 39-40.

3 See, for example, Abbo of Fleury’s intrinsic association of the conjugal state with the laity,
discussed in Vauchez, Laity, p. 41, with reference to Apologeticus ad Hugonem et Rodbertum
reges Francorum, PL 139: 461-72, c. 463. c.t. McNamara, “The Herrenfrage’, pp. 8-9, 21.

** See also, for example, C. Leyser, ‘Custom, truth, and gender in eleventh-century reform’, in
R.N. Swanson (ed.), Gender and Christian Religion: Studies in Church History 34 (1998): 75-91,

p. &5.
+ See Moore, First European Revolution, pp. 134-5. C.1. Concilium Lateranense [V, Decrees of

the Ecumenical Councils, pp. 227-71, cc. 15-16, pp. 242-3.



families, as younger sons, who were increasingly excluded by the adoption of
primogeniture, entered the church, but nonetheless continued to be politically
active in secular affairs. To give but one example 1n our period, Stephen, the third
son of Stephen-Henry, count of Blois-Chartres and Meaux, was sent to the court
of Henry I of England, his mother Adela’s brother, probably around 1106, at the
age of ten. Stephen-Henry had died in 1102, at which point his sons were still
children, and Adela and Stephen-Henry’s brother Hugh acted as regents for some
five years. Stephen’s eldest brother, William, is referred to as count of Chartres
during his father’s lifetime, but was for reasons now unclear demoted, and

Adela’s second son, Thibaud became Count of Blois in 1107.4¢ Stephen’s being

sent to the English royal court was presumably a bid to enable him to make his
way without further dividing his family’s patrimony, and he did indeed become
one of Henry I’s favourite protégés.*’ Stephen’s youngest brother, Henry, was
entered mto the church, as a monk at Cluny, and also benefited from Henry I'’s

patronage, as he was granted the abbacy of Glastonbury in 1126, and the bishopric

of Winchester three years later. Henry de Blois was influential enough to be
instrumental in Stephen’s acquisition of the English crown in 1135,* after which
he continued to enjoy royal patronage (for a while at least), being granted the sees
of Canterbury and Salisbury, and was notably politically active in matters of the

realm. Unsurprisingly, even given the brevity of the above summary, clerici and

laici often shared the same mores, expectations and vocabulary — vide, for

example, the military language used by Abelard to describe his studies, or by

Bernard of Clairvaux in his parables.”

** K A. LoPrete, ‘The Anglo-Norman card of Adela of Blois’, Albion (22) 1990: 569-89: D.
Crouch, The Reign of King Stephen, 1135-1154 (Harlow, 2000), pp. 11-15.

*" Crouch, Reign of King Stephen, pp. 12, 14, 17-22.

18 Crouch, Reign of King Stephen, p. 36.

* This is also noted of Abelard by A. Taylor, ‘““A second Ajax: Peter Abelard and the violence of
dialectic’, in D. Townsend and A. Taylor (eds.), The Tongue of the Fathers: Gender and ideology
in medieval Latin (Philadelphia, 1998), pp. 14-34 and J. Murray, ‘Masculinizing religious life:
Sexual prowess, the battle for chastity and monastic identity’, in Cullum and Lewis (eds.),
Holiness and Masculinity, pp. 24-42, p. 27-8. I am most grateful to Jacqueline Murray for
generously sending me an early version of this article. On the application of military imagery to
the monastic life, see, for example, B.H. Rosenwein, ‘Feudal War and Monastic Peace: Cluniac
Liturgy as Ritual Aggression,’ Viator: Medieval and Renaissance Studies 2 (1971): 129-57,
especially pp. 153-7; M.G. Newman, The Boundaries of Charity: Cistercian culture and
ecclesiastical reform, 1098-1180 (Stanford, 1996), pp. 28-37 in general, and pp. 30-2 on Bemnard

specifically. The application of military imagery to monastic or clerical endeavours was not, of
course, a twelfth-century innovation — see, for example, E. Pettit, ‘Holiness and masculinity in



Thus far, this discussion has sought (in as much as this is possible) to
lgnore any hierarchical values placed by authors on the respective conditions of
lay, clerical and monastic. We turn now, however, to a consideration of shifting

perceptions of the value of the lay state, which has a bearing on perceptions of

laypeople’s function and spiritual potential.
1.1 Laici within a hierarchy.

Those passages of the Septuagint which do highlight a distinction
between church leaders and the rest of the community of God, seem to suggest a
reciprocal, functional relationship, rather than an overt hierarchy.” Similarly, the
church of the New Testament did not seem to focus on a hierarchical split by
which its leaders were in authority over the community at large.”’ Even at this
early stage, however, there was a sense of the intrinsic problem in living 1n the

world but not of the world:

hoc 1taque dico fratres tempus breve est reliquum est ut qui habent uxores
tamquam non habentes sint et qui flent tamquam non flentes et qui gaudent
tamquam non gaudentes et qui emunt tamquam non possiden‘[es.52

Clement of Rome’s letter to the Corinthians is the first point at which we
can detect a notion that the laity should be submissive to church leaders,”® whose

authority is from God, not the people.”* According to Clement, church officials

Aldhelm’s Opus Geminatum De virginitate’, Cullum and Lewis (eds.), Holiness and Masculinity,
pg. 8-23, pp. 11-12, 18.
: See, for example, 2 Chron. 30:27: ‘surrexerunt autem sacerdotes atque Levitae benedicentes

populo et exaudita est vox eorum pervenitque oratio in habitaculum sanctum caeli’ [*And the
priests and the Levites rose up and blessed the people: and their voice was heard: and their prayer

came to the holy dwelling place of heaven’].

> On this, see Vaillancourt, Papal Power, p. 20.

>% 1 Cor. 7:29-31 [“This therefore I say, brethren; the time 1s short; it remaineth, that they also who
have wives, be as if they had none; And they that weep, as though they wept not; and they that
rejoice, as if they rejoiced not; and they that buy, as though they possessed not; And they that use
this world, as if they used it not: for the fashion of this world passeth away’].

>3 Clement of Rome, Epistle. In the ope