ADEST MELIORI PARTE:

A PORTRAIT OF MONASTIC FRIENDSHIP IN EXILE IN
(OSCELIN'S LIBER CONFORTATORIUS

IRENE VAN ROSSUM

D. Phul

University of York
Centre for Medieval Studies

November 1999



ABSTRACT

In this evaluation of Goscelin's method of instructing Eve in her life as a recluse,
their relationship will be viewed from the premise of spiritual friendship.
Goscelin's approach to Eve as a female addressee relates directly to the tradition
in which he is writing. His approach is different from other works written for the
instruction of recluses in that it presupposes an exceptionally high level of
learning, and it seeks to address Eve's spiritual life rather than provide a
practical guide for daily living. Goscelin gives evidence of a great respect for
female religious which does not hinge on a belief that women have to behave in
a masculine fashion in order to show their strength of faith, intellect or
perseverance.

The Liber confortatorius had a cathartic effect in that, through the process
of composition, Goscelin comes to terms with his grief over Eve's departure as
well as with his sense of exile and alienation as a peripatetic monk. This thesis
seeks to contribute a wider understanding of the text as an educational tool as
well as a work with distinct literary merits.

The thesis provides a historical context through an examination of changes
in religious life and the rise of eremetic movements in the time of the Gregorian
reforms. Case studies will be provided to illustrate the concept of spiritual
friendship 1n Christian history and establish the tradition to which the
relationship between Goscelin and Eve belongs. Goscelin's high expectations of
Eve's knowledge and abilities inform his approach to her education. His choice
of positive female role models and his manipulation of known stories of female
martyrs indicates his desire to focus on women's strength.

While the Liber confortatorius 1s about the education of Eve, it also explores
themes of exile and pilgrimage. It is argued that Goscelin projects his own grief
over the loss of his community on Eve's solitary existence, but that through his

exhortations to her he learns to accept his situation and to look forward to a
reunion in heaven.
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A NoOTE ON THE TEXT

Quotations from the Liber confortatorius are given in English, with the original
Latin quoted in the footnotes with a reference to Talbot's edition. When a passage

is quoted in the context of linguistic comparison, I have included the Latin in the

main body of the text and translation in the footnotes. All translations from the

Liber confortatorius are my own unless otherwise stated.

Other quotations from Latin sources for which adequate translations are
available are given in English, unless the Latin is needed for lexical comparison.

Biblical quotations are given in English and have been taken from the Douay-

Rheims translation, and all references to the Psalms follow the numbering of the

Vulgate.

The following abbreviations have been used in the footnotes:

CCSL Corpus Christtanorum series latina
CETEDOC Library of Christian Latin Texts CLCLT-3 (version3.0) Brepols
PL Patrologia Latina

AASS Acta Sanctorum

1V
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INTRODUCTION

THE LIBER CONFORTATORIUS AND ITS AUTHOR

Longa est fabula, uerba insulsa et eneruia, non diligens
non legat, non sibi scripta propriis relinquat.’

Prologus, Liber confortatorius

In apparent distress on the unexpected departure of his dearly-beloved pupil Eve,
Goscelin, an expatriate monk of the monastery of Saint-Bertin, wrote a long letter
to advise and encourage her in her new life as a recluse in Angers. At the same
time, this Liber confortatorius® served as a means of comfort for its author who,

through the process of composition, came to terms with his sense of loss and his

own status in life as a peripatetic monk.

Goscelin was a prolific and respected hagiographer of Anglo-Saxon saints,

and 1t 1s for these works that he is best remembered. His contemporaries also
praised him for his skills as a musician. The main primary source for Goscelin's
lifte 1s the Liber confortatorius. In addition there are several other sources that
contribute to our knowledge of his life. The most extensive biography collated
from these sources i1s provided by Frank Barlow, and his conclusions in the
second edition of The Life of King Edward who Rests at Westminster Attributed to

a Monk of Saint-Bertin are that it 1s unlikely that any sources that will provide us
with new information have been overlooked.® However, that the information given

in this and earlier biographies is by no means conclusive became clear in recent

The story 1s long, the words tedious and impaired, let him who does not
esteem them not read them, let him leave what i1s not written for him to
them forwhom they were intended.

The work survives 1n one manuscript currently held at the British Library, Sloane
MS 3103. It was edited and annotated by C.H. Talbot in 'The Liber Confortatorius

of Goscelin of Saint Bertin', Studia Anselmania (Analecta Monastica, Third Series)
Fasc. 37 (1959): 1-117.

3 Frank Barlow, The Life of King Edward who Rests at Westminster Attributed to a
Monk of Saint-Bertin, 2nd ed. (Oxford: Clarendon, 1992) 133. The biography is

included as Appendix C, and includes an overview of Goscelin's works and works
that may be attributed to him.
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articles which show that careful study of Goscelin's texts can provide indications

on how multi-faceted his talents were."
(GOSCELIN - A SHORT BIOGRAPHY

[t seems unnecessary to repeat here more than a general overview of significant
dates and details that are essential knowledge in relation to the Liber
confortatorius. Goscelin was born in about 1035,° probably in the diocese of
Therouanne, and he became an oblate at the famous monastery of Saint-Bertin
at Saint-Omer in what was then the Duchy of Flanders. The community at Saint-
Bertin had a reputation for learning and had important cultural links with
England. It was on the route for English pilgrims travelling to Rome, and some
of 1its monks appear to have been commiss ioned to write for the English royal
family; the Encomium Emmae is believed to have been written there. A large
donation from Cnut is evidence of high connections.® Not much is known about
Goscelin's early years except that it seems that he started writing hagiography at
Saint-Bertin. The continental Vita Amalburgae has been ascribed to him.” He
met Bishop Hermann at Saint-Bertin during the latter's briet self-imposed exile
from England,® but they may already have become acquainted about five years
earlier when Hermann stayed at the monastery on his way on a mission to

Rome.” Hermann had resigned from his see at Ramsbury after he had

See for instance the articles by Gem and Sharpe which will be discussed later.
Already in 1946, Wilhelm Levison remarked that a "modern edition and study of
Goscelin's writings, printed and unprinted, 1s a desideratum of more than literary
history." England and the Continentin the Eighth Century (Oxford: Clarendon, 1946)

199 In. 1.

. Both Wilmart, 'Eve et Goscelin (II),' Revue Bénédictine 50 (1938): 51 and Talbot, The
Liber Confortatorius 4-5 agree on this date, as Goscelin described himself as
adolescentulus on arrival in England 1n 1058.

6 See Barlow, The Life of King Edward, xlvii, and Philip Grierson, 'Relations between
England and Flanders betore the Norman Conquest,’ Essays in Medieval History:

Selected from the Transactions of the Royal Historical Society on the Occasion of Its
Centenary, R. W. Southern, ed. (London: MacMillan, 1968) 78.

! See A. Poncelet, 'Les biographes de Ste Amelberge,' Analecta Bollandiana 31 (1912):

405.
3 Biographies of Hermann are usually included in studies on Goscelin.
7 An event mentioned for this year in the Anglo-Saxon Chronicle, G. N. Garmonsway,

ed. and trans., 2nd ed. (London: Dent, 1972) 170-1. See also Barlow, The Life of
King Edward 134 and in. 6.
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unsuccessfully tried to transfer his see to Malmesbury with the help of Queen
Edith in 1055. Three years later the see of Sherborne became available and

Hermann was invited back to England and Goscelin joined him there some time

later.©

Goscelin appears to have acted as chaplain'' for the nuns at Wilton Abbey.

He was closely involved with some of the convent's residents. Goscelin was
present at Hermann's dedication of the new stone church at Wilton which was
donated by Queen Edith to replace the original wooden church built by Saint
Edith, the abbey's patron saint.'* From his accounts, it seems that Goscelin
accompanied Hermann to court in London on several occasions and 1t has been
suggested that the Vita Edwardi Regi qui apud Westmonasterium requiesctt,
written between 25 September 1066 and 6 January 1067, may well be by his
hand.”” He accompanied Eve and the abbess of Wilton to the dedication of the
church at Westminster. Whether or not Goscelin was at Wilton for a prolonged
period of time cannot be established with absolute certainty, but he wrote that
he and Eve kept in touch through letters.'” Goscelin must have visited Wilton on
a regular basis as he received much of the information for his Vita S. Edithe from
the nuns at Wilton. On the whole, however, very little 1s known about his time

in Hermann's diocese. Around the time of Hermann's death in 1078, Goscelin

finished his Vita Wulsing; this was followed by his Vita S. Edithe. Although Barlow

10 Thomas J. Hamilton, 'Goscelin of Canterbury: A Critical Study of His Life, Works
and Accomplishments,’ diss., U of Virginia, 1973, 9. Hamilton states that the exact
date of Goscelin's arrival in England 1s obscure and may be anything between 1058
(Hermann's return to England) and September 1065 (dedication of the church at
Wilton). As Goscelin was a monk at Sherborne for a while 1t must have been before
1065. Barlow (p. 134, fn. 5) deduces from the Liber confortatorius that it must have
been between 1061 and 1064. He bases his argument on Goscelin's use of
adolescentulus / adolescentula and infantula in relation to himself and Eve.

H See Barlow, The Life of King Edward 135. Hamilton says this hypothesis cannot
be substantiated (p. 164). It seems clear from the evidence of both the Liber
confortatorius and Goscelin's Life of Saint Edith that he had stayed at the abbey for

more than a short visit. Barlow deduces that Goscelin's detailed knowledge of the
church at Wilton shows more than a passing aquaintance with the building.

1< Talbot, Liber confortatorius 28. This event is dated 3 October 1065.

H See Barlow, The Life of King Edward 1-1i. Barlow casts reasonable doubt over the
possibility, however, and suggests that Folcard, also of Saint-Bertin, fits the bill as
well. Proof either way 1s unfortunately lacking.

14 Talbot. Liber confortatorius 29.
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detects a certain lack of warmth in Goscelin's reterences to his patron,15 the

bishop's death had some impact on the turn Goscelin's life would take. When

Hermann died, he was succeeded by Osmund. This saintly bishop was renowned
for his love of learning and he attracted many clerks.'® He was described as
having copied books for the library of his new cathedral at Salisbury himself.'’
Under Osmund, Salisbury would become an important centre for the

dissemination of the works of the Fathers of the Church which had hitherto been

unknown in the British Isles.'® Despite their shared love of learning, there was

no love lost between Osmund and Goscelin.'” The nature of their quarrels is not

known, although it has been suggested that Osmund tried to introduce the

O

Norman way of chant and was in this opposed by Goscelin.”° The problems

between them may also be connected with the fact that Osmund set up a college
of clerks who did not live according to a rule.”! Their difference of opinion was

strong enough for Goscelin to describe Osmund in the Liber confortatorius as "the

king who did not know Joseph," whose envy and barbarity chased him away.?
Goscelin left the diocese and embarked on what he described as a long
pilgrimage. This would eventually lead him to Saint-Augustine's, Canterbury, but
not before he had travelled from monastery to monastery, writing biographies of
local saints. He did not find a place to settle at any of these monasteries. In his

letter to Eve he frequently quotes a line from the Aeneid, requies ea certa

1S Barlow, The Life of King Edward 135.

16 Osmund was canonised 1 January 1457.

o William of Malmesbury, De Gestis Pontificum Anglorum Libri Quingue, N.E.S.A.
Hamilton, ed. (London: Longman, 1870) 184.

'8 Teresa Webber, Scribes and Scholars at Salisbury Cathedral c. 1075 -c. 1125
(Oxtord: Clarendon, 1992) 6.

19 Barlow, The Life of King Edward 140, n. 60. He referres to the dedication to an
unnamed bishop (presumably Osmund) of the Life of Saint Wulfsige.

<0 Hamilton says that they might have had "divergent views about the ecclesiastical
polity of the Anglo-Saxon church,” or that they might have "clashed over the new
type of chanting which the Normans attempted to introduce into England” (p. 168).

21 The earliest documentary evidence to this fact is from 1089, but canons may have

been established at Salisbury at an earlier date. See Webber, Scribes and Scholars
at Salisbury Cathedral 2-3.

22 qui ignorabat loseph, viperina inuvidia et vitricali barbarie



Introduction 11

laborum,*® which seems to point to a soul weary of travelling. We do not know
why he did not go back to Saint-Bertin. It seems that he considered England as
his new homeland. He took a genuine interest in its ecclesiastical history which

he believed, it seems, could only be studied in situ.

Whatever the reasons, his writings provide the pebbles, as it were, by which
we are able to trace his wanderings fairly accurately. It is possible that he first
went to Winchester. The Vita sancti Swithuni is linked to him and his name
appears in necrologies from both Old Minster and New Minster.* His
connections 1in Winchester may have secured him the hospitality of other
monasteries. We know that he stayed at Peterborough in 1082 when he wrote
the Liber confortatorius.”> The Liber Eliensis provides evidence that he was at Ely
for a time.”® There he probably wrote the lives of Milburg, Werburg, and the

lessons and offices of Sexburg and Ermenild. According to a passage in the

Liber Eliensis, Goscelin also wrote a life of Athelthryth but this has not
survived.?” In 1087 he was resident at another nunnery, Barking, and one of the

nuns there provided Goscelin with the information needed to write his lives of
Athelburg, Wulfhild and Hildelith.?® After that he was at Ramsey where he wrote

the life of Saint Yvo. As we then get the series of writings connected with the

archbishops of Canterbury, of which the final date of composition seems to have

<3 Virgil, Aeneid III 393.
<4 Hamilton, 'Goscelin of Canterbury’' 176, and Barlow, who provided the evidence in
the necrologies, The Life of King Edward 140. Through the New Minster necrology,
Goscelin's name also occurs in that of Durham.

25 This was at the time that Turold was abbot. Dorothy Whitelock, 'Scandinavian
Personal Names in the Liber Vitae of Thorney Abbey,' in: Saga-book of the Viking
Society for Northern Research X1I (London, 1940) 132. Repr. in: Dorothy Whitelock,
History, Law and Literature in 10th -11th Century England (London: Variorum,

1981).

<0 Liber Eliensis, ed. E. O. Blake, Camden, 3rd series, vol. 92 (London: Royal Historical
Society, 1962) 215-16. This was at about the time that Simeon was abbot of Ely
and he introduced ten monks from Winchester there. See Barlow, The Life of King
Edward 140-141 tn. 65.

o Liber Eliensis 215.
28 Marvin L. Colker, "Texts of Jocelyn of Canterbury which Relate to the History of

Barking Abbey," Studia Monastica 7 (1965): 391 (Introduction), 412 (Life of
Ethelburga) and 418 (Life of Wulfhild).
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been 1099, we may assume that he arrived at Saint-Augustine’s in the early

nineties.”” Goscelin died in Canterbury probably at a date soon after 1107.

Goscelin was not only well-respected for his craitsmanship as a

hagiographer. It seems that he was precentor at Saint Augustine's. His fellow
monk at the abbey, Reginald, dedicated two poems to Goscelin and 1n the
introduction to one of them he praised Goscelin's qualities as a musician and
teacher of oratory.” Apart from these he ascribed to Goscelin some sympathetic
character traits: kindly, cheerful, honest, impartial. Reginald saw him as the true
friend of all the monks in the community. William of Malmesbury also shows
great admiration for Goscelin's works, which he seems to have used to a large

extent for his own writings. In his Gesta regum Anglorum he goes as far as to

rank Goscelin second only after Bede.>!

THE MANUSCRIPT: LONDON, BRITISH LIBRARY: SLOANE MS 3103

The text of the Liber confortatorius has survived in only one manuscript, which
1s held at the British Library. The codex is fairly small, measuring 107mm by
110mm. It 1s written 1n a beautiful twelfth-century script which i1s continuous
throughout the codex, and was most probably written by a single scribe.”® The
manuscript belonged to Saint-Sauveur-le-Vicomte in the diocese of Coutances in

Normandy and was likely written there, as it contains two ex-libris and brief notes

<9 This summary is based on Talbot, Liber confortatorius 8-10; however, there is also

a Life of Werburg that 1s associated with Chester, and it may have been that
Goscelin even ventured that far north.

30 'Gozelino monacho suo suus, amico amicus Raginaldus' and 'Gozelino de genitura
vocum musicarum Raginaldus' in: F. Liebermann, 'Raginald von Canterbury.'

Neues Archiv der Gesellschaft fiir dltere Deutsche Geschichtskunde 13 (1888): 519-
S56.

31 William of Malmesbury, Chronicle of the Kings of England from the Earliest Period
to the Reign of King Stephen, J.A. Giles, trans.(London: Bell, 1889). De Gestis Regum

Anglorum Libri Quinque, Willlam Stubbs, ed., vol. Il (London: Eyre and
Spottiswoode, 1887) 389.

32 A description 1s given by Talbot, Liber confortatorius 24-25. See Wilmart, 'Eve et
Goscelin (II)' 51-35, on the wanderings of the manuscript.
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relating to this house.> Apart from the Liber, which occupies 114 of the 123
folios, the codex contains a section on the martyrdom of Thomas Becket
(incomplete), the end of a text on Saint Katherine, an antiphon in honour of Saint
Bartholomew, a hymn on Saint Katherine, the incipit to a short history of William
of Normandy, a list of the kings of England, and a letter by Saint Bernard. The
manuscript is obviously incomplete with at least several folios missing. From this
brief list of its contents it is clear that there is a certain English interest, yet the
manuscript was almost certainly French. It may be that the codex belonged to
an English monk at this abbey whose interest in the Liber stemmed from the fact
that 1t was written for an English woman whose exemplary life had acquired her
a reputation for holiness or because it was written by Goscelin, a name of some
reputation at Canterbury. Perhaps it just reflects certain Norman interests.
Unfortunately this is the only copy of the Liber confortatorius that survives, but
it may have been the only copy made of the original. It is very likely that the
letter which Goscelin had despatched was written on scraps of parchment of
dubious quality, and the scribe of the Sloane manuscript may have made a copy
because the original was falling apart. It seems that its existence was not
common knowledge. Hilary of Orléans, who wrote a verse biography of Eve, was
certainly not aware of i1ts existence: he would not have ignored the tfact that Eve

was at Saint-Laurent betore, nor would he have made such a muddle of the name

of her former nunnery.>*

OVERVIEW OF SCHOLARSHIP 1934-1996

Thomas Hamilton, whose own work on Goscelin will be discussed below, presents
an extensive survey of past appraisal of Goscelin's work which shows that there

has been a continuous but not a very large interest in his accomplishments.®®

39 Ex libris on folio 80" between the incipit of Liber Quartus and the first title heading,

and after the explicit on folio 114". It reads Iste liber est de abbatia sancti salvatoris
vicecomitis constanciensis diocesis.

>4 See below. Nicholas M. Haring, 'Die Gedichte und Mysterienspiele des Hilarius von
Orléans,' Studi Medievale, 3rd Series 17.2 (1976): 915 - 968.

3 Of Goscelin's contemporaries and immediate successors, Reginald of Canterbury
and William of Malmesbury praised his achievements; and like William, Gervase

of Canterbury (fI. 1188), John of Tynemouth (fI. 1346), William Thorne (fl. 1397)
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This interest is almost exclusively concentrated on the biographies, and the Liber

confortatorius remained virtually unknown - except for Rivet de la Grange's short

mention of the work®™ - until the twentieth-century. In this overview I will

concentrate on twentieth-century studies of Goscelin's works, and particularly on

those studies that have included the Liber confortatorius, as these are more

directly relevant to this thesis.

The first studies on the Liber confortatorius appeared in 1934 when Andre

Wilmart published the first of two articles entitled 'Eve et Goscelin."”’ At this time

the text was as yet unedited and unpublished. In this first article, Wilmart

discusses not so much the Liber confortatorius as the other written evidence of

Eve's life in Anjou, and that of her fellow recluse Herveus. His main source for

this article was Hilary of Orléans' poem consisting of forty quatrains, based on

the life of Eve, and written in after Eve's death.”® Wilmart provides a useful study

36

38

and Thomas Elmham (d. ?1440) made extensive use of his works. Hamilton also
shows the ambivalent reception of Goscelin's works in the post-medieval period.
His first post-medieval phase, extending from the mid-sixteenth to the mid-
eighteenth century, has among others John Bale (1495-1563), who praised
Goscelin's achievements; Jean Mabillon (?1632-?1707). Daniel Papebroch (?1628-
d. 1714), whose edition of the Life of St Augustine of Canterbury was later
published in AASS, was impressed by its considerable historical worth, whereas
Henry Wharton (1664-1695) dismissed Goscelin as having done little more than
expand on Bede and suffuse his work with meaningless verbosity. Rivet de la
Grange provided a more extensive account and critical study of Goscelin's life and
works. He esteemed Goscelin's scholarship but accuses him of verbosity as well.

The second phase (mid-nineteenth century to the 1930s) gives evidence of a
renewed interest with the publication of Thomas Duffus Hardy's Descriptive
Catalogue of Materials Relating to the History of Great Britain and Ireland to the End
of the Reign of Henry VIl vols. I and Il (London: Longman, Green Longman, and
Roberts, 1862). Again, Goscelin was criticised for a lack of originality. Hardwick,
Hardy and Horstmann consider his vitae useless as historical sources. His style 1s
described as inflated, declamatory, turgid and rhetorical. Hamilton, 'Goscelin of
Canterbury’' 6-19.

Antoine Rivet de la Grange, Histoire literaire de la France, vol. VIII (Paris, 1747)
677.

Wilmart, 'Eve et Goscelin,' Revue Bénédictine 46 (1934): 414-38. Wilmart also
published an edition of the Vita Eadgitha: 'La Légende de Ste Edith en Prose et Vers
par le Moine Goscelin,' ed. A. Wilmart, Analecta Bollandiana 56 (1938): 5-101.

See footnote 34. The date of Eve's death and that of Herveus remains a point of
contention. Wilmart suggest a date before 1125 rather than before 1120 for Eve's
death, and he has found evidence that Herveus died not before the autumn of
1132. (Wilmart 'Eve et Goscelin,' 438). Haring believes dates around 1120 to be
more likely. He distinguishes between Hilary the poet of the elegy and Hilary of
Orleans who must still have been at the Paraclete in 1125 and who did not return
to Angers until after that. His argumentation would, however, support Wilmart's
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on this and other sources left to us which he uses to piece together the
circumstances and whereabouts of the cells of Eve and her companion Herveus.
The Liber confortatorius is only mentioned here to supplement Hilary's poem
which has various uncertainties or inconsistencies. Other documents include
three letters written to Herveus by Geoffrey of Vendome, the first of which was
also addressed to Eve.”” Wilmart spends a considerable part of this study on the

exact 1identity of this Herveus as there were two recluses of that name in Anjou

at that time.

Wilmart's first article provides a preliminary study for the second article
published four years later,*® which consists, apart from an introduction, mainly
of a synopsis of the text of the Liber, and a preliminary edition of the first few
folios of the manuscript, as well as the last one. Wilmart observes that Goscelin
has been largely neglected by modern scholarship after having been "mishandled"”
in the past, referring to Manitius and L 'histoire littéraire de la France,*' which, he
says, seem primarily to represent the prejudices of the period. Wilmart notes the
unexpected difference in the style Goscelin used for his letter to Eve, when

compared to his turgid and solemn biographies of saints. Goscelin held back on

using literary commonplaces when it comes to expressing his most intimate

feelings for Eve.** Wilmart makes some positive value judgements and points out
contemporary admiration for Goscelin such as that by Willhlam of Malmesbury.

On the whole, however, Wilmart does not provide a critical analysis of the text.
That the article is an excellent starting point for any further research, however,

1s evident from C. H. Talbot's introduction to his complete edition of the Liber
confortatorius, published 1in 1955, in which he relies for a significant part on

Wilmart. In addition, Talbot provides a preliminary overview of Goscelin's works,

proposing a possible order in which they were written, and the places where they

later dates. Nicholas Haring, ed., 'Hilary of Orleans and His Letter Collection,’' Studi
Medievali, 3rd series, 14-I1 (1973): 1077-1080.

39 Epistolae XLVIII - L, Geoffrey of Vendome, Goffridi abbatis vindocinensis: Opera
omnia, in: PL 157, cols 184-188.

%0 Wilmart, 'Eve et Goscelin (II)' 42-83.
41 Wilmart, 'Eve et Goscelin (II)' 43.

42 Wilmart, 'Eve et Goscelin (II)' 43.
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were written. I would disagree with Talbot's belief that, with Wilmart's article, the
'ground [has| been thoroughly exploited, [and so| there would seem to be little left
for any further investigator to do."*> Talbot's introduction dedicates little space
to discussion of the text which was the basis for the article. Instead, he begins
with a biography of Bishop Hermann of Sherborne before moving on to Goscelin
and his works, specifically his hagiographical works. In the little section

dedicated to the Liber confortatorius Talbot repeats the circumstances which
caused Goscelin to write the book; he also gives a description of the manuscript
in which the text survives. Talbot writes that the text gives evidence of "solid

piety [which] walks hand in hand with the highest Christian humanism."** This

edition has so far been the only one published, and is invaluable for its footnotes

on Goscelin's sources.

Talbot returned to the subject of the Liber confortatorius in an article on
Godric of Finchale and Christina of Markyate,” as one of two examples of
treatises written especially for women seeking the lite of a recluse. He remarks
on Goscelin's uncompromising attitude towards the "weaker" sex. Spiritual
strength does not appear to be a masculine quality in his eyes. Eve had taken
the step to become a recluse; now she had to follow it through, and the Lives of

female martyrs serve to illustrate the enormous spiritual strength that they had.

Eve should keep occupied at all times by reading the important works by the

Fathers and observing the hours of Christ's Passion in order to avoid weariness.

After the publication of Talbot's edition, scholarship became quiet as far as
the Liber confortatorius was concerned. In the introduction to his edition of

Goscelin's texts relating to Barking Abbey, Marvin Colker* does not say anything
new on Goscelin or the Liber, and he keeps very much to the subject of the Vitae.

Then, in 1973, a first substantial study of the works of Goscelin, which has

3 Talbot, Liber confortatorius 1.

44 Talbot, Liber confortatorius 23.

45 C. H. Talbot. 'Godric of Finchale and Christina of Markyate,” Pre-Reformation
English Spinituality, ed. James Walsh (Bronx, NY: Fordham UP, 1965) 39-55.

16 See above footnote 28.
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unfortunately remained unpublished, was made by Thomas Hamilton.*’ Although
Hamailton does not look at any individual work in great depth, he presents much
of the groundwork needed for placing the individual works in their contexts.
Hamilton's main aim was to establish a corpus of writings that may be attributed
to Goscelin with certainty, and this numbers about twenty-five works.*® In
addition he provides a list of works also numbering twenty-five that may, with
futher research, prove to be by Goscelin's hand. Hamilton provides linguistic,
stylistic, lexical, and rhetorical criteria by which he is able to distinguish
Goscelin's work from that of others. Further chapters provide a biography and a
critical analysis of Goscelin's works for their historical value, as well as an
analysis of his stylistic worth. On Goscelin's historical accuracy, Hamilton
concludes that although the vitae were not free from factual error, Goscelin

managed to attain "a high degree of accuracy” when dating historical events and
in descriptions of architectural features of monastic houses.”” Minute details
which can now be verified suggest that other details may also be taken as
accurate.” Goscelin was a hagiographer and as such steeped in hagiographical
convention. Despite this, he maintained a certain objectivity towards his
protagonists and did not refrain from recounting lapses from virtue. On the other
hand, Goscelin would not shirk from changing allegiance when employed by

different houses."!

Another useful research tool is provided in Hamilton's chapter on Goscelin's
stylistic accomplishments. Hamilton lists words and phrases peculiar to the
authenticated works. He notes, for example, Goscelin's frequent use of compound

words which are evidence of his reliance on works from the patristic era,> and

7 See above footnote 10.

48 Hamilton, 'Goscelin of Canterbury' 123-24.
2 Hamilton, 'Goscelin of Canterbury' 272-80. See also Antonia Gransden, Historical

Writing in England c. 550 to c. 1307 (London: Routledge & Kegan Paul, 1974) 107 -
111, who discusses Goscelin's place in Norman historiography.

>0 Hamilton, 'Goscelin of Canterbury' 279-80.
> Hamilton, 'Goscelin of Canterbury’' 286 -287.

o2 Hamilton, 'Goscelin of Canterbury' 283-85.
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his use of diminutives.>® Hamilton's research is primarily based on the vitae, and

the Liber confortatorius is, for the most part, not taken into consideration.

Frank Barlow uses Goscelin's works for their historical worth in his two

books on the English church in the eleventh century,”® and also speculates at
great length on the possiblity of Goscelin's authorship of the Vita Eadwardi in his
edition of that text.® Again he uses some aspects of the Liber confortatorius to fill
in the gaps of Goscelin's biography and he compares some of Goscelin's
statements about himself to those of the author of the anonymous work. Despite
the many signs in favour of Goscelin's authorship, Barlow remains sceptical
about attributing the Vita to him because of discrepancies with authenticated
works.”™ As an appendix to his book Barlow gives an excellent biography of
Goscelin based largely on the Liber confortatorius, but supplemented by
fragments of information collected from various other sources. He remarks on
Goscelin's esteem for women, apparent in both the Liber and the vitae.®” As a
conclusion, Barlow presents a rather sympathetic picture of Goscelin as

constructed from his works:

Goscelin was |...] usually a reticent man. He seldom intruded himself into
the narrative. Only in the Liber confortatorius, an extremely personal work,
1s there direct biographical material, and even here it is scanty. This
effacement of himself went with a restrained attitude towards other men.
Goscelin was not lavish with his praise. He has an air of detachment. Yet
he was not a cold man. He was aware of beauty in nature and in young
girls. In his love for Eve he toppled on the brink of spiritual disaster. He
was a musician and an artist, in old age mellow and agreeable but,
perhaps, always a little apart and self-contained.”®

> Hamilton, 'Goscelin of Canterbury' 387-90.

> Frank Barlow, The English Church 1000-1066: A History of the Later Anglo-Saxon
Church, 2nd ed. (London: Longman,1979) and The English Church 1066-1154

(London: Longman, 1979).

55 Barlow, The Life of King Edward xliv-lix and 133-149.
>0 Barlow. The Life of King Edward 1 -1ii.
>7 Barlow. The Life of King Edward 138-39.

58 Barlow. The Life of King Edward 145.



Introduction 19

/

David Rollason's book on the many sources for the legend of St Mildrith of
Thanet provides an edition of Goscelin's Vita Deo dilectae virginis Mildrethae.>’
Rollason's approach is historical and primarily concerned with the political and
monastic controversies surrounding this royal saint, up to the eleventh century.
The Life of Mildrith and its political significance was discussed before by Colker
in his introduction to Goscelin's Libellus contra usurpatores sanctae Mildrethae,®
and picked up later by Richard Sharpe in his articles on the legend.®’ Susan
Ridyard, too, focuses on political aspects when she discusses Goscelin's legends
of Edgar's children, Edith and Edward the Martyr.®® Her book on royal saints is

especially enlightening for its discussion on the use of hagiography to promote

political causes in Anglo-Saxon England.

In the 1980s scholars started using Goscelin's work as a major source of
women's religious history before the twelfth century. Ann Warren's inclusion of
the Liber confortatorius in her list of English Anchorite Rules,®® in which it takes
primary place because it is the earliest known "rule”, has brought the text to the
attention of scholars of later medieval treatises for women. As the Liber
confortatorius falls outside the scope of most studies on anchoresses, it usually

does not get more than a cursory mention.®* Sharon Elkins's book Holy Women

>9 D. W. Rollason, The Mildrith Legend: A Study in Early Medieval Hagiography in
England (Leicester: Leicester UP, 1982) 105-143 (Appendix C).

o0 Marvin L. Colker, ed., 'A Hagiographic Polemic,' Mediaeval Studies 39 (1977): 60-
108.

ol Richard Sharpe, 'The Date of St Mildreth’s Translation from Minster-in-Thanet to
Canterbury,’ Mediaeval Studies 53 (1991): 349-354 and 'Goscelin’s St Augustine

and St Mildreth: Hagiography and Liturgy in Context,’ Joumrnal of Theological
Studies 41.2 (1990): 502-16.

o2 Susan Ridyard, The Royal Saints of Anglo-Saxon England: A Study of West Saxon
and East Anglhian Cults (Cambridge: Cambridge UP, 1988) esp. 74-95 and 140-175.

63 Ann K. Warren, Anchorites and Their Patrons in Medieval England (Berkeley, CA: U
of California P, 1985) 294-98 (Appendix 2).

64 See. for example, Patricia J. F. Rosof, 'The Anchoress in the Twelfth and Thirteenth
Centuries,' in: Medieval Religious Women, vol. 2 Peaceweavers, Lillian Thomas
Shank and John A. Nichols, eds. (Kalamazoo, MI: Cistercian Publications,
1987)127.
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of Twelfth-Century England®® provides a more substantial study of the Liber
confortatorius, but she uses it very much to draw conclusions on the
circumstances under which Eve led the life of a recluse. Elkins provides a useful
background to the study of the Liber with her sketch of the immediate post-
Conquest situation for women. The emphasis is on Wilton as a house of refuge
for Anglo-Saxon nobility and royalty. This situation, as it continued into the
1090s, caused the leaders of the English church considerable worries. Lanfranc
and Anselm both urged women at Wilton either to take the veil or leave the

convent.®® Elkins also touches on the concept of spiritual friendships between
men and women but she stays very much on the surface. She relies mostly on the
Liber's Book I in describing Goscelin's relationship with Eve and does not draw

any conclusions from Goscelin's more indirect statements of friendship and

respect.

Writing on the subject of spiritual friendship 1n the Middle Ages, Brian
McGuire discusses the Liber's extraordinary language of friendship compared to
that of other letters written to women, which are usually more reticent.®’
Unfortunately he does not explore the possible reasons why Goscelin did not hold
back in his language whereas, for example, Saint Anselm uses a much more
subdued language of friendship in his letters to women than he does in letters to
his male friends. McGuire's study on monastic friendship provides the basic

premises on which I shall be basing my discussion on the relationship between

Goscelin and Eve.

More recently, the Liber confortatorius has caught the interest of scholars
looking at aspects other than that of friendship. Gopa Roy discusses the Liber in
an article on the expectations that authors of rules for recluses had on the
subject of reading. She touches on Goscelin's lack of concern for the i1ssue of

virginity and she highlights Goscelin's manipulation of a story from Ambrose's de

°° Sharon Elkins, Holy Women of Twelfth-Century England (Chapel Hill, NC: The U of
North Carolina P) 1988.

o0 Elkins, Holy Women 3-4. See also Richard Southern's Saint Anselm: A Portrait in a
Landscape (Cambndge: Cambridge UP, 1990) 260-62.

67 Brian Patrick McGuire, Friendship and Community: The Monastic Experience 350-
1250, Cistercian Studies Series 95 (Kalamazoo, MI: Cistercian Publications, 1988)

201 - 204.
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virginitate.®® Roy rightly observes that these are evidence of Goscelin's positive
attitude towards Eve. These issues are, I believe, fundamental to our

understanding of the Liber confortatorius. 1 would like to argue that there are

many more examples of Goscelin's attitude to his subject, and that these

manifest themselves in more ways than Roy suggests here.

Therese Latzke discusses the Liber confortatorius in the context of Robert of
Arbrissel's eremitic movement in Anjou. She makes some interesting conjectures
about Eve's monastic life from Goscelin's work, which will be discussed in the
next chapter. Latzke's impressions of Goscelin's influence in Eve's life are not
very favourable. She believes that the most important reason for Eve to leave
England was to escape from Goscelin's suffocating influence, which she describes
as, "die tyrannische Weise, mit der sich Goscelin in ihrer Seele eingenistet
hatte."®” Latzke is the only scholar so far, however, who has linked Eve with
Robert of Arbrissel, which puts Eve, as a recluse, in the context of the wandering

preachers, a context which I will be discussing at some length in the first chapter.

An interesting article in which the Liber confortatorius is used as evidence
for quite a different subject was published by Teresa Webber.”® She points out
that among the works quoted and prescribed by Goscelin the presence of Saint
Augustine's Confessionsis remarkable because this provides the earliest evidence
for the text's return to England after it had apparently been out of circulation for

nearly two hundred years.""

o8 Gopa Roy, ""Sharpen your mind with the whetstone of Books": The Female Recluse
as Reader in Goscelin's Liber Confortatorius, Aelred of Rievaulx's De Institutione
Inclusarum and the Ancrene Wisse,' in: Women, the Book and the Godly, Lesley
Smith and Jane H.M. Taylor, eds. (Cambridge: D.S. Brewer, 1995)113-123, on the
Liber confortatorius pages 113 - 116. Goscelin's redaction of familiar stories is one
of the issues discussed in Chapter Four of this thesis.

o3 Therese Latzke, 'Robert von Arbrissel, Ermengard und Eva,' Mittellateinisches
Jahrbuch: Internationale Zeitschrift fiir Medidivistik 19 (1984): 140.

0 Teresa Webber, The Diffusion of Augustine's Confessions in England during the
Eleventh and Twelfth Centunes,’ in: The Cloister and the World: Essays in Medieval
History in Honour of Barbara Harvey, John Blair and Brian Golding, eds. (Oxford:
Clarendon, 1996) 29-45.

71 Webber, 'The Diffusion of Augustine's Confessions' 30.
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Richard Sharpe has recently put forward the suggestion that all the works
connected with the feast of St Mildreth - whose body had been translated to St
Augustine's, Canterbury from Thanet in the 1030s, an occasion that was
disputed by the canons of St Gregory's at Canterbury who had a rival claim on
Saint Mildreth's relics’® - were written by Goscelin in around 1091.”° These
works, all of which - except the Libellus contra usurpatores — occur in British
Library MS Harley 3908, include the Historia de S. Mildretha with musical
annotation, which could well have been composed by Goscelin. Recent
scholarship has recognised the value of some of Goscelin's works in fields other
than hagiography and music. Goscelin's works on Saint Augustine of Canterbury
also show his keen interest in architecture. As he writes in the Liber
confortatorius, there is nothing wrong with destroying something inferior in order
to build something superior. His descriptions of the Rotunda at Saint Augustine's
and of the miracles performed by Augustine to save the imported stones and the
builders from the continent from shipwreck provide invaluable information about

Romanesque architecture.”

A final article that may be mentioned here 1s by John Gosling who uses the
Liber confortatorius and the Life of Saint Edith to identity the Lady AEligyva in the
Bayeux Tapestry with the abbess of Wilton, who had had close connections with
Queen Edith.”” He further conjectures that Goscelin's account of the miraculous
cure of her swollen eye in the Life of Saint Edith, and his involvement with Wilton
and the royal family, may be grounds for identitying Goscelin as the person who

is referred to as unus clericus who seems to be touching /Elfgyva's eye.”® He even

& Colker, 'A Hagiographic Polemic' 60-108.

& Richard Sharpe 'Words and Music by Goscelin of Canterbury,' Early Music 19.1
(1991): 97.

7 Richard Gem, 'Canterbury and the Cushion Capital: a Commentary on Passages

from Goscelin's De Miraculis Sancti Augustini,’ in: Romanesque and Gothic: Essays

for George Zarnecki, vol. 1 (Woodbridge: Boydell, 1987) 83-101. See also Richard
Gem, ed., St Augustine's Abbey, Canterbury (London: Batsford/English Heritage,

1997).

75 John Gosling, 'The Identity of the Lady AElfgyva in the Bayeux Tapestry and Some
Speculation Regarding the Hagiographer Goscelin,' Analecta Bollandiana 108

(1990): 71-79.

76 Gosling, 'lIdentity of the Lady AElfgyva' 74.
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advances the possibility that Goscelin may have been on some kind of political

mission to Rouen, but admits that although this may be the reason for the

anonymity of the clerk in the Tapestry, his case for this conjecture 1s rather

tenuous.

In the past few years, the Liber confortatorius has acquired a regular place
in works on women's history. Most of these works, however, do not discuss the
text beyond a general description of the contents. Eve is mentioned as an
example of an early English recluse, her relationship with Goscelin as an example
of male/temale friendship. Works by prominent scholars of women's religious
history, such as Jo Ann McNamara, Henrietta Leyser, and Jane Schulenburg,
who have published general works on this subject in recent years,”” have brought
the Liber confortatorius to the attention of a much wider audience then had
hitherto been the case. The text itself remains very inaccessible. So far it has not
been translated, nor has there been any scholarly work since Wilmart's second
article which has taken the Liber confortatorius as a starting point. With this

thesis [ intend to make some amends for at least the latter deficiency.

THE SCOPE OF THIS THESIS

This thesis seeks to establish three things. First it proposes to set the Liber
confortatorius in a meaningful context textually, historically and culturally.
Secondly it intends to examine Goscelin's approach to his subjects, that is to say
Eve and her education, and how this approach compares to the tradition of

writings for women religious. Finally it looks at the Liber confortatorius as

Goscelin's expression of friendship and his concept of self in his life of exile.

The historical context 1s examined in Chapter One. The emphasis here 1s

less on Goscelin's immediate circumstances than on the religious developments

7"7 Henrietta Leyser, Medieval Women: A Social History of Women in England, 450 -
1500 (London: Phoenix, 1996) 208 - 209; Joan M. Ferrante, To the Glory of Her
Sex: Women's Roles in the Composition of Medieval Texts (Bloomington and
Indianapolis: Indiana UP, 1997) 43-44; Jo Ann McNamara, Sisters in Arms: Catholic
Nuns through Two Millenmua, (Cambridge, Ma.: Harvard UP, 1996) 236, 237 and
247; Jane Tibbetts Schulenburg, Forgetful of Their Sex: Female Sanctity And Society,
ca 500 - 1100 (Chicago. IL: The U of Chicago P, 1998) 339-42 and 391-92.
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on the Continent and the eremitical tradition up to the eleventh century. In the
background are the larger developments of the papal reforms which influenced
to a certain extent the eremitical movements in France. It is not clear how much
these developments were followed in England, but a common ideological
background which gave impetus to the rise of the wandering preachers may be
assumed, especially in men such as Goscelin, who seems to have been close to

ecclesiastical politics through his association with Hermann. Such an ideological

background, even when an author is unaware of the exact nature of the

developments taking place in France and especially Anjou, may be seen as

producing a parallel thread in "English" writings.

Chapter Two seeks to establish a context of male/female relationships in
Christian history in which we might place the relationship of Goscelin and Eve,
not only as Goscelin himself perceived it, but also as outsiders might have looked
on it. I will, therefore, be looking at friendships which have been expressed
through letters, and those which are reported by third parties, for example 1n
biographies. This will mainly consist of an overview of the traditions of spiritual
friendships, especially those between men and women. The subject of spiritual
friendship, although mostly the friendships between men, has received quite
some attention by scholars in recent years and these studies will provide a

starting point for a closer comparison of spiritual friendships between men and

women in late Antiquity and the Middle Ages.

In Chapter Three I will first consider the problems conected with assigning
the Liber Confortatorius to a particular genre. This involves a comparison with
similar writings for women such as Jerome's letters of instruction, and the later
medieval rules for recluses. I will argue that Goscelin's work is not easily
classified in the same genre as these. This will be tollowed by a briet discussion
of whether Goscelin had a designated "plan” tfor his letter and whether it 18
possible to recognise a strategy in how he approaches his subjects. [ will address
the question of whether the books are haphazard collations of examples from
biblical and patristic texts, or whether it 1s possible to discern a structure which
had an intended educational function. There will be a description and analysis
of Goscelin's method of instruction in order to see whether there are different

levels of intended interpretation that can be distinguished; whether the text can
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give us an idea of the sophistication of Eve's learning and abilities; and what it

tells us about Goscelin's own learning and particular talents.

I will explore the theory that Goscelin's attitude towards women might be
considered feminist. Chapter Four will consider the curious lack of some of the
main concerns of other men writing for women religious. The most obvious
example is the absence of constant reference to virginity. Through several short
case studies I will show that Goscelin is conveying - in a subtle manner - the
message that women are of equal spiritual worth in their own right. His
manipulation of well-known examples appears to show that women do not have
to acquire "masculine qualities" in their aspiration to spiritual perfection. This
discussion will also include an analysis of Goscelin's vocabulary in the Liber
Confortatorius to establish whether his choice of words to describe Eve's spiritual
lite conveys his special regard for her, and whether his approach towards the
spiritual lite of women in general differs from that of his contemporaries. I am
thinking especially about the military language that pervades Book Two to
describe the spiritual Eve as a soldier of Christ. I will put forward the suggestion
that Goscelin's concern 1s with Eve's spiritual world rather than with her physical
surroundings, and that in this we might see some of the early manifestations of

twelfth-century spiritual developments 1n inner spirituality.

In the final chapter I will put forward the thesis that the Liber Confortatorius

i1s not necessarily solely for the encouragement and consolation of Eve but that,
in fact, the composition of the work had a cathartic eftect on its author. This is

indicated to some extent in the way in which Goscelin has structured the text,
but most of all in his use of the concepts of exile and pilgrimage as leitmotifs on
different levels of his work. Goscelin's use of the imagery and ideology ot the
Christian's life as a journey towards heaven and the Christian himself as a
pilgrim exiled from his patria 1s at the heart of the text. I believe that the
consolatory aspect of the Liber 1s directly related to the implications and
associations inherent to this popular motif and that it shows that this is a work
of literary merit. The writing of this extended letter to a much beloved person had
a cathartic effect on the author, and the consolation and encouragement of its

conclusion seems inevitably to have had an immediate influence on Goscelin
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CHAPTER ONE

HIGHWAYS AND BY-WAYS:

FORMS OF RELIGIOUS LIFE IN THE ELEVENTH

AND EARLY TWELFTH CENTURIES

INTRODUCTION

In order to place the Liber confortatorius and the relationship between Goscelin
and Eve in context, it is necessary to provide a brief sketch of the religious
chmate of their times. The eleventh and early twelfth centuries witnessed major
developments in the organisation of the centralized church which are now known

as the Gregorian reforms. These were in themselves of influence on the course

which monasticism would follow in the twelfth century. The seeds of what Leyser'
called "the new monasticism" were sown much earlier and new currents operating
within the orthodoxy of the Church were making themselves felt in the latter part

of the eleventh century, coinciding with and working within the framework of the

papal retforms. The religious 1deals of the imitatio Christi and the vita apostolica,

and the expression of these 1deals in voluntary poverty and a wandering existence
brought to the fore by charismatic men such as Peter Damian and Robert of
Arbrissel, inspired many men and women. These men had a profound influence
on the development of eremitism and the new monastic communities. Robert of
Arbrissel's sphere was Anjou and the Forest of Craon and his influence stretched

indirectly to Eve, who lived with one of his close associates for over twenty years.

The English background is no less important, however, and certainly no less

subject to change in the eleventh century. The influence of the foreign bishops
introduced by Edward the Confessor and William I, and the changes in English
monasticism and the organisation in the English church are well documented.?
Goscelin was in the middle of it all, although i1t will not be easy to pinpoint what
his position and experience were from the works he has left for posterity. To a
certain extent at least, his opinions and ideas must have been shaped by them.

Many of his hagiographical works were written for the promotion of the saints of

: Henrietta Leyser, Hermits and the New Monasticism: A Study of Religious
Communities in Western Europe, 1000-1150 (London: Macmillan, 1984).

2 Barlow's The English Church 1000-1066 and The English Church 1066-1154 are
comprehensive studies of these developments.
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the English, and it has been argued that these were commissioned under the

threat of Lanfranc's purge of the calendars.® It seems that Goscelin did not easily

accept the changes brought by the newcomers. In the Liber confortatorius he

allows his resentment of the Norman invaders to surface on several occasions.”

Eve must also have been affected by the Norman Conquest, although at the

time she had only been a little girl. As Wilton was an important royal foundation,
1t was closely connected with the Anglo-Saxon royal family and political changes
were felt within its convent walls. Political refugees found a safe haven at the
nunnery and some of these noble women stayed there for several years.® The
close connections which the abbey retained with the outside world were of
intfluence on the privileges which Eve enjoyed as a young nun. Her remarkable
education, and her attendance at the dedications of the new churches at Wilton
and Westminster are concrete examples of this. At the same time, the worldly

aspects of the nunnery may have been a great hindrance 1n her aspirations for

a more austere, spiritual life.

In this chapter, I will discuss some of the developments in monasticism and
the organisation of the Church in England, and the situation which Eve chose to
leave behind. A closer look at the houses where Goscelin stayed up to the point
of the composition of the Liber confortatorius will help to form an idea of the
environments which shaped his mind. I will also look at the monastic changes
that were taking place on the continent and which were a direct result of reforms
which took place in the late eleventh century. This section will focus primarily

on the new eremitical movements in Anjou initiated by Robert of Arbrissel. The

> See for example Frank Stenton, Anglo-Saxon England, 3rd ed. (Oxford: Oxtord UP,
1971) 672. That Lanfranc actively purged the calendars 1s disputed by Richard W.
Pfaff, 'Lanfranc's Supposed Purge of the Anglo-Saxon Calendar,’ in: Warriors and
Churchmen in the High Middle Ages: Essays Presented to Karl Leyser, ed. Timothy
Reuter (London: Hambledon, 1992) 95-108. He has to admit that many of the Old
English saints, which "must have seemed hopelessly obscure or confused,”
disappeared from the calendars in the early scholastic period (p. 103). In this light
it is not so strange that monastic houses commissioned the lives of their patrons

to be written.

! See for a brief discussion of this in Barlow, The English Church, 1000-1066, 28-9
and below Chapter Five.

Elkins, Holy Women 2-5. This was a concern for both Lanfranc and Anselm as
archbishops of Canterbury. One of Anselm's letters on the subject will be
discussed in the next chapter.
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second part of this chapter will concentrate on the eremitic tradition of which Eve
was to become part and the development of female religious experience in the
high Middle Ages. Where possible in these discussions, I will refer to Goscelin's
works and the other works related to Eve to show how they both fitted into the

traditions.

DEVELOPMENTS IN ANGLO-NORMAN CHURCH ORGANISATION AND MONASTICISM

The best survey on the subject of the English church in the eleventh century is
provided by Barlow's two volumes on the subject. Barlow begins the second by

stating,

... 1t 18 doubtful whether the English church would have evolved all that
much difterently had Harold won the battle of Hastings and the Anglo-
Danish dynasty remained on the throne. Most of the superficial changes
after 1066 were due to the impact of French culture rather than by any
local variety of it; and most of the deeper changes were part of the general

transformations of Europe.°

Of course the Normans were responsible for some of the more direct and

superficial changes such as the imposition of Norman bishops and abbots in the

monasteries; but also the Gregorian reforms were eventually making themselves

felt in England at the end of the century. The English church had never

developed in isolation and despite its essentially English character - which made
it the ecclesia anglicana - reciprocity with the continent was a fact of life. Here
[ will sketch only briefly some of the forces which shaped the post-Conquest
church in England and the developments within Anglo-Norman monasticism in

so far as they relate to the situation in which Goscelin and Eve found themselves.

The monastic reforms of the tenth century had put all the reformed abbeys
under royal patronage, and under episcopal control.” Peculiarly English were
the monastic cathedrals, of which there were four: Canterbury, Winchester,

Worcester and Sherborne. At these four cathedrals the bishop was also the head

of a monastic community. This remained so after the Conquest for three of these

® Barlow. The English Church 1066-1154, 6.

7 Barlow, The English Church 1066-1154. 177.
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cathedrals; there were only changes at the see of Sherborne in 1078, when the
transfer of the see to Salisbury made it possible for the new secular bishop
Osmund to replace the monks by secular clerks.® It was not Rome that had a say
In the appointment of bishops and abbots, but the king. Most abbeys adhered
to the Regularis concordia, which was a mixture of traditions derived from Ghent
— and therefore Cluny — and Fleury, which itself had been reformed by Gorze and
Brogne.” The reformed houses were wealthy and renowned more for artistic
pursuits than for learning and spirituality. Unlike Norman abbeys, which had

felt Cluniac influence even when they were not daughter houses, English

monasteries had remained relatively free of influence from Cluny. Barlow

describes the English houses as generally "more outward than inward looking,

neither influenced by the eremitical movements, nor sharing Cluny's

preoccupation with the liturgy, and rising above the rural obscurity of most of the
Norman convents."'® Norman abbeys differed from English abbeys in that none
of them were royal foundations, and although some of them were ducal, most of
them were baronial and of low status. Bec had remained relatively independent
from Cluny and it was during the abbacies of Lanfranc and Anselm, that it's
influence became important in England. Many monks who had been trained
under Laniranc would become abbots and bishops in England after the Norman

Conquest.

SOME KEY MONASTERIES: SAINT-BERTIN, SHERBORNE, AND PETERBOROUGH

Goscelin was a prolific wniter, but only in the Liber confortatorius do we get more
than a glimpse of the man behind the words. Here he allows his feelings to run

freely. Although in some of the vitae Goscelin allows the occasional peek into the

inner regions of his mind, it 1s necessary to remember that he was an author

3 See Brian Golding, Conquest and Colonisation: The Normans in Britain, 1066-1100
(Basingstoke: MacMillan, 1994) 159-60

? Barlow, The English Church 1066-1154 177-178. See also E. de Moreau, Histoire
de I'Eglise en Belgique, vol. 2. La formation de I'Eglise médiévale du milieu du X°® aux
débuts du XiFsiécle, 2nd ed. (Bruxelles. 1945) 140-142, on these reform

movements in Flanders.

10 Barlow. The English Church 1066-1154 178.
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writing on commission and, as Barlow showed, he did not mind changing his
allegiances when writing for specific parties.!! On the whole, however, Goscelin
was not very different from other hagiographers in that he kept to the customary
practices of hagiographical writing. Goscelin was, however, a well-educated man
even by the standards of his time. In the Liber confortatorius he refers to a great
many works that were not necessarily part of the ordinary monk's curriculum.
The fact that he expects Eve to have much of the knowledge that he himself has
1s arguably even more remarkable. It reflects the standards of the houses in
which he stayed as a young man, as well as the standards of learning at Wilton.
The education of Eve, and especially Goscelin's part in that, is the subject of

Chapter Three. Here I will take a brief look at the monasteries which were

instrumental in Goscelin's development.

Goscelin was brought up as a child oblate at the ancient abbey of Saint-
Bertin and it was here that his personality was formed. I shall start therefore
with an inquiry into what kind of formative influence the environment at Saint-
Bertin might have had on the mind of the young monk. Saint-Omer, situated
near the coast of the Duchy of Flanders, now part of northern France, had two
important religious foundations. There was a college of canons as well as the
ancient monastery of Saint-Bertin. Saint-Bertin had been reformed in 944 by
Gerard of Brogne and in 1021 by Richard of Saint-Vannes, who had been two of
the leaders of the reform movements originating in Lotharingia.'* Their aim had
been to reinstate the Rule of Saint Benedict in houses whose communities had
fallen into decline. The end of the Carolingian period and the Danish invasions
which followed had been detrimental to monasticism, and many monastic houses
had become occupied by canons.'”> Richard of Saint-Vannes' reforms were of
ogreat influence in Flanders, where they had assured an era of prosperity in
religion, literature and the arts, as well as material wealth. In the eleventh
century Saint-Bertin was one of the richest abbeys 1n Flanders. The reforms at

the monastery did not go very smoothly at the start, however. Many monks

H Barlow. The Life of King Edward lii, especially footnote 184.
12 De Moreau, Z'Eglise en Belgique 140.

13 De Moreau, ['Eglise en Belgique 141-142.
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opposed the changes and left the abbey, several of them going to England.'* A

series of misfortunes — a fire that destroyed the abbey and an epidemic causing
the death of eleven brothers — was needed to influence the minds of the monKks,
and they accepted the changes. The reforms and the newly acquired wealth of
the house opened up the way for an intellectual and artistic revival. Next to
Saint-Amand, Saint-Bertin became the principal scriptorium in Flanders. Under
Abbot Odbert (986-1007) many illuminated manuscripts were produced at Saint-
Bertin, and at the end of the eleventh century Abbot Jean had numerous texts
copied for the library.'® It was not until the last decade of the eleventh century
that Saint-Bertin became a Cluniac house under Lambert, following on the

establishment of the first Cluniac house in Belgium in 1089.'°

Unless the library at Saint-Bertin also fell victim to the fire, we have a fairly
accurate 1dea of the books which were at Goscelin's disposal through an
inventory dated to 1004.'” At this time the library contained a good three
hundred books and it is likely that there were more by the middle of the century.
The booklist shows that there was a substantial part of Augustine's corpus and
also that of the other Fathers of the Church available to the monks of Saint-
Bertin. Itis interesting to note, however, that Anglo-Saxon as well as Carolingian
authors are well represented. Eight works by Bede are listed, three by Aldhelm
including the Liber de laude virginitatis, and three by Alcuin. This richness of
English sources 1s striking when one realises that Goscelin does not openly refer
to any Anglo-Saxon writers in the Liber confortatorius, nor to Carolingian
authorities. The monastic schools in Flanders had an extensive programme for

both the trivium and the gquadrivium, which included all the major works of the

. Barlow, The Life of King Edward xlvii.

1S De Moreau's discussion of the copying of books (pp. 302-303) seems rather vague.
16 De Moreau, l'Eglise en Belgique 140.

17 This inventory 1s alphabetical and follows the Cartulary composed by the monk
Simon which survives 1n a twelfth-century copy, Boulogne-sur-Mer, Bibl. mun.
146B. (Bibliotheques de manuscrit médiévaux en France: relevé des inventaires du
VIIF au XVIIF siécle. ed. A. -M. Genevois, J. -F. Genest, and A. Chalandon (Paris:
Editions du Centre National de la Recherche Scientifique, 1987) no 1732. For an
edition of the inventory see Gustav Becker. Catalogi Bibliothecarum Antiqui (Bonn:
Cohen, 1885) no. 77, pp. 181-184.
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Church Fathers and the Christian philosophers, as well as non-Christian

literature.!®

Historically, Flanders had important political and economical links with
England; also the monasteries cultivated cultural and religious bonds.
Archbishop Aethelgar of Canterbury visited Saint-Bertin at the end of the tenth
century and his liberality to the abbey prompted Abbot Odbert to invite his
successor Sigeric over as well. Sigeric did not stay at Saint-Bertin, however, but
visited Saint-Vaast at Arras instead.'” In 1027 King Cnut stayed at Saint-Bertin
on his way to Rome, an event which was recorded in the Encomium Emmae.?° In
the second half of the eleventh century, several Flemish hagiographers were at

work 1n England, including Folcard and Goscelin from Saint-Bertin.

In 1058 Bishop Hermann had been invited back to England to take up the
episcopal duties of the newly formed diocese of Sherborne, which then comprised
the counties of Berkshire, Wiltshire and Dorset, including his former diocese of
Ramsbury.?’ Sherborne was one of the four monastic cathedrals at the time of
the Conquest. Unfortunately, little is known about the standards of learning at
the school, or the contents of the library at the time that Goscelin was there. It
appears that the see had become fairly insignificant by the time of Hermann's
arrival. Devon and Somerset, which had belonged to the bishopric from its
foundation in 705, had been redistributed by the early tenth century.?* Goscelin
implies that the monastery was not very rich. He comments 1n the Liber

confortatorius on the poor state of the episcopal manor at Poterne, Wiltshire.*

18 De Moreau !'Eglise en Belgique 211 - 218. 1 will return to the subject of the
availability of books in Chapter Three.

19 Veronica Ortenberg, The English Church and the Continent in the Tenth and
Eleventh Centuries: Cultural, Spiritual, and Artistic Exchanges (Oxford: Clarendon,

1992) 26.

<0 Ortenberg, The English Church and the Continent 26.

21 John le Neve, Fasti Ecclesiae Anglicana 1066-1300 1V Salisbury, compiled by Diana
E. Greenway (London: University of London: Institute of Historical Research, 1991)

xxi and 1.

22 M. A. O'Donovan, Charters of Sherborne, Anglo-Saxon Charters 3 (Oxford: Oxford
UP, 1988) xu.

23 Talbot, Liber confortatorius 102.
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He also recalls how Eve had provided books for him, which might imply that
those were hard to come by at his own monastery.”* On the other hand, it seems
difficult to imagine that Hermann would have been willing to take up a see which
did not have decent resources. Hermann was a learned man and under royal
patronage. Goscelin stayed at Sherborne for twenty years and it 1s unlikely that
he was completely deprived of books. In 1075 the Council of London consented
to the transfer of the see of Sherborne to Salisbury. It was Hermann who started
the construction of the new cathedral at Salisbury but as he died in February

1078, he never saw it finished. It would take another fourteen years to be

completed. Osmund established a chapter of canons at the new cathedral

sometime after 1086.%°

After his "expulsion” from the diocese, Goscelin travelled for about two years
between several monasteries before arriving at Peterborough. Peterborough
Abbey has been said to have been one of the last strongholds of Anglo-Saxon
opposition against Norman monasticism.“° It was here that the Anglo-Saxon
Chronicle was continued until the middle of the twelfth century. In the second
halt of the eleventh century it had a fairly turbulent existence under abbot
Turold, formerly a monk of Fécamp and abbot at Malmesbury. Turold had been
transferred from Malmesbury after a revolt of the monks and allegedly had
arrived at Peterborough in 1069 with a retinue of 160 armed knights.”” He was

appointed to settle several disputes with the Danes who were occupying monastic
lands at Ely and Crowland.”® Turold was to remain at Peterborough until his
death in 1098 when he was replaced by an English abbot, Godric, who had been
elected by his monks but was deposed by Anselm for simony after only a few

vears in office.? By the time Goscelin was at Peterborough in the early 1080's

24 Talbot, Liber confortatorius 28.

29 Le Neve, Salisbury xxii.

20 Edmund King, Peterborough Abbey 1086-1310: A Study in the Land Market
(Cambridge: Cambridge UP, 1973) 12.

27 Ann Williams, The English and the Norman Conquest (Woodbridge: Boydell, 1995)
47 -48.

=8 Williams, The English and the Norman Conquest 47-48.

29 Williams, The English and the Norman Conquest 132 ; King, Peterborough Abbey 12.
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things must have settled down. It seems that Peterborough could offer the monk
the resources he needed for his work as a hagiographer as well as for the
composition of the Liber confortatorius. A booklist of the eleventh or twelfth

century which Michael Lapidge claims may well have come from Peterborough®

points to a well-stocked library. Several of the works to which Goscelin refers,
either implicitly or explicitly, appear on this list, as will be shown in Chapter

Three. In addition, the continuation of the Anglo-Saxon Chronicle is evidence of

an active scriptorium.

WILTON IN THE ELEVENTH CENTURY

Although Wilton ranked about fifteen after fourteen male houses where it
concerned wealth, it was the richest of the remaining abbeys for women.”' Wilton
in the eleventh century was still very much a royal foundation. Queen Edith had
been educated there and she was much devoted to the abbey and her saintly
namesake, patron saint of the nunnery. Queen Edith rebuilt the abbey church
in stone. This church was dedicated on 3 October 1065 by Bishop Hermann of
Sherborne with Eve and Goscelin in attendance. Wilton was not only a nunnery,
it was also a place where young ladies whose parents could afford to send them
there were educated until the time came when suitable husbands were found for
them. This is not to imply that Wilton was not a serious institution: Queen Edith

had a great reputation for learning which 1s attested not only by Goscelin, but

also by Godfrey of Winchester’® and the anonymous author of the Life of

30 Michael Lapidge, 'Surviving Booklists from Anglo-Saxon England,' in: Learning and
Literature in Anglo-Saxon England, Michael Lapidge and Helmut Gneuss, eds.
(Cambridge: Cambridge UP, 1985) 76 -82.

3 Sharon Elkins Holy Women 1.

3 Goscelin calls Edith "a most-learned"” queen, Vita Kenelmi in Rosalind C. Love, ed.
and trans., Three eleventh-century Anglo-Latin saints' lives: Vita S. Birini, Vita et
miracula S. Kenelmi and Vita S. Rumwoldi (Oxford: Clarendon, 1996) 52, whereas
Godfrey of Winchester comments on her knowledge of numbers, music, grammar,
and languages: both instances are quoted by Pauline Stafford, Queen Emma and
Queen Edith: Queenship and Women's Power in Eleventh-Century England (Oxford:
Blackwell, 1997) 258.
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Edward.”® The Liber confortatorius, as well, is evidence of the fact that standards
of learning were high at Wilton. Goscelin not only expected Eve to understand
his own Latin prose, but also assumed she would recognize his many biblical and
patristic allusions. Furthermore, he gave her a considerable list of books to read
In her cell in Angers. Eve is not the only indication that learning was high on the
agenda at Wilton and that the nuns there were encouraged to write themselves.
Shortly after Eve had left we hear of a woman called Muriel who has been hailed
as the first English poetess. Although none of her works have survived, Baudry

of Bourgueil and Serlo of Bayeux both wrote poems about her talents, and it

seems from their works that she was not the only poet at the nunnery.**

ROBERT OF ARBRISSEL AND THE WANDERING PREACHERS

The early Middle Ages had been dominated by monasticism, usually referred to
as Benedictine monasticism, even though it was not until after the Carolingian
reforms that a more or less uniform acceptance of the Rule of Saint Benedict had
taken place. The monasteries had been of great influence 1n the shaping of the
barbaric kingdoms and they had been of prime importance in the cultural and
intellectual developments of western Europe. Not only were they centres of
education, they also attracted social and economic activity, and many towns
sprang up around religious foundations. Furthermore, the monasteries acted as
administrative centres in outposts of the Carolingian empire, and they provided
the court with literate administrators.”> After the monastic reforms of the tenth
century, Benedictine monasticism was thriving in the eleventh century: urban

monasticism was at its height and Cluny had its greatest expansion in the period

33 Edith "judged no place more deserving her devoted labour and zeal than that
which, she recalled, had taken pains with her education, and where above all she
had learned those virtues which deservedly made her seem suitable to become
queen of the English.” Barlow, The Life of King Edward 46-7.

34 Elkins, Holy Women 10-11. For Muriel, see J. S. P. Tatlock, 'Muriel: the Earliest
English Poetess,' Publications of the Modern Language Association of America 48
(1933): 317-21.

33 Norman F. Cantor, The Crisis of Western Monasticism, 1050-1130," American
Historical Review 66 (1960): 49-50.
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between 1070 and 1110.%® Monasticism was urban and outward-looking, and
although it held on to its ideal of rejection of the world, it was firmly based in the
world. The monasteries played a significant part in society, and their necrologies,
customaries, cartularies and chronicles are evidence of their involvement.®’ At
the same time as this prospering of the monasteries took place, however, there
were many monks and ascetics who found their material wealth distasteful. In
the eyes of many, Benedictine monasticism had lost its original ideal of rejection
of material wealth, and they desired a return to life according to the Gospel, the
vita apostolica. Monasticism had to go back to its roots, it needed to turn its
back on society and head for the wilderness and voluntary poverty. The ensuing
eremitic movements would be a concern for the established Church into the
thirteenth century. They were to result in the foundation of new monastic orders

and are seen now as signs that monasticism had plunged into a crisis.*®

Despite the sporadic and disparate evidence for hermits and recluses
throughout the early medieval period, they nevertheless seem to have had a
continuous history. During the eleventh and twelfth centuries, however, a new
type of eremitism came into existence which Leyser describes as "militant and
aggressive, (which| attacked established forms of monasticism and ... thereby
provoked a 'crisis of cenobitism.'” Leyser rightly makes a distinction between

what she terms the traditional hermits, who did not cease to exist at this time,

% John Van Engen, 'The "Crisis of Cenobitism" Reconsidered: Benedictine

Monasticism in the Years 1050-1150,' Speculum 61 (1986): 284. See also Herbert
Grundmann, Religious Movements in the Middle Ages: The Historical Links between
Heresy, the Mendicant Orders, and the Women's Religious Movement in the Twelfth
and Thirteenth Century, with the Historical Foundations of German Mysticism, Steven
Rowan,trans., Robert E. Lerner, intr. (Notre Dame, IN: U of Notre Dame P, 1996).

37 Van Engen, 'The "Crisis of Cenobitism" Reconsidered' 303-4.

39 Originally recognised by Germain Morin (‘Rainaud l'ermite et Ives de Chartres: Un
épisode de la crise du cénobitisme au XI-Xlle siecle,’ Revue benedictine 40 (1928)
112; reference from Van Engen 271) the "crisis of monasticism" has had a lot of
scholarly attention, most notably by Jean Leclercq, The Monastic Crisis of the
Eleventh and Twelfth Centuries,’ in: Cluniac Monasticism in the Central Middle Ages,
ed. Noreen Hunt (London: MacMillan, 1971) 217-237, trans. from 'La crise du
monachisme aux XI°¢ et XII° siécles,' in: Bullettino dell’ Istituto Storico Italiano per il
medio evo e Archivio Muratoriano 70 (1958); apart from the articles by Cantor and
Van Engen cited above. see also Henrietta Leyser, Hermits and the New

Monasticism.

39 Leyser, Hermits and the New Monastictsm 195.
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and the "new" hermits, who were part of the movement which would ultimately
result in the foundation of the new monastic orders in the twelfth century. These
new hermits had largely the same objectives as the traditional hermits: they
wanted greater ascetism away from the secular world. Unlike the traditional
hermits, however, the new hermits welcomed companions in their seclusion, and
they preferred to take wilderness more literally than most traditional hermits:
they made their abodes in the forests far away from civilization. The new hermits
turned their backs not so much on traditional eremitism as on traditional
coenobitism; they were not so much trying to get away from monastic rules as
trying to formulate new ones. There were many different groups, led by

influential men such as Norbert of Xanten,* Robert of Arbrissel, and Bernard of

1

Tiron.”' They and their followers would establish the new houses and orders

which would make their mark on the religious life of the later Middle Ages. In the
context of this thesis, the very beginnings of this development are of consequence

and, within that, the sphere of influence of the founder of Fontevrault, Robert of
Arbrissel, which was Anjou.

Anjou saw a renewed interest in monasticism in the eleventh century
under the patronage of the counts, notably Fulk Nerra (987-1040) and his
successor Geoffrey Martel (1040-1060). Ancient foundations such as Saint-
Aubin, Saint-Florent and Saint-Serge, which had fallen prey to the Viking
invasions of the previous two centuries, were rebuilt and new Benedictine
foundations such as Saint-Nicholas in 1020, Le Ronceray in 1028, and 1'Eviére
in 1047 were established in and around the city of Angers.** It was a time which
saw a renewed emphasis on evangelism in its purest form; that 1s to say,
according to the letter of the Gospels. This was partly influenced by the papal
reforms headed by Gregory VII, but those were not the only forces. The eremitical

movements, in Anjou led by the charismatic figure of Robert of Arbrissel, were

independent from the papacy but they had a very direct and very considerable

40 Nobert of Xanten (c. 1080 - 1134), an itinerant preacher who had founded the order
of the Premonstratensians in 1120.

4 Bernard of Tiron (d. 1117). preacher and founder of the order of Tiron, was
originally one of Robert's disciples.

4 J.-M. Bienvenu. 'Pauvrete, Miseres et Charite en Anjou aux XI° et X1I¢ Siecles,' Le
Moyen Age 73 (1967): S.
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3

Influence on the monastic development of the age.*® After a few years of

wandering existence the leaders of these movements had to organise their
followers into communities. Unlike the Cistercian order, however, the orders
evolving from the eremitic movements did not originate from the established
Benedictine monasteries, although they based their rules firmly on the Rule of
Saint Benedict. One of the most important differences between the two traditions
was the place of women in monasticism. The new orders specifically focused on

a female monasticism whereas the older orders often found no place for women.**

Born in Brittany between 1055 and 1060, Robert studied in Paris where he

was ordained as priest, and then worked in Rennes, where he eventually became

archpriest.®

He preached against simony, lay investiture and clerical marriage.
For this reason he was forced to leave the diocese after the death of his patron,
Bishop Silvester of Rennes, in 1093. He moved to Angers, where he continued
his studies, but his urge for an ascetic life-style became so strong that he spent
his days 1in prayer and vigils. That he was truly pious was demonstrated by
Andreé, one of his biographers, through the — hagiographic - revelation that he
wore a hairshirt under his normal clothes. He became enthusiastic about the
apostolic life, which had by then become very popular, and he started a
wandering existence. Robert preached poverty and charity in imitation of the life
of Christ, as well as the internalisation of piety. The importance of this internal
piety is demonstrated in a letter he wrote to the Countess Ermengard in which

he urged her to "mundum relinquere et nudus nudum Christum in cruce

sequeri;"** he did not expect her to leave her husband and her household,

3 See for this influence especially Leyser, Hermits and the New Monasticism.
4 Grundmann, Religious Movements in the Middle Ages 19-20.

o The most comprehensive study of Robert of Arbrissel 1s by Von Walter and most of
the discussion below is based on his work. Johannes von Walter, Die Ersten
Wanderpredigen Frankreichs, vol. I. Robert von Arbrissel, Studien zur Geschichte
der Theologie und der Kirche (Leipzig: Dieterich, 1903). There are two main sources
for the life of Robert of Arbrissel: a Vita written by Baudry of Dol and the Vita
written by André, a brother at Fontevrault. See L. Raison and R. Niderst, 'Le
Mouvement Erémitique dans 1'Ouest de 1a France a la Fin du XI¢ Siécle et au Début
du XII¢,' Annales de Bretagne (1948):10.

46 Quoted by Latzke. 'Robert von Arbrissel, Ermengard und Eva' 126. footnote 57.



Chapter One 39

however.*” Robert's example appealed to a large number of people who heard
him preach and as a result he attracted a great following of people from all social
strata.”® Although Robert's movement was different from other reforms, it had the
same aims. He preached against simony, lay investiture and clerical marriage.
He believed that the true apostolic life was only to be found in poverty and
charity, by living an active life in the service of the poor and weak, and on the
work of one's own hands. This may have offended the local clergy, but it made
him popular amongst the people. With an increasing number of followers, Robert
settled in the forest of Cradn, making it "their Egypt" where they lived on the work
of their hands. Voluntary poverty was not their goal, however; it was a means of
attaining their goal, and their retreat in the forest was not so much seen as
turning their backs on society as breaking with former ways of life. Their retreat
1S thus to be viewed as part of their ideal of the evangelical life according to the
letter of the Gospel. It was to help them in communicating their message of the
Gospel and good works.*” In many ways they lived as hermits but they chose to
stay within the bounds of monastic obedience. They slept in the open air, at least
at first; they fasted, prayed and kept vigil. Their movement was not without its
critics, and there is extant, for example, a letter written by Ivo of Chartres™
expressing the concern that, because Robert had never lived in a monastic
community, he would be an easy prey for demons. Another letter, supposedly
written by Marbod of Rennes, reproaches him for looking ridiculous with his long
dishevelled beard and threadbare clothes.” Nevertheless Robert persisted and
soon he had a large group of followers living with him. Among them were

scholars, some of whom were to become influential in their own right.>

‘7 A cynic might say that Robert had to allow for this kind of spirituality. He could
not afford the hassles if Ermengard decided to leave her obligations as a wite and
countess, and follow the band of hermits into the forest.

e Emst Werner, Pauperes Christi: Studien zu Sozial-Religiésen Bewegungenim Zeitalter
des Reformpapsttums (Leipzig: Koehler & Amelang, 1956) 44.

42 Bienvenu, 'Pauvreté, Miséres et Charité en Anjou' 24.

o0 Cited by Leyser, Hermits and the New Monasticism 79. She refers to letter 37, PL
162. col. 50.

> Von Walter, Die Erste Wanderprediger 129.

2 Von Walter lists the names of those who are known by name. Unfortunately these
are only men: Bernard of Tiron, Vitalis of Savigny, Radulph of la Flitaie. Herveus
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Although they lived in a group, they did not have a communal life style but lived
In separate cells with separate gardens. By 1096, this colony resulted in the
foundation of what is now called the monastery of La Roé, where the community
lived according to the Augustinian rule. Pope Urban II, who in the same year
preached the First Crusade, consecrated the monastery's church. According to
Baudry of Dol, having heard of Robert's gifts as a preacher, Urban called on
Robert to become a wandering preacher and use his talents on the masses.

Robert preached penitence: he called for humility and poverty of mind. His ideal

of piety was poverty and he called on his followers to be pauperes Christi. They
should imitate the life of Christ by caring for the sick and the destitute.

Many women were attracted by what Robert preached and among them were
women who were described as repentant prostitutes. It has been suggested that
at least some of these were the rejected wives of priests, who had been left
because of the renewed demand for celibate priests in this period.>® It comes as
no surprise that many church authorities perceived these syneisactic practices
- religious men and women living a communal life together — as dangerous, if not
immoral. There 1s for example the letter written by Geoftrey of Vendome, who
would later condone the living arrangements of Herveus and Eve.”* Robert
defended the fact that in his community men and women lived and worked
together by pointing out that Christ had women following him and working with
him. Baudry writes that at night-time the women would sleep on one side, the
men on the other, whilst Robert would sleep in the middle. It was also said that
to test their continence to the extreme man and woman would sleep 1in the same
bed. As time progressed and Robert's following increased, i1t became necessary

to make other arrangements. Probably under the pressure of Church

of La Trinité (this is Herveus who later became the companion of Eve at Saint-
Eutrope), a priest called Quintinus, another Herveus and a hermit called Peter

(p-108).

o3 See. for instance, Penny Schine Gold, 'Male /Female Cooperation: The Example of
Fontevrault,’” in: John A. Nichols and Lillian Thomas Shank, eds., Medieval

Religious Women vol. 1 Distant Echoes, Cistercian Studies Series 71 (Kalamazoo,
MI: Cistercian Publications) 1984 (151-168).

>4 Geoffrey of Vendome. Epistolae, Liber Quartus 48, PL 157, cols. 184-186.
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authorities,” Robert founded a monasteryin 1100 or 1101 at a place called Fons
Evraldi, which was to become known as Fontevrault. At first Robert himself
acted as the abbot of this house, which seems to have housed both men and
women, but he decided that the community was to be put under the care of an
abbess in around 1115. Petronille of Chemillé, a widow and mother, was chosen

for this post as Robert believed that only a woman who had lived outside a

monastery was up to leading such a congregation. In the rule which he supplied
for the community, he stipulated that the office of abbess should be filled by an
experienced woman. Virgins should dedicate themselves to the part of Mary.%®
Women seem to have greatly outnumbered the men at Fontevrault, and it might

have been that the male part consisted of clergy and other men necessary for

manual labour. Fontevrault was to become the mother house for many priories.

ANCHORITES

At the same time as these new hermits were making their mark on the religious
life of their period, the traditional forms of the reclusive life were still in
existence.” It has now been recognised, however, that no single definition can

be applied to what 1s commonly referred to as eremitism. Studies of the lives of

hermits in the period under consideration here show that there was a multitude

of forms and customs that defy a single heading.” Keeping this in mind, it would

nevertheless be useful to define the terms used to describe the different forms of

the reclusive life. Ann Warren provides a brief etymology of the words hermit and

55 Grundmann, Religious Movements 19. Robert attended a synod at Poitiersin 1100,

where the problem of his mixed following may have been discussed. The same may
be true for the foundation of La Roé, which followed a Council in Tour in 1096. See
Von Walter, Die Erste Wanderprediger 137.

56 Gold, 'Male/Female Cooperation’ 133.

>7 The standard work on hermits in England is still Rotha Mary Clay, The Hermits and

Anchorites of England (London: Methuen, 1914); a modern addition to this text is
Warren, Anchontes and Their Patrons.

>8 See especially Giles Constable, 'Eremitical Forms of Monastic Life,’ Istituzioni
monastiche e 1stituzioru canornucali in Occidente, 1123-1215. Atti della settima
Settimana internazionale di studio, (Mendola, 28 agosto - 3 settembrel 977 (Milan:
Vita e Pensiero, 1980): 239 -264. Repr. in Giles Constable, Monks, Hermits and
Crusaders in Medieval Europe (London: Variorum, 1988).
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anchorite. In the early period of the Church the terms used to describe those
people who retreated into the wilderness to dedicate their lives to God were
Interchangeable. They were either called hermits, from the word eremus meaning
"desert,"” or anchorites, from the verb anachdrein meaning "to withdraw."® In the
course of the Middle Ages, the word "anachoreta" came to be used more
specifically for those recluses who were enclosed in a cell. This is also the
distinction that Goscelin makes, although he seems to hold on to a definite
kinship between these forms of ascetic life. He describes Eve as a reclusa and an

anachorita, as he does Brithric, an anchorite near Bury St Edmunds.®® Paul and

Anthony are hermits. Eve should see herself as an anchorite in the community

of Saint John the Baptist, however, and she is strongly urged to identify with the
hermits of the desert.

There 1s a considerable gap in our knowledge about the hermits and
recluses of the early medieval period as the evidence is never anything more than
patchy and shows a great diversity in customs. The motives of those who decided

to embark on eremitism must have been as diverse as the forms that it took.°"
From the times of the first hermits, two main objectives for total withdrawal from
the world can be recognized. On the one hand, it was in imitation of Christ's
withdrawal into the desert and his temptation by the devil: the solitary would aim
for complete withdrawal from the world and the total subjection of the flesh to the
spirit through fasting, vigils, and denial of any bodily comforts. On the other
hand, the solitary life presented an opportunity for a more pertect life of

contemplation. Time could be more fully dedicated to learning when the solitary

was no longer required to fulfil the duties of the communal life.

The denial of the body and the contempt of the world were seen as a form

of spiritual martyrdom comparable to the physical martyrdom of the persecuted

Christians. The solitary, being outside a religious community and thus deprived

>9 Warren, Anchorites and their Patrons 8.
60 The story of Brithric will be discussed in Chapter Three.

61 Leyser, Hermits and the New Monasticism 13, lists some of these, such as illiteracy
of laymen who wanted to lead a religious life, and the need for more time for
intellectual work, and for women a reason could have been unwanted marriage
plans. In my discussion | will limit myself at this stage to the purely ascetic
reasons, such as I believe Eve's were.



Chapter One 43

of the spiritual support of that community, was seen as an easy prey for the devil
and his evil spirits, as is described graphically in Athanasius' life of Saint
Anthony. Prolonged fasts and vigils added to the recluses' susceptibility to
Satan's temptations, and even the strongest and most virtuous hermit did at
times succumb, as many vitae tell us. The voluntary self-subjection to the wiles
of the devil and the successful resistance to them were thus reserved for the very
strong individual. It is not surprising that many authorities were worried for the
reputation of the Church when unsuitable candidates retreated into the
wilderness, even if the wilderness was a spiritual one and confined to a cell.
Aelred's Rule and the thirteenth-century Ancrene Wisse are good examples of the
Church's anxiety in their extreme concern for the anchoresses' chaste behaviour.
In contrast to cenobitic life, hermits and anchorites were not strictly bound to a
monastic rule and did not necessarily have to obey an abbot or abbess, although
some of them did. Once the option existed to join a religious community rather
than retreat untrained into the wilderness, it was frowned upon when a lay

person chose the latter. The Rule of Saint Benedict describes hermits and

anchorites as

those who not in the first fervour of their conversion, but after long
probation in a monastery, having learnt in association with many brethren
how to fight against the devil, go out well-armed from the ranks of the
community to the solitary combat of the desert.®

As we have seen, this is exactly the concern which Ivo of Chartres expressed in
his letter to Robert of Arbrissel. The Rule of Saint Benedict goes on to describe,

in no uncertain terms, the reputation of the untrained:

[They] are as soft and yielding as lead. In their actions they still conform
to the standards of the world, so that their tonsure marks them as lhiars
before God. ... Their law is their own good pleasure: whatever they think
or choose to do, that they call holy; what they like not, that they regard
as unlawful.®

For this reason, most people wishing to pursue a religious life chose to live under

a rule in a monastery. Yet it was usually considered to be the exceptional

62 Rule of St Benedict c. 1, Justin McCann, ed. and trans. (London: Burns Oates,
1952) 15. All further references and translations are from this edition.

69 Rule of Benedict, 15.
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individual, for whom the monastery could not provide the sort of ascetic life style
to which they aspired, who would retreat into the wilderness, or so the
biographies of these individuals tell us. The recluse would have the freedom to
subject themselves to a more rigorous regime than might have been tolerated

within a monastic community. It seems that Eve may have displayed a tendency
to extreme ascetiscism,’ or that Goscelin was aware of the lengths to which some

ascetics would go, when he urges Eve,

And the law of Christ is not so horrible that we have to pluck out our eyes,
only that we avert them so that they will not see vanity. Nor does it
command our limbs to be mutilated, but the defects themselves to be
amputated, they have to be castrated, circumcised, crucified from vices
and desires [cf. Col. 2:11], and what [i.e. the law of Christ] is richer than
human philosophy, that his poor should be the poor in spirit [Matt.5:3],
patient under the injustice of things in the most humble and the most
devoted mind, expecting everything from the compassion of him alone in
whom we live, move and exist, being such as the letter of the law requires
us to be.®®

The second reason for complete solitude was the wish for contemplation and
complete devotion to God. For some monks, the monastery did not afford the
solitude they needed. They sought complete spiritual unification with God and
the monastery was still too much concerned with temporal matters. It was an
accepted tact that this total rejection of the world was only reserved for a few
individuals and although 1t was seen as a superior form of spiritual life, the
ordinary monk had no need to feel inadequate for living within a community.*®
As Leyser shows, the anchorite often did not leave the monastery completely but

lived in a cell on land owned by the abbey and under the care of the abbot.®’

o1 Hilary of Orléans, Eve's biographer, writes that Eve subjected herself to such
severe fasting, labour, and vigils that her weak limbs could hardly sustain it (1.
117-120). Haring, 'Die Gedichte und Mysterienspiele des Hilarius von Orléans’' 928.

65 Talbot, Liber confortatorius 74: Nec uero lex Christi tam dira est, ut oculos nostros
eruamus, sed ne uideant uanitatem auertamus. Non iubet membra nostra mutilar,
sed uitia amputan, et a uitiis et concupiscentiis castrari, circumcidi, crucifigi, quodque
ditius est humana philosophia, ut pauperes sui pauperes spiritu sint, mente humillima
ac deuotissima patientes in rerum imiuna, prestolantes omnia de eius sola, in quo
uiuimus, mouemur et sumus, misericordia, quales sua requirit sententia.

66 Leyser, Hermits and the New Monasticism 193.

67 Leyser. Hermits and the New Monasticism 15. Leyser quotes the example of Roger,
the hermit with whom Christina of Markyate lived.
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According to Hilary, Eve too had lived in a cell at Wilton prior to her departure for

France.®®

Alternatively, in the late Middle Ages, anchorites are found in cells near or

attached to churches and under the care of the local bishop. The recluse was in

a sense still in the world, but no longer a part of it. Paradoxically, the anchorite,

although considered dead to the world, came to fulfill an important function as
holy person to whom people came for advise and to request prayers. Wulfric of
Haselbury 1s a good example of a twelfth-century recluse who had an important
function i1n the society of which he was still a part. Wulfric was also a miracle
worker and therefore had his life written by John of Ford. This document, as
Mayr-Harting argues,® shows Wulfric to be an arbitrator, a healer, a clairvoyant,
and a keeper of money,’® as well as what Mayr-Harting describes as a "hinge-
man" between the local community and a wider world.”! Of course he also had

a function as a spiritual adviser.

Despite some of the misgivings about lay people undertaking the life of a

recluse, at least from the twelfth century onward a greater number of lay people
chose to lead a reclusive existence. There 1s some evidence, however, that 1n late

Saxon England a form of lay reclusive life for women was practised, although it

is unclear whether they practised ascetism to an anchoretic "standard."’”

o8 Sic in cella diu mansit ad dei seruicium, 1. 53: Haring, 'Die Gedichte und
Mysterienspiele des Hilarius von Orléans' 926.

°7 H. Mayr-Harting, 'Functions of a Twelfth-Century Recluse,' History60 (1975): 337-
352. In this essay Mayr-Harting applies Peter Brown's findings in 'The Rise and
Function of the Holy Man in Late Antiquity,' Journal of Roman Studies 61 (1971):
80-101, to Wulfric of Haselbury. Brown argues that the holy man came to fulfill a
function as leader and authority in villages where secular leaders were lacking. The
holy man was considered impartial and apart from society. See also Talbot, 'Godric
of Finchdale and Christina of Markyate.'

70 Mayr-Harting, 'Functions of a Twelfth-Century Recluse’' 341-343.
71 Mayr-Harting, 'Functions of a Twelfth-Century Recluse' 344

2 Barbara Yorke, '""Sisters under the Skin'? Anglo-Saxon Nuns and Nunneries in
Southern England,’ Reading Medieval Studies 15 (1989):. 106-108. A similar
suggestion was made by Sarah Foot in a paper presented at the 1997 International
Medieval Congress in Leeds. The starting point in her research on houses for
women religious was that the wealth of references in wills, charters, etc. to "nuns"
at certain places is in direct contrast with the lack of evidence to the existence of
nunneries at those places. Foot suggests that women referred to as "Nunna" in
charters and wills are 1n fact not nuns, that is to say women who have made a
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According to Aithelred's Laws of 1008, there were two classes of women

dedicated to God: those who were cloistered (Old English mynecena) and those

who were not (Old English nunnan);”® this would accord with the suggestion that

vowesses, widows who had taken a vow so that they did not have to remarry,

were quite common in late Saxon England.” Some of these religious women did

in fact choose to live near male monastic communities like later anchorites,”®

which is a sign that they relied on the monastery for ministers and that they did
not allow themselves, or they were not allowed by others, the freedom to go out

to attend mass at their parish churches.

Monastic life, especially for women, was often not open to everybody. The
monastery usually required the entrant to bring a dowry which would at least be
enough to provide for the nun for the remainder of her natural life. This meant
that a large section of society had no hope of ever entering the (organised)

religious life. Perhaps there were women who were not willing to subject

themselves to a rule and an abbess after having lived a relatively high-profile life
as noblemen's wives, or they felt they would not fit in because of a lack of

education.” With the permission of the bishop, however, and if they could show

religious profession and have taken the veil and live under a monastic rule. It
appears that these women are widows who have chosen to live a life dedicated to
God not in an organised institution, but on land on the family estate entailed to
them for the remainder of their lives. It 1s not clear whether these women would
have led a purely solitary life or whether they would retire with relatives and
servants.

7 Information taken from Roberta Gilchrist, Gender and Material Culture: The
Archaeology of Religious Women (London: Routledge, 1994) 34. Acthelred's code
of 1008, 4.1 reads: "And especially God's servants - bishops and abbots, monks
and nuns, priests and women devoted to God - are to submit to their duty and to
live according to their rule and to intercede zealously for all Christian people.”
English Historical Documents c. 500-1042, Dorothy Whitelock, ed. (London: Eyre &
Spottiswoode, 1968) 406.

74 QGilchrist (p. 34) refutes Yorke's suggestion that two landholding nuns (duae
nonnae) in the Somerset entry of Domesday Book are in fact vowesses, on the
assumption that vowesses dad not hive communally.

7S Yorke, 'Sisters under the Skin' 108.

76 Leyser. Hermits and the New Monasticism 13. An example of a noble woman opting
for the reclusive life may be found in Saint Dunstan's spiritual mother who, when
a widow, built herself a cell adjacent to the church at Glastonbury. Bruce L.

Venarde, Women's Monasticism and Medieval Society: Nunneries in France and
England, 890 - 1215 (Ithaca, NY: Cornell UP, 1997) 25.
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that they were suitable candidates and that they had some means of providing

for themselves so that they would not become a burden on the prelate, a lay

person could become a recluse, as, for example, in the case of Christina of
Markyate.””

It has usually been taken that, as a rule, the recluse lived alone in her cell.
In later medieval England it seems indeed rare to find more than one recluse at
a certain site. When two recluses lived together, it was usually an older with a
younger woman in a mutually beneficial situation: the older woman would train
the younger one in the anchoretic life; the younger woman could help the older
one and after her death inherit the cell.”® On the continent it was more common
for small groups of anchorites to live together in separate cells. At the church of
Saint-Laurent-de-Tertre in Angers, Eve's first retreat, a small group of recluses
lived together; but also in England authorities such as ZElred and the
anonymous author of the Ancrene Wisse assume that the recluses had servants,
and there i1s evidence that some of the anchorholds were quite substantial

dwellings with two or more rooms.””

Theoretically, a cell was entered for life. Once a recluse had entered her cell
and the ceremony accompanying the entry was over, she could never leave it
again until her death. To the outside world the recluse was no longer alive. She
had entered a threshold existence and her cell was considered a tomb. Some of
the extant incarceration ceremonies even include funeral masses.®® In the case
of the small group of recluses of which Eve was a part, it is very interesting to
find that the church of Saint-Laurent was in fact a cemetery chapel and had no
parochial function.®?' Together with the north side of churches, cemeteries were

often chosen as sites for anchorholds as they provided a suitably "liminal” place

7 The Life of Christina of Markyate, a Twelfth-Century Recluse, C. H. Talbot. ed.and
trans. (Toronto: U of Toronto P, 1997).

78 Warren, Anchorites and their Patrons 33-34.

9 Warren, Anchorites and their Patrons 31.
80 Warren, Anchorites and their Patrons 98.
31 Francois Comte and Jean Siraudeau, Angers: Document d'évolution du patrimoine

archéologique urbain 1 (Tours: Centre National D'Archéologie Urbaine, 1990) 43.
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for what was considered a threshold existence.’? The women not only
symbolically lived a threshold existence in a cell which was considered a tomb,
they actually did so in a graveyard. The entrant became virtually a non-person,
ceasing to have either sex, status, or indeed a former life.®3 The cell was also
often considered a prison, allowing for a comparison with the martyrs of the
persecutions. Goscelin, for example, compares Eve's cell to Saint Perpetua's
prison cell.®® Eve's cell is also seen as a grave from which she shall rise. She
should see herself as a "tree which was already in its root either dying or infertile
[but which] begins to revive in many offshoots from the grave."®® As we have seen
1in the case of Wulfric of Haselbury, anchorites often served a much more public
role 1in society than they would have if they had lived in a monastery. The
anchorite was a symbol for a pure form of Christian life. The sacrifice that she
made by living enclosed for life was not lost on society and the anchorite must
often have been believed to be able to intercede with higher powers. Prayers on
behalt of the parishioners secured the alms needed for the recluse's subsistence.
The tension between the purpose of the reclusive life as contemplative and the
role of the anchorite as a public entity i1s reflected 1in the rules written for them.
[t could thus be seen as surprising that Goscelin's letter to Eve does not take this
role into account. From the Liber confortatorius, however, we get the impression
that Goscelin sees the life of the recluse as a purely inward-looking existence.
From this perspective, the outside world has no part in the anchorite's life. This
may be due to the fact that Goscelin had only little practical knowledge of
anchorites; alternatively it shows that he may have made a conscious decision

to concern himself entirely with Eve's spiritual weltare.

52 Gilchrist, Gender and Material Culture 177. See also Caroline Walker Bynum,
'Women's Stories, Women's Symbols: A Critique of Victor Turner's Theory of

Liminality,' in: Fragmentation and Redemption: Essays on Gender and the Human
Body in Medieval Religion (New York, NY: Zone, 1991) 27- 51.

53 Perhaps this is also what Goscelin alludes to when he writes to Eve that she will
resent being called a nun now that she has left that life behind. Talbot, Liber

confortatorius 104.

84 Talbot, Liber confortatorius S0.

85 Talbot. Liber confortatorius 79: ...arbor que in sua radice iam erat uel moribunda uel
infecunda, in multam propaginem reutuiscit a sepultura.
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David Knowles writes that anchorites were rare in England before the
eleventh century.®® Only in Worcestershire and north Gloucestershire is there
evidence of eremitic activity in St Dunstan's time. Three monks of Evesham,
Wulfsig, Basing and Aelfwin, lived as hermits in the neighbourhood. It is from
these regions that other men came who were attracted to the eremitic life and
who went north to become founders of abbeys in Yorkshire. Leyser shows that
many of the post-Conquest foundations in Yorkshire have eremitical roots and
are indirectly descended from the eremitical movements of eleventh-century
France and Italy.®” For the eleventh century, especially pre-Conquest, there is,
unfortunately, little evidence. Domesday Book does not record the existence of
hermits and anchorites. This is most likely due to the fact that they were of no
economic interest to the conquerors. There is, however, one piece of evidence
which, although it survives in a late and probably corrupt copy, suggests that
there were anchorites in eleventh-century England and that they owned property.
Mantat the Anchorite left a will addressed to Cnut and Emma in which he leaves
an estate at Twywell to the monastery of Thorney where he would be buried, and
also an estate at Conington, Huntingdonshire to some priests and deacons who
had looked after it during his life-time.*® It seems that the anchorite had held on
to his property during his life for his livelihood. This aside, it is doubtful whether
there were many possibilities for men and women wanting to undertake a more
austere life at this time. The sheer lack of evidence could be misleading,
however. Though hermits and anchorites may not have been very common, they
had nevertheless a continuous history. Goscelin does not treat the reclusive life
as something completely alien. His examples may be largely drawn from the
early church, yet he knows of at least one anchorite of his own time.
Furthermore, he does not exactly treat Eve as an exceptional case. Goscelin
writes that he would have preterred Eve to have remained a nun, but he does

seem to have had a reasonably clear 1dea about the reclusive life. He describes

50 David Knowles, The Monastic Order in England (Cambridge: Cambridge UP, 1941)
75.

87 Leyser, Hermits and the New Monasticism, Appendix 11 113 - 118.

85 Dorothy Whitelock, Anglo-Saxon Wills (Cambridge; Cambridge UP, 1930) 66-7 and
177-8. It is interesting to note that Mantat describes himself as "the Anchorite":
"Mantat ancer godes wraecca greted Cnut cing 7 Emma hlaefdie swide blipelike mid

godes blisse.”
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his idea of a recluse's cell as if it is based on every-day reality. Despite the
evidence for the existence of recluses in the eleventh century, Goscelin's frame
of reference is nevertheless mostly late antiquity. He prefers to draw on examples
from the pre-medieval period when he refers to hermits with which most religious
of the period would have been familiar: Saints Anthony, Paul the Hermit, Mary
of Egypt, and those Desert Fathers whose stories are told in the Vitae patrum. He
1s silent about medieval hermits except for the one example about whom he
knows. Eilsius, a monk at Peterborough, told him the story of an anchorite and

martyr whom he had known personally when he was a boy.*’

FEMALE RELIGIOUS EXPRESSION AND THE FOUNDATION OF FONTEVRAULT

For the scope of this thesis it is necessary to take a brief look at how women were
encouraged and hindered in the expression of their religious needs. Women who
wanted to lead a religious life have nearly always needed to rely on the help and
support of men. Increasingly in the Middle Ages, Church authornties felt it
necessary to curtail women's religious freedom and provide strict guidelines ot
behaviour. In order to support the thesis that Eve found exceptional support and
respect in her wish for a more ascetic life style, and compare the aspect of
chastity and virginity in the Liber confortatorius with other writings for religious
women in a later chapter, I will briefly discuss the development of the

claustration of female religious.”™

The value of women in the early Church and in the conversion period of the
barbarian West is beyond doubt. Christian queens played key roles in the
conversion of whole peoples through their influence on their husbands or with
the establishment of monasteries which supported the work of the missionaries.
Their usefulness in providing fellow soldiers was naturally not the only raison

d'etre for communities of religious women. Indeed, nuns were first of all the

89 Talbot, Liber confortatorius 67-68.

70 Literature on claustration includes: 'Cléture,’ Emile Jombart and Marcel Viller.
Dictionnaire de Spiritualité ascétique et Mystique, vol. II, Marcel Viller, ed.; R.
Gazeau, 'La Cloture des Momales au XII° Siecle en France,' Revue Mabillon 58
(1974): 289-308; Jean Leclercq. ‘Le cloitre est-1l une prison?’ Revue d'ascétique et
de mystique 47.4 (1971): 407-420.



