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Introduction

Helen Gittos and Sarah Hamilton

Most of the contributors to this book would not describe themselves as liturgists. Few have had any training in using liturgical sources or have had their doctoral theses supervised by scholars whose primary interest was in liturgy. But between us, we have spent many decades working with such sources, exploring their potential as evidence for medieval history, and dealing with the problems involved in using them. In recent years there has been a revival of interest in medieval rituals but, despite this flourishing activity, medieval liturgy is rarely taught in universities. This book is a response to these circumstances.

Aims

The main focus of the book is on so-called ‘occasional rites’ which were actually anything but occasional. This term refers to all those rituals other than the mass and office, such as rites of passage like baptism and burial, the ceremonies associated with major feasts including Candlemas and Palm Sunday, consecration of people and things, for example priests and churches, and legal actions like ordeal and excommunication. However, there is no firm distinction to be made: occasional rites frequently included masses, or took place during a mass or office. Some authors included here primarily work on the mass or office, and many ideas in this book are relevant to all types of medieval Christian ritual. There are several reasons, though, why we have focused on such rites. In part it is because they have received rather less attention than the mass and the office.1 But it is also because occasional rites are so informative about many different aspects of life in the Middle Ages. And finally there has been much recent work on them that challenges many established ideas, especially about the extent to which rites differed from place to place and over time, and how the surviving evidence should be interpreted. Modern scholarship has witnessed a shift away from a search for origins in the early Church and a focus on teleological accounts of development, to a renewed emphasis on the diversity of the liturgical record, yet these ideas, and their implications, have not previously been fully articulated in print.

One of the book’s primary purposes is to provide guidance to those who are new to the subject, want to know more about it, or wish to conduct research on liturgical topics. These specially commissioned essays offer advice in several different ways. The three contributions to Part I explicitly discuss the practicalities of undertaking research: In Chapter 1 Helen Gittos considers some of the problems and possibilities of working on rites; in Chapter 2 Frederick Paxton illustrates some of these issues by means of an autobiographical case study of his own work on rites for the dying and William Flynn explores current approaches by musicologists in Chapter 3. The two studies in Part II explore the problems caused by uncritical reliance on modern editions of medieval liturgical texts and how to avoid them. Henry Parkes in Chapter 4 examines the presumptions of, and methods used by, Michel Andrieu, Cyrille Vogel and Reinhard Elze to construct their edition of the so-called Romano-German Pontifical, and shows how unrepresentative that edition is of the manuscript record. In Chapter 5 Matthew Cheung Salisbury explains how the debates of nineteenth-century Anglicanism shaped the editions of the late medieval Uses of York and Sarum which are still used today. The three essays in Part III each focus on a different ritual. They provide examples of the range of evidence available for occasional rites, the approaches that can be taken, and the kinds of questions such evidence can help address. Sarah Hamilton explores some of the earliest eleventh-century examples of episcopal excommunication in Chapter 6, and Florence Chave-Mahir sets out the twelfth-century hagiographical as well as liturgical evidence for exorcism in Chapter 7. Mette Birkedal Brunn and Louis Hamilton in Chapter 8 approach the rite for church dedication from the different perspectives of sermons and liturgical rites and show how taking into account a range of sources enriches our understanding of the meaning and experience of this rite. These three case studies also illustrate one of the key themes of all recent work on the field: the extent of diversity one finds in the sources. The two contributions to Part IV are concerned with how the surviving sources relate to the way liturgy was actually practised. In Chapter 9, Carolyn Marino Malone demonstrates the value of reading the liturgical evidence of monastic customaries alongside the surviving architectural record, through case studies of Saint-Bénigne, Dijon and Wells Cathedral, whilst Carol Symes in Chapter 10 addresses problems of interpretation that frequently surface in other chapters as well from the point of view of a specialist in drama.

All the contributions refer to key resources and the aim has been to show the ways in which they may be used, their strengths and weaknesses, rather than to provide a comprehensive bibliography.2 In order to convey the range of approaches that can be adopted and types of questions asked by people working in different disciplines, we solicited contributions from scholars with various disciplinary backgrounds: history, theology, musicology, architectural history, drama and English literature. One of the themes of this collection is that in this field it is vital to draw on as wide a range of sources as one can, even if reconciling them can be tricky. So, William Flynn emphasizes what is to be gained by cross-disciplinary collaboration, whilst Florence Chave-Mahir, Mette Birkedal Brunn and Louis Hamilton explore such an approach by examining the types of information that can be sought from different sources for the same ritual. These last three authors, alongside Carolyn Marino Malone and Carol Symes, concentrate on sources of evidence that are not often central to liturgical study, including saints’ lives, sermons and church architecture. We hope that this mixture of practical guidance, case studies and bibliographical orientation will be both helpful and stimulating.

We also hope that this book will be of value to those who know a great deal about the subject as well as to beginners. In this regard we have three main aims. One is to articulate more clearly than has been done before some of the major recent changes in the ways that liturgical sources are being interpreted. Another is to invigorate the subject by encouraging greater co-operation between traditional scholarly communities. There are enduring divisions between people working on medieval liturgy which are chronological, geographical and disciplinary. We hope to demonstrate the value of greater communication by showing that a number of common concerns cross-over these groupings. The third aim is to address the historiographical legacy that we have inherited. This is a particular focus in Chapter 3 where William Flynn considers the musicological historiography and Chapters 4 and 5 in which Henry Parkes and Matthew Cheung Salisbury draw attention to the problematic nature of some of the editions of texts that have been considered landmarks in medieval liturgical history. In short, we hope this will be a helpful and provocative book.

Having set out what this book aims to be, it is worth explaining what it is not. This is not intended to serve as a replacement for existing accounts of the development of medieval liturgy. Nor is it intended as a critique of all previous scholarship: an enormous amount of scholarly effort has been invested in the edition of liturgical texts, and in investigating the relationships between particular manuscripts; work which, whatever the problems identified below and in the chapters in this collection, remains absolutely fundamental to current and future research. Nor has it been our aim to write a detailed account of the development of occasional rites. Instead our hope is that the ideas presented here, by providing various perspectives on these materials, will help stimulate future research. What follows is intended as a brief introduction to some issues that those interested in occasional rites should be aware of.

Being Aware of the Scholastic Inheritance

Modern historians of medieval liturgy are heirs to a considerable historiographical inheritance which continues to shape the field in profound ways. Even the word ‘liturgy’ itself is an early modern construct. Medieval churchmen never used liturgia, and its related adjectives, to describe the prayers and rites which structured both private and communal worship. The word only began to be used in this way in the mid-sixteenth century at a time when there was considerable debate about religious ceremonial.3 In the Middle Ages, it was more common either to refer to specific types of texts – prayers, chants, ordines – or types of books – such as sacramentaries, antiphonaries, pontificals and rituals.4 When a collective noun was used it tended to be officia (offices).5 The modern use of ‘liturgy’ to apply to a more or less wide range of medieval ceremonies is therefore anachronistic. All the contributors to this volume have self-consciously used ‘liturgy’ in its modern sense. However, it is fair to say that there are disagreements about what should be considered as liturgy and the whole topic of how church rituals were classified in the Middle Ages merits further investigation.6

The debates of the sixteenth and seventeenth centuries among and between Roman Catholics and Protestants did not just provide us with a specious vocabulary. They also shaped the study of what we now know as medieval liturgy in terms of modern scholars’ chronological and geographical emphases, the questions they ask, and materials they study. These battles were largely fought over the mass and, to a lesser extent, the round of daily prayer known as the office. The Protestants’ quest for authenticity led them to become interested in the history of the practices of the early Church before (as they saw it) the liturgy had been corrupted by Rome. And the Catholics sought validity for their ceremonies by trying to demonstrate continuity with apostolic practices and across Christian history.7 The search for authority has left its mark in present-day scholarship, especially in the English-language history of pastoral rites such as baptism where attention has largely focused on Late Antiquity and the early Middle Ages.8

It was, however, late medieval liturgy which shaped the rituals of both sides in the early modern period. In England many of the medieval rites characterized as Sarum were adapted into the Book of Common Prayer (1549).9 The service books which emerged in the wake of the Council of Trent (1545–63) and which were promoted universally throughout Catholic Europe, also had their origins in the late medieval Church; the Roman Pontifical approved by Pope Clement VIII in 1595 is based, essentially, on the late thirteenth-century compilation of William Durandus (1293–95).10 The use made of late medieval liturgy was balanced, though, by a renewed emphasis on the regional: local churches looked to validate their past, be it in Italy through local saints’ cults, or in England where there was a special interest in the Anglo-Saxon Church as exemplifying an indigenous form of Christianity untouched by the perceived corruption of the later medieval Church.11 In the sixteenth-century Reformation, there was, then, keen interest in the Late Antique and early medieval Churches and much use made of later medieval rites but perhaps rather less concern for the liturgy of the period in between; that is, of the central Middle Ages.

These tendencies to focus on the earlier and later periods were exacerbated by developments in the nineteenth century. The Liturgical Movement, which was initially Roman Catholic, sought to counteract the trend towards clerically dominated public rites and bring the laity back into active participation, especially through chanting responses in the mass.12 They looked back to a time before the divisions of the Reformation, viewing the Middle Ages as a period of great lay piety, manifest in church building, and wanted to revive the chants of the period. At the same time, they, like their Tridentine predecessors, sought authority and authenticity in the study of rites from earlier periods. The focus, perhaps inevitably, was on chants for the mass and office. This emphasis helped reinforce the view that the late medieval Church had excluded the laity from active involvement in the liturgy, and that vernacular languages were not widely used in liturgical contexts.13 In the Church of England, the proponents of the emerging High Church movement sought to emphasize their Church’s descent from the universal Church, and the continuities between its practices and those of the late medieval period: this led to the interest in the late medieval Uses of Sarum and York traced by Matthew Cheung Salisbury in Chapter 5. It is also manifest in the foundation of the Cambridge Camden Society (which later became the Ecclesiological Society) in 1839 and the Henry Bradshaw Society ‘for the editing of rare liturgical texts’ in 1890. These nineteenth-century concerns helped shape the development of much scholarly work and the creation of editions upon which, whatever their shortcomings, modern researchers still rely.

The confessionalization of scholarship on medieval liturgy has had other legacies too. Until the mid-twentieth century, research on liturgy was largely the domain of professional religious, belonging to both the Catholic and Protestant traditions. In England, for example, with certain notable exceptions such as the Catholic layman Edmund Bishop, this was the case until well after the Second World War.14 But it is also worth recognizing the contribution made by art historians who, in England at least, helped in the twentieth century lead the turn away from such confessional approaches, for those interested in manuscript art have long recognized the need to understand the liturgical material. Art historians have, however, largely, but not wholly, focused on the evidence for saints’ feasts recorded in calendars and litanies, seeking to attribute manuscripts and to trace relationships between different houses.15 They have been much less interested in occasional rites.

Much of the work in the last fifty years has continued along the chronological lines set down by early modern and nineteenth-century churchmen and this helps to explain the relative neglect of the central Middle Ages, and of occasional rites, in the prevailing narratives of liturgical history. Thus accounts tend to focus on either the earlier or the later Middle Ages, and particularly on the early Church and the Carolingian reforms, or the years after the Fourth Lateran Council.16

The essays in this book address this legacy in several ways. First, many are concerned with evidence from the tenth to twelfth centuries; this is, in part, to challenge traditional ideas that the foundations of Christian liturgy were laid in the early Church and flourished in the High Middle Ages. Second, we have included some explicit discussion of historiographical topics, especially in Chapters 2, 3, 4 and 5. Given the extent to which past debates continue to shape modern research it is vital to understand the framework within which current narratives have developed. Third, our focus on occasional rites is also intended to address another example of how early modern concerns have skewed contemporary debate. Occasional offices have always received less attention and one reason for this is that the debates of the sixteenth and seventeenth centuries were focused principally on the mass and the office, as these were seen as the most theologically contentious areas. Fourth, all the chapters address one of the most potent legacies of earlier scholarship. This is a series of teleological narratives about how rites developed during the Middle Ages which traces the origins of later collections back to earlier texts, and gives seminal importance to particular works, such as the ‘Romano-German Pontifical’, and periods, such as the Carolingian Reformation.17 The attraction of such stories is that they simplify the complexity of the evidence. But, as the contributions to this volume make clear, they are also deeply problematic because they do not take account of the very diverse nature of the rites themselves. It is therefore vital to reassess the nature and influence of traditional landmarks in liturgical history.

Challenges

This brief discussion conveys something of the extent to which modern research into medieval liturgy continues to be shaped by early modern and nineteenth-century preoccupations. How can we break away from them? In these studies, and the discussions that helped shape them, several potentially fruitful approaches have emerged. One is that it is essential to recognize and find ways of working with the diversity of the evidence, be it for individual rites, as with excommunication, exorcism or church dedication, or collections of rites, such as those now known as the Romano-German Pontifical. It is also useful to pay attention to the contexts in which individual rites were recorded. For example, it is instructive to ask: Why was this rite written down?18 There is much that can be learnt here from the approaches taken by relevant research in musicology and drama.19 Other ways in which to contextualize rites include trying to answer questions like: How were these texts read? What was the audience for a particular manuscript? Why were some rites viewed as core to most collections, whilst others, such as those for exorcism and excommunication, seem to have been more peripheral?20 In asking these questions, scholars need to be mindful, as Carol Symes points out in Chapter 10, that medieval manuscripts of liturgical rites were rarely, if ever, intended simply as a prescription for how the service should be conducted, as with some modern service books. By focusing on the local and the particular scholars may identify fresh ways in which to interpret, and understand, medieval rites. One example of this is Sarah Hamilton’s comparison of excommunication rites in Chapter 6 which helps explain how and why the collections in which they appear were compiled. It is also helpful to make use of other types of evidence in addition to the rites themselves. Considering other genres and media alongside liturgical texts can be very revealing, as Florence Chave-Mahir, Mette Birkedal Bruun, Louis Hamilton and Carolyn Marino Malone demonstrate in Chapters 7, 8 and 9.

We hope these essays convey something of the excitement of current work in the field, the potential value of the evidence, and some directions for future research. Liturgy should not be a marginal subject, of interest only to those who study the lives of medieval professional religious.21 Occasional rites, in particular, were often directed towards, and involved, the laity as well as the clergy. And the liturgy was not nearly as static as often supposed: it was continually adapted to meet new circumstances. Investigating how and why this was offers not only new ways of understanding medieval liturgical evidence, but also of improving our understanding of the Middle Ages.

1 For example, the following works focus on the mass and office: Theodor Klauser, A Short History of the Western Liturgy: An Account and Some Reflections, 2nd edn. (Oxford: Oxford University Press, 1979; originally published as Kleine abendländische Liturgiegeschichte, 5th edn., 1969, trans. by John Halliburton); Pierre-Marie Gy, La liturgie dans l’histoire (Paris: Cerf, 1990); John Harper, The Forms and Orders of Western Liturgy from the Tenth to the Eighteenth Century: A Historical Introduction and Guide for Students and Musicians (Oxford: Oxford University Press, 1991); Pfaff, Liturgy; Matthew Cheung Salisbury, Hear My Voice, O God: Functional Dimensions of Christian Worship (Collegeville, MN: Liturgical Press, 2014).

2 For bibliographies see Vogel, Medieval Liturgy; Richard W. Pfaff, Medieval Latin Liturgy: A Select Bibliography, Toronto Medieval Bibliographies 9 (Toronto: University of Toronto Press, 1982); Angelus A. Häussling, Martin Klöckener and Burkhard Neunheuser, ‘Der Gottesdienst der Kirche: Texte, Quellen, Studien’, Archiv für Liturgiewissenschaft 42 (2000): 106–202; 43/44 (2001–02): 97–221; Paul F. Bradshaw, ed., The New SCM Dictionary of Liturgy and Worship (London: SCM Press, 2002); F.L. Cross and E.A. Livingstone, eds., The Oxford Dictionary of the Christian Church (Oxford: Oxford University Press, 2005).
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PART I
Researching Rites


Chapter 1
Researching the History of Rites

Helen Gittos

Preliminaries

Thousands of medieval manuscripts containing materials for use in so-called ‘occasional’ rites such as baptism, burial and Palm Sunday survive from Western Europe.1 Yet their value as historical sources has hardly begun to be realized. There are two main reasons for this. The first is the enduring perception that the medieval liturgy was conservative – traditional, slow to change, and therefore not very useful for historians to study. Here, for example, is the end of an essay by John Blair about baptismal fonts in Anglo-Saxon England:

Encouraged by the materials that they study, liturgists tend to lay great stress on uniformity. From a liturgist’s perspective this paper is rather iconoclastic, proposing as it does a high degree of diversity and informality in English local practice during the ninth to eleventh centuries.2

Although some previous generations of liturgists did emphasize uniformity, Blair’s statement could not be less true of current work in the field. The diversity in early medieval baptismal rites that he proposes on the basis of the archaeological evidence is precisely what one finds in the liturgical sources. Susan Keefe, in her work on baptism in the Carolingian Empire repeatedly stresses this: ‘one can truly be amazed at the amount of liturgical diversity’; ‘diversity … characterized public worship’.3 It is the degree to which medieval liturgy was diverse, informal, and frequently revised and rewritten that makes it so valuable as historical evidence.

The second reason why liturgical sources are undervalued is that they are perceived as being difficult to use:

Liturgical history is pure scholarship: painstakingly detailed, extremely technical, highly esoteric … Its practitioners, like the initiates of an ancient mystery cult, pour the fruits of their researches into learned journals with splendidly arcane titles like Ephemerides Liturgicae and Sacris Erudiri. It is hard for a mere layman to penetrate these mysteries ….4

In fact liturgical sources present only the same kinds of problems as other types of medieval texts such as charters, writs or law codes. Just as with other sources, in order to be able to use liturgical manuscripts one needs to familiarize oneself with the conventions of the genre but they are far from being impenetrable and arcane. In this chapter I will discuss the potential of liturgical rites as sources, some practical ways in which one can work with this material, some problems that are likely to be encountered, and some possible directions for future research. My focus is on how one can go about doing such work rather than providing a survey of the historiography.

Potential: What are Rites Evidence For?

Medieval liturgical sources for rites such as Palm Sunday, baptism and penance are of immense value for many reasons. One of these has already been mentioned: these rituals were repeatedly revised and never standardized – it is rare to find any version of a ritual that is identical to any other. One of the recurring features of manuscript-based studies of such rites is that their authors remark on the comparative diversity of whatever ritual they are considering. Susan Keefe’s previously cited characterization of baptismal rites in the Carolingian period is particularly emphatic but essentially typical; similar statements have been made about the diversity of Anglo-Saxon rites for blessing holy oils, liturgies for excommunication and the consecration of churches from the central Middle Ages, blessings of pilgrims and crusaders in the twelfth and thirteenth centuries, and rites for public penance in thirteenth- and fourteenth-century France.5 Contemporaries were aware of this. Walahfrid Strabo, abbot of Reichenau (Germany), writing in c. 840–42 discusses at length the ‘great diversity in the liturgy’ in his own time and mentions the different versions of the psalms used, and the many variations in baptismal practices. He was tolerant of these differences and, for example, willing to accept the validity of triple or single immersion or effusion.6 He was aware that much of the liturgical material available in his day had been written only recently and was content that ‘new compositions … are not to be rejected’ so long as they were doctrinally orthodox.7 Later on, in the eleventh century, Lanfranc, archbishop of Canterbury (1070–89), was involved in various disagreements with John, archbishop of Rouen, about vestments. In a surviving letter he draws on his own experience: ‘I have often watched various bishops of different provinces dedicating churches, and I have observed most scrupulously all that they did. In some respects their practice differed’.8 In relation to a detail in the rite for ordaining a subdeacon, he talks about the different rubrics found in ‘our own books of episcopal ordines, of which we have many from different parts of the world’.9 This letter is fascinating because it provides evidence for an interest in liturgical minutiae, the importance of witnessed precedents (‘I was present when St Leo himself, supreme bishop of the Roman see, dedicated the church of Remiremont …’), and for the academic study of liturgical books.10 Even in the late Middle Ages, diversity had not disappeared: a late fifteenth-century scribe somewhat exasperatedly introduced the rite for dedicating a church in a manuscript from Besançon by saying: ‘Concerning the dedication or consecration of churches there is so much variety among various rites, that not only do they not agree in many things, but they can even contradict one another’.11 It is not yet clear when liturgies became more stable because less work has been done on the rites of the later Middle Ages than those of earlier periods. However, it has been suggested that this only happened once texts intended to be authoritative and official began to be printed by Pope Pius V in the 1560s.12

The extent of diversity is such that where one does, occasionally, find evidence for a group of texts that are substantially similar, this is notable.13 The eleventh-century customaries associated with the monastery of Cluny (France) are one example and are discussed in Chapter 9. In this case it appears that their homogeneity reflects the authority that Cluny had. Sometimes Cluniac monks used a written customary as part of the process of reforming another monastery.14 More often, though, the Cluniac customaries were not used as practical documents to guide daily life but as ‘inspirational texts’ which ‘offered their readers the opportunity to learn about admirable monastic lives’.15 These customaries sometimes offered models of how to live a good life rather than rules for how to do so. Most of the time, though, medieval rites were ‘living’ texts that were regularly tinkered with and therefore provide evidence for current ideas and concerns.16

The extent of diversity results from many different causes. Sometimes one can uncover the precise historical contexts in which these changes were made. It is clear, for example, that rites were repeatedly revised by liturgists at Canterbury Cathedral throughout the later tenth and eleventh centuries, and enough manuscripts survive that one can see in some detail the successive changes that were made.17 In some cases these can be associated with particular individuals, such as Archbishop Dunstan’s (959–88) interest in the Candlemas ceremony, or the changes to the Palm Sunday service made by Lanfranc (1070–89).18 In other cases they can be related to particular circumstances, such as the monasticization of the cathedral, or the desire to control the proliferation of newly constructed local churches.19 Many other examples could be cited. We have, for example, evidence for the rite written by Hincmar, archbishop of Rheims (845–82), for the coronation of Charles the Bald as king of Lotharingia in 869.20 We can read the new liturgies created by Goscelin of Saint-Bertin for the saints of St Augustine’s abbey, Canterbury in preparation for their move into the rebuilt church at the end of the eleventh century.21 One can trace the creation of new rites for consecrating cemeteries in the tenth century as bishops tried to control popular enthusiasm, or for blessing crusaders in the twelfth century, or the revival of interest in celebrating Gaudete Sunday as part of an attempt by Pope Innocent II (1130–43) to establish himself in Rome.22 When it is possible to identify the circumstances in which particular rites were created their value as evidence increases substantially.

This is especially true when texts and the manuscripts in which they are found can be associated with particular people. Although liturgical books were usually compiled anonymously, they were often personal books, commissioned by particular individuals for their own use, even if these persons are not named. Amongst the best sources for occasional rites are pontificals and manuals, books containing rites to be conducted by bishops and priests respectively. There is evidence that these were often treated as personal books and sometimes subsequently preserved as memorials of the people for whom they were made. We seem to have the pontificals made for Dunstan and Anselm, archbishops of Canterbury (959–88 and 1093–1109), Hugues de Salins, archbishop of Besançon (1031–66), Gundekar, bishop of Eichstätt (1057–75), David de Bernham, bishop of St Andrews (1240–53), and the benedictional (a book containing episcopal blessings for use in the mass) of Æthelwold, bishop of Winchester (963–84) amongst many others.23 Sometimes there may be good reason to think the commissioners of these books were the deans and precentors who were really in charge of the liturgy, rather than often-absent figureheads, but even so they remain useful evidence for the state of the liturgy in those cathedrals at that time, perhaps for the process of negotiation undertaken with an incoming incumbent: a book may have been produced by a cathedral to try to persuade a new bishop that these were the local customs he should follow.24 Although we rarely know the names of the priests for whom manuals were written, the surviving manuscripts, which tend to be small, workaday books, are precious evidence for the decisions of their owners, and historians are increasingly paying attention to them. We have, for example, the liturgical manuscripts of a priest ministering in south-eastern Gaul probably in the late seventh century, another belonging to someone working near Liège, Belgium c. 800, and a third from a priest associated with Sherborne Cathedral, Dorset c. 1060; there are many more that deserve study.25 Even when they are anonymous, it is possible to recover a great deal of information about the authors and compilers of specific liturgies and particular manuscripts.

Sometimes one can use rites to make inferences about the decisions taken by individuals but more often they enable one to examine changes in political, theological or social ideas. This is partly because rites tended to be created and altered by making use of material that already existed:

One of the advantages for the historian in studying any ritual is the potential it can offer for observing processes within a defined matrix, rather than simply apprehending a single event or series of events caught in a particular moment … ritual provides a structural framework in which … relationships … can be understood over a long period.26

The existence of diversity within common forms means such sources are ideal for making comparisons between periods and regions. They offer ‘spyholes through which we could look to pinpoint elements of a social reality’ of the kind advocated by Chris Wickham for the purposes of writing comparative history.27 Because liturgy was so diverse, because people did have considerable freedom in how it was celebrated, because there was so little aspiration to uniformity, the surviving written sources are richly informative. As Susan Keefe says – and the other chapters in this book repeatedly emphasize – such texts ‘tell of resistance and cooperation, borrowing and independence, conformity and non-conformity, local sensitivities, preferences, needs’.28

Historians cannot, however, assume that these differences had much, if anything, to do with how the liturgy was practised.29 It is clear that liturgical manuscripts were created for many more reasons than was appreciated by earlier generations of scholars.30 Given the oral nature of the transmission of liturgy in the Middle Ages it is even more important than ever to ask: Why were texts written down?31 Sometimes it was for a practical purpose: in order to manage long and complex services, for use when out in the field, to note down recently encountered texts and chant, to try to ensure revisions were carried out as anticipated, to mitigate the problems caused by a rapid turnover of people, to establish definitive texts.32 But there were other reasons too. It has been argued that liturgies could be written down in order to control, suppress, limit or fossilize particular practices.33 In particular, written rituals may have been intended to try to curtail improvisation. This was certainly something that worried Walahfrid Strabo in the ninth century who made a clear distinction between what was written and what was improvised: ‘and we see that even today readings and collects and different kinds of praises are being added to an almost superabundance of things … But we must consider, as blessed Augustine says, “that we should sing what is written but what is not written we should not sing”.’34 Another reason for writing liturgies down was to deliberately obscure regional differences in order to emphasize unity. The Regularis concordia, a Benedictine customary promulgated at Winchester c. 966, is an example of a text that was probably intended to do several of these things: to suppress some contemporary liturgical practices (in which attempt it was unsuccessful), and to make a statement about unity in the context of the newly created kingdom of the English.35 This makes it an extremely valuable source – but as evidence for the ideals of King Edgar and Bishop Æthelwold and only at best indirectly for the state of the liturgy in Anglo-Saxon England at the time. Whilst in the past it has been assumed that customaries such as this were compiled as guides to the rules by which a community should live, it is becoming increasingly clear that it is not safe to assume this. One example of this has already been cited: the evidence that many early medieval customaries, including those of Cluny, were created as inspirational rather than normative documents.36 These are some examples of the reasons why texts were written down other than simply being for practical use in a particular ceremony.

More evidence of the multifarious motivations for the creation of written liturgies comes from research into pontificals. The creation of this new type of liturgical book seems to have been part of a strategy to emphasize the power of bishops in the later ninth and early tenth centuries.37 In some cases pontificals were associated with attempts by archiepiscopal sees to assert control over bishops within their provinces.38 It has been suggested that the inclusion of didactic texts in them indicates that they were intended as texts from which to teach priests rather than for use in services.39 Some functioned, even if they were not originally intended, as repositories of local information.40 One example is the early tenth-century pontifical of Sens which contains an unusual and detailed rite for crowning a queen. This new rite appears to have been drawn up by Archbishop Walter of Sens c. 888–922 in order to demonstrate the rightful rule of successive West Frankish rulers whom he crowned. It was legitimized by being placed next to an older coronation rite for a king. In the tenth and eleventh centuries, oaths of fidelity of suffragan bishops were entered into this book in several places, including in the margins of the queen’s coronation rite, which seems therefore to have been read as testimony of the authority of the archbishops of Sens.41 Some manuscripts were intended both to memorialize the pontificates of individual bishops and serve as institutional histories. The Litlyngton Missal, a large-scale, deluxe mass book which includes some ordines, was produced for Westminster Abbey in 1383/84, and was commissioned to enshrine Abbot Nicholas Litlyngton into the history of the institution.42 This book was so huge it would have been extremely unwieldy to use. It would be foolish to study the rites in such a book as if they were created primarily as texts from which to perform the liturgy.43 As these examples demonstrate, rites may provide clues about how liturgy was performed but they can only be used as such with a great deal of care. Far from limiting their historical value, that makes them valuable for understanding the initiatives of particular individuals, for regional traditions, for institutional history, for ideas and ideals and – sometimes – for practice.

Process: How can Rites be Read?

In order to make sense of any one version of a ritual it needs to be placed within its widest possible context, especially:

• in relation to other versions of the same rite

• in relation to other rituals to which it is related

• within its manuscript context

• within the historical contexts of the place and time when it was written and read.

How can one achieve this? The last two points will be familiar to anyone working with manuscript sources. As far as possible it is desirable to try to answer questions such as: Where and when was the manuscript written? Who was it written and/or commissioned by and for? What else is in the manuscript? For what purposes was it created? Was it used and, if so, is there evidence for how? What else can be discovered about the manuscript’s later history?

In terms of the text of a particular rite, in order to be able to interpret it one needs to know what in it is common and what is unusual, what is old and what may be new.44 It is only possible to do this by adopting a comparative approach and by seeking out comparative material – from earlier and later periods, different regions, sometimes even from different religions depending on the questions one is addressing: ‘the comparative perspective heightens the contrasts and makes … some of the different developments … easier to see, perhaps even to explain’.45 It can be helpful to cast the net widely to begin with before narrowing down the group of materials that are particularly useful, rather like an archaeologist undertaking surveys and opening up trial trenches to get a sense of the terrain and work out where activity should best be focused. You may be lucky to find that someone else has already done the spade-work and written a history of the ritual in question.46 However, even so, one must be cautious about trusting secondary sources of this kind. There are several reasons for this. Few studies have been founded on extensive manuscript-based research; many more rely on edited canonical texts. This is problematic because of the misleading nature of such editions, which is discussed in Chapters 4 and 5. Also, the pervasiveness of misplaced ideas about the influence of the liturgies of major centres such as Rome and Salisbury has tended to skew interpretation.47 The labelling of liturgies as ‘Gallican’, ‘Roman’ or ‘of Sarum Use’ in the Middle Ages often seems to have been intended as a mark of orthodoxy, a stamp of approval, rather than a statement that this was how things were done in Gaul or Rome or Salisbury.48 In the Carolingian period, it appears that any baptismal rite could be called ‘Roman’ if it included the scrutinies, the preparatory meetings that took place in the week beforehand: ‘“The Roman ordo of baptism” meant a type of rite, of which there could be numerous legitimate variations’.49 Additionally, the tendency to elide difference by writing about ordines as if they were literary texts (for example, the First and Second English Coronation ordines) and regional differences as though there were national rites (‘Gallican’/ ‘Mozarabic’/ ‘Irish’) means that the surviving evidence is often misrepresented.50 In other words, one is likely to find that the manuscript evidence is much more diverse and complex than one would expect from the way it has been presented in the historiography. Finally, it is often the case that current ideas about the dates and places of origins of key manuscripts have changed considerably since older studies were written and this can have a considerable impact on the conclusions reached. So, while it is always worth seeking out earlier studies of a particular ritual, not least because they are likely to guide you to a core repertory of prayers and a range of sources, their conclusions must be handled cautiously.

It is therefore important to look at as many manuscript witnesses as possible. Printed editions are a quick way of doing this but one needs to be careful when using synthetic editions based on several manuscripts which claim to reconstruct a text that cannot be shown ever to have existed, like the Romano-German Pontifical: this issue is discussed in Chapters 4 and 5.51 Ordines tend to be found in pontificals, manuals and sacramentaries, so these are sensible places to look. Edmond Martène’s early eighteenth-century collection of editions of ordines remains useful as do the descriptive catalogues produced by Victor Leroquais.52 Other especially valuable resources are the handlist of pontificals compiled by Richard Kay and the editions produced by the Henry Bradshaw Society.53 As more manuscripts are digitized it is becoming increasingly easy to look them up directly rather than having to work initially via intermediaries. This is likely to have a radical effect on the whole discipline.54

At an early stage it is helpful to identify the core material of a ritual: prayers, chant and readings that were often compiled early in the history of a rite and are commonly found.55 This is where synthetic editions of texts can be useful. Consulting editions of the early medieval Supplemented Hadrianum, Ordines Romani, PRG, and later medieval ‘Sarum’ rite can be a fast way of identifying common texts. Such work can be supplemented by the collation tables found at the back of some editions.56 The identification of a common core of materials is helpful because it makes it easier to spot things that appear to be distinctive to the manuscript(s) in question.

The distinctive material – of whatever kind, whether prayers, rubrics, or ritual actions – can help to identify the ‘family’ of texts to which the ritual belongs. Occasionally one will find a copy of a text that exists in other manuscripts. More often it will share affinities, more or less closely, with other rites. The word ‘family’ has been used in several recent studies and is a useful analogy for describing rites that are more or less textually related to one another. People talk about identifying ‘tell-tale signs’, ‘markers’, ‘signature features’, ‘symptoms’, ‘traits’ or ‘text elements’ of one type of rite or another.57 An example is the ‘breviculum’ type of rite for blessing holy oils, so-called because of its ‘unusual provision that each ampoule shall bear a breviculum (“label” or “tag”) identifying the oil that it contains’.58 Often the simplest way of identifying such families is by distilling the rites in question down to their principal constituent parts: the sequence of ritual actions. This usually reveals major differences between families.59 But other features may help to do so, such as the titles they are given or the musical notation included in them.60 I have repeatedly found in my own research that patterns are much easier to spot the more evidence one has. If you only look at a few sources it is hard to see what features are worth attending to, so it is important to examine material written over a long time span and from a wide geographical area.

Having cast the net widely, one can then return to the particular text or texts in question with a better sense of their chronological and geographical affinities. Often one will be interested in interrogating them further to ask questions like: How did this rite change over time? Where and when did it originate? Where and when was it revised? This usually involves trying to work out the relationships between texts within a group and attempting to place them in a chronological sequence. This is difficult to do; it is particularly hard to establish hypotheses capable of verification or falsification. This is because only a small proportion of the evidence survives, one is dealing with a textual tradition in which scribes were not aiming to reproduce literary texts faithfully, and there was a great deal of cross-fertilization between families of texts.61 One also has to remember that the dates when particular rites were compiled may be different from the dates of the manuscripts in which they are found. The appearance of old rites in later books may not necessarily be due to slavish copying: for example it has been suggested that an ancient ordo for the blessing of the oils may have been ‘rediscovered and proudly adopted in the course of the tenth-century revival’ in England.62 Nonetheless research has to focus on the surviving evidence. People tend to proceed by drawing up tables which summarize the structure and content of each rite as accurately as possible.63 This allows one to see which rites share most material with one another. Often you can identify prayers or ritual actions added into an earlier rite which subsequently became part of the standard repertory.64 At times one can glimpse this process in action where, for example, a scribe has several exempla open on the desk and s/he is selecting between them.65 Sometimes one can see that a medieval liturgist has chosen features characteristic of one type of rite and inserted them into another. In early versions these can appear as marginal additions, which then get incorporated into later copies.66 One recurring characteristic of the history of rites is that to begin with only the key texts required by the celebrant and skeletal rubrics are recorded. In later versions, the service gets more complex, and more detail is written down. This tendency may then be checked as it becomes desirable to slim down ordines in part to make them more usable. It does not follow that the simplest rites are the earliest, but it is often the case.67 It is also common to find new material placed at the end of a rite; only in later versions does it get moved into its proper, intended location, displacing earlier texts.68 Using all this information it should be possible to work out the simplest explanation for how the various rites within a family are related to one another – and to those in other families.69 All the time one needs to keep an eye on the manuscript contexts of the texts in question. It may be possible to test one’s resulting hypothesis by collating the texts of prayers to see whether variants follow the predicted pattern.70

It is worth saying here that whilst there has been an understandable backlash against the desire to seek the origins of rites, it is not a completely futile enterprise. The reason for the negativity is that in the past liturgical scholarship was dominated by a search for origins and an erroneous belief that there was once a single early text which could be reconstructed. This meant that the surviving manuscripts were not considered as valuable evidence in their own right and attempts were made to reconstruct ancient texts that never existed and establish evolutionary models that were false.71 However, new rites were created – sometimes surprisingly late – and the process can sometimes be recovered and be of considerable historical interest.72

When all this is done it is possible to read the rites much more attentively and to suggest where, when and by whom a version of a rite was created and for what reasons.

Problems

Having suggested a way of proceeding, it is worth considering some of the problems that are likely to be encountered. These liturgical sources pose challenges owing to the very diversity that makes them so interesting. Such a small proportion of the evidence survives that major changes can be obscured from view. The vast majority of evidence is unpublished, sometimes either uncatalogued or poorly catalogued, and is likely to remain so.73 This is why the digitization of manuscripts will have a particularly significant impact on this field. The degree of difference encountered can be hard to manage, especially for complex rites such as the dedication of churches or royal coronations. For this reason studies tend to aim broadly but end up tackling only aspects of a rite, or material from a limited chronological or geographical area.74 Because of the need to deal with very large numbers of manuscripts it can be hard to keep a firm grip on the evidence for the dates and places of origins of those that one is not working on directly. One often finds that histories of rites are marred by errors of this kind, which can seriously undermine the conclusions drawn. It is worth spending time on this; Scriptorium Online is a useful bibliographic resource for published work on medieval manuscripts.75

Another type of problem is encountered with those rituals that have a rather unusual textual history, of which two examples are discussed in Chapters 6 and 7. The excommunication rites considered by Sarah Hamilton only began to be written down some time after they were first used and continued to be viewed as being ‘peripheral to the content of pontificals’.76 They were initially recorded in legal manuscripts alongside canon law and later on tended to be added into liturgical manuscripts, often in an ad hoc manner. As Florence Chave-Mahir reveals, exorcisms are even more elusive – they were rarely written down at all until the very end of the Middle Ages.77 Why this was remains to be discovered: perhaps both were considered too potent and dangerous to be routinely written out as ordines in pontificals. Certainly these examples demonstrate that one needs to be alert to the possibility that evidence may lurk in unlikely places.78 This is also a useful reminder of the extent to which only a limited amount of what was performed ever got written down.

Even when one does have an ordo, it is highly unlikely to be in any sense complete.79 A fundamental aspect of liturgical books is that they were usually designed to be used by a particular person and to contain only those parts of the service required by that individual.80 So, for Palm Sunday, one may find additional material in a processional (a book containing chant for use in processions) that is not included in an ordo. It is also common to find only the incipits of chant rather than full texts, and this can alter the apparent rhythm of a rite considerably. In a re-enactment of a late medieval rite for reconciling penitents on Maundy Thursday, those participants used to reading liturgical texts were a little taken aback by how long it took to sing the seven penitential psalms – a rubric of only a few words actually took almost twenty minutes to complete.81 This point is made forcibly in Fred Paxton’s attempt to create a full text of all the elements in the death ritual from a late eleventh-century customary from Cluny: the result is many times longer than the original ordo.82 One aspect of learning to read rites is knowing where else to look to find texts that are not given in full.

Another problem is knowing how to recognize rites in the first place. In the nineteenth and early twentieth centuries, editors tended to make judgements about the genre to which texts belonged, many of which now look inappropriate. Eager to seek the origins of European drama, vernacular texts displaying what were perceived to be dramatic characteristics were identified and printed in such a manner that they were completely detached from their manuscript contexts. The text known as ‘Sponsus’, for example, a ‘liturgical play’ in Latin and Occitan for the Easter Vigil, was printed in a facsimile as if it were a discrete item in the manuscript, starting on its own line. In fact, it follows on directly from the preceding liturgy. It is found in a late eleventh-century proser-troper (which contains sung embellishments for use in the mass and office) from the abbey of Saint-Martial, Limoges: there is no reason to think that contemporaries would have seen this as anything other than liturgy. As Carol Symes says, ‘Plays independent from liturgical context are what scholars have wanted to see, and they will occasionally go to great lengths in order to ensure that this is all there is to be seen.’83 Parallels can be made with a group of Latin and Old English texts known as the ‘Cattle Theft Charms’ for use when a horse or cow was stolen. These ‘charms’ tend to be found in legal manuscripts. Once interpreted as pagan survivals, they are now being considered as examples ‘of episcopal performative power in a realm that falls somewhere between our modern labels of liturgy and law’.84 I suspect even this may be unnecessarily tentative and they are best considered simply as liturgical texts. Anglo-Saxon medical remedies and other kinds of charms have also suffered from having been gathered up and mislabelled. It is only in very recent times that scholars are finally willing to see that some, if not all, of these are best understood as prayers, blessings and liturgical rites. This is despite the number of clues available: they sometimes contain liturgical Latin, are found in liturgical books, and refer to their being carried out by priests in churches.85 These are examples of how the assignment of texts to particular genres in modern times continues to influence the way material is classified and interpreted.

My final example of a problem is also partly a solution. In this chapter I have focused on ordines because they are of fundamental importance. However, there are likely to be a very large number of other types of sources for the history of any given rite including sermons, saints’ lives, expositions of the liturgy, artistic depictions, architectural settings, other narrative sources, even account books listing payments for materials and work in preparation for a particular service. Ideally one would take all of this material into account.86 However, this is often impractical, and instead scholars tend to focus on particular types of sources. This is not ideal because different genres of source tend to provide insights which may be complementary but can be apparently contradictory. Chapter 8 explores this by comparing the types of information about rites for dedicating churches that can be gained from liturgical books and sermons. By looking across a range of sources we may understand more about how rituals were experienced and considered. Attention to other sources is crucial when few ordines survive and in Chapter 7 Florence Chave-Mahir explores the use of hagiography as a source for liturgical practice. As we learn to ask better questions, there are likely to be many more inferences that can be made about liturgical practices from church buildings themselves and in Chapter 9 Carolyn Marino Malone gives some examples of what can be learnt by combining texts and buildings.87 Wherever possible, triangulation with other types of sources can greatly help interpretation of the ordines.

Possibilities

In order to understand better how liturgical rites were created, revised and used in the Middle Ages, research needs to proceed in several directions:

A fast rule in the study of liturgical manuscripts generally, and of pontificals especially, is that relations between books as wholes cannot be argued merely on the evidence of this or that single component. And yet the working out of such larger relationships has few options but to proceed ritual by ritual.88

In other words, there needs to be more investigation of the history of individual rites, the relationships between individual manuscripts, as well as between families of manuscripts. One question is: Was diversity more acceptable in some rituals – and books of rituals – than others? It is widely accepted that ‘as one moved outward from the canon first to the rest of the liturgy of the mass, then to the daily office, and finally to occasional rites like penance, one finds at each step more tolerance for alteration.’89 It has also been said that pontificals ‘tend to be much less conservative than sacramentaries [mass books]’.90 Are these impressions correct and, if so, what do they suggest about how different types of rituals were classified, and do these observations remain valid throughout the Middle Ages?91 Another major question is: At what stage do we begin to see a great deal of homogeneity in rites? Is this true for the late Middle Ages? Are there particular regions in which this happened? Did the availability of printed texts curtail improvisation?92

Greater attention to evidence for moments of decision making in the process of putting together a text would be instructive. Occasionally one can see that a scribe had one or more manuscripts open in front of him/her, and was selecting bits from each rite, as is the case with a church dedication rite in the late tenth-century Egbert Pontifical.93 Such instances give some insight into the process by which rites were revised and the options available at a particular place. More attention to the working documents of liturgists would be useful too. Some of the materials in the commonplace books of Wulfstan, archbishop of York (1002–23) look as if they were gathered up by a man with a keen interest in liturgy.94 It seems likely that more evidence of this kind will have survived, particularly given the materials for the composition of sermons that are being recovered.95 Another approach would be to make careful comparisons between manuscripts which are similar: examples I am familiar with are the Dunstan and Anderson pontificals, and two mid-eleventh-century pontificals associated with Leofric, bishop of Exeter (1046–72).96 Each pair of manuscripts is substantially, though not entirely, alike: working out the ways in which they differ and the inferences that can be made from those differences could be instructive. More work on larger groups of closely related manuscripts also would be helpful. There are some places from which many manuscripts survive, and this allows one to trace change over time in some detail. Fred Paxton and Eric Palazzo have demonstrated how productive such analysis can be in their work on the ninth-century sacramentaries from St Amand and Fulda.97 Canterbury Cathedral in the central Middle Ages is one place where it is possible to do this for rites, and some research has demonstrated the potential of the material, but more could be done.98 Another candidate would be the cathedral of Sens, France, from where many manuscripts survive.99 These are examples of the kinds of research that would help reveal more about the processes involved in the creation and revision of rites.

Such research feeds into debate about the circumstances in which rites were created and revised. Did this tend to happen in preparation for a particular occasion? Or when a new manuscript was commissioned? Were there moments when a desire for reform led to thorough revision? To what extent were written rites intended to control behaviour, close down options and curtail improvisation?100 Such questions are bound up with the issue of who was responsible for revising rites: cantors? precentors? librarians? abbots? bishops? deans?101 Were new rites disseminated from particular centres, such as the cathedrals of Canterbury, Salisbury, York and Rome, or the monastery at Cluny? And in what circumstances were the manuscripts themselves produced? It has been suggested that in late Anglo-Saxon England, ‘a new pontifical was created for each archbishop as he took up office’.102 Mary Mansfield has argued that northern French pontificals from c. 1150 to 1350 ‘had an average life span of fifty years or so’ and from the fourteenth century pontificals ‘were increasingly luxury items produced to celebrate the election of a particular bishop rather than to serve the diocese during several episcopates’.103 Is this true? If so, who was responsible for shaping the contents of these books?104 Was this used as an opportunity for liturgical revision or were these compilations of rites that had been revised since the last pontifical was made? How influential were pontificals? Were they vehicles for authorizing new ideas or hardly used books largely for display?105 What purpose did explicatory and theological rubrics serve? One oddity that remains to be explained is that although pontificals contained rites that were designed to be used by bishops they appear to have been owned by a wider range of people and institutions, especially monasteries and nunneries. This seems to have been the case right through the Middle Ages. So far, some possible explanations have been suggested but no sustained research has been done. Such books may have been used as academic resources, especially for the theology of the liturgy, or available for use by visiting bishops, or by abbots when they participated in grand episcopal ceremonies, or they may have been part of the accoutrements of a mitred abbot.106 Nicholas Litlyngton, the abbot of Westminster whose missal we have previously encountered, seems to have been very keen in that book to demonstrate that he could perform liturgical ceremonies usually restricted to a bishop.107 The range of possible reasons why places other than cathedrals had copies of pontificals shows how useful it would be to understand the problem better.

And what about manuals, book for priests: how were they put together? Recent research has begun to undermine the negative stereotypes of priests as poorly educated, lazy incompetents. Examples of priestly books and book collections have been studied, though so far only on a small scale.108 One late eighth- or early ninth-century Carolingian example was written by at least three scribes simultaneously, which led Yitzhak Hen to wonder whether there was ‘mass production of similar codices for the use of priests and itinerant missionaries throughout the Carolingian empire’.109 Were there times when priests compiled their own manuscripts, gathering materials they anticipated would be useful, copying out texts encountered during their training?110 The fundamental nature of some of these questions illustrates how much remains to be understood.

Conclusion: Performance

In this chapter I have not focused on what rites may reveal about how they were performed because this topic is explored by Carol Symes in Chapter 10. However, in conclusion it is worth making two points about this here. The first is that recent work on medieval and early modern drama is highly relevant to students of medieval liturgy. Current work on performance practices, and the relationship between written texts and actual performances, provides very close parallels with the problems faced by liturgical historians. It is instructive, for example, to think about the different ways in which ‘complex performance pieces’ were recorded for those who were already familiar with them, or for those who had not encountered them before.111 Variety in what was written down, and how it was presented, may be explained by differences in the intended audiences as well as changing ideas about what ought to be recorded. A second, related, point worth emphasizing is that liturgical rites are extremely valuable historical sources even if they were never performed, or in very different ways from what was written, or with participants who did not understand them.112 That is because even in such circumstances, liturgical manuscripts are evidence for decisions made by their compilers and copyists. Because medieval liturgy was neither conservative nor uniform it is extremely revealing – so long as we can learn to read its rites right.

1 For example, more than 450 manuscripts are listed in Thomas Davies Kozachek, ‘The Repertory of Chant for Dedicating Churches in the Middle Ages: Music, Liturgy, and Ritual’ (unpub. Harvard University DPhil thesis, 1995), 382–91; and Richard Kay, Pontificalia: A Repertory of Latin Manuscript Pontificals and Benedictionals (Lawrence, KA: published online by Digital Publishing Services, University of Kansas Libraries, at http://hdl.handle.net/1808/4406, 2007) lists 1249 pontificals and benedictionals. For the term ‘occasional rites’ see p. 1 above.

I am immensely grateful to everyone who participated in the Interpreting Medieval Liturgy network from whom I learnt so much and without whom I could not have written this. I have benefited from comments on a draft of this chapter from Mette Birkedal Bruun, Louis Hamilton, Sarah Hamilton, Andy Hudson, Christopher A. Jones, Carolyn Marino Malone, Henry Parkes, Fred Paxton, Matthew Salisbury, Carol Symes and Ben Whitworth. Yitzhak Hen kindly sent me some of his unpublished articles. Moira and Brian Gittos provided crucial logistical support.

2 John Blair, ‘The Prehistory of English Fonts’, in Intersections: The Archaeology and History of Christianity in England, 400–1200: Papers in Honour of Martin Biddle and Birthe Kjølbye-Biddle, ed. Martin Henig and Nigel Ramsay, British Archaeological Reports, British Series 505 (Oxford: Archaeopress, 2010), 149–177, at 177.

3 Susan A. Keefe, Water and the Word: Baptism and the Education of the Clergy in the Carolingian Empire, 2 vols. (Notre Dame, IN: University of Notre Dame Press, 2002), 1:137 (this whole volume is relevant but see especially 42, 67, 131–37, 152). For further discussion about liturgical diversity see the papers by Hen, McKitterick and Cubitt in R.N. Swanson, ed., Unity and Diversity in the Church: Papers Read at the 1994 Summer Meeting and the 1995 Winter Meeting of the Ecclesiastical History Society, Studies in Church History 32 (Oxford: Blackwell, 1996); and Richard E. Sullivan, ‘The Carolingian Age: Reflections on Its Place in the History of the Middle Ages’, Speculum 64, no. 2 (1989): 267–306, esp. 293–94, 295.

4 Jeffrey Richards, Consul of God: The Life and Times of Gregory the Great (London: Routledge & Kegan Paul, 1980), 119. This quotation was drawn to my attention by John F. Romano’s MedievalLiturgy.com website: http://medievalliturgy.com/introduction_bibliography.html.

5 Christopher A. Jones, ‘The Chrism Mass in Later Anglo-Saxon England’, in The Liturgy of the Late Anglo-Saxon Church, ed. Helen Gittos and M. Bradford Bedingfield, HBS Subsidia 5 (London: HBS, 2005), 105–42, esp. 130; Christopher A. Jones, ‘The Origins of the “Sarum” Chrism Mass at Eleventh-Century Christ Church, Canterbury’, Mediaeval Studies 67 (2005): 219–315, esp. 231–32; Chapters 6 and 8 below; M.C. Gaposchkin, ‘Origins and Development of the Pilgrimage and Cross Blessings in the Roman Pontificals of the Twelfth and Thirteenth Centuries’, Mediaeval Studies 73 (2011): 261–86, esp. 262; Mary C. Mansfield, The Humiliation of Sinners: Public Penance in Thirteenth-Century France (Ithaca, NY: Cornell University Press, 1995), esp. 16, 161, 189–90. Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and Methods for the Study of Early Liturgy, 2nd. edn. (Oxford: Oxford University Press, 2002), esp. 191, emphasizes the diversity of liturgical practice in the early Church up to the fourth century. For the Carolingian period see also F.S. Paxton, Christianizing Death: The Creation of a Ritual Process in Early Medieval Europe (Ithaca NY: Cornell University Press, 1990), esp. ch. 5 and 207–9.

6 Alice L. Harting-Corrêa, Walahfrid Strabo’s Libellus de exordiis et incrementis quarundam in observationibus ecclesiasticis rerum: A Translation and Liturgical Commentary, Mittellateinische Studien Und Texte 19 (Leiden: E.J. Brill, 1996), 1 (for the date), 162–63 (for the quote ‘tanta … in ipsis diversitas officiis’), 168–81 (psalms and baptism).

7 ‘… noviter componi, quae non sint, … abicienda’, in ibid., 160–61, and see 136–37, 172–73.

8 ‘Diuersos enim diuersarum prouinciarum praesules aecclesias dedicare sepe conspexi, omnibusque quae ab eis acta sunt quantam potui curam adhibui. Qui etsi in nonnullis dissimilia egerunt’; Helen Clover and Margaret Gibson, eds., The Letters of Lanfranc Archbishop of Canterbury (Oxford: Oxford University Press, 1979), 84–85.

9 ‘In nostris episcopalis ordinis codicibus, quos ex diuersis regionibus multos habemus’; ibid., 86–87 (translation adapted).

10 ‘Denique sanctus Leo Romanae sedis summus antistes Romericensem me praesente aecclesiam dedicauit’; ibid., 84–85.

11 ‘Circa dedicacionem sive consecracionem ecclesiarum apud varios est varietas tanta, ut non solum in multis non conveniant, sed eciam sibi contradicunt’; Besançon, Bibliothèque Municipale, Mss 115-116-117, fol. 90, transcribed in Leroquais, Pontificaux, 1: 77, and translated and discussed in Kozachek, ‘Repertory’, 1–2, and see also Louis Hamilton, this book, 178–79. Keefe, Water and the Word, 1:128, for earlier, ninth-century, evidence that bishops were aware of liturgical diversity.

12 John F. Romano, ‘Joy in Waiting?: The History of Gaudete Sunday’, Mediaeval Studies 72 (2010): 75–124, at 107–8; Natalia Nowakowska, ‘From Strassburg to Trent: Bishops, Printing and Liturgical Reform in the Fifteenth Century’, Past and Present 213 (2011): 3–39; Matthew Cheung Salisbury, The Secular Liturgical Office in Late Medieval England (Turnhout: Brepols, 2015), introduction.

13 Some rites seem to have become ‘petrified’, apparently through disuse: Mansfield, Humiliation of Sinners, 160–61, 245–46. Sometimes when one finds identical ordines in several manuscripts it is because the rite is brand new; see for example Helen Gittos, Liturgy, Architecture, and Sacred Places in Anglo-Saxon England (Oxford: Oxford University Press, 2013), 113–15 (a ceremony for Candlemas). In some cases rites which have been considered to be ‘rather static’ actually were not as S. Hamilton argues in the case of excommunication rites (Chapter 6, this quote on 134).

14 Isabelle Cochelin, ‘Customaries as Inspirational Sources’, in Consuetudines et regulae: Sources for Monastic Life in the Middle Ages and the Early Modern Period, ed. Carolyn Marino Malone and Clark Maines, Disciplina monastica 10 (Turnhout: Brepols, 2014), 27–72, at 27–28 and n. 5. I am grateful to Carolyn Marino Malone for this reference.

15 Ibid., 32.

16 This metaphor has frequently been deployed: see, for example, Keefe, Water and the Word, 1:154; Bradshaw, Origins of Christian Worship, 5; Jones, ‘Chrism Mass’, esp. 130–38; Sharon L. McMillan, Episcopal Ordination and Ecclesial Consensus (Collegeville, MN: Liturgical Press, 2005), 3; Parkes, this book, 77 below.

17 Jones, ‘Chrism Mass’; Jones, ‘Origins’; Gittos, Liturgy, 45–50, 113–21, 124–28, 220–30; Helen Gittos, ‘Sources for the Liturgy of Canterbury Cathedral in the Central Middle Ages’, in Medieval Art, Architecture and Archaeology at Canterbury, ed. Alixe Bovey (Leeds: British Archaeological Association, 2013), 41–58.

18 Gittos, Liturgy, 113–15; Gittos, ‘Sources for the Liturgy of Canterbury Cathedral’, 47–48. For another example of a rite written by an identifiable person see Paxton, this book, 47.

19 Monasticization: The Canterbury Benedictional (British Museum, Harl. Ms. 2892), ed. R.M. Woolley, HBS 51 (London: HBS, 1917), produced in the second quarter of the eleventh century, is an intriguing manuscript which deserves further study. Its compiler revised several rites to make them accord better with the directions in the Regularis concordia. Both complete surviving copies of the Regularis concordia were made in Canterbury in the mid-eleventh century so it seems likely that the interest in the text at that time was associated with a reform of the community to make it a totally Benedictine house. On the difficulty of telling precisely when this happened see Nicholas Brooks, The Early History of the Church of Canterbury: Christ Church from 597 to 1066 (London: Leicester University Press, 1984), 255–60. This is a topic I hope to examine in more detail in future. Control of local churches: Jones, ‘Chrism Mass’, esp. 130–38; Helen Gittos, ‘Introduction’, in Liturgy of the Late Anglo-Saxon Church, ed. Gittos and Bedingfield (London: 2005), 1–11, at 9–10.

20 Jinty Nelson, ‘Coronation Rituals and Related Materials’, in Understanding Medieval Primary Sources: Using Historical Sources to Discover Medieval Europe, ed. Joel T. Rosenthal (London: Routledge, 2012), 114–30, at 117–21.

21 Richard Sharpe, ‘Goscelin’s St Augustine and St Mildreth: Hagiography and Liturgy in Context’, Journal of Theological Studies n.s. 41, no. 2 (1990): 502–16.

22 Gittos, Liturgy, 39–54; Gaposchkin, ‘Pilgrimage and Cross Blessings’; Romano, ‘Gaudete Sunday’, 90–102, 120–21.

23 Gittos, ‘Sources for the Liturgy of Canterbury Cathedral’; Sarah Hamilton, ‘The Early Pontificals: The Anglo-Saxon Evidence Reconsidered from a Continental Perspective’, in England and the Continent in the Tenth Century: Studies in Honour of Wilhelm Levison (1876–1947), ed. David Rollason, Conrad Leyser and Hannah Williams, Studies in the Early Middle Ages 37 (Turnhout: Brepols, 2010), 411–28; Pontificale ecclesiæ S. Andreæ: The Pontifical Offices Used by David de Bernham, Bishop of S. Andrews, ed. C. Wordsworth (Edinburgh: Pitsligo Press, 1885).

24 For the last point see Hamilton, ‘Early Pontificals’, 427–28.

25 Yitzhak Hen and Rob Meens, eds., The Bobbio Missal: Liturgy and Religious Culture in Merovingian Gaul, Cambridge Studies in Palaeography and Codicology 11 (Cambridge: Cambridge University Press, 2004), esp. editors’ conclusion 219–22; Yitzhak Hen, ‘A Liturgical Handbook for the Use of a Rural Priest (Brussels, Br 10127–10144)’, in Organising the Written Word: Scripts, Manuscripts, and Texts, ed. Marco Mostert (Turnhout: Brepols, forthcoming); Yitzhak Hen, ‘Knowledge of Canon Law among Rural Priests: The Evidence of Two Carolingian Manuscripts from around 800’, Journal of Theological Studies n.s. 50, no. 1 (1999): 117–34; Christopher Hohler, ‘The Red Book of Darley’, in Nordiskt Kollokvium II: I Latinsk Liturgiforskning 12–13 Maj 1972, Hässelby Slott (Stockholm: Institutionen fö r Klassiska Språk vid Stockholms Universitet [1972]): 39–47; Helen Gittos, ‘Is There Any Evidence for the Liturgy of Parish Churches in Late Anglo-Saxon England? The Red Book of Darley and the Status of Old English’, in Pastoral Care in Late Anglo-Saxon England, ed. Francesca Tinti, Anglo-Saxon Studies 6 (Woodbridge: Boydell Press, 2005), 63–83. See also Frederick S. Paxton, ‘Bonus Liber: A Late Carolingian Clerical Manual from Lorsch (Bibliotheca Vaticana Ms Pal. lat. 485)’, in The Two Laws: Studies in Medieval Legal History Dedicated to Stephan Kuttner, ed. Laurent Mayali and Stephanie A. J. Tibbetts, Studies in Medieval and Early Modern Canon Law 1 (Washington, DC: Catholic University of America Press, 1990), 1–30; Carine van Rhijn, ‘The Local Church, Priests’ Handbooks and Pastoral Care in the Carolingian Period’, in Chiese locali e chiese regionali nell’alto medioevo, Settimane di studio del Centro italiano di studi sull’alto medioevo 61, 2 vols. (Spoleto: Fondazione Centro Italiano di Studi Sull’alto Medioevo, 2014), 2: 689–710; Yitzhak Hen, ‘Priests and Books in the Merovingian Period’, in Early Medieval Priests, ed. Yitzhak Hen and Rob Meens (Hilversum: Verloren, forthcoming).

26 Andrew Jotischky, ‘Holy Fire and Holy Sepulchre: Ritual and Space in Jerusalem from the Ninth to the Fourteenth Centuries’, in Ritual and Space in the Middle Ages: Proceedings of the 2009 Harlaxton Symposium, ed. Frances Andrews, Harlaxton Medieval Studies 21 (Donington: Shaun Tyas, 2011), 44–60, at 45.

27 Chris Wickham, ‘Problems in Doing Comparative History’, in Challenging the Boundaries of Medieval History: The Legacy of Timothy Reuter, ed. Patricia Skinner, Studies in the Early Middle Ages 22 (Turnhout: Brepols, 2009), 5–28, at 12.

28 Keefe, Water and the Word, 1:154.

29 On the last point see below Chapter 8, esp. 183 and Chapter 10.

30 For the ‘variety of intellectual contexts in which a single text could potentially reside’ see Parkes, this book, 92.

31 Thanks to Sarah Hamilton for repeatedly demonstrating to me how useful it is to ask this question; for further discussion of this issue see her chapter in this book, esp. 128. On oral transmission see Symes, this book, 247–49; Cochelin, ‘Customaries’, 27–28 and n. 5; Steven Vanderputten, ed., Understanding Monastic Practices of Oral Communication (Western Europe, Tenth–Thirteenth Centuries), Utrecht Studies in Medieval Literacy 21 (Turnhout: Brepols, 2011).

32 I have borrowed the last phrase from Carol Symes, ‘The Medieval Archive and the History of Theatre: Assessing the Written and Unwritten Evidence for Premodern Performance’, Theatre Survey 52, no. 1 (2011): 29–58, at 50. For a rite written down in detail because of its novelty, see Romano, ‘Gaudete Sunday’, 96; for attempts to control doctrine see Bradshaw, Origins of Christian Worship, 225. For an example of a reason why a text was written down see Paxton, this book, 52.

33 See this book, Chapters 8 and 10.

34 ‘… cum videamus usque hodie et lectiones et collectas et diversas laudum species iam paene abundantibus omnibus superaddi … Sed videndum est, sicut beatus Augustinus ait, “ut ea cantentur, quae ita scripta sunt, quae autem non ita scripta sunt, non cantentur.”’ Harting-Corrêa, Walahfrid Strabo’s Libellus de exordiis, 136–37. On improvisation see Chave-Mahir, this book, 173–74; Symes, this book, 249–50; and for a late Anglo-Saxon reference to improvisation in private prayer see Christopher A. Jones, ‘Performing Christianity: Liturgical and Devotional Writing’, in The Cambridge History of Early Medieval English Literature, ed. Clare A. Lees (Cambridge: Cambridge University Press, 2013), 427–50, at 441.

35 Symes, ‘Medieval Archive’, 30.

36 Cochelin, ‘Customaries’, esp. 32–41 where it is also argued that this changed from the twelfth century onwards, especially in the context of the rise of monastic orders in which different houses were tied together by institutions which could be regulatory, such as general chapters and visitations.

37 Eric Palazzo, ‘La liturgie de l’occident médiéval autour de l’an mil: Etat de la question’, Cahiers de civilisation médiévale 43 (2000): 371–94, at 377–83; Palazzo, History, 199; Niels Krogh Rasmussen, with Marcel Haverals, Les pontificaux du haut moyen âge: Genèse du livre de l’évêque, Spicilegium Sacrum Lovaniense: Etudes et Documents 49 (Leuven, 1998); S. Hamilton, Chapter 6 in this book for discussion about why early pontificals were created and pp. 126–27 for their use as statements of episcopal authority.

38 Hamilton, ‘Early Pontificals’, 415–16.

39 Ibid., 420–21; S. Hamilton, this book, 127.

40 Hamilton, ‘Early Pontificals’, 421–28. For an example, see Yitzhak Hen, ed., The Sacramentary of Echternach (Paris, Bibliothèque Nationale, Ms. lat. 9433), HBS 110 (London: HBS, 1997), 39–40.

41 Shane Bobrycki, ‘The Royal Consecration Ordines of the Pontifical of Sens from a New Perspective’, Bulletin du centre d’études médiévales d’Auxerre 13 (2009): 131–42, at 4–6 and 8n29 in the online edition; Hamilton, ‘Early Pontificals’, 422.

42 Jayne Wackett, ‘The Litlyngton Missal: Its Patron, Iconography and Messages’ (unpub. PhD thesis, University of Kent, 2015). For a definition of the word ‘ordo’ see 4n4 above.

43 Pfaff, Liturgy, 228. See also Parkes, this book, 98–99.

44 Susan Rankin, The Music of the Medieval Liturgical Drama in France and England, 2 vols. (New York: Garland, 1989), 1:3, 7, 73.

45 Wickham, ‘Problems in Doing Comparative History’, 27, talking about a different example of comparative history.

46 For useful bibliographic sources see the references cited in the Introduction, 3n2 above. The introductions to two editions are bibliographic mines, though they lack subject indices: The Leofric Missal, ed. Nicholas Orchard, 2 vols., HBS 113–14 (London: HBS, 2002); The Sacramentary of Ratoldus (Paris, Bibliothèque nationale de France, lat. 12052), ed. Nicholas Orchard, HBS 116 (London: HBS, 2005).

47 See this book, Chapter 2, 48, and Chapters 4 and 5; Hen, ‘Liturgical Handbook’; Keefe, Water and the Word, 1, esp. 98–115, 131–37; Mansfield, Humiliation of Sinners, 13.

48 I am grateful to Matthew Salisbury for articulating this point so clearly to me. See this book, Chapter 2, 48, and Chapter 5. Paxton, ‘Bonus Liber’, 16 and n.69; Keefe, Water and the Word, 1:42, 67–68, 150–53; Matthew Cheung Salisbury, The Use of York: Characteristics of the Medieval Liturgical Office in York, Borthwick Paper 113 (York: Borthwick Institute, University of York, 2008), esp. 40.

49 Keefe, Water and the Word, 1:67–69, 150–53 (quote on 150).

50 For example: ‘the native Gallican rite’, Gerald Ellard, Ordination Anointings in the Western Church before 1000 AD (Cambridge, MA: Medieval Academy of America, 1933), 18; ‘the various “national” usages’, Cornelius Bouman, Sacring and Crowning: The Development of the Latin Ritual for the Anointing of Kings and the Coronation of an Emperor before the Eleventh Century (Groningen: J.B. Wolters, 1957), xiii. Bradshaw, Origins of Christian Worship, 145, discusses the tendency to emphasize similarities rather than differences, and see Parkes, this volume, 79–80.

51 PRG.

52 Edmund Martène, De antiquis ecclesiæ ritibus, 2nd edn., 4 vols. (Antwerp: Joannis Baptistae de la Bry, 1736–38). It needs to be used in conjunction with Aimé-Georges Martimort, La documentation liturgique de Dom Edmond Martène: Etude codicologique, Studi e Testi 279 (Vatican City: Biblioteca Apostolica Vaticana, 1978) which identifies the modern shelfmarks of many of the manuscripts; Leroquais, Pontificaux; V. Leroquais, Les sacramentaires et les missels manuscrits des bibliothèques publiques de France, 4 vols. (Paris: n.p., 1924).

53 Kay, Pontificalia.

54 There is currently an online catalogue of Digitized Medieval Manuscripts at http://digitizedmedievalmanuscripts.org/ and the Digital Image Archive of Medieval Music is also useful: http://www.diamm.ac.uk/. There are substantial collections of microfilms of medieval manuscripts at the Hill Museum and Manuscript Library, St John’s University, US, and the Institut de recherche et d’histoire des textes, Centre National de la Recherche Scientifique, France. For examples of digitized texts see the ones discussed in Chapter 6.

55 Rankin, Music of the Medieval Liturgical Drama, 1:12–15.

56 Some key texts are cited in Chapters 2–5.

57 Mansfield, Humiliation of Sinners, 193–96; Jones, ‘Chrism Mass’, esp. 114–15; Christopher A. Jones, ‘Wulfstan’s Liturgical Interests’, in Wulfstan, Archbishop of York: The Proceedings of the Second Alcuin Conference, ed. Matthew Townend, Studies in the Early Middle Ages 10 (Turnhout: Brepols, 2004), 325–52, at 344–45; Rankin, Music of the Medieval Liturgical Drama, 1:60.

58 Jones, ‘Chrism Mass’, 114.

59 Robert Taft, ‘The Structural Analysis of Liturgical Units: An Essay in Methodology’, Worship 52 (1978): 314–29 for an example in this volume see L. Hamilton, 180–81.

60 ‘Ordines tend to reveal something of their pedigree in their very titles … titles in particular may tell us something about the principal exemplar a scribe had before him’ : Kozachek, ‘Repertory’, 33. On the value of music in this context see Rankin, Music of the Medieval Liturgical Drama, 1:13; Kozachek, ‘Repertory’, esp. 83–84, 319–21 (where he argues that the notation of only a few antiphons in a particular rite suggests this was because the antiphons – and their music – were new), 323–26 (for the suggestion that the sporadic provision of notation in a ritual was for its use on ‘a specific occasion’); Chapter 3, 66–67 below.

61 Rankin, Music of the Medieval Liturgical Drama, 1:146; Bradshaw, Origins of Christian Worship, 5; Jones, ‘Chrism Mass’, esp. 128; Mansfield, Humiliation of Sinners, 193–94; Pfaff, Liturgy, 156, ‘the comparative-textual method is irreplaceable but limited, in both scope and accuracy. We cannot operate without it, but it is unlikely ever to reveal a whole story’.

62 Jones, ‘Chrism Mass’, 112.

63 Examples: Sarah Hamilton, ‘Rites for Public Penance in Late Anglo-Saxon England’, in Liturgy of the Late Anglo-Saxon Church, ed. Gittos and Bedingfield, 93–103; Jones, ‘Chrism Mass’, 139–40; Jones, ‘Origins’, 288–315; Helen Gittos, ‘Hallowing the Rood: Consecrating Crosses in Late Anglo-Saxon England’, in Cross and Culture in Anglo-Saxon England: Studies in Honor of George Hardin Brown, ed. Karen Louise Jolly, Catherine E. Karkov and Sarah Larratt Keefer (Morgantown: West Virginia University Press, 2008), 242–75, at 269–73, 275; Gittos, Liturgy, Tables 1–4, pp. 46–47, 116–18, 125–27, 246–55.

64 S. Hamilton, this book, 155 for an example.

65 For example, in the church dedication ceremony in the later tenth-century Egbert Pontifical (Paris, Bibliothèque Nationale de France, Ms. latin 10575) the scribe appears to have had several rites in front of him and on one occasion copied out a rubric commonly found in tenth-century Frankish pontificals and then, noticing that this conflicted with contemporary Anglo-Saxon practice, struck it out, and copied out a rubric found in several other Anglo-Saxon manuscripts: Two Anglo-Saxon Pontificals (the Egbert and Sidney Sussex Pontificals), ed. H.M.J. Banting, HBS 104 (London: HBS, 1989), 42–43; Kozachek, ‘Repertory’, 303n16, 305–6, 313n30; Gittos, Liturgy, 223, fig. 79. For other examples see Jones, ‘Chrism Mass’, 128–30, and S. Hamilton, 142–43 below.

66 Jones, ‘Chrism Mass’, 128.

67 J. Brückmann, ‘The Ordines of the Third Recension of the Medieval English Coronation Order’, in Essays in Medieval History Presented to Bertie Wilkinson, ed. T.A. Sandquist and M.R. Powicke (Toronto: University of Toronto Press, 1969), 99–115, at 110; Rankin, Music of the Medieval Liturgical Drama, 1:12; Bradshaw, Origins of Christian Worship, 9; Symes, this book, 251–52; for an example of a streamlined rite see S. Hamilton, this book, 143–53.

68 For an example see Jones, ‘Origins’, 280n169; Kozachek, ‘Repertory’, 254.

69 Examples of diagrammatic representations of such hypotheses: Mansfield, Humiliation of Sinners, 194–95; Gittos, Liturgy, figs. 10, 35, 84. For the difficulties in doing such research see Parkes, 79–80 below.

70 For an example along these lines, see Jones, ‘Origins’, 280.

71 Bradshaw, Origins of Christian Worship, 1–13; Parkes, this book, Chapter 4; Salisbury, this book, Chapter 5, esp. 104; Flynn, this book, 58.

72 Gittos, Liturgy, 39–54 (for the consecration of cemeteries), 235–36 (for relaying pavements moved from elsewhere).

73 The situation today is little different from the one depicted just after the war: ‘Every study in this field … is bound, despite extensive consultation of manuscripts, to be incomplete and provisional … and the student will notice that many roads are as yet unpaved and that even the highways are not always reliable’; Ernst H. Kantorowicz, Laudes regiae: A Study in Liturgical Acclamations and Mediaeval Ruler Worship, University of California Publications in History 33 (Berkeley: University of California Press, 1946), ix.

74 For example, McMillan, Episcopal Ordination, 2, and Paxton, this book, 41–42.

75 www.scriptorium.be last accessed 23 April 2015.

76 See 140 below.

77 Chapter 7.

78 For baptismal ordines in manuscripts intended for educational purposes or as exempla, see Keefe, Water and the Word, 1:21–30.

79 S. Hamilton, this volume, 153–58 for an example.

80 John Harper, The Forms and Orders of Western Liturgy from the Tenth to the Eighteenth Century: A Historical Introduction and Guide for Students and Musicians (Oxford: Clarendon Press, 1991), 59, ch. 4.

81 This was organized by John Harper and took place at St Teilo’s church, St Fagans National History Museum, Cardiff, in June 2010. A film of it can be seen at the AHRC Interpreting Medieval Liturgy Network website (http://projects.exeter.ac.uk/mlnetwork/workshop3.php) and on YouTube (http://www.youtube.com/user/MedievalLiturgy). See also p. 70.

82 Frederick S. Paxton, The Death Ritual at Cluny in the Central Middle Ages / Le rituel de la mort à Cluny au moyen âge central, Disciplina monastica 9, fontes 2 (Turnhout: Brepols, 2013); and see below 50–56.

83 Carol Symes, ‘The Appearance of Early Vernacular Plays: Forms, Functions, and the Future of Medieval Theatre’, Speculum 77, no. 3 (2002): 778–831, at 795; Carol Symes, ‘A Few Odd Visits: Unusual Settings of the Visitatio sepulchri’, in Music and Medieval Manuscripts: Paleography and Performance: Essays Dedicated to Andrew Hughes, ed. John Haines and Randall Rosenfeld (Aldershot: Ashgate, 2004), 300–22, at 301–12.

84 Tracey-Anne Cooper, ‘Episcopal Power and Performance: The Fugitive-Thief Rite in Textus Roffensis (Also Known as the Cattle-Theft Charm)’, in Textus Roffensis: Law, Language and Libraries in Early Medieval England, ed. Bruce O’Brien and Barbara Bombi (Turnhout: Brepols, forthcoming). Thanks to the author for sending me a copy of this prior to publication. Geoffrey Koziol, ‘The Early History of Rites of Supplication’, in Suppliques et requêtes: le gouvernement par la Grâce en Occident, XIIe–XVe siècle, ed. Hélène Millet (Rome: Ecole française de Rome, 2003), 21–36, at 29 argues that early medieval petitions ‘were essentially prayers’.

85 For relevant discussion see John D. Niles, ‘The Æcerbot Ritual in Context’, in Old English Literature in Context: Ten Essays, ed. John D. Niles (Cambridge: D.S. Brewer, 1980), 44–56, 163–64; Karen Louise Jolly, Popular Religion in Late Saxon England: Elf Charms in Context (Chapel Hill: University of North Carolina Press, 1996), 113–23, 132–68; Stephanie Hollis, ‘Scientific and Medical Writings’, in A Companion to Anglo-Saxon Literature, ed. Phillip Pulsiano and Elaine Treharne (Oxford: Blackwell, 2001), 188–208, esp. 203; John Blair, The Church in Anglo-Saxon Society (Oxford: Oxford University Press, 2005), 484–85; R.M. Liuzza, ‘Prayers and/or Charms to the Cross’, in Cross and Culture in Anglo-Saxon England: Studies in Honor of George Hardin Brown, ed. Karen Louise Jolly, Catherine E. Karkov and Sarah Larratt Keefer (Morgantown: West Virginia University Press, 2007), 279–323; Rebecca M.C. Fisher, ‘The Anglo-Saxon Charms: Texts in Context’, in Approaching Methodology, ed. Frog and Pauliina Latvala, with Helen F. Leslie (Helsinki: Finnish Academy of Science and Letters, 2012), 221–47; Jones, ‘Performing Christianity’, 441–43; Rebecca M.C. Fisher, ‘Genre, Prayers and the Anglo-Saxon Charms’ in Genre, Text, Interpretation: Multidisciplinary Perspectives on Folklore and Beyond, ed. Kaarina Koski (University of Helsinki, forthcoming); and now particularly Ciaran Arthur, ‘The Liturgy of Charms in Anglo-Saxon England’ (working title for unpub. PhD thesis, University of Kent, in progress). I am grateful to Ciaran Arthur and also former students on my special subject Ritual, Ceremony and Magic in the Early Middle Ages and on the University of Kent’s MA in Medieval and Early Modern Studies for helping me explore this material, especially Ruth Stone, and to Rebecca Fisher for sending me an advance copy of her forthcoming article.

86 Examples of studies of individual rites that draw on several genres of evidence include Robert Bartlett, Trial by Fire and Water: The Medieval Judicial Ordeal (Oxford: Clarendon Press, 1986); Mansfield, Humiliation of Sinners, with comments on sources at 14–16; Joseph H. Lynch, Christianizing Kinship: Ritual Sponsorship in Anglo-Saxon England (Ithaca, NY: Cornell University Press, 1998); Sarah Hamilton, The Practice of Penance, 900–1050 (Woodbridge: Boydell Press, 2001); Florence Chave-Mahir, L’exorcisme des possédés dans l’Eglise d’Occident (Xe–XIVe siècle), Bibliothèque d’histoire culturelle du moyen âge 10 (Turnhout: Brepols, 2011).

87 These are useful bibliographies: Sible de Blaauw, ‘Architecture and Liturgy in Late Antiquity and the Middle Ages: Traditions and Trends in Modern Scholarship’, Archiv für Liturgiewissenschaft 33 (1991): 1–34; Eric Palazzo, ‘Art and Liturgy in the Middle Ages: Survey of Research (1980–2003) and Some Reflections on Method’, Journal of English and Germanic Philology 105, no. 1 (2006): 170–84. Examples of other recent studies which adopt a variety of approaches include: P.S. Barnwell, ‘The Laity, the Clergy and the Divine Presence: The Use of Space in Smaller Churches of the Eleventh and Twelfth Centuries’, Journal of the British Archaeological Association 157 (2004): 41–60; Richard Gem, ‘How Much Can Anglo-Saxon Buildings Tell Us about Liturgy?’, in Liturgy of the Late Anglo-Saxon Church, ed. Gittos and Bedingfield, 271–89; Paul Everson and David Stocker, ‘The Common Steeple? Church, Liturgy, and Settlement in Early Medieval Lincolnshire’, in Anglo-Norman Studies 27: Proceedings of the Battle Conference 2005, ed. C.P. Lewis (Woodbridge: Boydell Press, 2006), 103–23; Paul Crossley, ‘Ductus and Memoria: Chartres Cathedral and the Workings of Rhetoric’, in Rhetoric Beyond Words: Delight and Persuasion in the Arts of the Middle Ages, ed. Mary Carruthers (Cambridge: Cambridge University Press, 2010), 214–49; Tomás Ó Carragáin, ‘Archaeology of Early Medieval Baptism at St Mullin’s, Co Carlow’, Peritia: Journal of the Medieval Academy of Ireland 21 (2010): 285–302; Gittos, Liturgy. See also the references in Paxton, this book, 54n64.

88 Jones, ‘Chrism Mass’, 128.

89 Mansfield, Humiliation of Sinners, 160.

90 Jones, ‘Chrism Mass’, 111.

91 See also S. Hamilton, this volume, 158.

92 I am grateful to Matthew Salisbury for this suggestion. Analogously, it has been argued that printed texts served to delineate genres of plays: Symes, ‘Appearance of Early Vernacular Plays’, 828–29. See also p. 16 and n. 12 above.

93 See above, n. 65.

94 Jones, ‘Wulfstan’s Liturgical Interests’.

95 For example, Ursula Lenker, ‘The Rites and Ministries of the Canons: Liturgical Rubrics to Vernacular Gospels and Their Functions in a European Context’, in Liturgy of the Late Anglo-Saxon Church, ed. Gittos and Bedingfield, 185–212.

96 Paris, Bibliothèque Nationale de France, Ms. latin 943; London, British Library, Additional Ms. 57337; London, British Library, Additional Ms. 28188, an edition of which is being prepared by Christopher A. Jones for publication by the HBS; London, British Library, Ms. Cotton Vitellius A. vii. For discussion and references see Gittos, Liturgy, 279–80, 283, 285–86. This is something I hope to pursue.

97 Paxton, Christianizing Death, 169–85, and this book Chapter 2; Eric Palazzo, Les sacramentaires de Fulda: Etude sur l’iconographie et la liturgie à l’époque ottonienne, Liturgiewissenschaftliche Quellen und Forschungen 77 (Münster: Aschendorff, 1994). Carolyn Malone makes use of the three surviving customaries from Saint-Bénigne, Dijon, in Chapter 9 of this book, pp. 208–25.

98 Jones, ‘Origins’; Gittos, Liturgy, 42–54, 113–21, 124–29, 220–30; Gittos, ‘Sources for the Liturgy of Canterbury Cathedral’.

99 Mansfield, Humiliation of Sinners, 162n6, 231–34.

100 Symes, Chapter 10 below with references to her previous work.

101 Margot E. Fassler, ‘The Office of the Cantor in Early Western Monastic Rules and Customaries: A Preliminary Investigation’, Early Music History 5 (1985): 29–51; Mansfield, Humiliation of Sinners, 163.

102 David N. Dumville, Liturgy and the Ecclesiastical History of Late Anglo-Saxon England: Four Studies (Woodbridge: Boydell, 1992), 93; Gittos, ‘Sources for the Liturgy of Canterbury Cathedral’, 41–44.

103 Mansfield, Humiliation of Sinners, 162, 230.

104 Ibid., 163–64.

105 ‘At times, in fact, the liturgical books actually anticipated theological changes’; Mansfield, Humiliation of Sinners, 164.

106 For further discussion see Henry Parkes, The Making of Liturgy in the Ottonian Church: Books, Music and Ritual in Mainz 950–1050 (Cambridge: Cambridge University Press, 2015) and this book, Parkes, 98–99. For an eleventh-century example see the discussion of Cambridge, Corpus Christi College, Ms. 44 in Gittos, Liturgy, 282, and the references cited there.

107 See above, 22–23.

108 See above, n. 25 and Matthew Wranovix, ‘Ulrich Pfeffel’s Library: Parish Priests, Preachers, and Books in the Fifteenth Century’, Speculum 87, no. 4 (2012): 1125–55.

109 Hen, ‘Liturgical Handbook’.

110 This would make sense of the contents of the ‘Red Book of Darley’: Gittos, ‘Is There Any Evidence?’, 69.

111 Symes, ‘Appearance of Early Vernacular Plays’, 800–802 (p. 792 for the quote); S. Hamilton, this volume, 153–58.

112 Bobrycki, ‘Royal Consecration Ordines’, 2; Gittos, Liturgy, 8–11.


Chapter 2
Researching Rites for the Dying and the Dead

Frederick S. Paxton

Rites for the dying and the dead have been on my research agenda for thirty-five years. An account of how Benedictine monks responded to a brother’s death triggered my first foray into the critical study of medieval texts: a translation and commentary on the care of the dying and the dead in the late eleventh-century monastic customaries of Bernard and Ulrich of Cluny.1 That project set me wondering how the highly complex rituals in the customaries – the ‘customs’ of a particular house or order which describe aspects of monastic life not covered in the Benedictine Rule – had evolved. What did they owe to Christian antiquity versus medieval Christianity, for example? Pursuing such questions led to a dissertation and book on the origins and early growth of death rituals in Latin Christianity.2 Investigations instigated by that research revealed the limits of a strictly liturgical approach to the history of death and dying while also suggesting new ways of presenting liturgical sources for study and reflection. So I went back to the death ritual at Cluny. Monastic customaries did not include the texts of the prayers and chants of liturgical rites, citing them simply by their first few words (or incipits). Consequently, my earlier work revealed the overall structure of the death ritual at Cluny but ignored much of its content. It was as if I had used the stage directions and song titles for an opera or musical but not the spoken lines or lyrics. So I set out to reconstruct everything Cluniac monks said or sang in response to death, hunting down the missing texts of the prayers, psalms and chants in other liturgical sources. This study discusses the major tools and methods I used in moving from the Cluniac death ritual to the origins of Latin Christian death rituals and back again.3 It is a case study of how a generation of developments in liturgical and monastic studies, and in the history of death, dying and the dead, guided, shaped and supported my scholarly research and writing.

The Cluniac Death Ritual in the Customaries of Ulrich and Bernard

My introduction to monastic customaries began with a reading of the Constitutions of Lanfranc, archbishop of Canterbury (1070–89), created for the cathedral chapter of monks over whom he also presided as abbot, as edited and translated by Dom David Knowles (1896–1974).4 Knowles’s work remains, in a revised edition by Christopher N.L. Brooke, one of only two complete modern English translations of medieval customaries for particular abbeys.5 The extraordinary level of care taken by the monks of Canterbury to attend to the spiritual needs of the dying and the dead made a deep impression on me. Coming at the end of Lanfranc’s text, they seemed to mark not just the culmination of the customary but also the place where the monastic liturgy, the ‘work of God’ (opus dei), was most dramatically focused on the needs of a particular individual. That encounter spurred an interest in monastic customaries as sources of medieval ritual life and, in particular, of rites for the dying and the dead. Since Lanfranc’s directions for the death ritual at Canterbury clearly derived from the customs of Cluny (in Burgundy, France) and since Cluny’s customs were not available in English, I decided to translate the two roughly contemporary versions of the Cluniac customaries and see what they said about death, dying and the dead at Cluny at the height of its influence in the late eleventh century.

It would have been nice to have modern critical editions of the customaries to work with, but while they were major desiderata of the Corpus consuetudinum monasticarum (the corpus of monastic customaries), which had produced, under the direction of Dom Kassius Hallinger, seven volumes by the late 1970s, they had not yet appeared.6 In fact, they still have not.7 As I learned quite quickly, the relationship between the two Cluniac customaries is so fraught with questions about who wrote first, Bernard or Ulrich, and the degree to which the extant editions were contaminated by material from one or the other of the two authors, that no one has been able to sort it out. I thus decided to translate both accounts, comment on their common features and assess the degree to which their differences supported or undermined Dom Hallinger’s argument that Bernard’s text was written before Ulrich’s.8

The text of Ulrich’s customary was readily available in the Patrologia Latina, the massive nineteenth-century collection of works by Christian authors from the second to the thirteenth centuries published by Jacques-Paul Migne.9 Migne had reprinted an edition of Ulrich’s customary done by Jean Luc d’Achery (1609–85), a French Benedictine of the abbey of Saint-Germain-des-Prés in Paris, the head of the so-called Congregation of Saint-Maur, a group of abbeys with a decidedly scholarly bent who looked to medieval Cluny as a model for reforming monastic practice in their own time.10 Bernard’s customary was more difficult to access, for Migne, the publishing impresario behind the Patrologia series, did not choose to reprint it.11 The only available edition was by another monk of Saint-Maur, the German Benedictine Marquard Herrgott (1694–1762), who had included it in a collection of customaries published in 1726.12 Herrgott’s book was so rare, however, that I was only able to get photocopies of the most relevant pages. As a result, I limited my research to the chapters in Ulrich’s customary that corresponded to what I had available from Bernard’s. That was probably a good thing, because had I had the whole text, I might never have had the courage to write on just one small section of it, however important and interesting.

One other helpful publication by a monk of Saint-Maur was available: four volumes of ritual texts drawn from a wide array of medieval manuscripts and organized according to the sacraments by Edmond Martène (1654–1739).13 Parts of the Cluniac death ritual according to both Ulrich and Bernard, and from other sources based on their customaries, appeared among Martène’s sections on rites for the sick, the penitent and the dying. A final source, an edition of a High Medieval missal from Westminster Abbey, published in 1891 by the Henry Bradshaw Society as the first volume of a still ongoing venture to edit and publish important liturgical manuscripts, also had enough affinities with the Cluniac material to aid in understanding them.14

As for interpretive frameworks, two works published in 1930 seemed to form a baseline for understanding the Cluniac death ritual as a particularly revealing artefact of medieval monasticism and the Latin liturgy. The first was an essay on the death of a monk by Dom Louis Gougaud that situated the Cluniac death rituals squarely within the context of Benedictine spirituality.15 The other was a book by a German scholar on how remembering the dead at Cluny connected the monastic community to the world outside its walls.16 By the time I started working on the subject, the latter approach had gained real traction in German scholarship thanks to the work of Karl Schmid and Joachim Wollasch on liturgical commemoration of the dead.17 There was something else in the air, though, for the French scholar Philippe Ariès had just laid the foundations for the history of death as a field of historical investigation with the publication of a series of lectures given in 1973 and a monograph that appeared in 1977.18 Ariès associated each major period of European history, from the early Middle Ages to the present, with a distinct ‘attitude toward death’. He called the attitude that prevailed before the twelfth century ‘tamed death’ (la mort apprivoisée). In accordance with this attitude, people accepted death as a natural part of life, anticipating and facing it with calm acceptance. Dying persons directed the ritual action that accompanied their own deaths by drawing on a common stock of gestures and utterances visible in literary texts such as the epic Song of Roland and the romance of Tristan and Iseult.19

Such secondary sources allowed me to situate the response to death and dying at Cluny within both the immediate context of medieval Benedictine monasticism and the more general context of European cultural history. Cluniac spirituality was expressed almost entirely through the liturgy: the monks of Cluny were not scholars or contemplatives; they devoted most of each day to communal prayer and chant, their whole lives long. When a death occurred in the community, they drew on every tool in their arsenal of prayer and gesture, sacrament and song, to ensure the safe and successful passage of a brother’s soul from this life to the next. When a monk was dying, the whole community was meant to gather in the chapter house for a mutual confession and absolution, to erase any spiritual or psychological impediments to a successful passing. They were to come together again in the infirmary for a final anointing (not yet defined as the sacrament of extreme unction) and then again to attend their brother’s death, even if it meant gathering in the infirmary multiple times when his death seemed imminent. After spending the night in constant vigil over his corpse, they held a funeral mass, procession and burial service. They prayed and chanted before, during and after his death, while preparing the corpse for burial, when moving it into the church and then towards the grave, and daily thereafter for a month, constantly petitioning the heavenly court to receive their dead brother into the community of saints. Fearing to presume on God’s judgement, they inscribed their brother’s name in their necrology, to be recalled each year on the anniversary of his death, so he would not be forgotten, whatever his place in the afterlife.

As much as the death ritual at Cluny reflected Benedictine monastic spirituality, it also fitted Ariès’ model of a ‘tamed death’. A dying monk himself set the ritual process in motion when he sensed the approach of death and much of what followed resonated with the representations of dying in medieval literature discussed by Ariès. It made sense that secular and sacred texts would concur if ‘tamed death’ was truly a cultural constant in medieval Europe.

The Medieval Latin Death Ritual from Its Origins to the Tenth Century

When it came time to choose a topic for a dissertation, I first imagined a study of rituals and discourses around death and dying from the ninth to the twelfth centuries, with special attention to canon law. A year’s work on Gratian’s Decretum, the mid-twelfth-century schoolbook also known as the Concordia discordantium canonum (The Harmony of Discordant Canons), ended, however, in frustration.20 There was interesting material there, drawn from councils and other ecclesiastical sources dating back to Christian antiquity, but it did not suggest a narrative or analytical approach other than the reception and use of the past by High Medieval lawyers.21 Fortunately, Professor Gerard Caspary directed my attention to liturgical sources and anthropological understandings of ritual.22 I could not have been given better advice. As I had learned, the scientific study of the Christian liturgy was a very old field, having emerged in the course of the debates between Protestants and Catholics in the sixteenth century. Since then, Christian scholars had collected and catalogued ancient and medieval manuscripts, edited the most important of them, and written extensively on the history of the mass and the major sacraments. What they had not done, though, was to look at that history dispassionately, outside of theology and arguments over the correctness of one or another form of ritual behaviour. That is where anthropology came in. Editions of liturgical texts would tell me what Christians thought should be done around deathbeds, at funerals and tombs; anthropological theory promised to make sense of it as human behaviour.

Following Professor Caspary’s advice, I began looking for the origins of rites for the dying and the dead in Latin Christianity. The best sources were the so-called sacramentaries – mass books, essentially, with prayers for different Sundays and feasts – which came over time to include material on occasional rites as well, such as deathbed penance, anointing and funerals. The Bobbio Missal is a complex manuscript written or compiled in the Rhône Valley, possibly at Vienne c. 700, and marked by just about every early medieval liturgical tradition – Gallican (that is, French), Roman, North Italian, Visigothic and Irish. It was available in an early twentieth-century edition by the great American palaeographer Elias A. Lowe, published by the Henry Bradshaw Society.23 Another eighth-century text, the Irish Stowe Missal, had appeared in the same series in 1915.24 Access to the early Spanish (Visigothic) liturgy was possible thanks to the early twentieth-century editorial labours of Dom Marius Férotin and a just-published edition of a Spanish priest’s manual.25 In 1956, a team of Benedictines led by Leo Cunibert Mohlberg had published an edition of the oldest so-called Roman sacramentary, the Sacramentarium Veronense or ‘Leonine Sacramentary’, a private collection of masses traditionally ascribed to Pope Leo I, as the first in an important series of early liturgical sources sponsored by the Vatican.26 The team followed up over the next five years with editions of the so-called Gelasian Sacramentary, another ostensibly Roman book, and three Gallican missals, all of which contained, in fact, a mix of Roman and Gallican materials, which made them more complex, but also more interesting.27 During the same years, one member, Petrus Siffrin, produced concordances to the material in those editions, which greatly facilitated their comparative study.28 The year of 1961 also saw the completion of Michel Andrieu’s multi-volume edition of what he considered to be the surviving ordines used in the city of Rome in the early Middle Ages, texts containing the rubrics for the Roman mass, baptism, ordination and other rites, including one for funerals that began at the deathbed (Ordo 49).29 I also made liberal use of Father Damien Sicard’s 1978 study of the Latin liturgy of death and dying up to the ninth century.30 With these sources and tools, I was able to trace what was Roman and what was Gallican in the liturgical books in circulation in eighth-century Francia and compare it to Irish and Visigothic materials.

The most recent work, however, was on the sacramentaries associated with the liturgical reforms of the Carolingian court around Charlemagne. They fell into two groups: a group of manuscripts known to modern historians as the eighth-century Gelasians and another comprising copies of a massbook sent to Charlemagne by Pope Hadrian I (known as the Gregorian Sacramentary or Hadrianum). Together, they spawned a large body of books over the course of the ninth century known as ‘mixed Gregorians’. The eighth-century Gelasians may or may not have been a response to the inadequacy of the Hadrianum, which was too closely tied to the papal custom of performing mass at different churches in Rome over the course of the liturgical year to be of general use in Carolingian Francia, but they clearly shared a tendency to collect prayers and rites missing from the book sent by the pope. Recent editions of important examples of the genre, the sacramentaries of Rheinau, Gellone and Autun, supplied evidence of some key ritual innovations around the deathbed in the years just before and after 800.31

Tracing developments over the course of the ninth century in even greater detail was made possible thanks to another extraordinary project. This was an edition by the French Benedictine Jean Deshusses of the Hadrianum and its famous Supplement, the first attempt to improve the usefulness of the papal book itself by adding prayers and ritual materials from other liturgical traditions.32 Long thought to have been the work of Charlemagne’s liturgical advisor, Alcuin of York, instead the Supplement was, according to Deshusses, the creation of Benedict of Aniane, who served in that capacity for Charlemagne’s son, Louis the Pious.33 Deshusses added to his edition of the Hadrianum+Supplement two volumes of material that eventually accreted to the main text in the mixed Gregorian sacramentaries of the later ninth century.34 The third volume was particularly important for me because the mixed Gregorians regularly included full ritual orders for deathbed penance, visiting and anointing the sick and dying, and funerals. Along with editions of the prayers and ordines, Deshusses also included detailed descriptions of some fifty liturgical manuscripts, creating a research tool with the features of both a manuscript catalogue and a source of manuscript content.35 Some of the findings that he published separately were also of particular value to my project. His identification of Benedict of Aniane as the author of the Supplement to the Hadrianum, for example, made sense of the Visigothic elements in some of its prayers for death and burial because Benedict was himself a Goth.36 It also suggested Benedict was the author of a rite for anointing the sick which was designed to direct anointing away from the dying, in line with certain tendencies of Carolingian liturgical reform.37

Deshusses’s work made it possible to trace ritual developments concerning death and dying in the ninth century in ways that would have been nearly impossible otherwise. I now had a series of texts on the same subject matter spanning some four hundred years. Most importantly, Deshusses’s identification of seven key mixed Gregorian manuscripts as the work of the scriptorium of the abbey of Saint-Amand offered a series of similar texts created in one place over twenty-five years (between 851 and 877).38 Close analysis of their presentation of the rites for the dying and the dead revealed a clear pattern of experimentation as the liturgists of Saint-Amand adapted Benedict of Aniane’s anointing ritual for use with the dying and produced a synthesis that marked the third quarter of the ninth century as the point in time when the medieval Latin death ritual coalesced into its more or less final form.39

In general, the secondary literature on these subjects was, not surprisingly, organized in relation to the different sacraments involved. Liturgical scholars, almost exclusively monks and priests, wrote on the history of deathbed baptism, penance or communion, extreme unction, and funeral masses and ceremonies but did not consider them as constituent pieces of a larger ritual process. Study of the sacraments had been given a great impetus by the liturgical reforms associated with the Second Vatican Council (1962–65). The council’s reform agenda, however, revived the liturgiological debate between Catholics and Protestants over the scriptural or Roman bases of particular ritual acts. Thus scholarship on early medieval rites tended to focus on Roman sources over Insular, Spanish, North Italian or Gallican ones and to assume that the central traditions were always Roman.40 This tendency was particularly notable in Damien Sicard’s study, which may reflect his role as a counsellor on liturgical reform at Vatican II, which he had attended as a young priest with his diocesan superior, the bishop of Montpellier.41 The Roman ordo for the dying and the dead was the standard against which all others were measured.

Seeking an approach outside of this ecclesiastical tradition from which to get a different purchase on the subject led me to the anthropological notion of rites of passage first articulated by Arnold van Gennep in the early twentieth century and revived in the 1960s and 1970s by cultural anthropologists like Victor Turner.42 While I made some use of van Gennep’s and Turner’s analyses of the particular character of the pre-liminal, liminal and post-liminal phases of rites of passage, the real key for me was the structure itself. On the one hand, it suggested that the Latin liturgical traditions of the early Middle Ages were local products of a universal human tendency to organize rites of passage in particular ways. On the other, it suggested a framework for tracking change over time in the body of similar sources at my disposal.43 I could follow the separate histories of rites in preparation for death (anointing the sick and dying, deathbed penance and communion), for the transition from this life to the next (commendation of the soul at death, funeral and burial), and for the incorporation of the soul into the other world (liturgical commemoration of the dead), with an eye to when and how they coalesced into a single ritual process.

This led to two surprising findings. The first was how long it took Latin Christianity to fully ritualize death as a rite of passage. In spite of the fact that the religion was rooted in the death and resurrection of Christ (or perhaps because of it), little attention was paid to ritual care of the dying or the dead before the fourth and fifth centuries. Baptized Christians in good standing with the church were assured salvation. They neither needed nor demanded ritual care before or after death. The multiple ‘Christianities’ of the early Middle Ages, however, spawned a diverse set of responses to death, dying and the dead, which were not synthesized into a common ritual structure until the later ninth century.44 The second surprise was that it was actually the failed Carolingian drive to ‘Romanize’ the liturgy in the Frankish Empire that created the conditions for that synthesis. Copies of the ‘Gregorian’ sacramentary of Pope Hadrian became the carrier first for the non-Roman Frankish and Visigothic prayers and rites in the Supplement and then, in the mixed Gregorians, for even more wide-ranging materials, which gained acceptance and influence precisely because they appeared in books purported to be papal and Roman.45 It was just such ordines that the liturgists of Saint-Amand used to come up with a ritual process that had real staying power because it both expressed every nuance of Christian hope and anxiety in the face of death and took the form of a fully realized rite of passage. Thus, thanks to the work of generations of codicologists, palaeographers, editors and anthropologists, I was able to piece together a history of the medieval Latin death ritual that culminated in the decades just preceding the foundation of Cluny in the year 910. I also learned that Philippe Ariès had been wrong. Christians did not die the way they did in medieval literary texts because they were in touch with some primordial European attitude towards death, but because they had been taught to do so by the liturgists of the Christian church.

Reconstructing the Cluniac Death Ritual on the Basis of Bernard’s Customary

Not long afterwards I got my own comeuppance: an encounter with a different type of primary source, the Life (or Vita) of Hathumoda, abbess of a house of canonesses at Gandersheim (Germany). Shortly after Hathumoda’s death in 875, a monk from a nearby Benedictine monastery, Agius of Corvey, who was her confessor and confidante, wrote a spiritual biography and poem of consolation for her surviving sisters.46 I wondered whether or not Hathumoda’s Vita featured the Latin Christian death ritual in the form that I had asserted was just then taking shape in the Carolingian realms. It did, as it turned out, just as I had hoped, but as a relatively minor part of a larger story about fear of death and nearly inconsolable grief. In Agius’s telling, ritual action was less important than the psychological and spiritual struggles of people trying to come to terms with death in a newly Christianized culture. The death ritual may have found its more or less final form, it seems, but it did not put an end to the need for consolation in the face of death.

At the same time, as it happened, I was teaching the history of death to students preparing to comfort the dying with music in the medieval ecclesiastical modes (as opposed to modern key signatures) played on gothic harps.47 The students were interested in the Cluniac death ritual as a historical precedent for their work, but found it hard to assess it in the form in which I had originally presented it. They related more to the story of Hathumoda’s passing because it focused so clearly on care of the dying and consoling the survivors. They were not satisfied with knowing only what Cluniac monks were supposed to do; they wanted to know what they actually said and sang, what it sounded like, if at all possible, and how it facilitated a ‘blessed death’.48 Their questions provided the impetus to return to the Cluniac death ritual with the aim of reconstructing it, translating the results into English, and reporting the new insights that emerged – a project that is now complete.49

Much had changed in the two decades since I had first worked on death and dying at Cluny. While there were still no modern editions of Bernard’s or Ulrich’s customaries, Herrgott’s early modern edition of Bernard had become available in an affordable reprint from the publisher of the Corpus consuetudinum monasticarum.50 More importantly, the CCM had produced critical editions of the earliest records of the customs of Cluny, from around the year 1000, and the so-called Liber tramitis, created for the Italian monastery of Farfa in the second quarter of the eleventh century.51 With their help, I was able to uncover some of the ritual developments that had occurred between Cluny’s founding in the early tenth century and the end of the eleventh, when Ulrich and Bernard wrote.52

As for the death ritual itself, I began with Ulrich’s account, which was simpler and more straightforward than Bernard’s, posting a draft reconstruction and translation online in 2002.53 Susan Boynton and Isabelle Cochelin, who were at the time orchestrating a revival of scholarly interest in the Cluniac customaries, convinced me, however, of the value of Bernard’s text as the basis for the reconstruction.54 There were three reasons. First, like all his predecessors, Ulrich did not write his customary for Cluny itself, but for Abbot William of Hirsau, who wanted to reform the German monasteries under his influence along Cluniac lines. Bernard was the first Cluniac to write at and for Cluny itself, and the best manuscript of his customary (Paris, Bibliothèque Nationale de France, Ms. latin 13875), while not an autograph, dates to the late eleventh century and contains evidence of regular use at Cluny during the early years of the twelfth century.55 Second, while questions of priority remain unsolved, an in-depth analysis of the pre-mortem stage of the death ritual in the Liber tramitis, Ulrich and Bernard, suggested that Bernard took up his pen at least partially to correct Ulrich.56 Finally, although Bernard’s style is less direct than Ulrich’s, his customary is much longer and reflects the care he took to get every detail right, so that there would be no arguments among the community over the customs of the house. This is particularly evident in his account of the death ritual, where he treats every possible response to a death interrupting the daily liturgical obligations of the community. While the prayers, chants, gestures and movements of the Cluniac death ritual are nearly identical in the two accounts, Bernard’s has the greater claim on the attention of scholars who want to understand Cluny from the inside out, which was my ultimate goal.

Searching for the full texts of the prayers of the Cluniac death ritual was made easier by the work done in the previous stage of my research, since, as it turned out, the Cluniacs drew all but one of the prayers they used from the liturgical stock inherited from the mixed Gregorian sacramentaries of the ninth century. Three other massive publishing projects also played significant roles in this stage of my research: a concordance to the prayers in Deshusses’s three volumes of material in the ninth-century Gregorian sacramentaries,57 the Corpus orationem, which contains editions and source information on many of the prayers contained in medieval ritual books,58 and the Corpus antiphonalium officii, which identifies antiphons and related chant pieces in manuscript sources from throughout the Middle Ages.59 An edition of a ritual book clearly derived from Ulrich’s customary provided contemporary wording for many of the prayers.60 When it came to the psalms, however, and occasional scriptural passages embedded in the spoken or sung material, I turned to the Latin Vulgate text in use at Cluny, as elsewhere in medieval Europe.61

In accordance with the editorial principles of the series in which the reconstruction was to appear, the Latin text of the death ritual had to be accompanied by a French as well as an English translation. After transcribing Bernard’s description from the manuscript, and expanding its many abbreviations (in effect creating a semi-diplomatic edition of it), I used the sources cited above to fill out the text of the prayers and chants. Except for scriptural passages, Isabelle Cochelin and I independently translated the results into French and English and then reviewed everything in all three languages, trying to get them to reflect each other as closely as possible. For scripture I used an updated version of the only English translation from the Vulgate, the seventeenth-century Douay-Rheims Bible.62 The French was provided by Louis-Claude Fillion’s nineteenth-century translation.63

While I still see the value of understanding the Cluniac death ritual as a rite of passage – a subset of common human patterns of behaviour and belief – the new material supported a much thicker description of the ritual process, with less attention to the significance of its overall structure and more to the Christian and Benedictine spiritualities at its heart – and the precise details of its intended performance. Thanks to recent work by archaeologists and architectural historians, it was possible to follow the death ritual step by step through the sacred space of the monastic complex at Cluny, imagining it as a performance in real time.64 The death ritual was a multi-media event of highly choreographed movements, sounds and smells performed by men who dedicated their whole lives to the liturgy. The prayers and chants, which are always thematically related and often play out as little liturgical dramas, expressed the core beliefs of Christianity as practised by Benedictine monks, balancing fear of God’s judgement with faith in His salvation in the face of death. Reconstructing the words of the chants and prayers that Bernard thought the monks should sing and speak showed exactly how they had honed their liturgical tools for the all-important service of intercession at the heavenly court, an activity they pursued for each other, above all, but also for their patrons and benefactors and for all the faithful departed, on a daily basis. The reconstruction also revealed the place of death, dying and the dead in the hierarchy of the sacred at Cluny. For the Cluniacs to adapt their tightly regulated schedule so that as many of them as possible could personally participate, before, during and after a death, indicates how important the death ritual was to the community as a whole. The many specifics provided by Bernard show that only the monks’ obligations to the high altar – daily mass and the regular hours – ranked above the death ritual in importance. Finally, the reconstructed ritual provided new insights into the hierarchical structure of the monastic community, of seniors over juniors, oblates over converts, and perfected ‘mouth men’, whose control of their voices may have signalled an enhanced masculinity vis-à-vis the ‘body men’ whose lack of control placed them lower in the monastic gender hierarchy, toward the status of boys and women.65

Looking at the Cluniac death ritual as a whole, what seems most interesting now is its connection to a larger cultural phenomenon, the ‘economy of salvation’, in which wealth was exchanged for prayers and other forms of intercession for the dead, which involved almost everyone in medieval society.66 Before the twelfth century, monks were almost the exclusive brokers of the economy of salvation, and the monks of Cluny were second to none. They had the greatest reputation for comforting souls in the afterlife, even snatching them from the very jaws of hell. Because of this, they received the most gifts of any contemporary monastic community, enough to build the largest and most beautiful church in western Christendom, from which prayers for the salvation of the dead, honed in the ritual response to death itself, rose heavenwards, almost without pause, throughout the medieval centuries.67

The story of my journey from a monastic text and the ritual it preserved to their deep history and back again is admittedly idiosyncratic, but I hope of some value to scholars working or thinking about working with medieval liturgical sources. It shows the effects on fields traditionally dominated by professional religious of bringing monastic and liturgical studies into dialogue with cultural history and social anthropology. It also highlights the debt that anyone who wants to engage in such dialogue owes to those monastic and priestly scholars whose codicological and editorial efforts over four centuries have made much of the vast manuscript sources for the medieval liturgy available for scholarly use. Finally, it illustrates the particular value of moving back and forth between ritual studies, which can anchor specific liturgical remains in the wider context of human behaviour, and liturgy, which reveals the expressions of religious belief that shape rituals at specific times and places.
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Chapter 3
Approaches to Early Medieval Music and Rites

William T. Flynn

Mind the Gap: Bridging Disciplinary Differences

The publication, twenty years ago, of David Hiley’s Western Plainchant: A Handbook is a good starting-point for assessing the work being done by musicologists and its relationship to other work on ecclesiastical ceremonies and rites.1 Intended to be introductory, it nevertheless contains a large bibliography (sixty-four pages) and text of nearly seven hundred pages, and, some two decades later, it is still the essential synthesis of twentieth-century scholarship on Western chant. The coverage of the book suggests that earlier musicologists tended to defer to liturgical scholars and theologians for basic historical understanding of medieval rites. The book’s summary of the work of liturgical scholars takes up only the first forty-six pages, and the rites (baptism, confirmation, ordination, coronation, marriage, burial, and dedication) are given a mere three pages without further bibliographic references, presumably for the reason that ‘not all of these services require the performance of music as an essential element’.2 Much more attention is given to two areas: musicologists first focus on the fundamental work of identifying, inventorying and editing the sources. This has to be accomplished at a level of detail necessary to enable careful analysis of individual genres of chant (such as Introit, Offertory, Communion and each item of the mass proper, as well as the Responsories, and antiphons of the office). Studies of individual genres (defined by a formal analysis of their linguistic and musical structures) then become the focus, since each has a complex history of its own, and the several families of early chant have differing forms within the same portions of the mass and office. The book’s historical discussion concentrates on debates about the early history of the music up to the first fully notated – though not pitch-secure – sources and then, in a section that anticipates the direction the field would turn in subsequent years, it summarizes scholarship on chant as it was practised and revised at specific institutions.

Based on Hiley’s summary, which I believe is reasonably comprehensive and fair, the contribution of musicology seems to have been curiously inattentive to the historical study of the rites in which music appeared. Questions of how chant functioned within particular rites seem to have been subordinated to others that could be answered by attending to the music alone, often without consideration of the music’s connections to the services and wider religious contexts that gave rise to it. Chant was thus treated somewhat reductively as part of a history of musical style that had a tendency to be co-opted into progressive evolutionary narratives which gave the impression of far greater ritual and musical uniformity than was the case. Musicologists, if they were to follow Willi Apel’s famous and highly influential proposal to ‘reconstruct a picture of the formative processes which led to the final stage of Gregorian chant, as it appears in the earliest manuscripts’, had to accept the supposition that the surviving manuscripts represented some kind of relatively closed and very consistent and uniform canon, and the pinnacle of a musical development.3 Hiley’s own remarks throughout his Western Plainchant display a thorough awareness of this wider problem, but the rigorous focus on music as the object of study creates very little space in a large book for consideration of the context for which the music was destined by its creators.4

Not long after Hiley’s book was published, Barbara Haggh-Huglo noted a similar disconnection between the study of church music and church history, from the perspective of someone interested in medieval polyphony.5 The principal argument of her article is that musicologists have been extraordinarily selective in the kinds of historical sources that they pay attention to, favouring, in addition to the musical sources themselves, those that record the administrative transactions of institutions (such as account books) that yield information about musicians, but neglecting others such as cartularies, obits, wills, foundation charters and narratives. As Haggh-Huglo points out, the value of these sources has often been demonstrated by art historians, who have found in them information on the patronage of books, artworks and architecture. By paying little attention to such evidence, musicologists are in danger of distorting the history of music, because they may miss many references to the music itself (whether still extant or lost), its principal patrons, its religious purposes, and the shifting attitudes towards its use in rites. All of these sources may help one consider in what circumstances and why rites were continually altered. For Haggh-Huglo a more broadly conceived form of archival research is needed to give direction to historical musicology. As she suggests, this would help musicologists make connections with medievalists in allied fields.

Hiley’s caveats about musical and ritual diversity and Haggh-Huglo’s admonition concerning the need to use a wider variety of documentary sources demonstrate that musicologists themselves were already raising questions two decades ago about how their discipline might come into better dialogue with other medievalists. Haggh-Huglo’s article defines the gap in understanding between musicologists and ecclesiastical historians as a kind of blindness to the study of religious history in general. All of the neglected sources she mentions are related to the mechanics of instituting, maintaining and performing ecclesiastical rituals, and so ought to be of key interest to historians of the liturgy. The music that medieval benefactors endowed gave these rituals varying degrees of solemnity and fullness that affected both their form and their content. The music within such bespoke rites was often passed down, but it was also continually adapted and sometimes extensively renewed. Therefore, unless the music is firmly situated within wider spheres of inquiry into the adaptation of rites, little progress can be made in understanding how benefactors, church leaders and musicians all provoked and reacted to ritual change.

However, this gap in understanding flows in both directions: the close connection in the West between music and rite should make it equally difficult for other medievalists to ignore the work of musicologists – even those who have paid closer attention to the musical objects that they uncover than to that music’s ritual context. Aside from the basic historical data that can be uncovered by paying attention to musical palaeography and the transmission and distribution of repertories, paying specific attention to the musical content of a rite in performance (to the extent that it is possible to recreate or imagine) provides an alternative reading of texts for that rite that must be considered essential to its understanding. By taking the music of a rite into account one begins to consider questions concerning its effect on a rite’s performance and delivery, and therefore on its rhetoric and its diverse audiences.6

This gap between ecclesiastical historians and musicologists has since been addressed in many productive ways, but the results are still often couched in intimidating layers of technical language and specialized analysis of both music and medieval ritual that sometimes hide the fact that the common ground shared by all medievalists covers a much greater area than their disciplinary allotments. We are all working with material sources, especially manuscripts, that give us our sole access to the Middle Ages. The remainder of this chapter therefore focuses on introducing a personal, but hopefully representative, selection of musicological studies and resources, both completed and emerging, that seem to me to bridge – or show greatest potential for bridging – the gap; all of them are the fruits of the last twenty years of internal criticism amongst musicologists concerned about the directions taken by their own discipline.

Recent Approaches to Sources

It is unlikely that musicologists will ever give up the search for the origin of Gregorian chant, but this search is no longer dominated, as it was during the nineteenth and early twentieth centuries, by the need to establish one authentic earliest version of Gregorian chant as it was transmitted from Rome to the Carolingians. Even if one accepts the theory that there was a period of Frankish development and a re-transmission back to Rome, the gradual accumulation of evidence has proved that no single version of chant exists in the written record that represents an original authoritative tradition. The transmission of the chants that eventually formed a corpus of fairly stable texts and melodies and that is now called ‘Gregorian’ was a mixed literate and oral phenomenon in which a variety of notations conveyed differing amounts of musical information. The least musical information is conveyed by references to partial text (incipits or even references that merely list the subject matter to be used). The most information is conveyed by fully written-out texts with at least one kind of music notation (some of which convey information primarily about musical gesture and delivery, and others of which convey information primarily about pitch). The early text-only transmissions differ substantively from each other though the critical editions obscure this.7 Later notated transmissions show at most a correspondence of about 80–90 per cent of melodic content, unless one makes assumptions that dissimilar notational signs have exactly the same melodic meaning when occurring in similar musical contexts.8 Although the consensus that a core repertory of Roman-Frankish chant was transmitted with some stability has not broken down, there is at present little agreement on the direction(s) of the transmission and its chronology: what exists are late ninth- and tenth-century fully notated manuscripts that encode similar musical gestures in differing though arguably related semiotic systems that scholars have assumed to record similar melodies.9 Moreover, this limited consensus has been built without agreement on some fundamental questions that are logically prior: for example, there is currently no agreement about ‘What constitutes a significant musical variant?’ without which one cannot really state whether one melody is essentially the same or essentially different.10

Recently, musicologists’ ideas of what might constitute the transmission of a Roman rite in the early Middle Ages have changed dramatically. They are no longer thinking solely that the rites were transmitted as a fundamentally distinct set of texts and melodies, but rather as checklists and guides for selecting good texts for specific feasts, and that the sending of teachers who could give instruction in a regional musical style was crucial.11 For example, Susan Rankin’s recent work on the liturgical florilegium in Alcuin’s De laude Dei has demonstrated the eclectic mixture of office chants that may have been interpreted as ‘Roman’ (or at least Romanizing) before the Carolingian reforms. Her work on Carolingian sources themselves demonstrates that a long series of redactions, which probably involved multiple centres, produced the relative stability of the later ninth-century Gregorian repertory.12 An important consequence of such work is that a largely tacit consensus about uniformity of early text-only transmissions of the Roman rite, established by René Hesbert’s 1935 edition of the eighth- and ninth-century text-only transmissions of mass repertory, has now broken down.13 This is for two main reasons, both exemplified by the recent work of Daniel DiCenso: first, by taking into account fragments unknown to (or neglected by) Hesbert, DiCenso proposes to bring together all of the earliest sources of Gregorian chant afresh.14 Second, ideas about how to edit texts have changed. Editors are now likely to think that the editing of texts designed to convey music should have a different set of conventions from those designed for editing other types of texts.15 DiCenso’s proposed edition of early Gregorian chant sources promises to provide a music-critical analysis in which variants that might be considered insignificant in establishing a text’s meaning (for example, transposition of phrases, omission or addition of adverbs or conjunctions) will be carefully examined for the melodic variants that they imply as mnemonic notations of music.

It would not be too strong to say that musicologists dealing with notated sources also accepted the bias of liturgical historians for sources that represented a complete repertory of Gregorian chant, and there has been a healthy turn towards abbreviated and fragmentary sources that give more variegated, although incomplete, pictures of the whole repertory. These neglected sources may helpfully be compared to the fuller and better-known sources to facilitate a thoroughgoing revision (and hopefully clarification) of the history of Carolingian (and later) transmissions of chant. While musicologists will continue to discuss the earliest sources, the result of recent research suggests that they will not find any single, decisive moment of transmission of what later became known as the Roman rite, and that the continuing diversity within the families of rites that claim Roman origin will be considered more fully than it was in earlier scholarship.

When one comes to the later sources containing musical notations, it is fair to say that two areas of concern have dominated: first discovering and cataloguing the sources; and then producing editions suitable for the purpose of reading and analysing the sound of the music and/or for performing it. Since musicologists can only begin studying the music itself when they have decoded the manuscript witness (that is, when they have reconstructed from it the object of their study), it is not surprising that they have in general been slower to undertake detailed study of the manuscripts for the information these might yield about their production and use. Even though some textual scholars and historians have been engaged in such research, they have seldom treated manuscripts that contain mostly notated music. Recent editions, however, suggest that this tendency is changing. For example, Susan Rankin’s commentary to her facsimile edition of the Winchester Troper (Cambridge, Corpus Christi College, Ms. 473) carefully indexes both text and music scribes, and in describing the notation reveals a great range of pitch-clarifying strategies, uncovered through painstaking palaeographical analysis.16 Not only does this manuscript contain chants that were partially dually notated (where letter names of pitches provide some information), it also contains many pitch-clarifying neumes. Its carefully notated polyphonic lines interact with the chant lines in ways that can be interpreted with the help of music treatises. The edition provides essential material that expands and revises earlier scholarship, especially on the sound of the music and its historical context.

There is still extensive work to be done in all of the areas that have interested earlier musicologists – even basic indexed descriptions of many sources are still lacking. This is partly due to the tendency of palaeographers to mention merely that a source contains music notation (or even ignore it altogether in manuscripts dominated by text only). K.D. Hartzell’s Catalogue of Manuscripts Written or Owned in England up to 1200 containing Music attempts to rectify these omissions for early medieval English manuscripts.17 It will prove valuable, though it should not be used without reference to the review by Michael Gullick and Susan Rankin which supplies corrections, supplemental listings of manuscripts, and a critical evaluation of the information given on music palaeography.18

Chant scholars are now paying considerable attention to fragmentary sources, not only of texts that were intended to be performed musically, but also of music manuscripts themselves. One of the reasons that musicologists once found it convenient to think of Gregorian chant as a relatively stable and relatively uniform corpus is that they gave priority to comprehensive manuscripts that attempt to record the repertory for the whole of, or large portions of, a rite. Eduardo Henrik Aubert’s thesis on Aquitanian fragments before 1100 and his forthcoming catalogue of chant fragments (from four departmental archives in Burgundy – Côte d’ Or, Nièvre, Saône-et-Loire and Yonne) provide important resources and perhaps pave the way for larger research projects to address the need for incorporating such sources into music histories.19

There is still much work to be undertaken on music treatises. Until recently the priority was to make their texts available in modern editions, but little systematic work has been undertaken on their manuscript transmission. There is a parallel between the study of these texts and those for other educational purposes, but it is not overstating the case to say that historians of grammar and rhetoric have at present taken the lead. Music treatises pose a particular problem in that they seem to have been classified by medieval librarians simply as part of the quadrivium, yet many of them display practical concerns with teaching the music as practiced in institutional liturgies. For example, in a recent study, T.J.H. McCarthy identified an interesting corpus of twenty music-theoretical compilations in manuscripts associated principally with monasteries in Salian Germany, yet it is not clear whether these manuscripts form a coherent corpus, since some contain full texts while others contain excerpts; some are encyclopaedic and comprehensive while others seem much more practical.20 It is fair to say that we need a better understanding of such miscellanies both in terms of their production, and the purposes that underlie them, and in terms of their use in teaching. A recent chapter by Michel Huglo and Barbara Haggh-Huglo (with Leofranc Holford-Strevens) has begun to address some of these issues, plotting the institutional provenance of all known surviving Parisian music treatises from 900 to 1450. The results of the survey have pointed out remaining ‘gaping lacunae’ and provided a list of possible gains to be made from further work: (1) A thorough palaeographic and codicological assessment of music theory codices (many of whose contents are already indexed) needs to be undertaken. At present even the country of origin is imprecise for some. (2) A taxonomy of music theory manuscripts needs to be constructed so that like can be compared with like. (3) Attempts might be made to identify the hands of musicians using localizable and datable music theory manuscripts.21

To sum up, there is a notable convergence between the ways historians and musicologists are approaching and reassessing manuscript sources. Musicologists, in abandoning a simple narrative about the origins of chant, have turned their attention more fully to the centres of production and transmission of the manuscripts. The opportunities for interdisciplinary and co-operative projects should be noted. For early medievalists, it is important to recognize that words alone are a powerful form of musical notation, and perhaps the most common form, even after more specialized notations were invented and transmitted by cantors and clerics.22 All early medievalists looking at liturgical texts should become aware that in doing so they are also probably looking at a kind of musical notation, even if that notation is simply the words of the rite itself.

Recent Approaches to (Genre) Analysis

The analysis of repertories of individual chant genres (Introit, Responsory, etc.) remains an important focus for musicologists, who have recently pushed beyond earlier boundaries that constrained the field because of two factors. First, it is now much easier for scholars to create, use and share digital data and to manipulate large data sets that previously would have required specialist computing assistance. Second, new attention is being paid to the ways in which the grammatical and rhetorical structures of the texts interact with their musical structures.

The use of large data sets underpins Katherine Helsen’s thesis on the great-responsory repertory of the early twelfth-century antiphoner, Paris, Bibliothèque Nationale, Ms. latin 12044. Greatly expanding upon and ultimately revising the conclusions of the seminal work on responsories of Walter Frere, she compares this manuscript with eight other repertories, and points a way forward for such studies.23 Her meticulous collection of data allows her to catalogue both textual and musical detail and to analyse how melodic material is reused both within and between repertories. Moreover, she is able to demonstrate the existence of a number of house-styles and to demonstrate their characteristic melodic choices. The great value in this approach is that variants that might seem insignificant when casually encountered are shown to create significant and discernable differences in style, even if a singer then and now would not dispute that it is the ‘same’ piece being sung. Helsen demonstrates one application of this data, using it to localize fragmentary sources (even to identify some very partial fragments). While the thesis itself displays little concern with the structure of the texts, since Helsen’s focus is on the musical structures, the careful organization of her database makes further exploration of both the text and music of the repertory practical for any interested scholar.24

The new analytical attention given to the dual structures of a text’s grammar and its musical setting has been particularly valuable when comparing different liturgical families. Since the families of Old Roman and Gregorian chant share texts, and have related yet very different melodic content, text-analysis has been integral to discerning the differences between the two musical styles in the important studies by Emma Hornby and Rebecca Maloy.25 Hornby’s work has been particularly attentive to the potential mnemonic functions of the structure of liturgical texts. She has demonstrated how the highly formulaic melodic style of Old Roman tracts (psalm texts that are sung between the readings of Lenten masses) work in concert with the texts’ grammar to create memorable structures that may not have needed any musical notation beyond the words themselves for their accurate oral transmission. Furthermore, the interaction between text and music and its potential for emphasizing particular verbal meanings has become a focus of Hornby’s analysis and the focal point of Hornby and Maloy’s joint project on Old Hispanic Lenten Chant.26 These works demonstrate the significant amount of musical information that can be obtained from adiastemmatic neumes; that is, neumes that do not represent pitch graphically (for example, on a staff) but instead serve as a mnemonic for a known melody. Even though the pitch content cannot be recovered, significant melodic gestures and cadential structures can be compared with textual structures. When the musical reading goes against the grain of the texts’ grammar, points of particular rhetorical emphasis are generated, and these can be examined first within the texts’ fuller liturgical context (informed by the emphases and progression of the whole rite) and, second, compared with interpretations (in liturgical commentary, ordines and rules) contemporary with the formation and use of the repertory. The engagement with the musical content thus adds to, and sometimes alters, readings available from attending to the texts alone and opens up a whole field in which dialogue between musicologists and historians will prove particularly productive. Hornby and Maloy have already demonstrated that there was a complex relationship between the two major manuscript (and liturgical) traditions that preserve Old Hispanic chant, and it is clear that genre studies are only just reaching their potential for challenging and revising theories of liturgical transmission that have been dominated in the past by textual scholars.

Musical Sources Interpreted in Institutional, Pedagogical, and Ritual Contexts

Musicological work that concentrates on rituals as manifested in specific manuscripts made within particular institutional and pedagogical circumstances is perhaps the most immediately useful for historians interested in liturgy. Although this is also the kind of work that is most fraught with technical difficulty and fragmentary source material, musicologists have been mining the most promising aggregations of source material, which are mostly from the end of the early Middle Ages. Notable examples of such work are James Grier’s studies of Adémar de Chabannes (996–1034), and Margot Fassler’s two monographs: the first on the sequences associated with the Augustinian canons of St Victor (Paris), and the second on the fabric and liturgy of Chartres. Grier’s extensive manuscript work has demonstrated that Adémar was composer, text- and music-scribe for a large corpus of work (and text- and/or music-scribe for an even larger corpus).27 Having identified this evidence of liturgical and textual production by a known and important churchman, Grier has been able to investigate Adémar’s contributions to the enhancement and promotion of Saint Martial’s cult as apostle. Fassler’s earlier study of the sequences of the Parisian Victorines shows how this mass genre (important because it precedes the Gospel reading and can directly affect its interpretation) changed in both content and function, in part due to the educational reforms of the early Augustinians.28 Fassler’s more recent study argues that the process of making history in the early medieval West was intimately tied to the liturgy. She makes the basic, but important, point that cantors were especially active in history writing both in cathedral and monastic institutions. Her study therefore examines the role of cantors and the officials of the cathedral (and town) of Chartres in their production of a sacred history in which the liturgy is employed as the primary means of creating a communal memory that promotes the cathedral’s famous relic of the Virgin Mary and her cult.29 Fassler’s implicit claim is that a modern critical reading of medieval historical sources is not achievable if their connections to the liturgy go unrecognized by modern historians. In an important article, she argues that the liturgy provided a ‘fundamental default mode for the representation of the past in the Latin Middle Ages (especially up to the twelfth century)’, exercising an influence that is ‘both more beautiful and more terrible than has been imagined’.30 Such aggregations of liturgical and historical material as survive from Chartres can be found, as Fassler points out, because cantors were not only musically and liturgically educated, but were also often authors of institutional and (in Adémar’s case universal) chronicles and were in charge of the production of necrologies and cartularies; insofar as history was made, it was made by cantors.31

Such innovative work, offering readings of medieval liturgies informed by extensive study of the liturgical manuscripts, relies on evidence that is necessarily partial and often necessarily speculative. Liturgical manuscripts are inherently prescriptive, offering rules and repertories for enacting a rite; they never provide evidence that it was in fact enacted in the way the cantor-scribes intended. Yet, nevertheless, they are the best and fullest witnesses to what might have happened and are certain witnesses to what their creators wanted to happen. For another example of work that situates liturgical innovation within specific institutions, I refer to my own study of liturgies intended for Heloise’s abbey of the Paraclete (near Troyes) in the 1130s that were shaped profoundly by the contributions of Peter Abelard.32 In the 1980s, Chrysogonus Waddell did the essential spadework for the Paraclete liturgy in a lengthy series of publications that provided editions of key sources as well as detailed commentary.33 The most important sources he edited were a reasonably full late thirteenth-century Old French translation of a somewhat earlier Latin Ordinary giving detailed, though not comprehensive, information about the order of the services in summary form, and a late fifteenth-century Breviary containing principally the offices of Vespers and Lauds (although some other repertory is occasionally included). These two sources can be compared with a number of twelfth-century texts: Abelard and Heloise’s letters including Abelard’s Rule for the Paraclete; Abelard’s hymns and sermons, and the anonymous Institutiones nostrae of the Paraclete whose text is thought to date from Heloise’s abbacy. All of these texts have late transmission histories and no manuscript dates from a period earlier than the ordinary, but these sources often legislate for, or provide repertory for, a form of the liturgy that is earlier. Even if this earlier liturgy was instituted fully, it was no longer completely in use by the time the ordinary was copied. But by examining the proposed liturgy as something that was at least intended to be enacted, one gains an insight into Abelard’s intent and purpose for the Paraclete and an appreciation for the rhetorical skill with which he created a novel monastic identity for the Paraclete nuns. When there are sources available, as illuminating as those for the Paraclete, it is possible to detect the ways the liturgy was altered intentionally by individuals and evaluate their work.

By way of a conclusion, it should be emphasized that musicologists rightly bring their own experience of reading and performing music to their examination of liturgical sources. Western music notations grew out of liturgical sources after all, and the combination of graphic representation of the music and sufficient verbal directions that one can find in modern scores suggests a form of reading that acknowledges these origins. In the performance of liturgies, structures of time and space can be experienced (rather than simply imagined). For example, a source may give a single rubric stating that a sequence ‘Epithalamica’ should precede the reading of a Gospel ‘Maria Magdalene’, but a performance of the ritual involves the singing of this nine-minute dramatic poem, sections of which may be assigned to a variety of singers, solo and choral, during which a candle-lit procession and censing of the Gospel takes place. Interpreting such a rubric is not only a complex matter of tracking down additional sources that might give some insight into the ritual, but is also a matter of going beyond the sources, extrapolating from them to reproduce a ritual. It is arguable that such reconstruction allows for a fuller ‘reading’ of the liturgical sources and exposes more of the rubricator’s tacit and memorized knowledge. Musicologists have recently been emphasizing a need for practice-based research that allows a fuller investigation of the sense of space and time that rubrics and notated music attempt to encode. Perhaps the boldest experiment along these lines to date is John and Sally Harper’s AHRC/ESRC-funded project ‘The Experience of Worship in Late-Medieval Cathedral and Parish Church’.34 Even with the luxury of a cathedral (Salisbury) with standing fabric from a time at which one of the versions of its customary was composed, the project discovered innumerable lacunae in the sources through such a practice-based approach. One of the most important of the lacunae was the huge gap in understanding how the cathedral rite was transferred into parish settings.35 By making the attempt to transfer it to a completely different space from that for which it was conceived, the project took part in a process that no doubt took place throughout the Middle Ages in churches that wished to be allied with Salisbury (Sarum) Use. The process also exposed both pedagogical and sociological distance between modern and medieval participants. The differences in musical training are perhaps easier to fill in with future research that aims for a practical recreation of performance techniques well documented in the sources, using performance strategies that are recoverable through further research. The even greater differences in sociological expectations regarding class, gender, and belief systems are also somewhat amenable to further research and at the very least need to be accorded critical and methodological weight by liturgical historians. In recognizing the tacit knowledge needed to perform the liturgy, liturgical historians can become attuned to the clues medieval sources occasionally yield when medieval conventions are violated and provoke commentary. While the ‘Experience of Worship’ project has considerably broader aims than historical investigation, it demonstrates both the value and the limits of a full imaginative reconstruction of an enacted ritual for historical research.36 All real or imagined reconstructions highlight an irreducible element of invention in historical inquiry. However, if one demurs at investigating the sources in this way, perhaps on the grounds that it is too experimental, or somehow ahistorical, one arguably ends up with an equally invented historicized reading that ignores many features of the sources, the most important of which are the abundant rubrics and music notation. Such features suggest that great care was taken by medieval scribes to aid liturgical celebration and that today a fundamental form of reading these texts must take into account their sound, pacing, and the use of space that they encode and describe. By recognizing these features of our sources, and by using the better analytical tools available, and by incorporating the fuller picture of the sources that is currently emerging, scholars from all disciplines may yet realize their enormous potential for further insight into the history of medieval liturgies.
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PART II
Questioning Authority and Tradition


Chapter 4
Questioning the Authority of Vogel and Elze’s Pontifical romano-germanique1

Henry Parkes

The most important liturgical book of the tenth century, the Romano-German Pontifical, was compiled at the monastery of St Alban in Mainz in 950–963 … and influenced all of the West.2

When medieval historians seek to engage with medieval liturgy, nothing is more useful than a one-sentence summary. None has enjoyed more success, arguably, than that which distils the Pontifical romano-germanique (PRG), one of the most complicated and mysterious of medieval textual traditions, into an easily digestible sound bite. The quotation at the head of this chapter is not unique, but one example among the hundreds (if not thousands) of scholarly books, articles and dictionary entries, all written in the last half-century, whose authors have gravitated towards this touchstone of tenth-century certainty. The reason is quite simple. Within the confusing proliferation of early medieval liturgical books – with their often awkward shapes, ambivalent testimonies and frustrating propensity to resist systematic analysis – the PRG has long stood as an irresistible exception: a clearly delineated, named tradition of manuscripts, anchored to a specific locality and a narrow timeframe, and attached to a wealth of historical context. Medieval liturgy might be a difficult subject, one could say, but at least we have the PRG.

For this we have to thank Cyrille Vogel and Reinhard Elze, the devoted scholars whose ‘definitive’ three-volume edition of the PRG manuscript tradition, entitled Le pontifical romano-germanique du dixième siècle, was published between 1963 and 1972.3 This monument of liturgical philology opened up a new vista of scholarly opportunity, and its publication was complemented by a series of explanatory articles by Cyrille Vogel, joined in 1963 by the lucid primer for which he is probably best remembered: the Introduction aux sources de l’histoire du culte chrétien au moyen âge.4 With a readily available text and handy commentary, Vogel and Elze thus equipped their readers to learn about the PRG as the pre-eminent tenth-century pontifical (that is, a bishop’s liturgical book) which combined Frankish ritual texts, Carolingian liturgical exposition and commentary, and sources of Roman authority known as Ordines Romani.5 One could find out about the PRG as a watershed moment in the evolution of pontificals. And readers could discover how monks from a German cathedral city had managed to assemble this compendium, which, following a stellar rise in popularity across eleventh- and twelfth-century Europe, as well as its successful implantation in Rome, set a standard for episcopal books in the Christian West that is said to persist even to this day.6

These narratives are by no means watertight, for reasons which I shall explore during the course of this chapter. But the greater problem here is not factual. It is the historiographical allure of a liturgical tradition so neatly packaged. In an ideal world, every medieval liturgical text would be accompanied by a printed edition and a ready explanation. Ritual practices would be considerably easier to grasp, historians could cite with confidence, and liturgists would be liberated from many of the tiresome, expensive, and often fruitless labours of manuscript study. As the present volume is at pains to point out, however, this is an entirely unrealistic hope. Living ritual traditions cannot simply be apportioned into discrete categories, nor can they readily be squeezed together and represented by a single printed text. This is no truer than when dealing with the products of the free-spirited, individualistic century before Gregorian Reform, when innovation seems to have been rife; and it applies no less strongly to the scores of eleventh- and twelfth-century manuscripts identified as ‘PRG’ sources, whose mutual differences are actually as marked as their similarities.7 So we are left in an interesting quandary. What price an accessible medieval liturgical text? And what scholarly premium have we been paying for the particular edition of the Pontifical romano-germanique – or, as some know it, the Romano-German Pontifical (RGP) – whose outward stability and utility, coupled with its now-canonical status, belies what is still one of the least well understood corners of medieval liturgical history?

The Book that (Almost) Never Was

The story of the PRG might have turned out very differently had the great liturgical scholar Michel Andrieu not passed away, wholly unexpectedly, in October 1956. When he had retired that summer as Dean of Faculty and Professor of Liturgy at the University of Strasbourg, apparently in good health, Andrieu had anticipated devoting his new freedom to a number of unfinished projects. According to his Festschrift of the same year, which was hastily turned into a memorial when news of his death emerged, he had in the pipeline a sixth instalment of his series on Ordines Romani, an edition of a thirteenth-century Missal of the Roman Curia, and the eagerly anticipated edition of the Pontifical romano-germanique du dixième siècle.8 ‘With him,’ wrote his friend and Strasbourg successor Cyrille Vogel, ‘disappeared one of the great liturgical historians of our age.’9 With him, we might add, disappeared the secrets of the PRG.

Andrieu had been working on this textual tradition for much of his life, during which time his bold hypotheses had become well known: that, although no original source appeared to have survived, the divergent families of surviving PRG manuscripts (comprising some forty sources) could be taken to show that a single text had probably originated at the monastery of St Alban’s, Mainz (Germany) shortly after 950; that this text was likely to have been assembled and propagated with the backing of Archbishop William of Mainz (954–68); and that, following a period of intense copying and dissemination, it was brought over the Alps by Otto I (936–73) and subsequently adopted by the papacy.10 During his career, Andrieu managed to edit a number of the tradition’s constituent texts, of which the largest and most famous, Ordo Romanus 50 (his title), was sent to the publishers not long before his death and appeared posthumously a few years later.11 He also categorized the most important manuscripts into four groups, arranged in order of fidelity to a hypothetical original, and here described as Groups I, II, III and IV.12 Tantalisingly, however, he left no clue as to the intended shape of his PRG edition. How had he planned to distil these four manuscript families and some forty divergent manuscript witnesses, each of at least a hundred pages, into a single edited text? How would he define and order the different liturgical components of the compilation, given that every source presents them in a different light? And, most intriguingly of all, after three decades of work and still no edition, did he really believe that this project could feasibly be brought to completion?

After his death, no one was really in a position to know, least of all his colleagues Cyrille Vogel and Reinhard Elze, to whom the project was suddenly entrusted in the autumn of 1956.13 In the circumstances, theirs was a Herculean effort. By 1963 a complete text had been published, and an introduction and indexes followed a few years later.14 But the editors were quick to emphasize the modest state of their work. This edition was not the lost masterpiece of Andrieu, they stressed, nor was it fully theirs. In difficult and constrained circumstances, they had produced something from Andrieu’s papers which might be worthy of his memory. They had not attempted what they perceived as the ‘hazardous’ reconstruction of Andrieu’s hypothetical Mainz original, and yet nor had they made any concerted attempt to reconsider or overturn his ideas in the light of their own work.15 Avowedly and openly, this edition was a compromise.

Crucial as it is for our understanding of the PRG edition, this state of compromise has never fully been recognized. Vogel and Elze tended to defer to Andrieu’s wisdom on most matters of interpretation, giving an outward impression of absolute consensus when inwardly they may have felt unqualified to disagree. And as Andrieu’s remarkable hypotheses have been replicated reverently from article to article, and have assumed concrete form through the publication of successive editions, theory has coalesced slowly into fact. In this last respect much of the blame must lie with Vogel, whose speculative conclusions reached an international audience in his otherwise well-respected and indispensable Introduction aux sources, later translated into English as Medieval Liturgy: An Introduction to the Sources.16 In the absence of any concerted interrogation of the PRG concept over the last century, therefore, and with the benefit of a growing canon of past discourse which has taken these ideas for granted, this twentieth-century creation continues to flourish unchallenged in the literature. For this reason above all, an exposé of the original 1963 edition – the underlying philological premises, the editorial policies, and the particular exigencies which led to its current state of compromise – is now long overdue.

The Nature of the PRG Edition

An Edition without a Primary Source

In many respects, it was much to their credit that Vogel and Elze decided against trying to recover Andrieu’s putative Mainz archetype. Liturgy, they rightly pointed out, cannot be treated like classical literature.17 That is to say, ritual traditions vary by their very nature, and former stages of transmission cannot be imputed by logic alone. They opted instead for a synthetic edition which combined texts from nine complete manuscripts, hand-picked from the forty or so which Andrieu had identified as ‘PRG’.18 Eschewing the traditional process of divination, by which the philologist freely postulates the shape of an earlier textual layer, the editors spoke of their overriding desire to ‘keep to the manuscript tradition which has actually been preserved’.19 This strategy had a number of benefits. Chiefly, it avoided having to adjudicate on the competing claims of the two main manuscript families, Group I and Group II, to the contested status of ‘original’, and it shifted onto the reader the onus of sifting through these various surviving texts.20 In fact, as the editors argued, there was probably no one ‘original’ source to be found anyway. If the scriptorium at St Alban’s, Mainz had had the means to produce one influential liturgical volume around 950, they intuited, it had probably produced many. In that case, there was no reason to choose between the different recensions, and all of the surviving texts should be seen as equally worthy of the title ‘PRG’.21

Though philologically unorthodox, this policy achieved a basic goal: it communicated all of the texts relevant to Andrieu’s hypothesis with a minimum of editorial intervention. Thus in the PRG edition each of the 258 chapters is accompanied by its own list of sources and, in places where these sources differ substantially, competing readings are simply lined up in parallel columns; or, if necessary, they are quietly transferred into appendices. As might befit a tradition with no known primary source, the readings of the main text are not designed to be prejudiced towards a single witness, but are decided by the majority opinion of the sources with occasional interventions where grammar or sense require. Textual variants are easily accessible, and the wider context of each manuscript can be inferred from a concordance table which outlines the relative contents and shape of each manuscript source.22 All of these decisions seem eminently reasonable. But there is a catch. Just as an edition of a single manuscript is relatively limited in what it can say, the trade-off for the PRG’s generously inclusive policy was that it represented no one historical reality. Without a privileged Leithandschrift (or ‘best text’) to lead the way, the editors had created something which technically never existed.23 This was a critical weakness in their project, and later I shall consider the dire consequences it had for narratives of tenth- and eleventh-century liturgical history.

The editorial task might have been far less problematic, however, had the editors not sought to synthesize such a heterogeneous set of sources. While this may now provide the reader with a useful comparative tool, for the editors it meant forcing together conflicting texts, with the result that the edition is fundamentally predisposed to overstate the level of agreement among its sources. This is a serious issue if one considers that two of the most important texts, PRG chapters 63 (Episcopal Ordination) and 72 (Coronation), exist in quite different textual states in Group I and Group II manuscripts, a significant historical divergence which the printed edition actively subdues.24 Similarly troubling is the fact that PRG chapters 190, 210–11 and 232 (Blessings) and 247 and 252 (Ordeals) comprise recensions which are dubiously related and have been stitched together editorially; and chapters 63 (Episcopal Ordination) and 214A/B (Blessing of Water for Crops) have each been subdivided for want of a legitimate connection between the different versions.25

No less problematic is the fact that, by means of the edition’s inclusive policy, peripheral texts are valorized out of all proportion. Extraordinary as this may seem, those texts which are found in two sources or fewer far outnumber those which are common to all nine (Tables 4.1 and 4.2).26 Thus is obscured one of the most troubling characteristics of the PRG edition: that only 16 of the 258 edited chapters (6 per cent) are common to all nine primary sources, of which only ten chapters (closer to 4 per cent) are reasonably free from significant variance from source to source. It is true that these 16 common chapters represent a core of texts which are among the most substantial (chapter 99 comprises approximately one quarter of the edition) and the most central to the fulfilment of episcopal office (the rituals of Ordination, Dedication and Coronation); and it is also true that by restricting ourselves to the manuscripts of Groups I and II, thereby removing statistical outliers from Groups III and IV, the total concordance is increased to 58 of the 258 edited chapters (22 per cent).27 But having to fiddle the sources in this way makes that result no more satisfactory, and it does not detract from the underlying problem. The edition of Vogel and Elze presents a modern collection of texts which, though published under a single heading and regularly described as ‘the PRG’, simply never existed in that form. This point cannot be overstated.

Table 4.1      Texts of the PRG edition common to all nine primary sources28
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*This text was edited from eight sources, but is also present in Source V in an interpolated form.

Table 4.2      Texts of the PRG edition found in two primary sources or fewer
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A Reconstructed Archetype in All but Name

Strangely, although the editors were quick to deny that they had established an authoritative tenth-century archetype, they were also keen to play down the artificiality of their creation. That is, they saw the accumulation of different manuscript texts in the PRG edition as something of genuine historical import. According to the commentary, the edition was designed quite specifically ‘to establish the content of the Mainz compilation between the years of 950 and 1000’.29 This Vogel and Elze did by structuring the text according to the ‘earliest’ shape of the PRG tradition, which they located principally in Sources C and D (Group I), but which they also detected in Sources B and G (Group II).30 When one bears in mind that not one of these manuscripts dates from the fifty years under consideration, all having been made in the eleventh century, such language bespeaks a fairly obvious attempt to recover some kind of legitimate ‘original’ document, even if not ‘the original’ which Andrieu had originally proposed.31 Despite their protestations, evidence of the editors’ underlying intentions can be seen in earlier boasts of ‘restoring’ the text as it was between 950 and 961/63.32 It can be seen also in a later stemma of contributing manuscripts, first published in 1965 and then reprinted in the supplementary PRG volume of 1972, at the head of which is a single, imaginary source marked ‘archétype commun’.33

What one finds in the PRG edition, therefore, is more than just an assembly of all the surviving texts. It is a hypothetical corpus of tenth-century material formed by surgically combining representatives of Andrieu’s two principal manuscript groups. Chapters 1–170 follow the course of Source C, the eleventh-century Beneventan source from Group I which Andrieu had first proposed as the closest surviving representative of the Mainz archetype; and chapters 171–258 take their lead from Source B, the eleventh-century Bavarian manuscript from Group II whose blessings, prayers and ordeals were supposedly ‘accidentally’ omitted from the main branch of transmission.34 It is important to recognize that this structure still accords with the edition’s outwardly manuscript-neutral policy, since it incorporates unique readings from all of the other primary sources. Even so, with clear preference afforded to Source C, the spectre of an archetype looms large.

One further manuscript with unwarranted influence over the edition is Source T. This eleventh-century witness was sorted by Andrieu into Group IV, the group for miscellaneous remnants (‘autres pontificaux’),35 and perhaps deservedly so, because its collection of blessings, prayers and ordeals displays a marked reluctance to concord with other sources in the edition (see, in particular, PRG chapters 190, 210–11, 214, 232, 247 and 252). The editors might have been expected to remove these texts from contention, as they did with other parts of this manuscript, on the basis that they were copied in a codicologically separable section at the end.36 The fact that Vogel and Elze decided against doing so, opting instead to reconcile the texts laboriously with the other contributing sources, probably relates to the manuscript’s unique historical status. Source T is the only source of the PRG tradition known to have been copied at St Alban’s, Mainz (supposedly the original wellspring); it was connected by Andrieu to archetypal Source C (Group I); and it was also considered to support the testimony of Source B (Group II).37 By forcibly squeezing Source T into the wider PRG transmission, Vogel and Elze could lend their support to the very hypothesis underlying their editorial enterprise, that is, the putative existence of a Mainz archetype as the source behind Groups I and II. Had they admitted defeat at the hands of that same manuscript, they would have risked undermining the entire project. The credibility of the PRG edition was thus bolstered by this gentle manipulation of the evidence.

This is not the only instance of such behaviour. When Andrieu edited Ordo Romanus 50, the PRG’s famous tract on the liturgical year, he did so from a generous twenty-one out of the forty or so known manuscripts.38 By contrast, for their PRG edition Vogel and Elze initially settled on just eleven from that same corpus, a substantial reduction in scope.39 In explaining this choice, Vogel pointed out that these were ‘the best’ examples from a cross-section of Andrieu’s four manuscript groups.40 Commendable as that decision may initially seem, there was more to this than merely representing a wide range of sources. As Vogel admitted elsewhere, the manuscripts were chosen principally ‘because of their proximity to the archetype’;41 and in a further article he confessed to having eliminated some of the more troublesome witnesses from contention.42 In other words, historical considerations had been fully subordinated to the task of establishing a single text. Given the magnitude of the task Andrieu had bequeathed, and with the benefit of hindsight, we might forgive the editors some of their actions. But, needless to say, had they opted to include any of the early or unstable witnesses which currently cower in historiographical limbo, the result would have been quite different.43 Though significantly harder to establish and probably less loyal to Andrieu, such a creation would doubtless have been more honest to the true breadth of surviving ‘PRG’ sources.

Editions Within Editions

Although outwardly Vogel and Elze chose eleven sources for their edition, that figure is itself somewhat misleading. This is partly due to the uneven transmission of texts, whereby no one source contains all 258 chapters and only sixteen chapters are common to all. But it also relates to the editors’ occasional habit of moving the editorial goalposts from chapter to chapter according to the availability of relevant primary sources. In reality, Vogel and Elze based the PRG edition on just nine complete sources, which they then supplemented with other material where necessary or possible (see Table 4.3). They did not have full sight of Source J, presumably because Andrieu had only achieved a partial collation,44 while Source P was effectively excluded from the final edition because of its near-identical relationship to Source V.45 Another manuscript, the twelfth-century Source R, was called upon only to strengthen the testimony of certain coronation texts, an inconsistency which may have related to Reinhard Elze’s particular expertise in that field. The editors also made selective use of Melchior Hittorp’s sixteenth-century De Divinis Catholicae Ecclesiae Officiis – itself a selection of ‘PRG’ texts from an unknown source or sources – as if it were a manuscript source in its own right.46 Thus with an uneven mixture of contributing texts, the PRG edition was never technically a single entity. It was the sum total of several hundred self-contained editions.

But that is only part of the story. A sizeable proportion of the published PRG edition was not derived from primary sources at all. As Table 4.4 shows, this material was drawn from existing editions. The editors had been faced with a difficult problem. Andrieu had already edited a significant number of their texts in his series of Ordines Romani but from a different array of sources. Either they could edit the texts afresh from their limited corpus of nine PRG manuscripts (thereby retracing Andrieu’s steps but with less information), or they could leave out those particular sections and defer to the existing editions (thereby impoverishing their own project).47 In the end, they decided on a half-way solution: to reprint a skeleton text from Andrieu, allowing the casual reader to peruse, while directing the seasoned scholar to the relevant pages in the Ordines Romani.48 Although the editors spun this decision positively, repeatedly boasting of the ‘benefit for the reader’, this situation brings with it a host of editorial problems.49 Chief among these is the fact that, because Andrieu’s texts were established from different sources according to different editorial criteria, they are not strictly comparable to those of the PRG edition proper. The reader would not necessarily know that, though, because the Ordines were reprinted in the PRG edition without their editorial apparatus, and in specific textual recensions which were chosen silently at the discretion of the editors.50 And while Vogel and Elze might have hoped that their readers simply called up Andrieu’s original publications, parallel consultation is all but prohibited by the PRG edition’s adoption of completely different manuscript sigla. Thus a considerable amount of information is obscured.

Table 4.3      Texts in the PRG edition which deviate from the nine primary sources
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If that seems an unsatisfactory state of affairs, the treatment of PRG chapter 99 (OR 50) is no more encouraging. This substantial text, which amounts to around a quarter of the overall PRG edition, was edited separately by Andrieu before his death. At the stage that Vogel and Elze were working, however, the typescript was still with the printers, leaving the editors little choice but to establish a version themselves.51 This they did with the help of just two manuscripts, Source C (representing Group I) and Source K (representing Group II), as well as Hittorp’s edition for reference, a solution which reviewer Bernard Botte justly described as ‘flawed’.52 When one remembers that Andrieu had used 21 divergent manuscripts to establish the same text, the dangers of this economy become clear. The text of OR 50 in the PRG edition is not only unrepresentative of the wider manuscript situation, but also disconcertingly free of editorial paraphernalia, giving a wholly deceptive impression of harmony. This is of crucial importance when one considers that the original claim that the PRG was assembled by monks of St Alban’s, Mainz – that rock of historical certainty upon which so many scholars have been content to lean – was largely premised upon a repertory of musical chants for Rogation only found in PRG Sources C, D and T.53 Because PRG chapter 99 was established only from Sources C and K, the consequence is that Andrieu’s favoured Group I and Group II recensions now appear unduly normative; and in the many places where Source K is silent – as happens with the crucial testimony of the ‘Mainz’ chants – the theory of a Mainz archetype appears all but incontrovertible.

Table 4.4      Texts of the PRG edition drawn from existing editions
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A Modern Abstraction

By virtue of its reconstructive premise, the PRG edition is necessarily abstracted to some degree from its sources, and must be taken with a liberal pinch of salt accordingly. For example, one instinctively suspends disbelief when informed that Source C, from late eleventh-century Montecassino, most closely represents a principally German manuscript tradition from almost a thousand miles away and over a hundred years in the past.54 And one can make the same adjustment whenever that same manuscript is held up as the ‘first’ witness to a particular text, when it is almost certainly not, or indeed whenever the wide chronologies and geographies of manuscript sources are collapsed to serve linear philological arguments. But there is another crucial kind of abstraction which remains largely concealed from view: the relationship between the manuscript and the printed page.

The issue here is that while the basic textual information is documented assiduously in the PRG edition, extending even to the recording of marginal additions and corrections, other potentially interesting details of transmission are not. The reader is in no position to know, for example, that in Vienna 701 the substantial PRG chapters 113, 111 and 112 number among a host of miscellaneous additions at the end of the manuscript, and were added by a later scribe. Nor is the reader equipped to find out that in Bamberg Ms. Lit. 53 the text is divided into four main codicological sections, shared unequally among two main scribes.55 Such details are extremely difficult to record in a modern edition, without doubt, but they are also critical to the interpretation of the texts. Their absence, conversely, serves to strengthen the idea that ‘the PRG’ was a meaningfully singular creation.
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Figure 4.1 Hierarchy of scripts in Bamberg, Staatsbibliothek, Ms. Lit. 53, fol. 91v (photo: Gerald Raab), by kind permission of the Staatsbibliothek Bamberg
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Figure 4.2 The texts of Figure 4.1 typeset according to the house style of Le pontifical romano-germanique, ed. Vogel and Elze, 2:8–10

A further dimension which is flattened in the edition is the manner in which each scribe interpreted the wide variety of textual types typically found in ‘PRG’ sources. In certain key passages, such as in Ordo Romanus 50, the complex semantic hierarchy – of titles, subtitles, descriptive texts, instructional texts, explicatory texts, spoken texts and sung texts – attracts an equally complex visual hierarchy of scripts. Predictably, there is no standard arrangement. Rather, each scribe seems to have established a system according to his or her needs, with the different levels differentiated (or left undifferentiated) by a combination of ink colour, script size, script type, notation, line breaks and initial capitals (see Figure 4.1). In this context, the limits of our modern taxonomy (in other words, ‘rubric’) become painfully clear, as does the sheer variety of intellectual contexts in which a single text could potentially reside (for example, performance script, aide-mémoire, reference volume). The difficulty for the PRG edition is that while some scribes assiduously demarcated different levels of text, others made only basic concessions, presenting their materials almost as if continuous prose. Policies seem to have varied from section to section, too. The editors opted quietly to regularize these details, which certainly made their edition cleaner and more manageable. But to do so was also arguably to disavow a defining aspect of transmission and reception, and to impose upon the material an arbitrary and largely artificial visual hierarchy.56 For a sense of this disjuncture compare Figure 4.1 with Figure 4.2.

This imposition of order represents another side to the abstraction problem. One surprisingly thorny aspect of the PRG edition is the parcelling up of its contents into 258 sections. Just as the book you are reading is divided into a number of complementary sections and chapters, instinct dictates that the same logic should apply to the subdivisions of the PRG. In fact, these are exceptionally uneven, both in size and content. While many PRG chapters transmit texts for ‘complete’ rituals, such as PRG 22 (Ordination of an Abbess) or PRG 40 (Dedication of a Church), others consist merely of subsections or related texts, such as PRG 62 (part of the Ordination of a Bishop), PRG 67 (mass prayers for the same), or PRG 60 (a single canon on Episcopal Ordination).57 And while PRG 99 is a vast composite of ritual documents for the course of the church year, and was published by Andrieu in a volume of its own, PRG 222 is a one-line blessing for the fruit of a new tree. The editors could perhaps have organized their ‘chapters’ more efficiently, but it is by no means certain that these medieval scribes had any better sense of what defined a discrete unit of ritual text.58 Vogel and Elze spoke of their collection as made up of separate titres, but these are inconsistent among the manuscript sources. Sometimes titles are afforded no special place within the visual hierarchy, perhaps for the reasons of scribal independence detailed above; sometimes they are absent altogether; and sometimes they do not correspond fully to the contents (applying only to the first section of many, for example), or exist in a variable form across all sources (as in the Excommunication rituals considered by Sarah Hamilton in Chapter 6). This state of uncertainty is put into relief in manuscripts where the scribes have attempted to use numbering systems, tables of contents or running titles to distinguish between different sections or rituals (see, for example, Wolfenbüttel, Herzog August Bibliothek, Cod. Guelf. 15 Weiss. (cat. no. 4099); Munich, Bayerische Staatsbibliothek, Clm. 6425; and Lucca, Biblioteca Capitolare Feliniana, Cod. 607). In such examples the dividing up of texts is inconsistent both within and across sources. Thus the very premise by which we assess variance and transmission within the PRG tradition – the ‘chapter’ – emerges as a problematic mode of enquiry, and it casts doubt on our most basic assumptions about the identity of a ritual text.

The Solidification of Hypothesis

Of all the shortcomings of the PRG edition, however, perhaps the greatest was the failure of the editors to acknowledge the true extent of these very shortcomings. Vogel and Elze may be absolved to the extent that they prefaced their edition with homage to Andrieu and with professions of inadequacy, and to the extent that a printed edition always tends to reinforce its object with artificial certainty and obstinacy. They might also be forgiven on the basis that the PRG tradition verges on being uneditable: Andrieu never got round to his edition, of course, and Bishop once referred to it presciently as ‘that pitfall for the unwary’.59 But at the same time there is much to suggest that the editors not only failed to emphasize sufficiently the edition’s weaknesses, but also actively sought to strengthen its identity in spite of these problems. Narrowing the field of enquiry when it might have been broadened, they proclaimed an inconclusive theory as fait accompli.

Although they may not have intended it this way, much of the PRG edition’s authority derives from the simple confidence of its presentation on the page. Redolent of the great liturgical monuments of the past, the edition bears on its first page the title ‘Pontificale romano-germanicum saeculi decimi’, a posturing faux-medievalism which is surrounded, somewhat sheepishly, by square brackets.60 In a similar way, each chapter is furnished with a Latin title, even where that means inventing one (PRG 39, 63, 253), borrowing it from elsewhere (PRG 99, for which they used Hittorp’s title Ordo Romanus Antiquus), or artificially separating one part of a ritual from another (see above). The edition even has Latinized editorial introductions to each Ordo Romanus, placed confusingly between the title and the text, and in a similar typeface, thereby blurring the distinction between text and commentary. Spurious authority is imparted, meanwhile, to the two fragmentary Ordines Romani (PRG 101, 102; found only in Sources C and D) which are mysteriously presented in the edition as if whole, and to the Coronation section, which includes in its appendices two rituals not found in any PRG source (PRG 72). Finally, in a highly suspicious anomaly of typesetting, several of the musical chants for Rogation – not least ‘Humili prece’, whose textual recension was critical to Andrieu’s theory about the PRG’s origins in Mainz – are accorded special prominence, with ample spacing and distinct type.61 No example is particularly significant on its own, but collectively such features endow the edition with certainty and immutability, qualities not wholly commensurate with the original anxieties of its assembly.

As I have already described, the PRG edition was further strengthened through the subtle amelioration of the very theory on which it rested, by which means the whole enterprise essentially became a self-fulfilling prophecy. The critical decision made by Vogel and Elze was to treat all surviving sources as ‘originals’, hence as equally valid witnesses to the liturgical activity at St Alban’s, Mainz between 950 and 1000. Andrieu had argued nothing of the sort, visualizing the transmission of the PRG tradition instead as a gradual ripple effect outwards from Mainz, where the agency of each subsequent scribe in each subsequent institution was the key to its evolving identity.62 Vogel did not seem to dissent from this view in his 1958 article, and so the airing of a new manuscript-neutral interpretation in 1960 strongly suggests that the intractable problems of source hierarchy – in particular, the claim that the Group II versions of Coronation and Episcopal Ordination were actually earlier than those in Group I – had forced a change of tack.63 If all manuscripts were to be presumed equal, of course, this greatly simplified the task of editing. But the historical implications are equally significant. According to this new view, no longer was the PRG merely a utilitarian textual collection whose historical success could be measured by the frequency of its copying, and by the changing complexion of its reception. If every source could trace its own distinct lineage back to Mainz, and to a diverse repertory of liturgical texts which (by Schramm’s reckoning) was composed there over the course of many decades, then the PRG tradition was much more closely associated with that city than had previously been thought.64 From this originated the idea that Mainz scribes had a kind of monopoly on PRG production, extending over the course of half a century or more.

Now firmly in the realm of fantasy, it was but a small step from here to suppose that this was not the work of a lone ‘rédacteur’ (Andrieu, 1931), but the achievement of a ‘Werkstatt’ (Schramm, 1935) or ‘atelier’ (Vogel, 1960) of copyists.65 And while Andrieu had mooted the possibility of Archbishop William of Mainz’s ‘endorsement’, for Schramm it was quite imaginable that William was the PRG’s ‘protector’ if not ‘instigator’.66 By 1960, doubt had dissolved altogether: ‘it was undoubtedly by [William’s] initiative and with his backing’, wrote Vogel, ‘that the Mainz scriptorium began work on the [Pontifical] Romano-Germanique’.67 From a collection whose success derived purportedly from its general utility (Andrieu) came a collection proffered by the bishops to a German emperor ‘preoccupied’ with reform (Vogel).68 And from something which the papacy might have wished to adopt (Andrieu) came something which Otto I brought to Rome principally ‘to remedy a scandalous decadence’ (Vogel),69 this despite the fact that both authors saw the ‘early’ PRG as an imperfect and impractical invention.70 Vogel was successful in embroidering Andrieu’s narrative not because he had a greater insight into the sources, but because this entire PRG ‘history’ was pure, unadulterated fiction.

Lest there be any doubt, these claims must now be considered untenable. As far back as 1933, Gerald Ellard expressed robust doubts about Andrieu’s hypotheses from the perspective of anointing rituals, questioning ‘whether or not that ordinal [Ordo Romanus Antiquus, later edited as Ordo Romanus 50 and PRG 99] was known in Mayence itself, or elsewhere in Germany of which we have evidence, until at the earliest circa 1000’.71 Roger Reynolds was later to reinforce that point when he showed that the PRG ordination rituals had no firm claim to tenth-century Italy, revising the arguably over-optimistic dating of Source L and extricating its ordination texts from their previous association with tenth-century popes Leo VIII and John XIII.72 Since then, Sarah Hamilton has shown that PRG penance texts had limited geographical reach beyond Germany and no real monopoly on tenth- and eleventh-century liturgical practice.73 And it is now by no means certain that Mainz’s institutions or archbishops were involved in collection at all, at least in the tenth century. The pivotal ‘Mainz’ recension of ‘Humili prece’ can no longer be relied upon in questions of provenance, having entered a small branch of transmission at a demonstrably later stage; the capacity of Mainz’s religious institutions to produce such a collection around 950 is gravely in doubt; and documented liturgical and musical traditions of tenth-century Mainz bear little or no relation to those found in the earliest surviving ‘PRG’ sources.74

Of all the consequences of this speculative history, however, perhaps the most damaging has been the reification of ‘the PRG’ as a single, bounded object. While Andrieu’s theory was at least relatively amenable to variance and scribal independence, Vogel’s reinterpretation contended that the different sources were more or less equal visions of the same thing, a quality embodied in the printed edition. This latter version of events – pared down, self-justifying, and readily available in published form – has proved itself most seductive in subsequent scholarship, to the point that the edition is often misconstrued as a historical object. Palazzo’s guide to the liturgy, for example, makes the elementary mistake of assuming that the PRG tradition ‘comprises 258 sections’ and is a ‘carefully planned and organized compilation’ – comments which are wholly antithetical to the state of manuscript survival.75 Equally unhelpful has been the claim that ‘the PRG’ represented a turning point in liturgical history, when the wider evidence suggests nothing of the sort.76 In conjunction with a widespread recognition that these are indeed historically interesting texts, the tangible singularity of Vogel and Elze’s edition has distracted us from at least two potential misconceptions of the PRG phenomenon. First, it is dangerous to assume that a textual tradition characterized by its miscellaneous assembly, shifting identity and often archaic character necessarily had a single origin or single ontological existence. Second, it is by no means certain that the survival of a reasonably concordant family of liturgical texts, though noteworthy in its own right, necessarily reveals anything about wider changes in religious ritual practices in tenth- and eleventh-century Europe.

Future Directions

The shortcomings of Vogel and Elze’s edition ultimately stem from the entanglement of two basic issues: the medieval phenomenon and its modern edition. While instinct dictates that these should be quite separable concerns, this chapter has shown how the reality is often more complicated. In this case, it was only through Andrieu’s laborious collation of sources that a hierarchy of transmission could be constructed; and it was only through the construction of this hierarchy that historical information could be squeezed out of its otherwise elusive texts. Philology provided the window through which a lost tradition could be glimpsed. In fact, the relationship was probably even more involved than that, since some of the philologically inferred history – above all the perceived importance of Mainz and Mainz sources – was fed back directly into the philology, making the entire creation circular and self-serving. The principal challenge for renewed engagement with these texts, therefore, is to bridge the chronological gap anew, re-examining our historical conception of these ‘PRG’ manuscripts and establishing a suitable means of representing their testimony in edited form.

To that end, among the most pressing tasks is to topple the existing edition’s artificial and outdated hierarchy of manuscript sources, by which the history and philology were inextricably intertwined. Andrieu clung resolutely to the idea that Group I manuscripts represented an antique form of the tradition – partly because he believed the sources to be earlier than they are, and partly because he had preconceptions about how the textual tradition had evolved – and Vogel and Elze did not demur, despite a strong challenge from the generally earlier-looking Group II.77 That view must surely now be reconsidered. A simple reversal of Groups I and II might give the tradition a fresh new complexion, but the issue goes deeper than that. The real problem is in assigning heterogeneous manuscripts into two or more discrete groups when there is no clear division perceptible among surviving sources, and, more to the point, when many of the semblances of textual grouping tend to go firmly against the grain of manuscript chronology and context. Given that Vogel and Elze themselves believed in liturgical books as cultural objects, inseparable from the places in which they were copied, it is ironic that they could cling to two late eleventh-century Beneventan books (Group I) as valid representatives of tenth-century Mainz liturgy. What is required, therefore, is a historically sensitive reappraisal of the earliest sources, as far as that is possible without recourse to philology. Textual criticism clearly has a role to play, but it needs innovative treatment if we are retain the testimony of those problematic witnesses which Vogel and Elze sought to exclude, and it needs careful historical support such that sources from outside the central chronology and geography (such as those of late eleventh-century Montecassino) can be appreciated without prejudice to the other corners of the tradition.78

Another aspect of PRG orthodoxy that demands reconsideration is the assumption that these sources, as liturgical books, were necessarily active witnesses to local ritual practice and to local episcopal needs. Although modern liturgists might be inclined to endorse that statement, many of these sources exist in various and often ambiguous textual states, to the point of problematizing our very vocabulary: pontifical and liturgical book are but two terms which merit significantly more scrutiny as a result.79 Accordingly, the contents of these manuscripts regularly fail to accord with ritual traditions in the places they were copied, they often appear in non-episcopal contexts, and, as I have already described, they were often copied by scribes who display surprising levels of indifference towards the texts, employing a dense and continuous manner of inscription which is most uncharacteristic of liturgical sources more widely.80 Whatever these books were, they do not fit comfortably into existing codicological categories, nor do they seem susceptible to any one satisfactory definition.

But the tradition’s strange identity is not the only major issue at stake. Just as with collections of canon law from this period, the would-be editor must also contend with the fact that each scribe was at liberty to present and order his or her materials differently. Even if every collection had a more or less common basis, each was still a unique creation. This goes some way towards validating the basic editorial conception of Vogel and Elze, for all its faults, whereby the 258 individually edited chapters negotiate the precarious balance between contenu (the individual texts) and ordonnance (their arrangement as a whole).81 It also suggests a good starting point for a modest future edition, where a basic section-by-section approach, arbitrarily ordered, might be complemented by rigorous appendices and comparative tables. But there quickly comes a point where this synthetic intent loses its meaning. If, as Tables 4.1 and 4.2 suggest, the PRG edition has already overstated the level of concordance among its sources, and has been rigged to favour only those witnesses which contribute to that impression, then a synoptic approach is fundamentally unsound. The various sources may present a recognizable core of texts based around OR 50 but, because that core was never transmitted without a substantial and highly variable body of ancillary texts, it means little to edit it alone. In fact, one source has since come to light which suggests that even OR 50 could be omitted: the mid-eleventh-century manuscript Schaffhausen, Ministerialbibliothek, Min. 94 displays a strong affinity to Bamberg Ms. Lit. 53, and is to all intents and purposes ‘PRG’ in identity, but appears to have been copied without that all-important section.82 To the extent that the texts of the Pontifical romano-germanique can be understood as a tradition at all, therefore, they must surely be conceived of in terms of a nebulous scribal phenomenon without clearly defined boundaries. One might say that the sources exemplify a trend, but that trend does not necessarily explain the sources. Or to put it differently: to ask the question ‘What was the PRG?’ may be to seek a level of order in a tradition where none previously existed.

For this reason above all, the sanitized synthesis of the PRG edition needs to yield ground to the messy historical artefact, in line with the materialist principles of the so-called ‘New’ Philology.83 Impractical as this may sound, this is an increasingly realistic proposition for the PRG tradition with the advent of digital facsimiles, and with the benefit of online indexing and analytical tools.84 Such an approach is made all the more possible by Vogel and Elze’s 1963 edition, which remains a substantial and invaluable source of reference provided it is used in a responsible way. Accordingly, references to the edition should take account of the sources and their dates, and they should always acknowledge the limited and biased sample of evidence. Andrieu’s original Ordines Romani should always be consulted ahead of their compromised equivalents in the PRG edition, but with a similar degree of caution. And in view of the monolithic character of each collection one should always be mindful of the relationship of an individual ‘chapter’ to its neighbours, and to the overall scribal and intellectual context of the source. Finally, it must be re-emphasized that stories about Mainz, the monastery of St Alban, the period 950–63, archiepiscopal support, and imperial and papal reform are speculations bound up in a now discredited philological hypothesis.

What cannot be doubted is that a very significant textual tradition rose to prominence in late tenth- or early eleventh-century Germany, that its eclectic contents were broadly liturgical in scope, and that it metamorphosed wildly in its remarkable transmission across Europe in a manner which is not yet understood. There are far too many witnesses to claim that the PRG was a purely editorial fabrication. But this tradition is also far too interesting to be explained away by a one-sentence summary, to be given a single title, or to be trapped in a ‘definitive’ edition. That is not to denigrate the achievements of Vogel and Elze, whose expeditious completion of Andrieu’s skeleton edition was justly hailed as ‘one of the most monumental works of liturgical history’.85 Rather, it is to draw attention to the inherent problems and limitations of philology in dealing with complex liturgical material. While some text critical approaches are more helpful than others, none can fully account for the extraordinary scribal, ritual, intellectual and institutional divergence which we encounter in the different sources of the PRG tradition. The sense of authority and immutability in Vogel and Elze’s edition is, therefore, in part a lesson in the importance of editorial disclosure and propriety. But it is also a lesson for the reader. If an all-encompassing and easily digestible theory about medieval ritual practices seems too good to be true, it probably is.
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Chapter 5
Rethinking the Uses of Sarum and York: A Historiographical Essay

Matthew Cheung Salisbury

And whereas heretofore there hath been great diversity in saying and singing in Churches within this Realm; some following Salisbury Use, some Hereford Use, and some the Use of Bangor, some of York, some of Lincoln; now from henceforth all the whole Realm shall have but one Use.1

The Preface to the first Book of Common Prayer of 1549 points out the ‘great diversity’ in the liturgical practices which it replaced. This served to emphasize that the Prayer Book was the very first uniform liturgical text to be used in the English Church. Traditionally this statement has been understood as identifying all the medieval liturgical Uses (the patterns of text, movement, music and ceremonial associated with a particular venue or region). This is, however, a misinterpretation. Rhetorically speaking, the point seems to be to draw attention to the ‘great diversity’ in the liturgical practices that were being superseded rather than to identify the specific Uses the book was replacing. All five Uses undoubtedly existed – in some sense of that word – but so did the Use of the church of All Saints, Shorthampton. I mention this rural Oxfordshire church as an example because every church, cathedral, monastery and other venue for worship had its own distinct and authentic pattern of liturgical practice, but few of these were transmitted more widely, and so came to be labelled as the Use of that place. The key point is simply that there was a great deal more variety in liturgical practice than has sometimes been thought and this is masked by the often-used labels ‘Use of Sarum’ and ‘Use of York’.

Whilst it is clear that the Uses of Sarum and York came to dominate the southern and northern ecclesiastical provinces of late medieval England respectively it is much less easy than might be expected to determine precisely what was meant by those terms. Both were widely used and were promulgated both in statutes of individual institutions and in episcopal and provincial orders. However, when one looks closely at a liturgical book said to be ‘secundum usum Sarum’ it becomes clear this does not guarantee that its contents are the same as those of another book with the same ascription, nor would both books necessarily have contents which could be used together. The medieval identification of a liturgical book with a Use, often with an explicit ascription such as ‘according to the use of Sarum’ (secundum usum Sarum) sometimes seems to be more a label of accuracy and correctness than an association with the liturgy of Salisbury cathedral.2

The extent of the variation present in the manuscripts and early printed books associated with the major British uses is not widely appreciated. This is partly because books that have been labelled (either in the medieval or modern period) as being according to a particular Use are often not studied in detail, with individual copies assumed to possess the same characteristics as some already-surveyed exemplar. The second problem is that the available editions are misleading and often not representative of the surviving evidence; the modern edition of the Sarum Breviary, for instance, reprints a minority textual tradition. In the late nineteenth and early twentieth centuries a profusion of editions of medieval English liturgies, including ones associated with Sarum and York, emerged. The dominant methodology used by the editors of these books was the establishment of a fixed, authoritative text. In this analysis, I aim to show why so many editions were published at that time and why the prevailing editorial methodology must be resisted. This must be emphasized if scholars of the present and future wish to be liberated from inherited narratives and, instead, become sensitive to the nature, strengths and weaknesses of published editions of the liturgy in order to be able to use them carefully.

It will be shown that most of the early editions which have attained canonical status were produced in a time when scholars were particularly preoccupied with the re-discovery of ancient texts in their most genuine and incorrupt form (a tendency occasionally still seen), whereas the increasingly professionalized and ‘scientific’ disciplines of history, philology, musicology, and indeed ‘medieval studies’, have more recently insisted on an approach that is more faithful to the evidence. This must not, however, discredit the old editions entirely, but rather encourage us to take care to consider them for what they are: primarily transcriptions of single manuscripts or printed books, or in a few cases attempts at editorial judgement based on a few witnesses. Nor should their editors be faulted for their method, since their belief (in many cases) that their work was sufficient and representative was governed by the principle that medieval liturgical books themselves had texts and music which were the same in all cases, a principle which has only begun to be questioned in later years. It is not the intention of this study to suggest that liturgical scholars of the present should not make use of the substantial published legacy of their antecedents. Rather, it seeks to frame those publications within a historiographical context, so that those wishing to make use of what is available are apprised of the implications. In order to do this it is important to identify the intellectual underpinnings of this preoccupation with definitive editions, and to illustrate some of the personal convictions of the scholars in various disciplines who worked on liturgy.

We also need to understand that the concept of the liturgical Use contributes to the notion that liturgies possessed any kind of practical uniformity. While all service books associated with a Use share a common set of properties, rather than concentrating attention on the production or identification of an authoritative version, it is more helpful to consider all such witnesses within a wider context which can illustrate local and regional tendencies and preferences. It is with a brief summary of this matter that this analysis will start, in order to lay out a case for challenging the concept of the definitive edition of a liturgical text.

‘Great Diversity in Saying and Singing’

Although studies of liturgical texts and practices have always fallen within the conventional remit of philologists, local historians and theologians, many people engaged in liturgical research have been self-selecting on the basis of some personal attachment to the topic. Among the ranks of antiquarians interested in the topic there was a substantial clerical contingent: according to Nigel Yates, in the nineteenth century those in holy orders accounted for some twenty per cent of antiquarian researchers in general. This figure represents for Yates part of a search, from the 1820s onward, for the illumination and renewal of the ‘Christian Society’ of the Middle Ages, a time when, in contrast with nineteenth-century British exigencies, religion and politics were not at odds.3 This had a significant impact on the way the subject of the liturgy was approached.

One of the most influential early discussions of the medieval liturgical situation in England was written by the antiquarian Richard Gough (1735–1809). The second volume of his British Topography (new edn., 1780) includes a substantial account, within the section on Wiltshire, of the service books and liturgical practices of the cathedral church of Salisbury.4 Gough reports the institution of the Use by ‘bishop Osmund [in] 1077’, an attribution now known to be false.5 He also describes the spread of the pattern of Salisbury Cathedral ‘almost all over England, Wales, and Ireland …’. However, he also notes that ‘the cathedrals of York, Lincoln, Hereford, Bangor, and Aberdeen, had their respective Uses’, and mentions on the subject of Sarum’s spread that ‘the monks of Royston petitioned [Richard] Fitz-James, bishop of London, in the beginning of the 16th century, for leave to change that of Bangor for that of Sarum in their offices …’.6 Gough insightfully points out that the situation was rather different on the Continent, where a considerably greater number of local Uses enjoyed an unfettered existence,7 but writes that he will ‘leave it to the connoisseurs in music to determine whether the Sarum chant differed from that of York, Bangor or Hereford’, distinctions supposedly discernible among the repertories of the Continental Uses.8

Here Gough shows a reliance on the passage from the preface, ‘Concerning the Service of the Church’ found in the Book of Common Prayer of the Church of England, which is presented as the epigraph to this chapter. Gough was not the only historian to become persuaded that the Prayer Book’s assessment of liturgical variation in late medieval England (which, as suggested above, does not, in fact, presuppose that there existed only the five Uses stated, merely ‘great diversity’) was an accurate reflection of practice. The implication following from the Prayer Book’s preface is that these Uses were a relatively fixed and identifiable set of liturgical texts, a belief which justifies the production of modern editions from one or a few allegedly homogeneous manuscript or printed sources.

The history outlined by Gough has been widely influential. It is certainly true that Sarum and York were important transregional patterns that enjoyed some substantial recognition, and indeed persistence, to the end of the Pre-Reformation English Church, and that Hereford Use, however restricted in remit, probably managed to survive in some form until the Prayer Book. However, to suggest as Gough did that churches adopted wholesale and unmodified one of the transregional Uses is to overlook the facts that each worshipping community had its own particular liturgical practices, codified or less codified, complex or less complex, and that these ‘Uses’, too, were understood as perfectly correct and normative when observed in their own constituencies. I have explained elsewhere at length the justification for such a statement, both on the grounds of textual variation and on the principle that liturgical practice on more than a basic level must have varied from venue to venue even if practitioners were using exactly the same texts.9

The Exportation and Diversification of ‘Sarum’

The Use of Salisbury Cathedral (commonly abbreviated to ‘Sarum’, often to distinguish the pattern which spread more widely from that of the cathedral) began as no more or less important, complex or codified than any other local practice. It is, however, easily accepted that ‘Sarum’ Use, at least in name, spread widely across the medieval South of England, a fact corroborated by the survival of liturgical books, by documents and foundation charters, and by contemporary historical accounts, but it has never been clear what the adoption of ‘Sarum’ might mean for a church or cathedral as regards particular changes in practice. Did ‘adoption’ mean the adoption of the Sarum liturgical kalendar, the list of feasts to be observed month by month? And from which exemplar would this kalendar have been drawn? Or did it mean the particular choice and order of proper texts used at Salisbury (and elsewhere) for the observance of feastdays? Or did it involve the appropriation of some practices from, for instance, the Sarum Ordinal and Customary, or the provision of new Sarum liturgical books? On the basis of the surviving evidence, the only answer must be that it varied according to circumstances, and therefore, for example, that any five worshipping communities who apparently observed the liturgical practices of ‘Sarum’ would have realized the particulars of services, readings, kalendars and other aspects in five very different ways. Moreover, unless the adoption of Sarum had taken place at the same time everywhere with an absolutely invariable set of texts, the exemplar followed by each of the five venues must have been different, considering that the Salisbury liturgy underwent several stages of development over several hundred years from its application at the new Cathedral of 1220 until its final suppression in the sixteenth century.10 It is therefore fallacious to suggest that the precise liturgical pattern of Salisbury Cathedral was in any way adopted elsewhere, and dangerous to make the generalization that some text ‘secundum usum Sarum’, whether manuscript or printed book, whether contemporary or more ancient, accurately represents either the practice of Salisbury or (more controversially) any venue in which ‘Sarum’ liturgy was said to have been used.

The assertion that there was never a fixed Use of Sarum or York in the Middle Ages can be supported by the recent work of Richard Pfaff (who draws together new research to show that an invariable Sarum Use is fallacious),11 and Sherry Reames, in several important studies of the Breviary texts.12 My own study of the kalendars and texts of 132 Sarum, York and English Benedictine manuscripts, proposes a heterogeneous promulgation of the Sarum liturgy which produced tensions between the dissemination of the Salisbury Cathedral rite, as it stood, to a wider constituency, and the creation of a more generic ‘Sarum’ liturgy modified for use in a wide range of venues.13 Evidently, then, the provision of a critical edition or an edition otherwise purportedly authoritative for any more than a closely related family of witnesses is problematic at best.

‘Essentially a Philological Enterprise’: Editions, Evidence, Motives

The diversity evident in the surviving books and manuscripts is not, however, well represented in the editions of Sarum and York texts that were made in the nineteenth and early twentieth century. Instead, editors were interested in establishing good fixed forms of liturgical books. This was an outgrowth of a more general preoccupation with the establishment of texts. The prevailing climate was no doubt inspired by the Classical education of the practitioners and researchers of the nineteenth-century liturgical establishment.

That the purpose and function of Classical education (and scholarly enterprise) has always been the production of authoritative and faithful editions of primary texts must have made the perceived need for exemplary texts of the medieval English liturgy very strong indeed. This is one of the contexts in which the majority of modern editions were produced with great energy in the late nineteenth century. Witnesses of the Sarum Missal were published by F.H. Dickinson in 1861 and later by John Wickham Legg (1916), with the Sarum Breviary by Francis Procter and Christopher Wordsworth (1879–86), and the Ordinal and Customary edited and printed by Walter Howard Frere somewhat later (1898–1901).14 The York Missal was edited by W.G. Henderson (1872–74) and the Breviary by Stephen Lawley (1879–82).15 The Hereford Breviary was edited by Frere and L.E.G. Brown in three volumes for the Henry Bradshaw Society between 1904 and 1915.16 Other notable publications include facsimile editions of the Sarum Antiphonal and Gradual by Frere under the auspices of the Plainsong and Medieval Music Society.17 Many of these projects were supported, if not published, by learned bodies such as the Henry Bradshaw Society, founded in 1890 ‘for the editing of rare liturgical texts’, which were modelled on the antiquarian and regional historical societies that had been founded in great numbers in the early nineteenth century. It is worth pointing out that Procter and Wordsworth, at least, believed that a critical approach more rigorous than a mere transcription from a single printed edition was both possible and desirable, but realized that such a transcription was ‘more manageable’.18

This study does not seek to question the groundwork laid by these editions, refute their contents, or indeed to suggest that they are unhelpful. But with Giuseppe Mazzotta, we now begin to question the ultimate satisfactoriness of their aim, that is, ‘to reflect on the tendentious manipulations and ideological biases of those nineteenth-century masters, who were intent on concocting and peddling specific paradigms of textual origins for the vindication of one sort or another of political primacy’.19 Whilst the canonical editions of liturgical observances may help to give an accurate picture for a few sources, representative or otherwise, they must be considered as witnesses only, not as textual archetypes, and certainly not as transregionally valid without substantiation. In order to understand how these editions can usefully be used today it is necessary to understand more about the motivations and operating principles of some of the key players involved.

The origins of quantitative, evidence-based philological work for medieval texts had long been laid: Stuart Piggott writes that the necessary conditions for the scholarly study of antiquities had been produced by the seventeenth century, as a result of the ‘nascent scientific disciplines’.20 More importantly, Piggott points to the rise in interest in the Anglo-Saxon period during the later sixteenth century, for the purposes of national unity and identity, as part of an attempt to underpin ‘the new fabric of government and society’.21 The central motivation behind the multifarious efforts toward the reconstruction of the texts, music, architectural and material trappings of the medieval Church in Britain, was in many cases the same: namely, to show that the English Church was able to date its distinctive and self-sufficient identity from a much earlier time than the English Reformation. This search for the origins of pre-Reformation English Christianity followed the Catholic Relief Act of 1829 which was the final repeal of all anti-Catholic legislation in Britain. It was a striving for a past time when religion was not controversial or divisive, an important task for the Victorian scholar-priest. In practice antiquarians were also seeking evidence to support modifications, and augmentations of the Prayer Book liturgy. Justification for these changes could be found, according to the ritualists, in the so-called ‘Ornaments Rubric’ promulgated in the 1559 Elizabethan recension of the Prayer Book:

the chauncels shall remain, as they have done in tymes past. And here is to be noted, that the Minister at the time of the communion, and at all other tymes in hys ministracion, shall use suche ornamentes in the church, as wer in use by aucthoritie of parliament in the second yere of the reygne of king Edward the VI.22

The ‘catholic’ nature of the Elizabethan prayer book has also been linked to its words of administration at Holy Communion.23 It seems to reintroduce an understanding of the sacraments that was suppressed in the first and second Prayer Books of Edward VI which had a more ardently Protestant character. It is easy to see why the so-called ‘Ritualists’ would have seen the Ornaments Rubric as an authoritative justification for the reintroduction of pre-Reformation decoration, vestments, architecture and liturgy. Proof of the catholicity of the Church itself could be found in the uncovering of a rite with apparently ancient origins, based on evidence from several surviving examples of the earliest known English liturgy. The natural approach to this issue would be an editorial project of the sort that has been described, with its objective being the synthesis of the earliest, most authoritative texts, and with the act of its creation taking precedence over the collation of several different versions and attention to their diversity. With a view to apostolicity, an ancient and preferably Roman origin for the English liturgy was highly desirable.

Among the various Anglo-Catholic camps, Ritualists were for the elaboration of ritual similar to that of the Roman Catholic Church, although the particular expression of this desire fell into two camps. Some were in favour of adopting contemporary Roman Catholic aesthetics and practice. Others, like the Reverend Percy Dearmer (1867–1936), vicar of St Mary’s Primrose Hill and author of the Parson’s Handbook, propounded a distinctively English realization of the liturgy and arts of the pre-Reformation Church.24 This was the context in which the Alcuin Club was established in 1897: ‘to encourage and assist in the practical study of ceremonial, and the arrangement of churches, their furniture and ornaments in accordance with the rubrics of the Book of Common Prayer’.25 Not all of those involved in liturgical research were Ritualists, or Ritualists alone. High-Churchmen had a particular concern for the apostolic succession and authority of bishops and priests, and for the grace conveyed by the sacraments, which were celebrated in the context of formal worship. Tractarians, by definition, were those who were in particular sympathy with the membership and output of the Oxford Movement and its Tracts for the Times. The conditions were set for very considerable scholarly attention directed to and, in fact, no small reliance on, the establishment of the particular characteristics of pre-Reformation worship in England. All of these parties looked, with their own particular motivations, to the establishment of continuity of the Church of England from the medieval Church.

No matter the title ascribed to them, these efforts to reconstruct the trappings of the medieval English Church were not solely an aesthetic adjunct to a wider theological programme. In fact, they were seen as vital, since their historical exemplar had engaged the unlettered, uncultured, medieval layman with ceremonial, music and art writ large in its liturgies, buildings and other trappings of worship. This stance was embraced in particular by the Cambridge Camden Society, later the Ecclesiological Society.26 Aside from the widely held aspiration for the medieval, and therefore compelling, trappings of church, the Camden Society held the belief that a Church which claimed a long and unbroken history stretching back to the Middle Ages should have appropriate church buildings and fixtures. Founding members John Mason Neale (1818–66) (better known for his contributions to hymnody) and Benjamin Webb (1819–85), despite their relative youth, were (to Stuart Piggott) ‘vehement, tactless, and arrogant … [with a] hideous consciousness of their own liturgical superiority’.27 The Ecclesiologists employed quantitative, positivist methods to derive their desired model: ‘The only safe way to arrive at any general principles’, they wrote, ‘is to observe and describe the details … and from a large collection of such observations, if carefully recorded, much advantage may accrue to the science.’28 The enormous interest in Sarum Use may be attributed, at least in part, to the assertion that it was an identifiable and historically viable, as well as irrefutably English, dialect of the liturgy of the medieval Church, and a vital part of the heritage of the (catholic) Church of England. A rediscovery of plainchant as an essential component of normative medieval worship was also considered important. Chant was to be a tangible expression of theological emphases; it was, ‘… to some extent, the aesthetic realization of high churchmanship …’.29 The revival in the Anglican church was also concomitant with the re-establishment of plainchant in Roman Catholic churches in Britain after the gradual repeal over the eighteenth century of the penal codes that made the trappings of worship impossible to enact.30 In some respects the Church was also re-establishing the practice of Archbishop Cranmer, who had ordered ‘the ancient Plain-Song’ to be added to the First Prayer Book of Edward VI (1549).31 Not all were in sympathy with this restoration, however. Of one parochial visit, the High-Churchman and future archbishop Edward White Benson (1829–96) wrote, ‘All the music was Gregorian, gloomy’.32 This stance, underlining an assessment of plainsong as otherworldly and hence abstruse, through the dissimilarity of plainsong to contemporary forms of sacred and secular music, was completely contradicted by opinions such as those of the Catholic convert (and Oxford contemporary of John Henry Newman) the Reverend Henry Formby, who in 1848 suggested that it was this very character that made chant suitable to its purpose – namely, as an exposition of the mystery of faith.33

The Plainsong and Medieval Music Society played a substantial role in the revival of interest in medieval liturgical music. A tremendous amount of time and money was devoted to the production of Walter Howard Frere’s Antiphonale Sarisburiense and the corresponding Graduale, both of which were issued in fascicles for a substantial period, under the direction of the ‘small but learned group of “Sarum” scholars who formed [the] inner council’,34 a state which meant the Society by 1926 was ‘little more than a propaganda group for adopting the Sarum chant (and no other) for English words’.35 (Dom Anselm Hughes, a long-term member of the Society’s Council, does point out that enthusiasm was dampened somewhat by the discovery that the liturgy of Salisbury Cathedral appeared to be very much Norman in origin.36) Similar sentiments are found in the words of Thomas Helmore, leading light in the Gregorian Association and Master of the Children of the Chapel Royal, who argued in the 1870s that ‘the people’s chant … [should be] the same kind vocally now as in any century before us’.37 He argued that the ‘usages and traditions handed down from age to age’ should not have been avoided simply because of the English Reformation.38 ‘In our opinion’, confirmed the Ecclesiologist, vehicle of the Ecclesiological Society, ‘the Plain Song of the Church is not only the most right, and the most beautiful method, of praising God, but also practically the most easy …’.39

The search for historically inspired forms of worship was not, of course, restricted to those members of the Church of England who were particularly concerned with establishing the unbroken descent of the Anglican church from the Church universal. Some of the objectives of that particular liturgical revival were the same as those of the wider Liturgical Movement. This was a contemporary development which strove to re-assert the central role of public worship in Christian life. In part it was a reaction to what was considered an over-prioritization of the worldly implications of Christian living and in opposition to the tendency, at least among Roman Catholics, to practise various forms of private devotion in lieu of public worship in the form of the Eucharist. One of the most celebrated outgrowths of both the Liturgical Movement and the Romantic search for ancient origins was the Abbaye-de-Saint-Pierre at Solesmes (near Sablé in France), re-founded in 1837 on the site of an ancient priory by former parish priest Prosper Guéranger.40 Katherine Bergeron, who has studied the foundation of the community in detail, compares the establishment of Solesmes to other post-Revolutionary efforts in France which tried to reconstruct through arts and spirituality a society which was thought to have lost both.41 Guéranger and his followers believed that the most useful and authentic realization of the desired flavour of Benedictine spirituality could be achieved through accurate reconstruction not only of the buildings and administrative structure of the community, but also of its worship and music. To this end a growing number of scholar-monks were commissioned to probe the earliest medieval sources.42 In any case the overall methodology had been anticipated by the community’s first abbot: ‘On possède la phrase gregorienne dans sa pureté’, Dom Guéranger had written, ‘[si] les exemplaires de plusieurs églises éloignées s’accordent …’.43 The establishment of authoritative forms of service in the style of performing editions was a necessary condition for the success of the enterprise. ‘Solesmes guards an unchangeable idea’, claimed Dom Gregorio Suñol, ‘and in order to apprehend it rightly we must free ourselves from the tyranny of fashion, acquire the Gregorian temperament and recapture the antique soul.’44

In response to a growing desire for direction in light of the mixed messages on the subject issued by his predecessor Pope Leo XIII (r. 1878–1903), and under pressure from his musical adviser Angelo di Santi, who sympathized with the monks of Solesmes,45 Pius X (r. 1903–14) decisively responded to the plainchant revival with the motu proprio ‘Tra le sollecitudini’ of 22 November 1903. He criticized the poor quality of contemporary sacred music as ‘one of the [most common problems] … even when everything else … deserves the highest praise’.46 The use of chant was a solution to the musical problem; indeed, the best qualities of sacred music, namely the ‘holiness … beauty [and] universality’ which were to be elements of all liturgy were ‘… found most perfectly in Gregorian chant, which is therefore the proper chant of the Roman Church, [handed down from the Fathers], which has been so happily restored to its original perfection and purity by recent study’.47 A sounder affirmation of the value of the work at Solesmes and elsewhere could not be desired. The document also gives some indication of the Pope’s own preferences; it is interesting to note that under the heading ‘Various Kinds of Sacred Music’, he states that ‘the more a musical composition for use in church is like plainchant … so much the more is it right and liturgical’.48

The sometimes emotional or spiritual connexion between subject and researcher is sometimes as present for modern scholars as for the monks of Solesmes; Katherine Bergeron, for example, talks about having a particular affinity for her topic: ‘I felt I was … rediscovering my own [tradition]’.49 In effect, whilst liturgical texts might be very fitting and conventional subjects for philological study, the driving force for many who have carried out the work has often been related to a doctrinal or aesthetic objective. For some the establishment of a fixed and identifiable text of the liturgy of medieval England was an indicator of continuity with the rest of the Church catholic (and, in the case of some in the Church of England, the identification of Sarum Use as a particularly insular form of the Roman rite); for others the musical and architectural supports to worship were meant to inspire an almost medieval fervency of devotion. These motivations were joined by a pan-Western Romantic rediscovery of ancient, long-lost origins and mythologies. All of these influences produced a scholarly milieu in which the establishment of authoritative editions was paramount. Even if their discoveries were not helping to shape a renewal of liturgical forms in practice, the editions themselves stood as a tangible record of medieval activity, which could be mobilized in order to support a variety of political or doctrinal stances.

Different Cloth: Edmund Bishop and William Maskell

If it appears that liturgical work was all carried out by researchers cut from the same cloth, two notable exceptions should be mentioned. The Reverend William Maskell, unlike many of his contemporaries, was not interested in the restoration of the liturgy in practice, and Edmund Bishop’s investigations, which utilized an unusual degree of complexity in his information gathering, anticipate attitudes to the transmission of liturgical Uses which modern scholars are only now beginning to be able to substantiate. Maskell (1814–90), parish priest in the diocese of Salisbury and eventual Roman Catholic convert, was a theologian and also an accomplished bibliophile, who assembled collections of books and sold them to libraries:50 many notable items from his liturgical collection are now in the British Library. Maskell’s research, at least at an early stage, was by his own admission ‘the illustration of our Common Prayer Book from ancient documents, and its original sources’.51 In 1850, the year of his conversion to the Catholic Church, he wrote, ‘I have never been drawn to, never been inclined to adopt, what people call (and rightly call) Roman practices, and books, and forms.’52 Maskell in fact seems to have thought very poorly of Ritualists, particularly after his conversion, and if his objective had been to illustrate the history of the Prayer Book, this changed, to reject entirely the work of its compilers. In his pamphlet Protestant Ritualists (1872), he describes the order for Holy Communion as

a pure jumble, unlike any ancient liturgy which was ever used in the Christian church. The compilers appear to have cut the Sarum ordinary and canon of the mass into pieces, and mixed the fragments with bits taken out of the Middleburg and other forms compiled by protestants abroad, and then taken them, as it were hap-hazard, out of a bag and stitched them together.53

Maskell’s own involvement (as bishop’s chaplain) in a particularly public and contentious case regarding baptismal theology54 certainly coloured his opinions of the theology of the Ritualists, who in his mind

… are content to be suffered to hold their particular opinions … to claim no higher authority than that which sends their next door neighbour into his pulpit to contradict them in every possible way … to be allowed to put on copes and chasubles and make ‘high celebrations’ upon the strength of an old rubric which refers to the second year of Edward VI, although they well know that the vast majority of English ministers are no less borne out when they wear unseemly surplices and say the office of communion with every mark of carelessness ….55

A Ritualist, for Maskell, ‘admits the lowest evangelical to his communion table because he has no authority to rest upon or to appeal to beyond his own private judgment’,56 a stance which echoes his own involvement with Gorham. Clearly Maskell’s criticisms did not only lie with doctrine, for the matter of order and doctrine was laced together with remarks on the Ritualist attitude to liturgical reconstruction. The Ritualists were no more ‘within the one true fold than their more protestant brethren, because they endeavour to base their ritual and liturgical restorations on Roman principles …’.57 If his intentions had been at one time to illustrate ‘the ancient liturgies of the Church of England’, the second edition of his Monumenta Ritualia (issued in 1882) was far more kind to the Roman church than the first, published in 1846–47. Maskell was hardly a dispassionate, uninvolved researcher, but his tracts and other works demonstrate some views in direct contradiction to those of the Ritualists.

Maskell’s contemporary Edmund Bishop (1846–1917) was a comparatively rare lay contributor to liturgiology, and just as opinionated about the necessity of Roman Catholic attention to the project of liturgical research. Bishop was a largely self-educated civil servant whose position allowed him a good deal of flexibility and free time with which to carry out his investigations. Like Maskell, he was a book-collector, and his substantial collection is now at Downside Abbey, where he spent a great deal of time living alongside the Benedictine community. As a layman, unaffiliated scholar and a Catholic, he was perhaps thwarted by Church of England ‘“clerical” monopolies’58 on the subject, and sometimes exercised strong opinions about those persons whose work did not meet with his requirements. Of the 1879 edition by F.E. Warren (of St John’s College, Oxford) of the Irish Missal of Corpus Christi, Cambridge, Bishop wrote:

Although the volume does not bear evidence of any very advanced stage of liturgical research within the University of Oxford, it is at least a welcome sign of the increasing activity in that department which the Editor assures us is manifesting itself in that ancient home of learning … It is to be hoped that Catholics, to whom this branch of learning is, or should be, a natural inheritance, may not, through their own supineness and neglect, find it occupied by strangers.59

Bishop’s hostility toward academe may be explained by his being ‘one of the last great English autodidacts’, in the words of David Knowles.60 Though his work on regional cults of saints (to be discussed below) contributed to Roman Catholic liturgical renewal in England and Wales, Bishop seems to have been disdainful of some of the quasi-Ritualist activities of certain Catholic parties: he did not seem to approve of some of the ‘modernizations’ of Downside, commenting on ‘some embellishments [in the liturgy] copied from or modelled on … proprieties of Anglican “cathedral” “celebrations”’.61 Of the renewal of monastic life at Solesmes, Bishop believed Dom Guéranger, first abbot of the community, to be

a mere rechauffé of ideas which later research and method have superseded, whilst for the later period he is so passionate a partizan, and his work partakes, in spite of its size, so much of the character of a party pamphlet to serve a practical end, that he is to be used only with an amount of caution and discrimination that implies almost as much knowledge of the subject as that possessed by the author himself.62

He did subscribe to the nascent Henry Bradshaw Society at the request of John Wickham Legg, despite an undoubtedly unfriendly reaction to the attempt by the Protestants on the committee to serve as the sole office-holders.63

Bishop’s hostility towards the gentleman-scholar’s methodology which had dominated liturgical research for some time was supplemented by rigorous and methodical methods of his own devising, almost unprecedented at the time. Despite this energetic labour very little of his work was published within his lifetime: the few publications which came to light were relegated mainly to small-circulation Catholic periodicals and the Downside Review. His Liturgica Historica (Oxford: Clarendon Press, 1918), published posthumously, remains a useful body of essays on diverse topics of liturgical or antiquarian interest. But it is seemly here to illustrate an even more useful contribution of Bishop’s, for which he has had little credit. He devoted substantial time to the study of liturgical kalendars and martyrologies as his contribution to a new English Catholic Menology (1887);64 this had been commissioned by the bishops’ conference, which had resolved to ask Rome for an augmentation in liturgical terms for the observance of the feastdays of local English saints. The principal research by Bishop for this new publication was to provide both names and hagiographies for a very substantial range of saints, many of whom had never before received official sanction. Bishop’s painstaking transcriptions from a vast number of manuscript kalendars, in much greater detail than is represented in the final Menology, are now in the British Library in a series of notebooks which the editor, Father Richard Stanton, hoped ‘may become generally available, as their publication would furnish an invaluable help to students of English Hagiology in all its branches’.65

Bishop’s notebooks (now London, British Library, Additional Mss 36598–36602 and 39212) consist of lists and transcriptions organized synthetically and then by series of transcriptions of kalendars from Harley, Cotton and Royal manuscripts in the British Museum, expanding to include manuscripts from the Cotton, Arundel, Burney, Lansdowne, Sloane and King’s collections. Fascinating to any liturgical scholar, they contain autograph sketches of some of the more ambiguous abbreviations and names, his notes on unusual lives of saints, and transcriptions of rare proper materials, including a rhymed office for St Neot, and a small amount of square notation. They betray some considerable concern for how his research would inform the modern practice of liturgy: in a section labelled ‘jottings re. Martyrol.’ he talks about ‘the necessity for drawing the distinction between practical and devotional calendars’ (a distinction which still concerns all who work on compiling such evidence of devotion); and how to deal with the convergence of the ‘true’ date of a feast in medieval kalendars with the date in the nineteenth-century Roman martyrology.66 Another particular concern, entirely familiar to any researcher interested in regional considerations, was whether (and how) to use the current or medieval boundaries of dioceses and counties.67 Most importantly, the transcriptions served as reference material for ‘Skeleton Calendars’ in each volume, which seem to have been the basis upon which that in the Menology was devised.

The notebooks also illustrate Bishop’s response to the Anglican appropriation of ‘Sarum’ as a distinctive and important medieval English liturgical forebear. In a section entitled ‘Memoranda preparatory for a conversation with Revd Fr Stanton of the Oratory’, Bishop wrote, ‘The supposition cherished by Anglicanism in regard to “Sarum”, who would raise it to a sort of national rite might well induce Catholics to investigate the origin, follow the extension & fix the best limits of the rite’.68 Of the substantial spread of the cathedral liturgy of Salisbury, a subject of great interest, Bishop speculates:

Its prevalence in England depended on 2 main causes: 1. the existence here of monastic cathedrals, whereby in many dioceses the Cathedral by the very nature of the case, could not serve as the liturgical model. 2. (the cause of less importance, but still a cause) the great size of the diocese of Lincoln and the situation of its Cathedral at the far end of it, whereby its influence, though it was held by secular canons, was necessarily weakened; moreover the invasion of Sarum in the Lincoln borders was facilitated by the fact that the diocese straggled down thro’ dioceses with monastic cathedrals (Ely, Norwich, Coventry) the clergy of which had been reduced to seek for some rite not that of the cathedral.69

Inspired and informed by his investigation into the liturgical observance of saints, and his mastery of much of the extant material, Bishop was even able to comment substantively on the genericization of the Salisbury liturgy, its adoption within the widest range of local circumstances, and the increasing lack of fixity between manuscript evidence and apparent practice of the cathedral church and the ‘Use of Sarum’ adopted elsewhere. He realized that medieval churches that adopted Sarum would nonetheless have retained aspects of their pre-existent liturgy.70

Edmund Bishop’s liturgical research did not bear fruit in the usual profusion of editions; rather, great quantities of his work, based on experience with a great many manuscripts, remains to be re-discovered within his notebooks. The profundity of his knowledge touched upon issues which are still before scholars, namely the growth and development of the English Uses.

Conclusions

This analysis has sought to undermine the conventional understanding of the English liturgical Uses, held by medieval clerics and modern scholars, namely that there was such a thing as (for instance) inflexible ‘Sarum’ liturgy. In fact there was a degree of commonality in the choice and order of liturgical texts and chants associated with Salisbury Cathedral, but there was also much more divergence than previous generations have assumed, mainly because a textual pattern, even if copied wholesale from book to book, designed for one venue, could not possibly have been practised in the same way across wide swathes of medieval England. The ceremonial of a large cathedral could not possibly translate wholly into a small parish church with different furniture and clerical levels of professionalism. The same may be said for ‘York Use’ following the practices of the metropolitical church of York. Hereford, Lincoln and Bangor Uses (as mentioned in the Prayer Book’s Preface) also existed, but these were the distinct patterns of liturgical text and ceremony practised at their respective cathedrals, wholly distinct from the practice of any other church, just as were Sarum and York.

The practice of liturgical research has shifted over the course of the twentieth century from a focus on the ‘oldest’ to a preoccupation with the ‘most’, and from the production of ‘editions’ to the production of ‘lists’. There are, of course, implications for reading and analysis, because for the first time dissenting or discordant voices are permitted within a heterogeneous textual world, something so illegal to one scholar that he devised a method of eliminating infrequent variants from his quest for the earliest version.71 Intertextual readings are made possible, and the liturgical ‘act’, conceived of as all iterations, written and otherwise, of an observance, including the way it was performed, begins to cohere as a concept never perfectly preserved in written prescriptions.72

The editions of the medieval English liturgy produced in the late nineteenth and early twentieth centuries have, since their publication, been presented to the modern researcher as the unassailable voice of authority, without qualification, and the researcher may be tempted to accept them, in the absence of any more recent scholarship, as such. But future historical, literary and musicological investigations of topics where the liturgy is of interest must be aware of the mutability of the liturgical act. This raises questions about how much of the rite could have been based on, or adherent to, written prescriptions. Further questions are raised as to the purpose and function of liturgical books as one type of aide-mémoire within a complex network of aural/oral transmission, memory and precedent which must put paid to the notion of modest parish churches carrying out the exact liturgical practices of a cathedral.73

Attention to the variation in liturgical books can provide observations about the medieval Church and its liturgy at least as useful as those observations made possible by identifying what material is common among witnesses of the several Uses. Comparisons of liturgical kalendars, responsory series, post-Pentecost Alleluias, and of the contents of the Sanctorale, as well as more conventional textual analysis, will offer a more nuanced picture of the character of a liturgical book and how it may fit within its wider context. The modern researcher may have much to learn from M.R. James, who wrote of his own contribution to manuscript studies: ‘If I have had a part to play, it has been that of making known, with what fullness of description I could, the existence of a mass of material, and assigning dates and provenances which in the main are, I hope, correct’.74 It is with this optimistic statement that the reader is encouraged not to consign the idea of the medieval liturgy to the Procrustean bed of reductive and unrepresentative editions, but, rather, to respect variants as part of the signature, or unique character, of each manuscript or print, in future investigations. Such future work needs to be informed by the principle that every written witness to a liturgical observance, whether manuscript or print, is necessarily the result of interpretation on the part of its creators, scribes, redactors and users.
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PART III
Diversity


Chapter 6
Interpreting Diversity: Excommunication Rites in the Tenth and Eleventh Centuries

Sarah Hamilton

Students of medieval rites are familiar with encountering variations in the surviving records.1 It is common to find differences in a particular rite as it is recorded in various manuscripts, whether in the text of individual elements, the inclusion or omission of prayers, the order of service, or in terms of the level of detail specified in rubrics.2 Overtly liturgical collections, such as pontificals, manuals or sacramentaries, often combine different rites, or record them in a different order from other manuscripts of the same type.3 And rites are often recorded in diverse contexts, being sometimes copied alongside other ones in liturgical codices, and sometimes in more miscellaneous collections with paraliturgical, that is quasi-exegetical, and legal texts.4 The disparate nature of the liturgical record is a particular feature of the manuscripts known to modern scholars as pontificals.5 Here rites that can be performed only by a bishop are collected together in a single codex; the earliest examples to survive are from the ninth century but the genre seems to have developed more fully over the course of the late ninth and tenth centuries.6 Although their contents vary greatly, they commonly include ordines for clerical ordination, the dedication of churches, the blessing of chrism, the administration of penance, holding synods, rites for public penance, and sometimes those for excommunication and confirmation. Alongside these rites which could only be administered by a bishop are often found others such as those for confession, baptism, administering to the dying, as well as other liturgical texts, including those for masses and benedictions, and also tracts of liturgical exegesis and commentary, legal and historical writings.7

These variations in what constituted the contents of pontificals raise particular problems for scholars seeking to explain the origins and purpose of these new collections. Two main explanations for the emergence of the pontifical as a distinct codex in the late ninth and tenth centuries have been proposed. Some researchers regard them as essentially didactic products of the growth of episcopal self-consciousness and increasing emphasis upon episcopal authority found in west Frankia in the second half of the ninth century, England during the tenth-century reforms, and mid-tenth-century Germany.8 Such an approach tends to emphasize the importance of top-down reforming impulses and interpret pontificals as part of attempts to promote a unified episcopal liturgy. Henry Parkes has highlighted the problems with this approach to the German evidence in Chapter 4. Others, recognizing the lack of uniformity in the early pontificals, and the importance of local features, have instead argued that they were compiled for pragmatic reasons for use by bishops when touring their dioceses. They view pontificals as a consequence of the ninth-century pastoral reforms which promoted regular diocesan visitations, rather than as a vehicle for reform. For example, Niels Krogh Rasmussen argued in his study of the earliest pontificals that they were practical collections. He thought that the earliest pontificals were compilations of ordines recorded in separate libelli which had been brought together in a single codex for ease of use.9 But as Richard Pfaff has pointed out, the lack of a contents list taken together with the variation in content between different codices would have made it difficult for those unfamiliar with a particular manuscript to find their way around it.10 As Rasmussen himself acknowledged, many second-generation pontificals of the late tenth and eleventh centuries were larger and much more encyclopaedic in their coverage than the earliest ones.11 He suggested that they may have been intended to serve as library copies; that is, authoritative records of liturgical rites which would then be copied into now-lost libelli for actual use. They might also serve as books for teaching and reflection, as is suggested by the inclusion of liturgical tracts in some of the manuscripts attributed to the Romano-German family. He therefore left open the question as to whether all pontificals were pragmatic texts to support the administration of rites or whether they were not sometimes intended to instruct bishops and their officers in how to administer rites, offering an aspirational view of how the rite should be conducted rather than a strict guide to use. Others have suggested that some collections point to a more academic interest in liturgy.12

This debate about why pontificals were created and how they were used is far from being resolved, in part because of the difficulties of finding investigative methods that can deal with the extent of variation in the evidence of the rites themselves. As Christopher A. Jones has suggested, it is necessary not only to work on books as a whole but also to proceed ‘ritual by ritual’.13 That is, in order to begin to think about why churchmen compiled a pontifical, it is important to think about the reasons why its individual elements were recorded. Investigating where churchmen chose to document a particular rite – that is, in what sorts of book, and at what stage in the book’s compilation, and at the differences in how they recorded the rite – allows us to consider why churchmen sought to record this particular rite, and by extension how they thought about, and understood, the records of medieval rites more generally. Asking why a particular rite was written down in that particular book offers the possibility of insight into the wider problem of what early pontificals were for.

Some rites entered the liturgical record much earlier than others. For example, the practices of both baptism and excommunication are recorded in the New Testament, and the writings of early churchmen are peppered with references to each of them.14 Such attention to the rites, whereby on the one hand Christians entered the community, and on the other were expelled for contravening its rules, is not surprising. What is odd is that whilst rites for baptism are recorded amongst the earliest liturgical books to survive, the earliest excommunication rites do not appear until much later, from c. 900 CE and first appear in collections of canon law; excommunication is not recorded in liturgical books until the early eleventh century. Thus there are detailed accounts of baptismal rites in Western Europe from the early sixth century and a complete ordo is preserved in the mid-seventh-century Old Gelasian Sacramentary.15 By contrast, the earliest record of a service for the imposition of excommunication dates to c. 900 and evidence for concern about the regulation of this procedure only goes back some fifty years before that.16 For, as Florence Chave-Mahir, Louis Hamilton and Mette Brunn also demonstrate in their chapters, the evidence of liturgical books is only ever part of the story for a particular rite. Letters, tracts, laws and sermons all suggest that both baptism and excommunication were administered long before rites for them were first set down. The relatively late arrival of a service for excommunication in the historic record allows us to think about why churchmen chose to document it. Baptismal ordines might be copied unthinkingly from earlier models; the decision to record an excommunication rite is likely to have been a much more conscious one for the churchmen of the tenth and eleventh centuries. Excommunication therefore offers a useful way into exploring the larger question about why pontificals were created and how they were used.

Between Law and Liturgy: The Early History of the Rite

As mentioned above, the earliest dateable text for the imposition of excommunication is in a tenth-century Rheims manuscript. Here, alongside a collection of canon law, is a record of the sentence imposed by the bishops of the province of Rheims (north-eastern France) upon the murderers of Archbishop Fulk, which is very precisely dated to 6 July 900 CE.17 It sets out the particular formula used on that occasion in terms which are very similar to one found in the collection of church law compiled by the Lotharingian abbot Regino of Prüm a few years later.18 Writing sometime between 906 and 913 for the archbishops of Trier and Mainz (Germany), Regino set out how a bishop should investigate the behaviour of both priests and laity within each local church, and provided a portable guide to canon law to support a bishop in his visitation. This includes an account of the process for the excommunication of contumacious sinners and the reconciliation of penitent excommunicants.19 By following this rite the bishop proclaimed the separation of offenders from the community of the living and the services of the Church in this life, and the probability of their exclusion from the community of the saved in the afterlife. At the same time Regino made provision for the restoration of the truly penitent. Its very severity meant that the rite could only be performed by a bishop.

Regino’s account of the rite for the imposition of excommunication has a number of features which are worth noting because he set out a structure which proved extremely popular:

• The rite takes place within the mass, after the reading of the Gospel, and before the consecration of the bread and wine.

• It begins with a formal address by the bishop to the clergy and people in which he names the person to be excommunicated, and outlines the nature of his offence.20 The bishop explains that due legal process has been followed and the offender has already been warned three times by letter and priest, but has chosen to ignore these calls to ‘emendation, satisfaction and penance’.21 Citing precedents from the New Testament the bishop announces that he therefore cuts the offender off from the body of the Church with the sword of excommunication.

• The bishop then recites a formula to impose the excommunication sentence. Invoking the judgement of God, St Peter and the Petrine authority granted him to bind and to loose in heaven and on earth he excludes the offender ‘from the boundaries of mother church in heaven and on earth’.22

• All those present should respond three times: ‘Amen’, or ‘Fiat’, or ‘Let him be anathema’.23

• At the conclusion of the sentence twelve priests standing around the bishop with burning lights in their hands throw them to the ground and trample them out with their feet.

• Using the vernacular, the bishop explains the sentence to the people so that they understand that the excommunicant is damned and that anyone who communicates with him in any way will be similarly excommunicated.24

• Letters announcing the sentence should be sent to the priests of all the parishes in the diocese to be read out after the Gospel to ensure everyone avoids contact with the excommunicant.

• All the bishops of the province should be notified of the sentence, as should the archbishop.

Regino also includes various alternative texts: one for the bishop’s initial address and three other versions of an actual excommunication formula.25 These variants appear intended to allow the bishop to tailor his service to a particular situation. The first address is for someone who has attacked either church property or churchmen, devastating and plundering the Church, violently overwhelming and killing the poor of Christ and seizing their goods. The second version, however, is for a person who has ‘withdrawn through apostasy from observance of the whole Christian religion’ and is more appropriate for someone who has ignored the Church’s injunctions, such as those on incest in marriage, for example.26 The formulae similarly allow the minister to adjust the service to the nature of the offence and, perhaps, to the time available; they include one headed ‘Another more terrible excommunication’ and another ‘A brief excommunication’.27

Regino envisaged the rite as being successful and leading, in time, to the submission of the sinner to the bishop’s authority, because a description of how to conduct a service for the reconciliation of an excommunicant follows immediately.28 Its main features again proved influential:

• The bishop, surrounded by twelve priests, meets the penitent in front of the doors of the church.

• He establishes whether the offender has already done penance, and if he has not, his willingness to do so.

• The bishop then takes the penitent by the hand and leads him into the church, restoring him to Christian communion and society.

• The bishop enjoins a formal penance on him.

• The bishop notifies the clergy in and outside the diocese of the penitent’s reception back into Christian society.

Crucially, however, Regino made no mention of the prayers to be said on this occasion, confining himself to instructions as to how the service should be conducted.

Unlike his usual practice elsewhere in the collection, Regino failed to attribute any of his canons on excommunication to an earlier authority. It seems probable, however, that he drew on contemporary customs in Trier for his account.29 But it is unlikely that he recorded a purely local custom, for his prescription for the rite fits with what is known of practice elsewhere within the ninth-century Frankish Church from surviving snippets. For example, the place of the service within the mass fits with another account written in the neighbouring province of Rheims a quarter of a century or so earlier: Archbishop Hincmar of Rheims (d. 882) instructed his diocesan clergy that although it was the usual practice to read excommunication sentences after the Gospel, they could, if they chose, read them before as some offenders had taken to leaving church before the Gospel in order to avoid public censure.30 Further confirmation that Regino recorded current practice rather than proscribing a novel one comes from parallels in the phrases and structure between the first formula in his collection and the slightly earlier formula for the murderers of Archbishop Fulk.31 Combined together, the evidence from the provinces of Rheims and Trier suggests that the broad outline of the excommunication liturgy was already well established by the time it was first recorded at the beginning of the tenth century.

The two scholars who have studied the excommunication liturgy most recently, Roger Reynolds and Genevieve Steele Edwards, both concluded that the formal liturgy set out by Regino underwent relatively little change between the tenth and fifteenth centuries.32 It quickly entered both the canon law and liturgical traditions. Regino’s outline was thus copied by later legal compilers; Burchard of Worms (d. 1025) made a few alterations in his popular canon law collection, the Decretum, which served in turn as the source for the selections in Ivo of Chartres (d. 1116) and Gratian (c. 1140).33 At the same time excommunication entered the liturgical tradition; five out of the ten eleventh-century manuscripts used by Cyrille Vogel and Reinhard Elze in their edition of the Romano-German Pontifical incorporated a service seemingly based on Regino’s texts.34 The rite seem to have been much less widely copied in twelfth-century liturgical collections.35 In the late thirteenth century, however, when William Durandus wished to compose a comprehensive pontifical, he returned to Regino’s texts to create his rite for excommunication.36 Durandus’ text was influential, circulating in the fourteenth and fifteenth centuries, before being printed as the Pontificale Romanum in 1485.37 Consequently Durandus’ rite remained current until the liturgical reforms of the Second Vatican Council. Scholars have, however, drawn attention to the varied formulae seemingly composed ad hoc in response to specific situations, such as that for the murderers of Archbishop Fulk, and which are recorded in medieval manuscripts from the tenth century onwards.38 This chapter seeks to revise the prevailing view that the formal liturgy was essentially rather static.

What follows is a case study of the rites for excommunication recorded in four pontificals copied in one political region, the German Reich in the eleventh century. They represent some of the earliest examples of the rite to survive in liturgical collections. The myth of the Romano-German Pontifical, exposed by Henry Parkes in Chapter 4, means that the German Church in this period has often been viewed as having a relatively homogeneous pontifical tradition.39 Investigating four examples of rites classified as belonging, in some way, to the group of Romano-German pontificals, allows us to explore the tensions between top-down reforming and bottom-up localizing factors in their production, and also those between law and liturgy, within a rite traditionally viewed as static and unchanging. These four examples have been chosen first for their chronological range; they cover the whole century. Secondly, they each include rites for both the imposition and reconciliation of excommunication, which allows us to compare like with like. Thirdly, a digitized version of each manuscript is freely available so readers are able to consult the manuscript evidence for themselves. The evidence of each manuscript will be reviewed in turn in chronological order.

The Bamberg Pontifical: Bamberg, Staatsbibliothek, Ms. Lit. 53

This pontifical was compiled at the instigation of King Henry II (1002–24) for the see of Bamberg (Franconia, Germany) which he founded in 1007.40 It is a large and comprehensive collection of rites in 192 folios, measuring some 27.3 × 19.6 cm. Cyrille Vogel and Reinhard Elze used it as one of their base texts for the Romano-German Pontifical (PRG).41 The excommunication rites in Bamberg Ms. Lit. 53 amply demonstrate Henry Parkes’ interpretation of the PRG as a modern editorial construct; numbered 85 to 91 out of the 258 separate rites in the printed edition, here they constitute the final element in a varied and comprehensive collection, running from half way down fol. 191r (l.15) to half way down fol. 192v (l.18); the remainder of this folio is blank.42 Hartmut Hoffmann suggested that this manuscript is the work of two scribes, near contemporaries of each other; the excommunication rites were copied by hand B who essentially supplemented the work of the main scribe, hand A.43 Both their place in the manuscript, and the evidence of palaeography, suggest these rites were added as something of an afterthought to the main text.

The first text, rubricated ‘the Excommunication of Pope Leo’, takes the form of a letter from ‘Pope Leo’ to the ‘archbishops and their suffragans and abbots and congregations of monks living in Francia’.44 Masquerading as a papal letter, it is in fact a liturgical formula for the excommunication of those who take church property, following the structure for all such formulae in first identifying the offenders and their offences (invading the possessions of St Peter), then invoking God’s curses on them, before making provision for him to lift the sentence if the reprobates repent, and concluding with the proclamation of anathema and excommunication.45 It is distinguished from all of Regino’s formulae by its harshness, as is clear from the text of the last of the eleven maledictions, that is, curses:

And just as the Lord gave to Blessed Peter the Apostle and his successors, whose succession we hold, however unworthy, the power that whatever they bind on earth shall be bound on earth and in heaven, and whatever they loose on earth shall be loosed on earth and in heaven, thus to those [people], if they do not wish to be corrected, we close heaven and we deny the earth for burial and may they be plunged into the lower fire, and may they be consumed for what they did without end.46

This threat to bar the gates of heaven is a novel one, and justified by the author’s supposed papal authority. The rite itself follows that outlined by Regino; those present should respond to each malediction with ‘Amen’; the clergy should stamp out their lights at its conclusion. But this text is especially graphic; it ends: ‘as this light is extinguished may their souls be extinguished in the stink of hell’.47 The vividness of this allusion to the sulphurous smells of the inferno reminds us how rites relied on more than mere words to convey their message.

The Pope Leo formula in Bamberg, Ms. Lit. 53 is the earliest surviving manuscript copy of a text which seemingly circulated more widely across the former Carolingian Empire over the course of the later tenth and eleventh centuries. Its modern editor, Harold Zimmermann, argues it was a forgery originally written for the Abbey of St Martin’s in Trier sometime before 947. It is now to be found in some fifteen pontifical collections from the eleventh and early twelfth centuries and four early modern copies of tenth-century monastic charters from Trier (Germany), Fleury (France) and Ripoll (Spain).48 It is striking that whilst the Pope Leo formula is found in manuscripts and records produced in the Reich, west Frankia, Italy and even Catalonia, it is not recorded in any of the great canon law collections. Although probably composed too late for inclusion by Regino, it was not taken up by either Burchard of Worms or Ivo of Chartres. Instead its insertion into Bamberg, Ms. Lit. 53 testifies to how liturgical records could and did reflect wider contemporary interests, drawing on materials from a variety of sources. At the same time, the recording of a text which seems to have circulated in the context of both other rites and charters, but not canon law, undermines any attempt to postulate a simple shift from canon law to liturgy in the excommunication record.49 The Bamberg codex is also unusual in containing only the Pope Leo formula; other pontificals included it alongside other formulae, mostly drawn from Regino’s collection. Understanding the wider context in which the Pope Leo formula was recorded is helpful, but it does not, of course, explain why those who requested scribe B add an excommunication rite to Bamberg, Ms. Lit. 53 chose to include this particular text and no others.

One possible explanation for the inclusion of this formula may lie in the insecurity generated by the fact that Bamberg had only been founded recently; its new bishop, Eberhard (1007–40) may have chosen to invoke papal as well as apostolic authority in order to boost his own claims to authority within the newly created and endowed diocese.50 Another might be to look to the influence of specifically monastic traditions on the compiler, given the text’s seeming origins in monastic charter material; the Bamberg pontifical was written by scribes from the monastery of Seeon in southern Bavaria.51 But perhaps more convincing is the possibility of a direct link between the formula recorded here and the presentation of a royal privilege in favour of Bamberg; there are some very tempting parallels with Bishop Thietmar of Merseburg’s description of events at Magdeburg in 979. Writing in the second decade of the eleventh century, Thietmar records how the Emperor Otto II issued a diploma granting the clergy of Magdeburg the privilege of electing their archbishop, and presented them with a book with splendid portraits in gold of himself and his wife, Theophanu; after the Gospel at mass (and thus at the very point where the excommunication sentence was usually proclaimed), the archbishop read the imperial diploma aloud in front of the emperor, and delivered a sermon. He then ‘threatened anyone who might dare to infringe this privilege with a terrible excommunication and confirmed this as everyone shouted “Amen, so be it, so be it!”’.52 The Bamberg excommunication formula is recorded in a similarly splendid manuscript to that described by Thietmar, and includes a royal portrait, that of the founder of the see, Henry II, at the front.53 There are further parallels: the bishoprics of both Magdeburg and Bamberg were recent royal-sponsored foundations; the archbishopric of Magdeburg was established by Otto I in 968, the bishopric of Bamberg by Henry II in 1007. It is therefore feasible that the Pope Leo formula might have been recorded for use on a similar occasion in which the presentation of the pontifical to the see in the presence of the ruler was accompanied by the recitation of a suitably grand excommunication formula against all those who threatened the possessions of the new see.

The text for absolution of excommunicants follows on immediately from the Pope Leo formula under the simple rubric ‘Absolutio communicatorum (sic)’. The level of detail it includes offers some clues as to why this rite, and therefore perhaps also the Leonine formula, were recorded. In terms almost identical to those found in other manuscripts associated with the Romano-German group:

• The bishop begins by reciting Psalms 37, 50, 53 and 102, followed by the Our Father and ten versicles and responses, ending with Psalm 123.54 These are set out continuously on the page.

• Six different alternative prayers follow, each written for a single penitent, each petitioning the Lord to show mercy and absolve the repentant sinner.55

This rite is much shorter than others in the Romano-German group; it omits the prescriptive rubric drawn from Regino usually found at the beginning and end of the rite, which includes the scene-setting rubric at the beginning in which the bishop is instructed to check the offender is contrite, and that at the conclusion in which the bishop notifies the wider community of the lifting of the offender’s sentence. The prayer for the absolution of several penitents and the text of the concluding blessings and sprinkling with holy water and incense found in some other manuscripts attributed to the Romano-German group are also left out.56 The rite has been reduced to the psalm incipits, the versicles and responses, and prayer texts.

This manuscript thus contains the texts the officiant required to administer these two related rites, but lacks detailed instructions as to how they should be conducted. The minister would require further guidance, whether transmitted through oral traditions or by consulting other works, in order to conduct the rite successfully. The Leonine excommunication formula hints at a world concerned with the authority awarded the bishop in the text rather than the details of the service itself. Much more unusually, the evidence of Thietmar’s account, when combined with that for the early history of the Bamberg bishopric, points to a possible context for its addition, namely the ceremonies which accompanied a royal visit rather than the actual imposition of a sentence of excommunication. The greater specificity of the absolution service could have served either as a practical aide-mémoire or as the basis for further reflection by someone interested in assembling materials for an excommunication liturgy. Read on their own, therefore, these rites can thus be variously interpreted as representing a general academic interest in the excommunication liturgy, the preservation of texts that were important to the cathedral’s history, or as a guide to ministry for someone already familiar with these rituals.

The Freising Pontifical: Munich, Bayerische Staatsbibliothek, Clm 21587

The Freising Pontifical is also considered a member of the Romano-German group. It contains a more detailed and more legalistic account of excommunication than that provided in the Bamberg codex.57 Written in the Bavarian diocese of Freising for its bishop sometime in the first half of the eleventh century, the excommunication rites are copied in the hand of the main scribe.58 Their inclusion in the codex was planned from the start; whereas they were added as a second thought at the end of the Bamberg Pontifical, in Munich, Clm 21587 they are found sandwiched between the ordo for holding a synod (fols. 146v-152r) and those for the administration of the ordeal and the exorcism of demons (fols. 159v–168v). Those for excommunication are thus copied alongside two other rites which also entered the liturgical repertoire late: ordeal and exorcism also seem to have been more peripheral to the content of pontificals in this period. Whereas exorcism left little trace at all, some elements of the rites for ordeal, like those for excommunication, were recorded in both pontificals and compilations of legal material from the ninth century onwards.59 That the Freising rite for excommunication follows on from that for holding a synod may suggest an association of ideas on the part of the compiler, for excommunications were often imposed in the context of a provincial synod, as at Rheims in 900 CE.60

The rite itself is highly dependent on the one first described by Regino, and subsequently copied by Burchard, but it also has some differences which point perhaps to a different source, and possibly also to a degree of reflection on the part of the scribe. Andrieu argued that the compiler made use of Burchard of Worms’ Decretum throughout the codex.61 But, at least in the excommunication rites, the compiler included some telling differences which make it unlikely that Burchard was his immediate source. For example, he gave the rite for the imposition of excommunication a novel title; following Regino and Burchard, it is usually described as the excommunication of the unfaithful (infideles); the Freising pontifical introduces it as the ordo for excommunicating the incorrigibiles, the uncorrectable or incurable. This switch reflects local traditions; a similar title is also used in the roughly contemporary later recension of the Freising canon law collection – the Collectio duodecim partium – known as ‘1 CDP’.62 The initial rubric in the Freising Pontifical goes into more detail than either Regino or Burchard about at what point in the mass the rite should be conducted, who should be present, and how the rite should be choreographed.63 The phrases in italics signify the added details:

• When he is going to excommunicate anyone for certain and manifest crimes the bishop should do so in a public mass with the clergy and all the people, entering in full procession from the sanctuary, and sing the mass in the usual way up until after the Gospel.

• He should deliver the sentence standing on the top step of the lectern, surrounded by priests holding burning lights which they ought to throw down and trample with their feet at the conclusion of the anathema. Then he should summon the rebel three times that he should return to the bosom of Holy Mother Church.

• If the offender does not truly wish to change, the bishop should address the congregation. The text here is identical to that found in Regino and Burchard.

• An excommunication formula follows; the text is identical to that which is subsequent to this particular address in both Regino and Burchard’s prescriptions for the service.64 Three alternative formulae follow, as in Regino and Burchard.65

• The service concludes with the bishop explaining the meaning and consequence of the sentence to the people in the vernacular; letters should be sent to all the priests of the diocese notifying them of the sentence and requesting that it is read out at Sunday mass. The sentence should also be notified to the bishops and metropolitan.66

The address in the Freising pontifical differs from that found in Regino and Burchard’s legal collections in only one other substantial way: it makes provision for the minister to refer to multiple excommunicants by including a plural reading above the line; the compiler was anxious to ensure that the minister used the correct words for the situation. When this aspect is combined with the Freising rite’s most novel feature, the duplication in both the rubric and the episcopal address of the reference to warning the excommunicant three times before imposing the sentence, it suggests a compiler interested in ensuring the rite was administered correctly and in conformance with church law. The Freising rite is thus encyclopaedic in its scope. Like those outlined in both Regino and Burchard, it provides the minister with the text of an alternative episcopal address to the congregation followed by three further excommunication formulae. Overall the language and order suggest that the compiler of this rite was building on a different redaction of the text from that in the law collections by Regino and Burchard which owes rather more to Freising local traditions.

The rite for the reconciliation of excommunication is similarly suggestive of a local tradition which shares many features with that recorded in both the ‘Romano-German’ tradition and Burchard’s redaction of Regino. Thus the rubric is found elsewhere within the Romano-German group, but the prescription to recite the seven penitential psalms and the versicles and responses comes from Burchard. Two of the three prayers are those used by Burchard, although the compiler may have drawn them either from Burchard or an earlier Freising tradition.67 Regino’s instructions are again split, so that the initial rubric instructs the bishop to receive the penitent, and introduce him to the church, where prayers of absolution are said, whilst the final rubric instructs the bishop to notify his fellow bishops that the sentence has been lifted.

It is clear that the compiler of the Freising rite drew up the rites for both excommunication and reconciliation with an eye to ensuring they were delivered in accordance with church law, but also gave thought to their structure in order to signal their message more clearly. It is the product of reflection on both the law and purpose of these rites, and it is significant that local canon law collections testify to a very similar practice. At the same time, the formal nature of the script, the hierarchy of scripts used to signify titles and rubrics, and the general mise-en-page of the rite in the manuscript itself, all point to considerable investment in a large and legible text which would have been easy for a minister to consult. The versicles and responses are set out in two parallel columns, for example, rather than running into each other.68 Taken together, the content and physical features of the Freising Pontifical’s excommunication rite suggest it was recorded by someone interested in promoting the effective delivery of the rite. At the same time it is evidence for the powerful influence of local tradition on a liturgy which did not yet have a long pedigree in liturgical books.

The Cambrai Pontifical: Cologne, Diözesan-und-Dombibliothek, Cod. 141

This pontifical was copied in the mid-eleventh century for the bishop of Cambrai at the monastery of Saint Vaast in Arras, northern France.69 The excommunication rites come towards the end of the collection, copied between the ordo for the blessing of a pilgrim (fols. 177r–179r) and two blessings for meat on Easter Sunday, followed by one for fruits (fols. 183r–184r). This rite was a planned element in the whole corpus; the title, ordo excommunicationis, in uncial, is in blue; the rubrics are written in alternate red and blue lines; there are elaborate foliate initials for some of the major texts, coloured in gold, green, blue and red. This decoration accords with that used elsewhere in the book and testifies to the fact that this is a very high status and expensive manuscript.

Whilst similar to that found in other, earlier manuscripts associated with the Romano-German Pontifical group, the rite for the imposition of excommunication is by no means identical to them or to their precedents in tenth-century law; the differences in the rubric, in particular, suggest that it has not been blindly copied. The ordo starts, as specified in Regino, with the bishop delivering the address ‘Noverit caritas vestra, fratres’ (Let your affection know, brothers) after the Gospel. But it includes the instructions that the bishop should ‘climb the pulpit so that he can address the clergy and people’.70 Note the similarity to the injunction in the Freising pontifical to deliver the sentence from the top step of the lectern. The address which follows is a significantly abbreviated version of that first recorded in Regino, and copied with only minor adjustments into both Burchard and various of the liturgical manuscripts in the Romano-German group. As Table 6.1 indicates, the text in the Cambrai pontifical is more straightforward, and therefore the message is much clearer.

In the Cambrai Pontifical, the bishop informs his brothers that N. has, disregarding his baptismal promise to renounce Satan, attacked the Church, overpowering and killing the poor of Christ, and seizing their goods. The bishop has therefore sent a legate to the offender with warning letters inviting him, according to the canon, to correction and satisfaction and penance. Because he has ignored these warnings he should now be condemned. It concludes: ‘we commit him to the judgement of God with all his accomplices and fellow participants and supporters and we excommunicate him’. The Cambrai rite omits the lengthy references to the bishop’s authority, to the ways in which the excommunicant has reneged on his baptismal promises, and the citation of different apostolic justifications for excommunication. Whilst many versions refer to the fact that the excommunicant has been warned three times, as set out in canon law, the Cambrai rite carefully does not specify a number. The address is followed by a rubric specifying that the priests should stand around the bishop with lighted candles which they should throw on the ground at the conclusion of the excommunication sentence.71 In other texts the number of priests is specified as twelve; here the exact number is not prescribed. The result is a more straightforward text, which is more concerned to communicate its message clearly, less legalistic in tone, and more practical to use.

The formula for the imposition of excommunication then follows. Beginning ‘Ex auctoritate dei’, its text is not to be found in earlier legal collections or in other manuscripts associated with the Romano-German Pontifical group.72 Such ‘Ex auctoritate dei’ formula are usually recorded ad hoc rather than as part of an ordo; whilst made up of existing phrases, they vary substantially from each other.73 Through the authority conferred by God on the minister he separates those named from society and from Holy Mother Church both on earth and in heaven and petitions that they be condemned to perpetual fire along with Dathan and Abiron, Judas and Pilate, Nero and Simon Magus. This formula includes several responses in which those listening affirm and take part in the excommunication. They are asked, ‘Do you excommunicate?’ and reply, ‘We excommunicate.’ ‘Do you damn? We damn. Do you anathematize? We anathematize.’74 It provides, in other words, for an occasion in which all those clergy taking part participate in the rite itself. Whilst rites from Regino onwards had allowed some element of response, crying ‘Amen’ after the maledictions and ‘So be it, so be it’ (Fiat, fiat), at the conclusion of the sentence, this text is unusual in encouraging those assembled to join in the imposition of the sentence. It is not, however, unique: similar choruses are prescribed in a rite added to an existing manuscript at Worcester around c. 1100.75 The Cambrai rite ends with instructions, found in other, seemingly earlier texts, in which the bishop explains the consequences of excommunication to the congregation in the vernacular (communibus uerbis) so that they all understand how terrible it is to be damned and so that they do not have any contact with the excommunicant.76 The Cambrai pontifical therefore followed the structure and rubrics of other rites but inserted a different address and a different formula for imposition into the rite itself.

The next rubric reads ‘Sequitur absolutio’ (Absolution follows).77 This presumably refers to absolution as accompanying the earlier rite rather than to a one-stop service! The reconciliation rite belongs to the Regino family. Unlike its precedents which were composed for a singular penitent excommunicant, the rite in the Cambrai pontifical is written for several penitents. Again, it also omits any reference to twelve priests, instead referring to the bishop being supported by his clergy. Instead of describing in detail how the bishop should introduce the penitent into the church and thus return him to Christian society, the bishop is instructed ‘he should absolve them in this way’.78 After an antiphon and the seven penitential psalms, various preces, that is versicles and responses, follow in a sequence which is almost identical (apart from one of the preces) to that used in the Metz pontifical. Three prayers petitioning the Lord to absolve the penitent follow, all of which are found in other manuscripts in the Romano-German tradition.79 A simple prayer rubricated ‘Absolutio’ then follows: ‘May the almighty and merciful Lord grant forgiveness and absolution and remission of all your sins and a period of penance and correction of your life’.80

Table 6.1      Comparison between the rite for the imposition of excommunication recorded in the Romano-German Pontifical tradition and that in the Cambrai Pontifical
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Key: bold represents text new to the Cologne manuscript not found in the PRG edition or earlier versions of this text. Underline indicates text omitted from that in the PRG edition in the Cologne manuscript. Italics indicate biblical quotes.

The rite ends with a rubric instructing the bishop to introduce the penitents into the church and return them to communion and Christian society, and to enjoin penance on them. This particular text is found in earlier descriptions of the rite, where it is placed before the prayers of absolution; here it signifies the end of the rite; its placing is both practical and logical. Unlike the descriptions given in other accounts there is no mention of the need to publicize the reconciliation to other dioceses.

What are we to make of this seemingly more streamlined version of the rite? One possibility is that the compiler edited a rite similar to that cited in Regino, removing the references to legal niceties and the need for an elaborately manned ritual in order to produce a clearer one. The tenor is certainly very different from the legal concerns of that in the Freising Pontifical. But the evidence of canon law, for example, suggests that it was much more usual for compilers to expand upon existing texts, bringing in extra material, rather than excising extraneous material.81 It is therefore more likely that the rite recorded in the Cambrai Pontifical reflects a local tradition related to, but independent of, that in Regino, and that both the Cambrai rite and Regino’s texts have their roots in earlier ninth-century practice. Other rites within this pontifical can also be linked to localized, regional traditions which reinforce the likelihood of this possibility.82

The visual splendour of this manuscript testifies to the importance awarded to both the pontifical liturgy itself, and local liturgical traditions, in mid-eleventh-century Cambrai; the codex is a physical manifestation of the claims of Cambrai’s bishop to authority. The contemporary Deeds of the Bishops of Cambrai testifies to how vulnerable this was at times.83 The inclusion of an excommunication rite within such a statement is not surprising, for the rite itself articulated the bishop’s claims to spiritual oversight and authority over his flock; he alone could exclude people from Christian society and the prospect of salvation in the afterlife. Its presence here tells us as much about episcopal ambitions as about the practice of excommunication within Cambrai.84

The Metz Pontifical: Paris, BN, Ms. latin 13313

Our final example is from late eleventh-century Metz (France).85 This pontifical was probably originally written for Metz in the first quarter of the eleventh century and a supplement was added there in the second half of the eleventh century; various further texts were then added in Lotharingian hands in the later eleventh and twelfth centuries. The texts of an excommunication formula, together with penitential psalms and preces followed by four prayers for the reconciliation of excommunicants are amongst these late eleventh/twelfth-century additions. They were written in two different hands on the blank folios at the end of a quire in the middle of the manuscript as follows:

• Excommunication formula (hand 1): fols. 102v, l. 6 to 103r, l. 13

• Antiphon, Psalms, 6, 31, 37, 101, 129, 142, Our Father, versicles and responses and three reconciliation prayers (hand 1): fols. 103r, l. 15 to 104r, l. 5

• Reconciliation prayer added in second hand (hand 2): fols. 104r, l. 6 to 104v, l. 14.

There is no mention in either the original collection, or the later supplement, of rites for excommunication; the readers of this codex only later felt the need to add the texts for them to this diverse collection of rites pertaining to the bishop.

There is no title for either the excommunication formula or the reconciliation prayers in the manuscript. The scribe left sufficient space for rubrication, but this was never completed; there are thus three blank lines between the end of the previous text and the start of the excommunication formula on fol. 102v; similarly there is a single blank line between the end of the formula for the imposition of excommunication and the start of the psalms and preces sequence which precedes the reconciliation of excommunication on fol. 103r at l. 14. As there is no list of contents either, it is clear that only someone very familiar with both this codex and the liturgy for excommunication would be able to identify these as the texts they needed to perform these rites; clearly experience or instruction would be needed in order to administer this rite using this book, as well as, perhaps, the consultation of other manuscripts.86

The text for the imposition of excommunication is identical to one of the formulae recorded in Regino of Prüm’s Libri duo over a century and a half earlier; it is also to be found in Burchard of Worms’ Decretum, and in various eleventh-century manuscripts classified by Andrieu as belonging to the Romano-German Pontifical group.87 Regino classified it as ‘Another, more terrible excommunication’.88 However, the final sentence in the Metz version reads rather oddly: ‘And just as these lights from our hands are extinguished today, so may the light of them be extinguished in eternity’.89

Other versions included the word proiectae, thrown down, after ‘from our hands’; although by no means essential to the understanding of this sentence, the word acts as an important instruction to the clergy in the performance of the text. The failure to correct its omission here suggests either that this particular rite was not much read, or that those following it already knew what to do. The rite for the reconciliation of excommunicants similarly omits any rubrics (and no room was left for them to be added later); it sets out the prayers and antiphons required for a service almost identical to that prescribed in Burchard’s Decretum, XI.8. The order of service is thus:

• Antiphon: Create a clean heart in me O God (Psalm 50:12)

• Seven Penitential Psalms (6, 31, 37, 50, 101, 129, 142)

• Pater noster, and various versicles and responses, which are identical to those given in Burchard XI.8

• Prayers petitioning the Lord to absolve the sinner. The first three can be found in Burchard’s early eleventh-century version of the rite.90 A fourth was added in a second later hand: Deus inmensae clementiae et inaestimabilis indulgentiae qui humane fragilitatis lapsum. This prayer is not found in Burchard but was recorded in several manuscripts of the Romano-German Pontifical group.91 The orator begs the God of immeasurable mercy and invaluable leniency to forgive the sinner and through the cure of His grace, restore him corrected and absolved to health.

The rite, in other words, seems designed to be used by someone who only requires the texts of the prayers; they can go elsewhere for instructions on how to conduct the service. It may perhaps have been intended to serve as an aide-mémoire to what was a well-known service or at least one for which guidance on how it should be delivered could be sought elsewhere, perhaps even in Burchard’s Decretum. It is, however, also possible that these jottings reflect a more academic interest of someone seeking to complete the lacunae in the current collection.

Conclusions

This case study is limited to only four different excommunication rites recorded in pontificals from only one kingdom in one century, that is the eleventh-century German Reich; and yet it shows there are considerable differences. Although the sample is small, it suggests a pattern which is worth investigating further. In two instances, the early eleventh-century Bamberg and late eleventh-century Metz pontifical, these rites have been added to the manuscript at a later stage; in both these cases the rites consist of just the texts the bishop needs to conduct the rite without any instructions as to how to do so, or, in the case of Metz, even any titles to identify their purpose. Where rites were included as a planned element of the whole codex, as in the Freising and Cambrai pontificals, they included a detailed rubric on how they should be conducted. This link between prestigious cathedral copies and more detailed prescriptive texts must be viewed in the light of Carol Symes’ arguments for modern scholars taking the proscriptive nature of liturgical texts more seriously: such texts represent clear attempts to regulate rather than describe practice.92 But attempting to impose a simple dichotomy on the manuscript evidence of didactic texts on the one hand, and pragmatic texts which support ministers who know what they are doing on the other, is more problematic.

While the shared features in the liturgies of the sample of manuscripts studied here hint at a common origin in the ninth-century Frankish practice which predated the earliest surviving account of it by Regino in the early tenth century, whether there was ever a single Urtext is much more doubtful. This microstudy demonstrates the varying levels of diversity which characterize the records of liturgical rites more generally, and at the same time highlights some challenges that the study of such texts poses for scholars. For historians interested in excommunication, it is clear that the simple narrative of a broadly static excommunication liturgy postulated by an earlier generation of scholars cannot be sustained. This case study also points to problems with the recent, revisionist accounts postulated by scholars for the pontifical’s emergence as a genre. It is difficult to view such texts as the simple product of either reformist or pragmatic tendencies; both played a role, but so did local traditions and what is best described as a more academic interest in recording rites.

These manuscripts show that liturgists played with these rites, editing texts and composing them anew. They thought about both the words and the enactment of the rite. The variations outlined above therefore suggest a lively and ongoing interest in the practice of excommunication. Explaining the reasons for such variations is much less straightforward; each manuscript provides clues as to why that particular rite was copied but taken as a whole the evidence points in five different directions. First, the inclusion of rites without instructional rubrics, such as those for excommunication in the Metz and Bamberg pontificals, might reflect a simple, pragmatic addition for use in a particular service. But not all unrubricated texts fit easily into this category. The inclusion of a number of alternative prayers in the reconciliation service in these two manuscripts points to a second possible reason for their being set down: academic interest. These particular examples might represent the scholarly focus of an individual cleric, a completist anxious to ensure that his church had access to the full episcopal liturgy in one codex. Other examples suggest a third category: careful reading of individual excommunication rites alongside consideration of their place within the codex indicates a concern with bolstering and articulating episcopal authority, as in the Cambrai and perhaps also the Bamberg Pontificals. The Freising example, however, suggests a fourth reason, a reformist concern with ensuring due legal process. Differences between rites also points to the importance of local traditions, as at Cambrai. Comparison with records in canon law can help to explain how particular variations are indebted to the influence of local, diocesan traditions, as is particularly evident at Freising.

As the Freising Pontifical makes clear, looking beyond liturgical books for evidence can also help us to interpret the more overtly liturgical records that survive. Investigating where and how the rite of excommunication was recorded has revealed that excommunication was caught somewhere between canon law and liturgy. Although prescriptions as to how it should be conducted are first recorded in legal or quasi-legal collections from the early tenth century, it only begins to be written down in liturgical books from the early eleventh century onwards. This pattern is not dissimilar to that for penance, for example, where ordines for hearing confession were first attached to penitentials in the ninth century, before migrating into liturgical collections in the tenth and eleventh centuries.93 But the pattern for penance is confused by the fact that some formulae for the older Late Antique rite of public penance, rather than confession, do appear in the earliest liturgical collections from the eighth century.94 The chronology for excommunication is much clearer: the earliest surviving evidence for a formal rite is almost coterminous with the earliest pontifical collections. But unlike other episcopal rites, such as those for the dedication of churches and the ordination of clergy, excommunication did not get recorded in the early pontificals. And even after it did so, it seems not to have been a standard component of pontifical collections from the central middle ages; many from the eleventh and twelfth century do not include any excommunication rites.95 It seems instead to belong with the more marginal rites such as those for ordeal or exorcism. And yet, it is clear from the way in which some east Frankish compilers incorporated the rite for excommunication into their liturgical collections over the course of the eleventh century that it was something which they often felt needed to be there, adding it later where necessary, as at Bamberg and Metz. Recording the rite tended to be the result of active choice; it had not become an ‘expected’ part of the pontifical repertoire, but was peripheral, entered as a response to particular situations or interests. Pontificals in this period were not, as Henry Parkes has demonstrated in Chapter 4, the static or rigid compilations suggested by modern editions. And it is clear that by 1100 excommunication was not yet part of the liturgical canon.

It is perhaps easier to ask the question why excommunication was considered peripheral than to answer it. Does this mean that for some compilers it really belonged in the courtroom, and thus inside legal books? Franz Kerff has somewhat controversially argued on the basis of similar legal evidence that penance was a judicial rather than pastoral rite, suited to the episcopal court rather than the priest’s ministry; might this be the case with excommunication?96 But just as Kerff’s arguments have been overturned both on the basis of the pastoral content of the texts of the penitential ordines, and because of their presence in priests’ books, so the fact that eleventh-century compilers usually added excommunication rites to liturgical rather than other sorts of books suggests that at least some people regarded it as a liturgical rite.97 The compilers of these books thought that it best belonged with other rites in a liturgical collection to which the cantor could make reference as necessary when preparing the bishop to conduct what, after all, must have been a formidable and frightening service for those who witnessed it.98 Identifying patterns like this suggests that churchmen had very clear ideas about the purpose and scope of pontificals; more work on their contents, both those regarded as core as well those viewed as more marginal, will help to reveal more exactly what these were. It is, however, already clear that any attempt to come up with a single explanatory model for the emergence of pontificals is doomed to failure. As the rites for excommunication studied here testify, they were recorded for various ends, and this diversity in intention should be incorporated into future research on pontificals.
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Chapter 7
Medieval Exorcism: Liturgical and Hagiographical Sources

Florence Chave-Mahir

The saints occupied an important place in medieval liturgy.1 Their names were spoken many times in both prayers and litanies and they served as models for edification. This relationship is reflected back in saints’ lives where they were sometimes depicted as clerics who were masters of liturgical rites. Saints were presented as examples of perfection to inspire the clergy, no more so than in the way that through their lives they continued Christ’s own fight against the forces of evil. Vitae also presented exemplary models for how rituals could or should be performed. Hagiographic sources may therefore help to illuminate our understanding of liturgical practices, especially less well-documented ones, such as exorcism.2

Exorcism is not very visible in liturgical sources from the central Middle Ages. The ritual of exorcism was, however, practised much earlier than that. The minor orders of the Latin Church included the role of exorcist; the exorcist’s role was to perform rites considered to be effective in rescuing a possessed person from evil spirits. The person could be either a man or a woman, young or old; they were considered as being possessed by a demon if they displayed forms of unusual behaviour, which are usually described in saints’ lives as consisting of fits, shouting incomprehensible words in an unknown language, or committing acts of extreme violence. Liturgical sources which mention exorcisms of the possessed are quite rare before the later Middle Ages; the earliest book dedicated solely to the ritual of exorcism dates to the fifteenth century.3 In this chapter I will consider what evidence there is for how exorcisms were conducted in the Middle Ages, whether there were standard ways of conducting them, and, if so, whether they were actually followed in practice.

The practice of exorcism was clearly known in the early Middle Ages. Long reserved for the preparation of candidates for baptism, rites for exorcisms in baptismal contexts are first recorded in the Carolingian sacramentaries of the eighth century. All those who were to be baptised needed to be exorcised as they were thought to have been seized by the devil. In some tenth- and eleventh-century pontificals, the purification of catechumens by exorcism was separated from the baptismal liturgy.4 However, there are few such liturgical sources concerning the treatment of the possessed and those that do survive are little concerned with describing the way in which the ritual should be conducted. What evidence does survive in liturgical books tends to consist of exorcism formulae rather than full ordines explaining how the clergy should lead the fight against the devil in this regard.

There are, though, several saints’ lives from the central Middle Ages that record in some detail the staging of the conflicts against the devil present in the bodies of the possessed. Some of these texts emphasize accounts of the healing of the possessed and make such events into a significant moment of religious edification; these exorcisms become the grand finale of the story of the saint’s life. This particular feature is intellectually and textually indebted to influential vitae from the early medieval period.5 One such saint is St Norbert of Xanten (fl. 1080–1134), the influential clerical reformer and founder of the Premonstratensian order of regular canons, for whom two twelfth-century accounts of his life survive, the earlier Vita A, and the slightly later and much longer Vita B.6 The earlier life focuses on its subject’s virtues, whilst the later life seeks to situate Norbert’s life within the history of the order; both describe his involvement in healing several cases of possession in some detail. In this chapter I shall use the lives of Norbert as a case study, exploring how exorcisms are portrayed in these texts, and compare these descriptions with the scarce liturgical evidence from the same period. The accounts of exorcisms in the lives of Norbert are very detailed and full of references to liturgical texts. Given how little evidence actually survives in liturgical books of the period, it is especially worth investigating whether these hagiographical accounts can tell us anything about how exorcisms were performed in the central Middle Ages. There are two main questions to be considered. To what extent are these hagiographical tales mere echoes of the miracles performed by Christ and thus of topoi that had circulated in such writings from Late Antiquity onwards? Or do they provide evidence for how exorcisms were actually conducted in the twelfth century?7

The Sources

Liturgical Sources

In terms of the liturgical sources from Western Europe, examples of exorcistic formulae survive in various Carolingian manuscripts; these are derived, as I have mentioned above, from the rites for catechumens. These formulae were then incorporated into the Romano-German Pontifical (henceforth PRG) tradition.8 Manuscripts in the PRG tradition, in turn, influenced liturgical sources produced in the same region of Germany, and around the same time, as the lives of Norbert.

Three twelfth-century liturgical manuscripts containing material pertaining to exorcism survive from Germany.9 The first is a twelfth-century ritual and penitential produced in the Rhine Valley for Cologne Cathedral (now Paris, Bibliothèque Nationale de France, Ms. latin 14833). It consists of a penitential, followed by a ritual – a priest’s book – which includes ten or so folios of exorcism formulae.10 This collection is quantitatively important and it contains many exorcism prayers which are also found in earlier manuscripts associated with the PRG tradition. A twelfth-century ritual from Prüm (now Munich, Bayerische Staatsbibliothek, Clm 100) includes a section of six folios dedicated to the exorcism of the possessed.11 Finally, there is also a manuscript best described as a twelfth-century penitential-ritual (now Munich, Bayerische Staatsbibliothek, Clm 3909). The exorcism formulae for the possessed appear at the very end of this codex, and seem to have been copied from Carolingian sacramentaries via manuscripts in the PRG tradition.12 These manuscripts contain only texts for use in exorcism rituals, not full ordines detailing how they were to be conducted.

For evidence as to how these formulae might have been used, we will now turn to the cases of possession described in the life of St Norbert of Xanten, in order to consider how far St Norbert (or rather his biographers) drew directly upon contemporary liturgical tradition in portraying his performance of exorcism. Can such narratives help provide evidence for how exorcism rituals were conducted at that time?

The Tales of Exorcisms in the Vitae of St Norbert of Xanten: Presentation and Context

As mentioned above, two different accounts now survive of the vita of St Norbert of Xanten, who died in 1134. Both were written soon after his death. The earliest, known as Vita A, was written at Magdeburg in Saxony (Germany) by a certain Evermode between 1145 and 1164; the second, called Vita B, was produced at Prémontré in Picardy (France) by Hugh de Fosses sometime before 1163.13 Both texts are closely related to each other and follow a similar structure. Although the exact relationship between the two accounts is not yet fully understood, B is twice as long and survives in many more copies. Both lives display a special interest in exorcism and there are several minor variations between them. The lives include six detailed accounts of exorcism and these are associated with decisive moments in the saint’s life and the construction of his order.

Four of the examples occur in chapter 4 of both vitae A and B. The first of these is said to have happened in 1121 and depicts the spectacular healing of a young girl at Nivelles (France) at precisely the moment that the authority of St Norbert was challenged by certain people close to him.14 The author of Vita A reports how this was a difficult time for Norbert; some people from the town had come to him in order to enter the religious life, but had left, unable to bear the austerity of his way of life and rule, and when he visited Nivelles they tried to turn the townspeople against him. Norbert set out a very high ideal of perfection for his brothers. As regular canons they combined a strict religious life with a commitment to pastoral preaching according to ideals directly influenced by the Gregorian reforms. Norbert adopted the Rule of Augustine, or rather the ordo monasterii, which predates that rule. It was in a climate of dispute with his followers over adherence to the life of rigorous discipline that a possessed young girl was presented to him.15

In the second example in the vitae, the object of Norbert’s exorcism is the son of a lay brother at his foundation at Prémontré who had become possessed by the devil. Lay brothers, fratres laici, were men who joined Norbert’s communities without taking holy orders; they often took care of physical tasks in order to lighten the burden of the monks, or administrative tasks if they were educated men. They sometimes included adult men who had already started a family, as in this case where the devil is described as taking one of the lay brother’s sons.16 At the abbey of Saint-Martin de Laon, for example, there were 450 lay brothers and fifty canons. The lay brothers attended matins, the morning mass and compline, but devoted themselves to manual work or agriculture the rest of the time. The numerical imbalance between lay brothers and monks occasionally caused tensions within the community.17 The portrayal of a demon attacking the son of one of the lay brothers shows how vulnerable such men were considered to be. As is clear from other sources, lay brothers were sometimes the object of criticism in the twelfth century. It is noteworthy that although the devil was a threat to someone within Norbert’s monastery he did not seek to test the community as a whole, though he is depicted as being capable of approaching and attacking brothers close to the Premonstratensians, as the brothers of Prémontré are known. Satan was thus portrayed as a real threat to the order of St Norbert and from one exorcism to the next, he is reported as never forgetting the successive healing rites to which he had been subjected.18

In the next case, the devil attacked the porter of the monastery: this time he did not actually take possession, but rather just threatened the man.19 The porter, as Vita A points out, is the brother charged with giving alms to the poor and with receiving guests. His main duty was to watch the entrance of the monastery and one night when he slept he found himself confronted with a terrifying image of Satan. After three successive nocturnal apparitions, the brother denounced the demon in order to make him leave. This example is not a matter of a possession but rather of a diabolic apparition which led the porter to utter a violent reprimand which is textually formally very similar to an exorcism.

In the final episode in this chapter, the devil attacked the steward of a lord of Maastricht.20 The demon, probably still the same one as appeared to the porter and lay brother’s son, is described as flying there. The steward, in charge of the property of his lord, may have committed some sort of crime for which he was punished with this crisis of possession, though the story does not say so specifically. In order to show that the demon attacks members from every group of society, Vita A reports that the next victim was a peasant from Vivières.21 Vita B describes how the peasant became possessed whilst drawing water at a fountain. Carried to the local church of Vivières, he was cared for there by Norbert himself.22 The final episode in Vita A recounts the diabolic possession of one of the soldiers of the Emperor Lothar II in Rome. Norbert is reported as healing him only because the pope had refused to do so.23 As Vita A makes clear, Norbert had accompanied Lothar II to Rome in 1133, in order to show his support for Pope Innocent II whose authority had been challenged by the Antipope Anacletus II.

As this summary makes clear, the majority of the accounts of exorcism or diabolic episodes which pepper the story of Norbert’s life serve to underline key moments in both his life and in the establishment of his order. They thus serve to validate the saint’s authority during his life, and thus the development of his cult.

An Exorcism as Part of the Mass

Exorcism rituals were closely associated with the mass. Bernard of Clairvaux (d. 1153), for example, advocated performing exorcism at the moment of communion within the mass itself.24 Norbert was not depicted in the vitae as actually carrying out his exorcisms whilst celebrating mass; nevertheless, the mass provides an important framework for exorcism in both the accounts in Norbert’s vitae, and in the evidence of contemporary liturgical texts. As I will go on to discuss, in some of the more detailed stories in the lives, exorcism was associated with the gathering of the community brought about by the mass. The link between exorcism and the mass is also present in some of the twelfth-century liturgical manuscripts; the ritual and penitential of Cologne, for example, includes a ‘missa pro demoniaco’ at the end of the rite relating to exorcism of the possessed.25

One of the striking features of the exorcisms in the life of Norbert is that they are often connected with the mass. In the story of the liberation of the steward of Maastricht from the demon, the author of Vita A specifies that the possessed man was brought to St Norbert just after the celebration of the annual parish feast day. Norbert is described as still wearing his holy vestments, the alb and the stole, when the possessed man was brought before him; these vestments were considered to be highly effective against the demon, as the story emphasizes at several points.26 The first exorcism in Vita A, the healing of the young girl of Nivelles, does not specify when the encounter between the saint and the possessed took place. However, Norbert is described as still wearing his alb and stole, which suggests that he had very recently celebrated mass; then, faced with the demon’s resistance, he went to rest and told the sick girl and those present to attend mass the next day.27 In this case, the ritual is shown to be more effective when associated with the mass. This fits with the evidence in other sources that in the twelfth century at least some people thought that it was most appropriate to perform exorcisms during mass.

The stories in the vitae suggest certain other conditions were also considered propitious for conducting the rite. The search for the right time was accompanied by a search for the correct location; that is, the place which would be most effective against the devil. The possessed are usually reported as having been taken to sanctuaries and holy places, that is to churches. Vita A even describes how the possessed must be brought to the altar inside the church, which is also of course the spot where the mass was celebrated.28 This confirms the potentia of place, to use Peter Brown’s favoured term.29 To the need for an appropriate context in which to carry out the exorcism Norbert adds the need for the minister himself to be on good form to fight the devil. To achieve this, Norbert advocates a strict regime of physical asceticism. Just as he imposed an austere rule on his order so he also imposed such conditions upon himself, including fasting. For example, during the exorcism carried out on the young girl of Nivelles, when he entered his lodgings, Norbert reportedly said he did not wish to eat until the possessed girl was healed.30 Fasting is mentioned several times in relation to exorcism. It is a collective act in the case of the lay brother’s son: the brothers of the house are all asked to submit themselves humbly to discipline, fasting and prayer.31 Faced with the case of the steward of Maastricht, the saint himself fasted once again. Fasting was a useful means of penitential purification for the struggle against the devil. Several other twelfth-century works mention the state of ritual purity necessary for one who engages the demon in combat. Peter Lombard, in his Sentences, explicitly refers to the necessity for the doctor to take care of himself just as the exorcist must purify himself from the evil that is in him.32 It seems that a fast inspired by those practised by monks routinely in their communities was believed to be effective against such manifestations of the devil.

The stories of exorcisms in the vitae of Norbert, their length and their failures suggest it was sometimes difficult for medieval clerics to succeed in treating such cases of possession. They might have to go through the process several times in order to overcome an extremely resistant demon. As we have mentioned already, the lives twice refer to the alb (a white tunic worn by a priest when celebrating the eucharist) and the stole (worn as a scarf around the neck), the common insignia of a priest, as being effective instruments against the devil. St Norbert’s first act when dealing with such a case was to put on these garments.33 These two sacerdotal vestments here take on the sense of serving as armour in the fight against the devil. According to the vitae, Norbert used the stole several times and the devil even tried to strangle him with it.34 When the devil realized that the saint was taking off his priestly vestments, he mocked him and suggested that he was abandoning the fight.35 The vitae of Norbert of Xanten confirm a practice present in other hagiographic traditions such as that of Hildegard of Bingen (d. 1179 ), who recommends that priests administer the exorcism ordo she wrote using the stole.36 Whilst contemporary liturgical books mention neither the alb nor the stole as being used in exorcisms, their use becomes progressively more evident during the later Middle Ages. Some liturgical manuscripts from the fifteenth century even refer to them as necessary items for exorcisms.37 It may be that the hagiographical texts preserve evidence for a practice that was not recorded until much later in the liturgical sources. Alternatively, it may be that hagiographical tales, such as those for Norbert, influenced the development of the recorded liturgy.

Returning to the first story in the life, that of the possessed girl from Nivelles, Norbert’s initial efforts to exorcise her proved a failure. After a rest accompanied by fasting and prayer, Norbert is described as having been ready to attack the demon again. One of the more detailed stories tells how the little girl from Nivelles was finally delivered from the devil during the mass itself:

The next day came and the priest of God prepared himself to celebrate the mysteries of the mass. The young girl was brought to him then in the presence of many people there to witness the outcome of the event. Norbert asked two brothers to hold the girl near the altar. Thus, when the mass had started and he came to read the Bible over the girl’s head, the demon said mockingly that he had often heard nonsense of that kind. Afterwards, when the priest raised the host, the demon cried, ‘Look! Look! He is holding his little god in his hands.’ For demons confess that which the heretics deny. The priest of God shuddered at this and, having invoked the spirit of truth in prayer with great fervour, he began to act against the demon. The latter cried, ‘I am burning, I am burning, I am dying! I want to go, I want to go! Let me go!’ And as the brothers held the little girl, the unclean spirit fled: marking his foul passage with really vile urine, he abandoned the vessel he had possessed.38

The little girl was brought to the altar which is thus portrayed as simultaneously being the place of celebration for the eucharist and that of completion for the exorcism. The rite occurred at the point in the mass when there was the gospel reading. Many other saints’ vitae also emphasize that a gospel reading was often required during exorcism.39 There is also some evidence for this in liturgical sources. The exorcism formularies recorded in the PRG manuscripts mention the possibility of such a reading40 and the twelfth-century liturgical manuscripts actually recommend it.41 In the fourteenth and fifteenth centuries this recommendation became more common in liturgical sources.42 Norbert’s vita specifies that the gospel book should be held upon the head of the possessed person as if it were itself considered effective and powerful in its own right against the devil.43

It is also worth noting one other feature in the story about the girl from Nivelles. In the account of the Nivelles exorcism it was at the actual moment of the raising of the host that the devil spoke to acknowledge the presence of Christ. The Vita A text also stresses that the demon recognized the quality of the Eucharist, but glosses the demon’s speech with ‘Demons confess what heretics deny’.44 This aspect of the story can be linked to contemporary debates over the Eucharist. This controversy surfaces elsewhere in Norbert’s life in the description of the heresy preached by Tanchelm in Antwerp. Norbert mobilized all his energy to go there to preach orthodoxy in 1124, as Vita A stresses; that is, three years after the exorcism of the little girl.45 From the beginning of the 1110s Tanchelm was denounced for challenging the Church, the authority of the pope and the clerics, and the real presence of Christ in the host. This story in Norbert’s vita therefore uses exorcism to affirm the truth of the real presence in the host, with the flight of the devil at the moment of the host’s elevation just after the revelation of its authenticity by the devil himself.

The most propitious circumstances for conducting an exorcism were seemingly to be found within the mass. The mass seems to have been favoured because it constituted a time when the faithful met, gathered around the saintly figure of Norbert. But the point of communion acquired particular importance at the time of Tanchelm’s critique of the orthodox Church. In the vitae, the exorcism ritual gave the demon a chance to speak and, recognizing both the divinity of the host and Norbert’s own powers, indirectly to denounce Tanchelm’s heresy. Norbert’s own fight again the devil through exorcism can thus be compared to the battle of the Church against heresy. Exorcism is also presented as being a liturgical practice which was not fixed, but could be adapted in response to different circumstances.

The Formulae of Exorcism Borrowed from Liturgical Books

The stories relating to exorcism in the Life of Norbert include many formulae – the words said by the saint during the rituals. Vita A in particular contains a good number of them. How far are these like or comparable with the texts found in contemporary liturgical books?

When the unnamed prior of the monastery of Prémontré (near Laon, France) tries to heal the son of a lay brother, he pronounces the formula:

Adjuro te, per Iesum Christum filium Dei, qui tuas in cruce vicit insidias et potestatem, quam iniuste et fraudulenter rapueras super hominem, iuste et potenter recepit, ut quis sis celare non praesumas.

I command you by Jesus Christ, Son of God, who triumphed over your tricks and your power upon the cross, who in all justice has taken back the power which you fraudulently usurped over man that you might not presume to hide it.46

In its construction this formula is completely faithful to the liturgical tradition. The operative adjuro te formula features many times in the formal liturgical record. This formulation seems to have been favoured for use against a demon who possesses an individual. (The words exorcizo te are more often used in rites for the exorcism of things, which are actually blessings for those objects, such as for the components of holy water.47) The initial words of Norbert’s formula can be found many times in the various texts cited in the PRG tradition, such as in the phrase ‘Adiuro te per Deum vivum et per Deum omnipotentem …’ (I command you by the living God and by Almighty God …).48 One also finds some exorcism formulae which begin adjuro te in the German manuscripts of the twelfth century in versions which are longer than the ‘model’ in the PRG group.49 Whilst this particular formula in Vita A is not identical to any I know of in the liturgical manuscripts, it is faithful to them in both its incipit and its invocation of Christ, which condemns the devil’s usurpation of power. It also follows the same pattern as they do of referring to the story of the life of Christ and the battle in which He engaged with the forces of evil.

In the same account, the porter of Prémontré is reported as pronouncing an adjuration against the diabolical apparition that appeared to him. The demon is then cursed:

Wretched creature, you were Lucifer, the star of the dawn; you were among the delights of paradise but that was not enough for you. You said, ‘I shall sit upon the mountain of the gods, I shall be like the Most High.’ So you have lost your former greatness, you have preferred the shadows to the light, wretchedness to beatitude, the filth of pigs to paradise. What a handsome exchange! What a splendid advantage for you! This is not where you belong – go wallow with the pigs in the filth and there in those stinking places await the moment of your judgement.50

This adjuration mentions both the devil’s desire to get closer to paradise and his swift fall. This is very similar to adjurations in liturgical texts which also frequently recall Lucifer’s primordial treason, citing, as did the porter, Isaiah 14:14 which attributes to the demon the desire to rule in paradise and be like God.51 But the porter continues with a diatribe against the demon, likening him to the world of animals, and more specifically to the rank world of pigs. This particular comparison of the devil to a pig and to latrines does not feature in the liturgy of the PRG manuscripts although there are clear resonances with the Gospels.52

Finally, Vita A’s account of Norbert’s life includes the words with which each exorcism should finish:

Inde sacrae mos inolevit ecclesiae, ut omnium exorcizmorum conclusio in fine sic sonet: ‘Exorcizo te per eum qui venturus et iudicare vivos et mortuos et saeculum per ignem’.

Thenceforward arose the sacred Church’s custom of ending every exorcism with the words ‘I exorcise you through him who will come to judge the living and the dead and the age through the fire’.53

One of the exorcisms in the PRG tradition, called ‘The exorcism of St Ambrose’ in Vogel and Elze’s edition, ends with almost exactly the same formula:

Qui vivit et regnat cum spiritu sancto in gloria patris, quique venturus est iudicare vivos et mortuos et saeculum per ignem.

He who lives and rules with the Holy Spirit in the glory of the Father and who will come to judge the living and the dead and the age by the fire.54

The phrase in the vita seems to come straight from a liturgical book.

The majority of the exorcism formulae presented in the vitae of Norbert of Xanten were clearly inspired by the rites recorded in the formal liturgy. The writers of these lives were sufficiently knowledgeable about the liturgy of exorcism that they were able to find and use the right words against the demon.55 Vita A of Norbert is certainly a text written with an eye for detail, but it is also the work of a cleric who was able to draw on the formal liturgy to write it. Because of its fidelity to the liturgical sources, this vita of Norbert is a very important document for students of the history of exorcism. But certain of the choices made in order to carry out the exorcisms in the narrative lead one to wonder if the writers did not sometimes take liberties with existing liturgical tradition.

A Free Liturgical Action?

In the manner of Christ, who knew how to improvise and find the appropriate actions and prayers for every situation, Norbert is shown as able to free himself from the constraints of the formal liturgy in his fight against Satan. Thus at certain moments in the story the saint seems to invent actions and techniques in his confrontation with the powers of evil.

The most surprising improvisations in the life are found in the extraordinary tale of the exorcism of the young girl of Nivelles. Having received the possessed girl and her father, Norbert, dressed in his alb and stole, began to read exorcisms over her. But his recitation was constantly interrupted by the demon’s shows of bravado: the demon began by describing the words of the exorcism as ‘nonsense’ (liras); it then asked Norbert to renounce his faith by the blood of the martyrs and provided a distraction by reciting the entire Song of Songs in both French and German, declaring that it wished to possess one of the monks present and then make the church’s vaults fall down on those in attendance. Although, when the possessed girl tried to strangle Norbert with his stole, the demon immediately lost its power. All these incidents led Norbert to take radical action, shaving the young girl’s hair and plunging her in exorcised water.56 The haircut of the young girl from Nivelles has no equivalent in the liturgy. It seems more closely related to the tonsure that medieval medical doctors gave to the insane in the hope of giving their head some fresh air. Otherwise, faced with continued symptoms, doctors might make recourse to trepanning. Was Norbert thought to have been inspired by this medical practice or did he simply decide, as the text says, to cut the girl’s hair because it was reputed to attract the demon and to be the seat of vice?57

The lay brother’s son is similarly plunged into exorcised water.58 This surprising innovation, which has no equivalent in other hagiographic stories from the same period, has several possible explanations with regard to contemporary liturgical practice. Indeed, some liturgical books recommend changing the clothes of the possessed and sprinkling them with blessed water.59 Another text, entitled ‘On the fast required for the possessed’, which is edited in the PRG, recommends ‘washing the hands, face, feet and all other parts of the body with nothing but consecrated water for six weeks’.60 This purification with blessed water is clearly analagous to the baptismal purification which also required exorcism; it is thus not surprising to see Norbert choose this kind of purification. Was this also intended to send a sign to the followers of Tanchelm who were said to have challenged all the sacraments of the Church by carrying out this kind of baptism by immersion?

The administration of exorcised water to the possessed was often accompanied by that of blessed salt. The steward of Maastricht gets salt in his mouth61 and the peasant of Vivières has his gums rubbed with blessed salt:

In response to the many people who requested it, father Norbert approached the possessed man and sprinkled him with blessed water. Then, rubbing his gums with blessed salt and washing him with blessed water, he commanded him to eat nothing during the following nine days that had not been seasoned with blessed salt and consecrated water. This done, the man returned home healed.62

This ‘exorcistic regime’, which is surprising at first sight, should also be linked to the common recommendations in liturgical rites of the period. In fact, the text referred to above entitled ‘On the fast required for the possessed’ demands that nothing be eaten apart from certain foods, preferably light, and dressed with blessed salt and water.63 Abstaining from food is also recommended to the emperor’s soldier.64 This act indicates once again that the writers of Norbert’s vitae were perfectly aware of contemporary liturgical practices.

It thus appears that through these immersions, the contact with blessed water and salt and even the haircut, the possessed underwent a process of renewal. This exorcism, which sometimes also had a penitential dimension, thus took the form of a new baptism with the use of water and salt.

Conclusions

Norbert is depicted in the life as a cleric who has mastered the liturgy of exorcism. The actions that the saint undertakes over the possessed are steeped in the rites for exorcism: the words and some of the actions even appear in the pontificals of the period. But the ritual is rendered as being far more dynamic than the liturgical sources suggest; the narrative in the life stages, relates and develops all the twists and turns of the combat. Whereas the liturgical formulae speak of the battle against the demon, the narrative tells of the difficulties of the struggle in which all exorcists are engaged from the moment they undertake to drive the demon from a possessed body. The fight is not a trivial encounter, it continues the ongoing combat against the devil led by Christ and continued by the saints throughout their vitae. The saint, like the cleric, must have his own arms, such as his stole. The liturgy and the lives of the saints are thus closely linked and these links allow us to better understand a religious practice that has left little trace in liturgical sources before the fifteenth century. Comparing the liturgical and hagiographical sources, as in this example, allows us to understand more about exorcism rituals in this period, even if we do not know whether they were actually often used against the possessed.
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Chapter 8
Rites for Dedicating Churches

Mette Birkedal Bruun and Louis I. Hamilton1

Although the precise origins of Christian rites for dedication are murky and the origin of Christian sacred space is itself debated, even the earliest Christians shared with Judaism a sense of terra sancta.2 In turn, the notion of Jerusalem as the holy land par excellence became canonical through the orthodox acceptance of the Book of Revelation as authentic. John’s vision of the end of time culminates (in Revelation 21:12) in the re-establishment of Jerusalem: ‘the holy city of Jerusalem coming down out of heaven from God’.3 After the conversion of Constantine, pilgrimage to Jerusalem rapidly became popular among Christians.4 It is also clear, that at least as early as Constantine, some churches were initiated by a distinct form of dedication rite.5 That is, almost as soon as Christianity was licit and took on a public role in Roman society, we have evidence both for some churches being dedicated in a distinct manner and for Jerusalem as a pilgrimage site. Dedication sermons, and with them much stronger evidence for the rite, soon followed.6 The notion that the space was distinct within the community and related to the Heavenly Jerusalem was commented on directly by Eusebius of Caesarea (260–341 CE).7 The rapid emergence of practices of dedication may reflect an adaptation of preceding non-Christian practices and/or the existence of a Christian precedent lost to us.8

In the earliest centuries, an inaugural mass appears to have most commonly marked the dedication of the church.9 The deposition of relics into a new altar became normative from at least 787, when it was prescribed at the second Council of Nicaea.10 A rite for the deposition of relics in a new church appears in Roman ordines from about this time.11 There was never one rite for the dedication of churches in the Middle Ages, nor was the rite uniformly practised or enforced. Tracing changes in how it was practised (as opposed to how it was presented in liturgical texts or commentaries) is exceedingly difficult and much work remains to be done.12 The rite was unclear enough even to contemporaries that as late as the fifteenth century, a cleric complained that, ‘Concerning the dedication or consecration of churches there is so much variety and various [customs] that, not only do they not agree in many points, but they often contradict themselves.’13 It is clear, however, that during the Carolingian period in the ninth century and the so-called Gregorian reforms in the eleventh and early twelfth centuries there was intense clerical interest in the ritual in relation to larger debates about ecclesiology and sacrality.14 The purpose of this chapter is to consider the problems and possibilities of a variety of sources associated with church dedications and the methods that will help reveal the multiple possible meanings of these rites. We wish to emphasize that each dedication event would have had its own range of possible significances.15 For this reason we have divided the chapter into an initial section on the variety of the rites, and a second section on the interpretation of the rite through sermons. In discussing the rites we will use the term ‘practised’ in preference to the term ‘performance’, as the latter carries with it certain anthropological implications that emphasize rituals as being stable and reinforcing social stability.16 Ritual had the capacity to generate power, rather than simply reflect power within a community; therefore, this instability ought to be expected and needs to be examined. The rite – as practised in that particular moment – would have contributed to those significances. The particular practice depended not only on the rite available, but the church itself, and the topography of its setting. From the fifth century, sermons would have attempted to direct the meaning of the event for participants, although we cannot assume that was the significance a participant perceived. The participants themselves, in addition, would have consciously or unconsciously shaped the event. This is most clearly revealed in the historical record when participants oppose the dedication through violence, but their active support gave important force to the rite and made it important for the clergy to try to direct its meaning through sermons.

Liturgical Rites

Numerous studies concerning the dedication of churches have appeared in the last decade.17 As a rule, these analyses of the liturgy and its significance have been indebted to the so-called Ordo 40 found in the edition of the Pontifical romano-germanique as edited by Cyrille Vogel and Reinhard Elze.18 As Table 4.1 of Henry Parkes’ article in this volume makes clear, Ordo 40 of the Vogel and Elze edition is a reconstruction based upon all nine of the manuscripts they consulted. It is contained in a tenth-century manuscript but is believed to be based on an earlier precedent.19 The Ordo prescribes a rite of approximately thirty-one steps.20

1. Vesting of the clergy.

2. Vigil with the relics, outside of the church and inside a tent with the sung litany.

3. Procession from the tent to the church with the relics.

4. Triple circuit around the church. The bishop sprinkles the walls with holy water and knocks on the main doors at each circuit, reciting the antiphon, Tollite portas.

5. The church doors are opened from the interior and the bishop enters with a few clergy.

6. Litany and prostration.

7. Inscription of Greek and Latin alphabets in ash on the floor of the church in a cruciform pattern (the abecedarium).

8. Preparation of the ‘Gregorian Water’.

9. Consecration of altar.

10. Aspersion of
altar (seven times).

11. Aspersion of interior of church (three circuits).

12. Aspersion of length and width of interior.

13. Prayer of consecration.

14. Proceed to altar.

15. Preparation of mortar.

16. Incensing and anointing of altar with oil and chrism.

17. Anointing of interior walls with chrism.

18. Return to altar.

19. Incensing altar.

20. Prayer of consecration.

21. Blessing of linens, ornaments, vestments, etc.

22. Exit church to tent; change of vestments.

23. Prayers outside of doors; blessing of doors.

24. Process around exterior of church with laity.

25. Address to people, lord and constructor of church.

26. Entrance with relics.

27. Installation of relics into altar.

28. Anointing of altar with chrism.

29. Vesting of altar.

30. Illumination of church.

31. Mass.

The elaborateness of this rite as described in Ordo 40 clearly marks the space as distinct from others within the community. Scholars have expanded on this in multiple ways. Didier Méhu has observed that, in the dramatic example of Cluny, as dedicated by Urban II in 1095, the dedication rite, with its encircling of the church building, mirrored Cluny’s own territorial circle of privilege, itself marked by a series of churches.21 In this case, the liturgy reflected and reinforced Cluny’s position within the landscape. Dominique Iogna-Prat has argued that the dedication at Cluny, coinciding as it did with Urban’s call for Crusade, and when placed in the larger context of a debate over the sacrality of place, also marked a particular ordering of society that was increasingly intolerant of religious difference.22 Moreover, this notion of sacred space as it developed primarily in the Carolingian era, but which came to the fore in the eleventh century, marked a rupture with early Christian notions of space, that Iogna-Prat describes as in opposition to pagan notions of the sacred.23 Scholarship on the dedication, therefore, has emphasized how the rite marked communities of power, but it has paid less attention to the variety of ritual practice and, therefore, of meaning.

There was, however, a great variety in dedication rites and rarely can we be certain what rite was used where. For example, in southern Italy in the eleventh century, at least five different versions of the rite were available.24 A still greater number of forms of the rite can be found on the Italian peninsula in the eleventh century. If we consider, for example, the rite as found in the central Italian manuscript Biblioteca Apostolica Vaticana Latina 4770, from the late tenth or early eleventh century, it contains fewer than half of the steps named above.25 Its approximately fourteen steps share aspects of Ordo 40 but are in a different order: 6, 3, 5, 15, 10, 3, 26, 27, 28, 29, 11, 30, 31 of those listed above. Absent from Vat. Lat. 4770 are the triple circuits of the exterior of the church (step 4), the anointing of the interior walls (step 17) and the tracing of the alphabets on the floor (step 7) among other steps found in Ordo 40. Their absence or inclusion surely altered the significance of the rite for the participants. These last two aspects of the rite were to be conducted by the bishop and his clergy while alone inside the church and so their absence or presence would have changed the significance of the rite for them. The triple circumambulation, however, and with it the aspersions of the exterior walls, engaged the entire community visually. Moreover, Vat. Lat. 4770 also lacks the second exterior procession around the church that we see in Ordo 40 (step 24 above). That procession was intended to include the entire congregation. Also absent from Vat. Lat. 4770 is the instruction for the bishop directly to address the ‘lay lord and constructor’ of the church. The absence of these steps would have dramatically diminished the participation of the laity. Without the triple exterior circuits and the aspersion of the exterior walls, the most visible signs of the dedication as a kind of baptism of the church were removed.26

It should be remembered that liturgical texts are prescriptive, not descriptive sources. The rite may never have been practised as the pontifical said it must. Topography can provide important evidence in this regard. To give one example, churches built into mountainsides or existing infrastructure could not be readily circumambulated, if at all. Thus, in 1092, when Urban II dedicated Santissima Trinità at Cava, whose northern wall is partially built against the mountainside, it is difficult to imagine how a circumambulation could have been accomplished.27 A monastic complex provides other problems as well, with multiple structures (cloister, dormitories, etc.) physically attached to the church. Therefore it is hard to imagine the circumambulation of Montecassino by Alexander II in 1071, even though the pontifical copied out under Desiderius, abbot of Montecassino (c. 1026–87), required an exterior circuit with the populus singing the kyrie.28 The tenth-century manuscript produced at Montecassino or one of its dependencies, Montecassino, Biblioteca dell’Abbazia 451, contains Ordines 40 and 33, both of which call for exterior circumambulation.29 It is possible, if Ordo 33 were used, that clerics (not Alexander) separately accomplished the one required exterior circuit, aspersing the church by means of a complicated route that would have taken them around the entire monastic complex and perilously close to the edge of the mountain itself.30 Perhaps three dangerous and complicated circuits around the monastic complex were made. Topography reminds us, then, that these are prescriptive sources and that ritual analysis, while desirable, must be done with caution when based on texts.31 In the broadest sense, the rite displayed the authority of the bishop and it clearly attempted to mark the church as set apart from the community as a whole. At a time when bishops were attempting to establish the ‘Peace of God’ (condemning violence against noncombatants and in sacred spaces) or their own position, the rite could have reinforced those themes. At the same time, a church’s topographical location may indicate that it had a military or defensive purpose and was, despite the Peace, built in anticipation of its having a military role.32

Without significant groups of people observing the rite, it must be noted, the rite would have been an impotent means to assert the bishop’s authority or social norms, such as the Peace. We do have substantial evidence that rites did sometimes involve large numbers of clerics and laity from across the social spectrum.33 Suger, abbot of Saint-Denis (France, 1122–51) reported that the crowds at the dedication of Saint-Denis were so great that during the rite of aspersing the exterior of the church the king and his soldiers beat back the crowd with branches and sticks in order to protect the doors; elsewhere Suger describes the crowd as forming a more joyful, more decorous procession: both may be true.34 Bruno of Asti, bishop of Segni, cardinal legate, and abbot of Montecassino (d. 1123), observed in passing that it was fitting that ‘large throngs of people gathered at the dedication of churches’.35

Clerics associated with these churches would tend to record the pious enthusiasm of the crowds who assembled at the dedication of a church and so their accounts should be treated with caution especially when lacking in detail. However, there is also evidence for resistance to both the building and the consecration of churches that may be considered more reliable. For example, in Italy, in a twenty-year period in the eleventh century, four different papal dedications were marked by some form of violence or threat of violence, in Bari (1092), Parma (1104), Modena (1106) and Capua (1108). The situations varied. In Bari in 1087, a group who stole the relics of St Nicholas (a group that included clergy, children of clergy, nobles, boni homines – civic notables of legal standing, merchants and sailors) fought a skirmish with, and defeated, the bishop’s armed men in order to retain control over the relics and the right to build their own church for them. This group had already formed an alliance with a local abbot, Elias, who would later be consecrated bishop by Urban II, who also dedicated the church of San Nicola.36 Thus, there were no clear divisions in Bari along civic or religious lines. In Modena, a group of eighteen armed knights and citizens, apparently mistrusting Matilda, countess of Tuscany, were permitted to be present at the deposition of the relics of St Geminiano into the altar of the basilica during the consecration. The rite was led by Pope Paschal II and among those present were Matilda, the new bishop, Dodo, and the architect Lanfranc along with the armed knights and citizens. It should be recalled that the deposition of the relics, according to every dedication rite from the period that I have studied, was supposed to take place only in the presence of the bishop and his clergy and certainly not an armed group of the laity. Thus, the explicit threat of violence was accommodated in the practice of the rite at Modena.37

In two other cases, Parma and Capua, a recently consecrated space elicited violence and destruction. In Parma in 1104, people destroyed a chapel Matilda built within the recently rebuilt cathedral, in opposition to an anti-imperial and reformist sermon preached by the papal legate. It was clear that the chapel represented Matilda’s local authority, and a strong military response from her was required to exact payment for the damage and restore her authority.38 In Capua, a chapel dedicated by Bruno of Segni in 1106 at Sant’Angelo in Formis (a few miles outside the city) was destroyed by soldiers of Sennes, archbishop of Capua. Sennes probably considered the dedication of a church closely linked to Montecassino by Bruno, then bishop of Segni and abbot of Montecassino, as a threat to his regional episcopal authority.

This example from Capua introduces another aspect of the rite’s possible meanings, that given to it through its architecture and art.39 In the case of Sant’Angelo, the very large image in the church’s apse fresco of its builder, Abbot Desiderius (later Victor III, 1086–87), emphasized the authority and presence of the abbey of Montecassino in and around Capua. Interestingly, not only did Paschal II censure Sennes, but he also joined Bruno in dedicating the church of San Benedetto in Capua in 1108. In this manner, Bruno and Paschal clearly employed the rite of consecration to reassert Bruno’s authority.40 These examples of participation in the rite expressed through violent opposition reveal the significance such rites could have and the diversity of interpretations of them and reactions to them. They also demonstrate the variety of views that could be held about these ceremonies in which monks and laity were pitted against bishops, the laity were confronting the reforming popes, and popes were confronting bishops. Clearly power was at stake in the consecration, but this was not a fixed performance with a fixed conclusion; it had no single ‘function’.

If, as suggested, there is no single meaning for the rite and it was not uniformly practised, then clerical efforts to direct it or guide interpretation of it must be understood as precisely that, the efforts by a specific cleric to create significance for the rite for a specific audience. That a sermon or commentary attempted to shape the meaning of a rite reveals that it was clearly perceived as significant and worth shaping. Moreover, the emphasis placed on the rite in sermons and in liturgical sources during the Carolingian and Gregorian periods reflects an effort to assert meaning through ritual practice and interpretation, an effort whose success depended on the many factors discussed above that were largely beyond the control of papal or imperial authorities. Even though it can be difficult to connect a specific sermon to a specific rite, sermons, however, remain a central piece of evidence in the effort to shape the meaning of a particular church and it is to those that we now turn.41

Sermons

What did church dedication rites signify to medieval people? Which texts are we to turn to if we want to find out? The ordines spring to mind. They define the course of the rite and hint at symbolic connotations through biblical motifs evoked in readings and chants. But, as sources for significance, they pose two problems. How the rite ought to be performed is not the same as how it was actually practised,42 and even if it was carried out by the book, the liturgy prescribed in the ordines is not the liturgy experienced by the participants. One part of the dedication was an inclusive and elaborate eight-day celebration with public processions and masses.43 But much of the central activity, the anointings, the writing of the alphabet on the floor and so on, took place behind closed doors, involving only the bishop and his officiants.44

Other types of sources give a better sense of how the dedication was perceived, for example charters, chronicles and vitae.45 This chapter focuses on the expositions in commentaries and sermons. First I examine a set of key motifs transmitted in early and high medieval texts, showing the meaning generally ascribed to the dedication. Secondly, I present three sermons that show the variation prompted by individual contexts and concerns.

Rite and Interpretation

Scholars of church dedication rituals stress the connection between contemporaneous liturgical rites, sermons and commentaries.46 But sermons and commentaries are also connected to a prolific tradition of liturgical interpretations that serve not only to explain the liturgy, but also to mould Christian belief. They establish connections that reach backwards towards biblical origins and forwards towards eschatological fulfilment.

Early Christian and medieval liturgical interpretations hinged on allegorization. The platonically based pursuit of allegorical meaning occurs in the New Testament, but as a Christian interpretative strategy it was developed by Origen above all.47 Origen’s exegesis interpreted Old Testament books in the light of the New Testament and argued that these texts are imbued with spiritual meanings beyond the straightforward literal or historical ones. Thereby texts remote in time and tenor became potentially relevant for all ages. The spiritual meanings came to be structured in three categories: the allegorical meaning speaks of Christ and the Church, the tropological or moral meaning offers guidelines for the Christian’s conduct and the anagogical meaning deals with the afterlife. Read in this light, next to their literal meaning, biblical texts contain messages for each believer concerning belief, behaviour and beatitude. The four-fold approach is related to typology: the idea that the Old Testament prefigures the New while the New Testament fulfils the promise of the Old.48 Owing to Fathers such as Ambrose, Augustine and Gregory the Great the typological-allegorical understanding came to permeate the religious mindset up to and including Dante.

General Motifs

Commentaries and sermons are important vehicles of liturgical interpretation. Those concerned with the dedication tend to focus on the constituents of the Church, and from the Carolingian age such interpretations became crucial frameworks for ecclesiological reflection.49 Many commentaries and sermons on the dedication therefore come across as doctrinal compendia.

Scholars tend usually to read such commentaries and sermons as on a par. This chapter suggests that, while thematically related and both concerned with the spiritual and moral ramifications of the rite, commentaries and sermons abide by very different generic conventions.50 The liturgical commentary is a strictly literary genre.51 Some commentaries on church dedication rites, such as the Carolingian Quid significent duodecim candelae, stay close to the liturgy.52 Others, such as Honorius of Autun’s (d. 1154) Gemma Animae, with its nuptial vocabulary, are more independent.53 By contrast, the sermon grows out of an oral situation.54 Homiletic treatment of the dedication appears in sermons written for the annual feast of the dedication of the Jewish Temple, for the dedication of a church proper55 and for the annual eight-day commemoration of the dedication instituted by Felix IV (526–30).56

It is true, however, that commentaries and sermons on the dedication share motifs. Both genres take their thematic cue from the dedication liturgy and, via four-fold interpretations, develop an array of themes whose spiritual connotations add further dimensions to the here and now of the rite.57 The interpretations focus on fundamental doctrinal themes that are not particular to this rite. In the context of the dedication they are generally couched in a metaphorical vocabulary that favours architectural and spatial images as well as biblical references to building and building materials. A summary overview of key categories, motifs and biblical references will suffice:

Typology This category inscribes each community in salvation history. The church is associated with Solomon’s Temple (1 Kings 7–8),58 occasionally with a reference to the Temple as an inferior antecedent of the Church.59 Sometimes an added typological dimension is offered through references to Moses’ Tabernacle or to the description of the feast of the dedication of the Temple (John 10).60 The typological tenor is augmented through allusions to Jacob’s dream and its epiphany, grasped in the statement ‘This place is terrifying’ (locus iste terribilis est, Gen. 28:17), cued by readings in the rite.

Christology (The ‘Allegorical’ Meaning) Allusions to the Christological implications of the dedication are complex and varied. They range from deliberations on Christ’s passion and resurrection61 to architectural images such as Christ as foundation (1 Cor. 3:11) and cornerstone (Ps. 117:22; Eph. 2:20–22).62

Ecclesiology (The ‘Allegorical’ Meaning) The fundamental association between church (building) and Church (community) is present already in Eusebius’s (d. c. 340) presentation of the Constantinian surge of dedications.63 This association is reinforced with references to 1 Peter 2:4–5 (the Christians as living stones) or to Matthew 16:18 (Peter as the rock on which Christ built his Church) and elaborated with masonic metaphors.64 Ecclesiological motifs create relations between communities across time and space, including Jews and pagans.65 Both the Christological and the ecclesiological motifs are often developed in association with allegorical interpretations of parts of the church building or other architectural allegories.66

The Christian (The ‘Moral’ Meaning) References to individual believers appear in the earliest expositions of the consecration.67 The church is described as being baptized into the universal Church in parallel with the baptism of the individual into the community.68 Tropological or moral interpretations create links between the dedication and the Christian as God’s temple (1 Cor. 3:16–17 and 6:19; 2 Cor. 6:16)69 and latch on to associations between the Lord’s temple and Christ’s body (John 2:21).70 This theme is developed ecclesiologically in the idea that the Church consists of the community of individual temples of the Lord.71

Eschatology (The ‘Anagogical’ Meaning) The anagogical reading of the dedication turns towards beatitude. Authors emphasize the provisional character of the church building: what has been begun on earth will be completed in heaven.72 The expositions stress the superiority of beatific immortality over earthly transience (1 Cor. 15:55–57) in representations of the heavenly abode which surpasses any earthly construction.73

The four-fold interpretation becomes a catalyst for expositions that position each church, community and believer within the Church and its comprehensive system of belief and which manifest the church building as the physical structure within which all of this is contained.

Three Sermons

These motifs are orchestrated in a variety of keys and degrees of sophistication. They are coloured by the theological mindset of individual authors, by the audience, as well as by institutional, social and textual conditions. The anti-arian Hilary of Poitiers (c. 300–c. 368) employs his dedication sermon to talk about the Trinity, while Augustine (354–430) uses one of his to propagate his anti-pelagian programme.74 The interpretations hover in a tension between their shared adherence to an interpretative tradition and their individual historical context.

The meaning of the dedication is taught in both commentaries and sermons. But sermons are driven by a more acute communicative compulsion.75 Méhu distinguishes between sermons inserted in historical narratives and the polished works by named authors, but even the latter, I argue, maintain a connection with the preaching situation, however stylized.76 In its written form the sermon is defined by literary conventions and even allusions to oral practice may belong to a carefully crafted literary strategy.77 At the same time sermons address, at the very least, an implied audience and by turning to sermons we approach the interpretative community for whom each of these texts made particular sense. This is an approach which is interested in the reader-response anticipated or prompted in a text and the questions in the audience which the author sought to answer.78 If we examine three sermons, one for the dedication proper, two for its annual commemoration, we shall see that while all are permeated by the four-fold interpretation, their juxtaposition illustrates how understandings of the dedication vary from one text to another.

The Stave Church Sermon

We begin with the latest sermon of the three. The so-called ‘Stave church sermon’, an Old Norse homily for the dedication, is transmitted in Old Norse and Icelandic manuscripts from around 1200 to 1220, but the material is probably older.79 Possibly a model sermon whose architectural description is sufficiently vague to apply generally,80 this homily does not speak of the rite, but offers an allegorical interpretation of the church building.81 As a catalogue of commonplaces it makes a useful point of departure.

The sermon begins with Solomon’s Temple in a paraphrase of 1 Kings 8–9 and then turns to the present community: ‘From these origins, churches and all the celebration of dedication days began. And since, dear brethren, we are holding the feast of dedication today, it is of first importance that we realize how great is the grace we receive in the church.’82 The author stresses how the church building and the grace bestowed inside it frame the life of a human being: baptism, the Eucharist, human beings’ reconciliation with God, prayers and, when sin is so grave that God’s friendship is lost, confession, as well as, finally, the funeral.83 The meaning is expounded in pedagogic vein, associating the Christian community with the hall of God (1 Cor. 6:19). First, the parts of the building are interpreted as an image of the different peoples who share the Christian faith; the Christians who are already with God (signified by the choir) and those still on earth (the nave). The altar is Christ, and the entry to the church is the right faith that leads believers into the Christian community. The floorboards are the humble: the more they are trodden on, the more they bear the weight of the Christians. The long walls are the pagans and the Jews, the cross wall at the West is Christ who unites them and the rood-screen the Holy Spirit by way of which one passes into heaven. The corner posts are the gospels and the roof an image of the believer who looks towards heaven.84

Midway through the sermon, the author shifts focus from Christianity at large to the individual Christian ‘who verily makes himself the temple of the Holy Spirit by his good works. For every man shall fashion a spiritual church within himself, not with timbers or stones, but rather with good works.’85 In this church the choir is prayer and psalms and the altar love, the cross walls are the love of neighbour (the outer wall) and of God (the inner). The entry into this church signifies control of the tongue. The corner posts are the key virtues: wisdom, justice, strength and temperance; the floorboards are humility and the roof is hope. The crucifixes are the burdens laid on our bodies in fasts and vigils. The sermon ends on an anagogical note: ‘it is for this reason that we celebrate the feast of dedication annually on earth, that we may celebrate an eternal day of dedication, which is true rejoicing of all the saints in heaven.’86 The road to this eternity goes by way partly of charity towards the neighbour: bemoan and punish them for their sins, help them in their needs; partly of tending to the souls of the dead with prayers.87

With a focus on the building the preacher has a material point of reference at hand: a physical anchoring of his instruction that aids memorization.88 The architecture provides a spatial structure which sustains messages both about relations (Christ mediating between Jews and pagans as a cross wall between two long walls) and about movement (the entry into the church, that is, via faith into the community, or the progression from nave to choir, that is, from life to death) and which allows for a coherent doctrinal structure which embraces widely different components: communal and individual, historical and contemporary, material and spiritual.

The sermon rehearses standard motifs. It goes through allegorical, tropological and, albeit less elaborately, anagogical explications of the church. When searching for the specificities of this model sermon, we may notice, parenthetically, the striking difference between the preacher’s anticipation of the community’s intent focus on the architecture and the sagas’ descriptions of the general coming and going during mass.89 Putting aside whether it was listened to or not, the sermon stresses the role of the church in human life as the locus of baptism, confession and burial, and gives clear-cut directions concerning charity for the needy and prayers for the dead. The church is positioned at the centre of the community’s life, embracing generations and social segments. The dedication ceremony is present only tacitly as the initiation of the relation between God and the congregation which is manifested in the church and which has a bearing on individual and familial life cycles as well as the daily conduct for which the listeners would expect guidelines.

Ivo of Chartres: Sermo 4, De sacramentis dedicationis

Ivo of Chartres (c. 1040–1115) was prior of the Abbey of Saint-Quentin (France) from 1069 to 1090 when he became bishop of Chartres. He was an influential author of texts on canon law, working under the auspices of Gregorian reform.90 Ivo’s Sermo 4, De sacramentis dedicationis, is written for a dedication proper.91 This is not yet a familiar space, but the preacher invests it with a meaning that relates it to the believers, employing baptism as the central point of identification. The sermon is closely connected to the sacramental ponderings in the bishop’s remaining oeuvre and to his reform agenda; as Louis Hamilton has demonstrated, the dedication feast is well suited to this end.92 It is indicative of the sermon’s doctrinal character that several of Ivo’s points were taken over in Hugh of Saint-Victor’s De sacramentis, including the dedication as the sacramental framework for all other sacraments.93 This raises, again, the question of genre. Méhu argues that the most theoretical sermons on the dedication do not differ substantially from treatises.94 But even with the flux in generic definitions in mind, an identification as sermo and its particular connotations are not to be lightly dismissed – no matter how theoretical the text. Ivo’s sermon feeds rhetorically on the implied presence of an audience: a community who shares the view of the bishop knocking on the church door and partakes in the festivities. The sermon has a speech-act character that unites the community, the feast and the Scripture differently from a treatise.

Ivo addresses his audience directly: ‘Since you have come devoutly to the dedication of this basilica today, it is necessary that you understand that what you see done to this saintly man-made [edifice] has all been fulfilled in you.’95 His ample introduction reminds them that through baptism they have been made temples of the Lord, athletes of Christ, dedicated to a life-long combat against the devil. This sacramental association flavours the entire sermon which revolves around two powerful images. The first is the dedication as a mimesis of baptism: ‘We circulate and asperse the church with water on the outside because when there cannot be a triple immersion [of the church] in the same way as of those baptized, it is necessary that there is a triple aspersion so that we can make it resemble the sacrament.’96 The second is the entry of the bishop which is presented as a critical exorcistic moment. Bearing in mind Ivo’s inclination for reform, it is unsurprising that he lingers over episcopal power: the bishop’s admission into the church is described as a veritable conquest. Ivo ponders the ‘Quis est iste rex gloriae?’ (Who is this king of Glory?) of Psalm 24 which sounds from within the church when the bishop knocks after each circulation. The voice of the Psalm – and of the deacon from inside the church – is ascribed to the church itself. Before the bishop enters, the church is a type, Ivo states, of an ignorant people immersed in the darkness of faithlessness; they do not recognize the Petrine power bestowed by the Lord. But the bishop commands the demons and vices to open their doors. He enters the church and, prostrate on the floor, calls to God to sanctify the place. Associations between liturgy and dramaturgy are controversial, but it does seem that Ivo exploits the dramatic potential of the entry to the full.

Each ritual element is commented on and put in perspective by biblical references, some of which recur in readings and chants during the rite. After having zoomed in, as it were, on the church, Ivo employs the elements of the dedication ceremony to open the view towards a wider doctrinal horizon. The symbolism is dense and knotted. The diagonal writing of the alphabets is associated with the first rudimentary version of sacred doctrine which reaches Jews and Gentiles. The episcopal staff used for writing signifies the salvation reaching to the ends of the world through the sacerdotal office.97 The association of the alphabet with Jews and Gentiles is in tune with other interpretations, but it is in contrast to the ‘Stave church sermon’s’ association of the people with the church walls.98 This reminds us that while motifs are relatively stable, their interpretations are not schematic. Doctrinal motifs are accumulated in Ivo’s homiletic compendium: salt and ashes are mixed just as divine insight must merge with faith in the Passion; water mixed with wine signifies Christ’s double nature, and the aspersion of the inner walls shows that exterior appearances must be complemented by interior saintliness. The seven-fold aspersion of the altar is done with water and hyssop. Hyssop is a humble, purging herb; it signifies Christ’s humility which cured human pride when he aspersed it with his blood. The bishop wipes the altar with linen; linen comes from the earth and is bleached with much labour: this is Christ’s flesh emerging from earth, signifying the Virgin, and he who reached resurrection through suffering.99

After a rich and dense explanation the bishop reaches his anagogical conclusion with Psalm 29:12: ‘You have turned for me my mourning into joy’. This makes for a dialectical juxtaposition of the mournful present life and the vision of peace. Lamentation, Ivo states, will be turned to joy when we are brought through to the fatherland from which we are now exiled. The feast establishes a link to this eternal joy: it is the delightful and festive dedication of God’s man-made temple in its wedding clothes, and he will preserve this temple until the eternal dedication.100

Ivo of Chartres exploits the stock repertory of dedication themes: the community as living stones, the universal Church and each baptized member of it, the completion of the dedication in beatitude. But their exact form and organization are shaped by his preoccupation with episcopal power and his intent to make the audience see the dedication of this new church in relation to their baptism. This intent he shares, to some extent, with the Stave church preacher, but whereas the Old Norse text centres on life cycles and guidelines for behaviour, Ivo’s focus rests on the divine purging imparted in the sacrament and mediated by the bishop; he addresses the sacramental and salvational coherence between the Bible, the building and the doctrine, between the baptized and their church. We can only begin to surmise that these may have been issues that the audience was querying too.

Bernard of Clairvaux: In dedicatione ecclesiae, sermo 1

The Cistercian Bernard of Clairvaux (1090–1153) was a crusade preacher, church politician and prolific author. In his six sermons In dedicatione ecclesiae, completed after 1150, he writes, above all, as abbot. The commemoration of the dedication is one of the feasts for which the Cistercian manual Ecclesiastica officia prescribes that a sermon be delivered in the chapter, preferably by the abbot.101 The audience was the Cistercian community at its most comprehensive, including lay brothers, guests and familiares.102 Kienzle suggests that this retinue may have entailed straightforward, vernacular preaching.103 But in the written version Bernard’s dedication sermons are literary compositions which presumably circulated among audiences beyond Clairvaux.104 Meyer considers the sermons to be a liturgical commentary on the rite.105 But again it seems well-advised to maintain a distinction between sermon and commentary. The texts retain an association with the idea of the abbot preaching to a monastic community; for instance, Bernard appears to survey his audience, observing ‘so many youngsters, so many adolescents, so many noblemen’;106 elsewhere he speaks of the mood in which the audience will leave having heard the sermon.107 At the same time Bernard’s dedication sermons form a coherent literary unit with conscious development of motifs and escalating density.108 They are permeated by the allegorical dynamic and carefully crafted rhetoric typical of the abbot and thereby linked to the remainder of Bernard’s work as much as to other dedication texts.109

Like Ivo of Chartres and the Stave church preacher Bernard begins by approaching his audience, but the abbot addresses a ‘we’ that is considered as a group apart from the Church at large: ‘Today’s feast, brothers, must for us be so much more worthy of devotion, as it is more related to us. For we have the other saints’ feast in common with the other churches, but this one is our own since it is celebrated by no one but us.’110 Then the abbot introduces one of his main themes: the relation between the building, each monk’s body, and the soul which God beatifies on earth and sanctifies in heaven.111 Bernard rehearses the motif of the individual believer as the Lord’s temple, but he dwells upon the corporeal aspect, speaking about the wonder which takes place when men decide to estrange themselves from gluttony, drunkenness and lasciviousness for the rest of their lives. He speaks in the language of Exodus about their individual paths: each knows the wonder that brought him to leave Egypt and traverse the desert of renunciation. The perspective is exclusively monastic.

The monks’ conversion stories prove that the Holy Spirit inhabits their bodies. They have been dedicated to the Lord; not only those who were present at the consecration, but ‘anybody who does service for God in this place to the end of time’.112 With this prelude the abbot reaches his Christological peak: ‘Thus in us must be carried out spiritually what earlier happened visibly on the walls. And that, if you want to know, is aspersion, inscription, unction, illumination and benediction. This have the bishops carried out visibly in this house; this Christ […] carries out invisibly in us each day.’113 We recognize the association of the ritual action and the interior work of grace from Ivo’s sermon, but instead of speaking of the work of grace in association with baptism, the abbot describes it as an ongoing process. Bernard elaborates each element: the purging is brought about by the hyssop of humility, the aspersion by the tears of confession and the water from Christ’s side wound, the source of love. For both Ivo and Bernard hyssop signifies humility. But while Ivo associated the herb with Christ, Bernard links it to the humility demanded of monks. Bernard’s notion of humility is related to Christ’s example but has its particular place in the monastic mindset, revolving around the Rule of Benedict’s twelve steps of humility. The diagonal alphabets signify the law written not in stone, but in hearts, with God’s exorcizing finger. Once again we see that motifs resonate, but in other tonalities.

Across the next five sermons Bernard traces a grand loop, intertwining the threads of the three spiritual modes of interpretation. He moves via the soul as God’s lodging, a soldier’s tent (sermo 2) and a walled camp attacked by enemies (sermo 3), to the ascent to the peace of beatitude (sermo 4) and the recognition of the darkness of sin and the light of hope (sermo 5) before he brings his elaboration to a safe landing in the present:

For us this dedication of our house is a family celebration, even more familial, however, is the dedication of ourselves. Ours was that aspersion, ours that benediction and ours that consecration, which was carried out by the holy hands of the bishop, and which, with the anniversary recurring today, is called to memory through solemn praises.114

Bernard takes his point of departure from the material world. References to the building recur throughout, but he also lingers over each monk’s individual combat with vice. His is a metaphorical construction: what the bishop does in the dedication resembles Christ’s actions in the soul. In order for the metaphor to function, one part must make immediate sense; the dedication must connote an event at which things are done to the building.115 The association between the building and the soul is not unique to Bernard.116 However, in his portrayal of the things done to the building and to the soul Bernard evokes his basic interpretative principle: the development from an understanding in carne (according to the flesh) to an understanding in spiritu (according to the spirit).117 Envisioning the dedication will help his audience understand the ineffable workings of Christ in their own souls. From this basis the abbot proceeds into a dense elaboration of typically Bernardine themes. The dedication is the point of departure, but it seems that, for author and audience, the real interest rests less with the interpretation of the dedication than with the dedication as a cognitive tool for the understanding of how Christ works in each monk as he proceeds towards beatitude. We recognize key dedication motifs, but the tone is distinctly Bernardine.

Conclusions

What did the dedication signify to medieval people? Which texts are we to turn to if we want to find out? A reading across commentaries and sermons shows dominant motifs. But if we want to gain the slightest idea – and slight it is – of the audience’s understanding, one way is to turn to specific texts and the queries they address. In this respect, sermons are arguably more suggestive than commentaries, owing to their communicative obligation to a specific audience. No matter how literary or how theoretical, sermons speak to a particular interpretative community. The contours of such communities, however vague, begin to appear when we examine the ways in which particular authors shaped stock motifs and made them relevant in a given context – even when this was not done as explicitly as in Bernard of Clairvaux’s ‘Ours was that aspersion, ours that benediction, ours that consecration …’.

The dedication consecrates the church as a place that is holy and in which one encounters the holy. Interpretations of the rite reflect on the life and faith framed by the building. These interpretations are often rooted in the four-fold method of interpreting scripture. They tend to be all-inclusive, comprehending, albeit rudimentarily, ecclesiology, Christology and eschatology as well as the belief and conduct of the community and its individual members. Interpretations tend to reproduce an overarching set of motifs, even as diversity abounds. Genre is key. Therefore dedication commentaries and sermons must be considered not only within the semantic universe established by the rite, but also within their individual conceptual worlds, emerging against the backdrop of generic conventions, communities of interpretation and authorial perspectives.

Reflections

If ritual matters to history, then differences and nuances in ritual also matter. The more generic our understanding of the ritual is, the more generic our conclusions about its import will be: in the example of the dedication rite, that it marked communal identity and power and conveyed particular typological structures. The more precise our understanding of the ritual employed, the more subtle our analysis of its significance can become. If we can analyse precise rituals and how they were practised and perceived, then we can, in turn, discern the interpretive communities that they address and the subcommunities of antipathy and amity that they establish. Ideally, we can see how ritual generates, not simply reflects, power. It is no surprise that bishops wished to mark themselves and their actions as politically and soteriologically powerful. What is more interesting, and more difficult, is to understand how these efforts were received as that tells us about both the resistance to, and the generation of, power.

New methods are needed to coordinate the multiple sources and varieties of evidence that enable multivocal readings of a liturgy and to trace the changing significances of a space and a practice over time. One promising area of development is the growing interest in the possibilities of geographic information systems (GIS) as a tool for historical analysis. GIS enables us to locate multiple forms of evidence (visual and textual) at a precise latitude and longitude. That permits the analysis of the historical evidence in its geographic context on a map. With such tools one can analyse how the larger built environment, either within a church, city or landscape, and the multiple levels of meaning it signified to contemporaries, helped shape the local significances of specific liturgical events. While modern historians have begun to exploit these tools, medievalists have yet to fully embrace them.118 The closest efforts so far by medievalists that we know of, is the work being done on medieval Chester.119

This method is particularly helpful to capture the allegorical approach to space as it enables the coordinated analysis of texts and objects within a landscape, what Mette Bruun has called, ‘the textual representation of topography’.120 Sermons for the dedication and its annual commemoration create a form of palimpsest. They map a spiritual topography onto the physical topography of the church and its surroundings, elaborating on the topographical allusions of the rite. This spiritual topography encompasses Old Testament locales such as Solomon’s Temple and the terribilis locus where Jacob encountered God as well as the eternal heavenly homeland. We cannot know how this palimpsestic speech-act was conceived by the participants. The medieval allegorical climate was such that the association between a particular church and its specific political context and location on the one hand and the celestial beatitude on the other would not seem foreign. But individual perceptions must be surmised from reactions: be they the violent resistance against episcopal authority or the more peaceful responses anticipated or evoked by sermons.

The consecration of a church drew its possible meanings from a broad range of local and pan-European sources. When we work with the dedication rite, we must make an effort to coordinate those sources – and to do so with an acute consciousness of the range of information which may be gathered from each particular source. Only thus can we counter the risk of confusing one asserted meaning for the totality of its significances, or the significance imparted to any given viewer.

1 Louis I. Hamilton wrote the introduction and the section on liturgical rites; Mette Birkedal Brunn that on sermons; the final reflections were jointly authored.

2 For a survey of the earliest evidence, see Francis E. Peters, Jerusalem: The Holy City in the Eyes of Chroniclers, Visitors, Pilgrims, and Prophets from the Days of Abraham to the Beginnings of Modern Times (Princeton: Princeton University Press, 1985).

3 See the brief overview of the development of the allegorical reading of scripture in early Christianity as it refers to the Temple in Ann R. Meyer, Medieval Allegory and the Building of the New Jerusalem (Cambridge: D.S. Brewer, 2003), 1–23.

4 E.D. Hunt, Holy Land Pilgrimage in the Later Roman Empire (Oxford: Oxford University Press, 1982).

5 Thaddeus S. Ziolkowski, The Consecration and Blessing of Churches: A Historical Synopsis and Commentary (Washington, DC: Catholic University of America Press, 1943).

6 For fifth-century Gaul, for example, Ian Wood has found ample evidence, ‘The Audience of Architecture in Post-Roman Gaul’, in The Anglo-Saxon Church: Papers on History, Architecture and Archaeology in Honour of Dr H.M. Taylor, ed. L.A.S. Butler and R.K. Morris (London: Council for British Archaeology, 1986), 74–79.

7 Eusebius, Historia ecclesiastica, ed. Gustave Bardy, Sources chrétiennes, 31, 41, 55 and 73 (Paris: Cerf, 1952–60), Book X, cc. III–IV.

8 Louis I. Hamilton, A Sacred City: Consecrating Churches and Reforming Society in Eleventh-Century Italy (Manchester: Manchester University Press, 2010), 14. For an effort to further trace the origins of the rite, see Brian V. Repsher, ‘The Abecedarium: Catechetical Symbolism in the Rite of Church Dedication’, Mediaevalia 24 (2003): 1–18. See also Louis I. Hamilton, ‘Les dangers du rituel dans l’Italie du XIe siècle: entre textes liturgiques et témoignages historiques’, in Mises en scène et mémoires de la consécration d’église dans l’occident médiéval, ed. Didier Méhu (Turnhout: Brepols, 2008), 159–88.

9 Ziolkowski, Consecration and Blessing of Churches, 14–15.

10 Ziolkowski, Consecration and Blessing of Churches, 14–15.

11 OR, vol. 4, 336.

12 See Hamilton, Sacred City, 14. Physical evidence will prove essential in any effort to capture the earliest Christian notions of space. See, for example, the recent discoveries at Megiddo, described by Yotam Tepper and Leah Di Segni, A Christian Prayer Hall of the Third Century CE at Kefar ’Othnay (Legio): Excavations at the Megiddo Prison 2005 (Jerusalem: Israel Antiquities Authority, 2006). The floor mosaics discovered certainly suggest a space set apart and marked for worship. Dominique Iogna-Prat and Collins both emphasize Paul’s notion of the individual Christian as the temple: Dominique Iogna-Prat, La maison dieu: une histoire monumentale de l’église au moyen âge (v. 800–v. 1200) (Paris: Editions du Seuil, 2006), 30–33; Patrick Collins, The Carolingian Debate over Sacred Space (New York: Palgrave Macmillan, 2012), 7–8. Collins notes the wide range of views on sacred space in the first centuries of Christianity. It should be noted that Paul and the earliest Christians continued to worship at the Temple in Jerusalem, as at Acts 2:46 and 21:26. I am not convinced that Paul’s notion of the body as Temple was intended as an assault on sacred space per se, or that early Christians understood it as such. See also Jennifer Harris, ‘The Body as Temple in the High Middle Ages’, in Sacrifice in Religious Experience, ed. Albert I. Baumgarten (Leiden: Brill, 2002), 233–56.

13 The Pontifical of Charles de Neufchatel as transcribed in Leroquais, Pontificaux, 1: 77. Cited by Thomas Davies Kozacheck, ‘The Repertory of Chant for Dedicating Churches in the Middle Ages: Music, Liturgy and Ritual’, DPhil diss., Harvard University, 1995, 1. See also p. 16 above.

14 For the Carolingian period, see Iogna-Prat, La maison dieu; Collins, Carolingian Debate; and D. Polanichka, ‘Transforming Space, (Per)forming Community: Church Consecration in Carolingian Europe’, Viator 43 (2012): 79–98 (emphasizing the uniting force of the ritual); on the Gregorian reformers’ efforts to shape the meaning of the rite, see Hamilton, Sacred City.

15 Hamilton intends a distinction between ‘meaning’ (that which may have been alluded to in rite, space or sermons) and ‘significance’ (that for which we have evidence as being perceived meaning by a participant). See Hamilton, ‘Desecration and Consecration in Norman Capua, 1062–1122: Contesting Sacred Space during the Gregorian Reforms’, Haskins Society Journal 14 (2003): 137–50.

16 As rightly observed in the introduction to The Appearances of Medieval Rituals, ed. Nils Holger Petersen et al. (Turnhout: Brepols, 2003). Throughout this article Hamilton is emphasizing ritual instability in the dedication and the manner in which rites attracted opposition, noting that sermons asserted a meaning often in line with the notion of social stability in performance theory.

17 To name some of the more prominent recent studies contributing to the study of the significance of the dedication rite: Thomas Kozachek, ‘Repertory’; Brian V. Repsher, The Rite of Church Dedication in the Early Medieval Era (Lewiston, NY: Edwin Mellen Press, 1998); Eric Palazzo, L’évêque et son image: l’illustration du pontifical au moyen âge (Turnhout: Brepols, 1999); Didier Méhu, Paix et communautés autour de l’abbaye de Cluny Xe–XVe siècle (Lyon: Presses universitaires de Lyon, 2001); Iogna-Prat, La maison dieu; Méhu, ed., Mises en scène et mémoires de la consécration de l’église dans l’occident médiéval (Turnhout: Brepols, 2007); Hamilton, Sacred City; Polanichka, ‘Transforming Space’; Helen Gittos, Liturgy, Architecture, and Sacred Places in Anglo-Saxon England (Oxford: Oxford University Press, 2013), ch. 6.

18 PRG.

19 See Polanichka, ‘Transforming Space’, 85.

20 For a more complete description, see Hamilton, Sacred City, 13–50.

21 Méhu, Paix et communautés, 152–65.

22 Iogna-Prat, Order and Exclusion: Cluny and Christendom Face Heresy, Judaism, and Islam (1000–1150) (Ithaca, NY: Cornell University Press, 2002), 168–79.

23 The full argument is presented in his La Maison Dieu, but see also Iogna-Prat, ‘Churches in the Landscape’, in Early Medieval Christianities, ed. Thomas F.X. Noble and Julia M.H. Smith (Cambridge: Cambridge University Press, 2008), 363–79.

24 For comparative tables see Roger E. Reynolds, ‘Les cérémonies liturgiques de la cathédrale de Bénévent’, in La cathédrale de Bénévent, ed. Thomas Forrest Kelly (Ghent: Ludion, 1999), 167–205; and Hamilton, Sacred City, Tables 1–3, pp. 27–50.

25 See the description in Reynolds, ‘Les cérémonies liturgiques’, 167–205; John Boe and Alejandro Planchart, eds., Beneventanum Troporum Corpus 2: Ordinary Chants and Tropes for the Mass from Southern Italy, A.D. 1000–1250. Part 1 Kyrie Eleison, 2 vols. (Madison, WI: A-R Editions, 1989), 1:2.

26 Repsher, studying the commentary known as the Quid significent duodecim candelae, argues that it is an interpretation of Ordo 40 as a baptism. Others have argued from the form of the rite and from sermons that the rite was understood as a baptism of the church: Iogna-Prat, La maison dieu; Lee Bowen, ‘Tropology of Mediaeval Dedication Rites’, Speculum 16 (1941): 469–79.

27 For the relationship of the church to the mountain, see Simeone Leone, ‘La chiesa di S. Alferio fondatore della badia di Cava’, Benedictina 27 (1980): 393–416.

28 Rome, Biblioteca Apostolica Vaticana, Ms. Barberini latinus 631.

29 See Hamilton, Sacred City, 110.

30 Herbert Bloch, Monte Cassino in the Middle Ages, 3 vols. (Cambridge: Cambridge University Press, 1986), 1072, fig. 54.

31 See Hamilton, ‘Les dangers du rituel’, 159–61, 173.

32 Hamilton, ‘Memory, Symbol, and Arson: Was Rome Sacked in 1084?’, Speculum 78 (2003): 378–99.

33 The evidence for eleventh-century Italy is discussed in detail in ch. 2 of Hamilton, Sacred City.

34 It is not entirely clear if the king and his retinue only were impeded by the crowd, or if the crowd was also impeding the rite although that seems most probable. Suger, De consecratione, in Abt Suger von Saint-Denis ausgewählte schriften: Ordinatio, De consecratione, De administratione, ed. Andreas Speer and Günther Binding. (Darmstadt: Wissenschaftliche Buchgesellschaft, 2000), 242; Suger, De administratione, in Abt Suger, 322. See also Suger, Oeuvres 1, ed. and trans. Françoise Gasparri (Paris: Les Belles Lettres, 1996), 44–47, 114–15; Günther Binding and Andreas Speer, Abt Suger von Saint-Denis, De consecratione; kommentierte Studienausgabe (Cologne: Abt. Architekturgeschichte, 1995); and Abbot Suger: On the Abbey Church of St-Denis and Its Art Treasures, ed. and trans. Erwin Panofsky (Princeton: Princeton University Press, 1946).

35 Bruno of Segni, Libri sententiarum, PL 165: 879c.

36 This is discussed in detail in Hamilton, Sacred City, 135–42.

37 Hamilton, Sacred City, 187–95.

38 Hamilton, Sacred City, 196.

39 Examples of studies of art and architecture of particular interest to dedication rites include: Lucy E.G. Donkin, ‘Usque ad ultimum terrae: Mapping the Ends of the Earth in Two Medieval Floor Mosaics’, in Cartography in Antiquity and the Middle Ages: Fresh Perspectives, New Methods, ed. Richard J.A. Talbert and Richard Watson Unger (Leiden: Brill, 2008), 189–218; Cécile Treffort, ‘Une consécration “à la lettre”. Place, rôle et autorité des textes incrits dans la sacralisation de l’église’, Mises en scène, ed. Méhu, 219–52; Yann Codou, ‘La consésecration du lieu de culte et ses traductions graphiques: inscriptions et marques lapidaires dans la Provence des XIe–XIIe siècles’, in Mises en scène, ed. Méhu, 253–84; Donkin, ‘Mosaici pavimentali medievali nell’Italia settentrionale e i loro rapporti con la liturgia’, Atti del X Convegno dell’Associazione Italiane per lo Studio e la Conservazione del Mosaico (Tivoli: Edizioni Scripta Manent, 2005), 503–14; Elizabeth C. Parker, ‘Architecture as Liturgical Setting’, in The Liturgy of the Medieval Church, ed. Thomas J. Heffernan and E. Ann Matter (Kalamazoo: Western Michigan University, 2001), 273–326; Nancy Spatz, ‘Church Porches and the Liturgy in Twelfth-Century Rome’, in Liturgy of the Medieval Church, 327–67.

40 See Hamilton, ‘Desecration and Consecration in Norman Capua’, 143–50; and Hamilton, Sacred City, 200–1.

41 A good example of the possibilities and limits of such an effort can be seen in Ugo Facchini, ‘I sermoni In cena Domini ed In dedicatione ecclesiae di san Pier Damiani. Esame della ritualità’, Benedictina 54 (2008): 212–32.

42 On this general scholarly challenge, see, for example, Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and Methods for the Study of Early Liturgy, 2nd ed. (Oxford: Oxford University Press, 2002), 1–20. Concerning dedication, see Hamilton, Sacred City and ‘Les dangers du rituel’, 159–88.

43 See Hamilton, ‘To Consecrate the Church: Ecclesiastical Reform and the Dedication of Churches’, in Reforming the Church before Modernity: Patterns, Problems, and Approaches, ed. C. Bellitto and L. Hamilton (Aldershot: Ashgate, 2005), 105–37, at 106–7 (early Middle Ages); Ruth Horie, Perceptions of Ecclesia: Church and Soul in Medieval Dedication Sermons (Turnhout: Brepols, 2006), 10–12 (historically unspecific).

44 Emphasized in Margrete Syrstad Andås, ‘Art and Ritual in the Liminal Zone’, in The Medieval Cathedral of Trondheim: Architectural and Ritual Constructions in their European Context, ed. Margrete Syrstad Andås et al., Ritus et artes: Traditions and Transformations 3 (Turnhout: Brepols, 2007), 47–126, at 59–60.

45 For example, Michel Lauwers, ‘Consécration d’églises, réforme et ecclésiologie monastique’, in Mises en scène, ed. Méhu, 93–142, see also Méhu, ‘Historiae et imagines’, in ibid., 15–48, at 40–44; Hamilton, Sacred City and ‘Les dangers du rituel’.

46 For example Méhu, ‘Historiae et imagines’, 32.

47 Especially Galatians 4: 21–26 on Hagar and Sarah as allegories of the two covenants. The classic work is Henri de Lubac, Medieval Exegesis: The Four Senses of Scripture (Grand Rapids: W.B. Eerdmans, 1998; first publ. in French 1959); more accessible are Beryl Smalley, The Study of the Bible in the Middle Ages (Oxford: Blackwell, 1952 and later), 1–26; Daniel Boyarin, ‘Origen as Theorist of Allegory: Alexandrian Contexts’, in The Cambridge Companion to Allegory, ed. R. Copeland and P.T. Struck (Cambridge: Cambridge University Press, 2010), 39–54; and Denys Turner, ‘Allegory in Christian Late Antiquity’, in ibid., 71–82.

48 Such as the crossing of the Red Sea as a type of Christ’s Passion and the purging of sin in each individual baptism; Augustine, De catechizandis rudibus, 20.34: Œvres de Saint Augustin 11/1: La première catéchèse, de catechizandis rudibus, trans. Goulven Madec (Paris: Etudes augustiniennes, 1991), 166–68.

49 Méhu, ‘Historiae et imagines’, 28.

50 Exemplified in Eric J. del Giacco, ‘A Comparison of Bede’s Commentary and Homilies on Luke’, Medieval Sermon Studies 50 (2006): 9–29.

51 Treatises such as Ambrose’s De sacramentis, Isidore of Seville’s De ecclesiasticis officiis and Amalarius of Metz’s commentaries, such as Expositio Missae and Liber officialis; for more examples see Méhu, ‘Historiae et imagines’, 28–32; Iogna-Prat, La maison dieu, 285.

52 Published as Tractatus de dedicatione ecclesiae by Remigius of Auxerre in PL 131:845–66; an English translation appears in Repsher, Rite of Church Dedication.

53 Gemma Animae 1.150; PL 172:590. The allusion to the wedding between Christ and the Church is based on Eph. 5: 21–27; Lauwers, ‘Consécration d’églises’, 114.

54 See Beverly M. Kienzle, ‘Medieval Sermons and Their Performance: Theory and Record’, in Preacher, Sermon and Audience in the Middle Ages, ed. C. Muessig (Leiden: Brill, 2002), 89–124.

55 OR 40 prescribes a sermon after the triple procession with the relics.

56 Felix IV, Epistula 2, PL 65:16–21, including a full quotation of 1 Kings 8 on the Temple; see also Iogna-Prat, La maison dieu, 292; Repsher, Rite of Church Dedication, 20–21.

57 Finbarr C. Clancy, ‘Augustine’s Sermons for the Dedication of a Church’, in Papers Presented at the Thirteenth International Conference on Patristic Studies, ed. M.F. Wiles and E.J. Yarnold, Studia Patristica 38 (2001): 48–55, at 48–50.

58 Augustine, De civitate Dei, 18.48; or to the synagogue as inferior to the church, Quid significent duodecim candelae, 5. These are but representative texts; for additional examples, see, for the early Middle Ages, Hamilton, Sacred City; Repsher, Rite of Church Dedication; for the late Middle Ages, see Horie, Perceptions of Ecclesia.

59 Hilary of Poitiers, De dedicatione ecclesiae, PL 10:881–83; Bede, Homilia 21, PL 94:247–8; Homilia 45, PL 94:434; Peter Damian, Sermo 72.9, PL 144:910.

60 For the Tabernacle, see Bede, Homilia 45, PL 94:434; Hrabanus Maurus, De institutione clericorum, 2.45, PL 107:358–9; Homilia 39, PL 110:73–4. The reference to John appears in Isidore of Seville, De origine officiorum 36.1, PL 83:771, reiterated in Hrabanus Maurus, De institutione clericorum 2.45, PL 107:358. See also Bede, Homilia 21, PL 94:243–49; Ivo of Chartres, Decretum 3.24, PL 161:204. The twelve-year-old Jesus in the Temple (John 10: 24) is exploited allegorically in Bede, Homilia 21, PL 94:244; Hrabanus Maurus, Homilia 40, PL 110:74–75.

61 Augustine, Sermo 163.3, PL 38:890; Sermo 336.3–5, PL 38:1473–75; Bede, Homilia 21, PL 94:244–45.

62 Eusebius, Historia ecclesiastica 10.4; Bede, Homilia 45, PL 94:436; Haymo of Halberstadt, Homilia 141, PL 118:746 (defined by Henri Barré as Haymo of Auxerre in Les homéliaires carolingiens de l’école d’Auxerre (Vatican City: Biblioteca Apostolica Vaticana, 1962), 61.

63 Eusebius, Historia ecclesiastica 10.3. See also Hilary of Poitiers, De dedicatione ecclesiae, PL 10:881; Bede, Homilia 21, PL 94:248; Homilia 45, PL 94:434.

64 Méhu, ‘Historiae et imagines’, 37.

65 Augustine, De civitate Dei 18.48; Bede, Homilia 45, PL 94:434; Hrabanus Maurus, De universo 14.23, PL 111:401; Bruno of Segni, Expositio in Exodum 26, PL 164:318; Hugh of Saint-Victor, De sacramentis II.5.1, PL 176:439. Another form of historization appears in claims that the command to build churches was Christ’s requirement to his disciples; Lauwers, ‘Consécration d’églises’, 117–21.

66 Commentaries on Ezechiel, including his vision of the Temple; Bede’s De templo and De tabernaculo; Hrabanus Maurus, De universo 14; G. Turville-Petre, ‘The Old Norse Homily on the Dedication’, Medieval Studies 11 (1949):206–18, at 207.

67 Repsher, Rite of Church Dedication, 25 with reference to Ambrose’s Exhortatio ad virgines, PL 16:380.

68 Ivo of Chartres, Sermo 4; Repsher, Rite of Church Dedication, 17.

69 Eusebius, Historia ecclesiastica 10.4; Augustine, Sermo 163.1, PL 38:889; Bede, Homilia 21, PL 94:244; Hrabanus Maurus, Homilia 40, PL 110:75; Peter Damian, Sermo 72.11, PL 144:910. For associations of body and temple, see Harris, ‘Body as Temple’.

70 Eric Palazzo, Liturgies et société au moyen âge (Paris: Aubier, 2000), 72.

71 Repsher, Rite of Church Dedication, 29–30.

72 Augustine, Sermo 336.1, PL 38:1473; Sermo 337, PL 38:1475–78, both arguing that believers, as houses of God, are built in this life and dedicated in the next; Hilary of Poitiers, De dedicatione ecclesiae, PL 10:884; Bede, Homilia 21, PL 94:245–46 and 248; Homilia 45, PL 94:434; Hrabanus Maurus, Homilia 40, PL 110:75–76.

73 Augustine, Sermo 163.7–12, PL 38:892–95; Bernard of Clairvaux, In dedicatione ecclesiae, sermo 4.4–6: Bernhard von Clairvaux: Sämtliche Werke, ed. Gerhard Winkler et al., 10 vols. (Innsbruck: Tyrolia Verlag, 1997), 8:840–46; Sancti Bernardi opera, ed. Jean Leclerq, Henri Rochais and Charles Talbot, 8 vols. (Rome: Editiones Cistercienses, 1957–77), 5: 385–88.

74 Gert Partoens, ‘Prédication, orthodoxie et liturgie’, in Prédication et liturgie au moyen âge, ed. N. Bériou and F. Morenzoni (Turnhout: Brepols, 2008), 23–51, at 50.

75 On medieval sermons, see B.M. Kienzle, ed., The Sermon, Typologie des sources du moyen âges occidental 81–83 (Turnhout: Brepols, 2000); and, briefer, Ann T. Thayer, ‘The Medieval Sermon’, in Understanding Medieval Primary Sources: Using Historical Sources to Discover Medieval Europe, ed. J.T. Rosenthal (London: Routledge, 2012), 43–58.

76 Méhu, ‘Historiae et imagines’, 37.

77 See, for example, Bernard McGinn, ‘Introduction’, in Isaac of Stella: Sermons on the Christian Year, trans. H. McCaffery (Kalamazoo, MI: Cistercian Publications, 1979), xvii; Bernard of Clairvaux: Sermons for the Summer Season, trans. B.M. Kienzle (Kalamazoo, MI: Cistercian Publications, 1991), 4–6.

78 Related to the idea of the Erwartungshorisont addressed in a text, see Hans Robert Jauss, ‘Literaturgeschichte als Provokation der Literaturwissenschaft’, in Literaturgeschichte als Provokation (Frankfurt am Main: Suhrkamp, 1974), 144–207, esp. 183–89.

79 I am grateful to Nils Holger Petersen for his reference to this sermon. In its complete form it has been transmitted in two Icelandic and one Old Norse manuscripts; Hans Bekker-Nielsen, ‘The Old Norse Dedication Liturgy’, in Festschrift für Konstantin Reichardt, ed. C. Gellinek with H. Zauchenberger (Bern: Francke Verlag, 1969), 127–34, at 127–28. An edition of the Old Norse text has been published as Gamal Norsk Homiliebok, ed. Gustav Indrebø (Oslo: Oslo Universitetsforlaget, 1966; first publ. 1931). Turville-Petre’s English translation is published in ‘The Old Norse Homily’, 206–18, at 215–18. The homily was previously dated to the early twelfth century, but recent research associates it with the beginning of the thirteenth century when preaching to lay people became a consolidated practice; Arnved Nedkvitne, Lay Belief in Norse Society 1000–1350 (Copenhagen: Museum Tusculanum Press, 2009), 52–53. However, the earlier dating is maintained in Kirsten M. Berg, ‘On the Use of Mnemonic Schemes in Sermon Composition: The Old Norwegian Homily Book’, in Constructing the Medieval Sermon, ed. Roger Andersson (Turnhout: Brepols, 2007), 221–36, at 232. On the commemoration of the dedication according to the Nidaros ordinal, see Andås, ‘Art and Ritual’, 60; on dedication in the Old Norse context see Andås, ‘Imagery and Ritual’, 85–91 and 119–22.

80 Although Turville-Petre sees the absence of the commonplace reference to living stones as a pointer to the wooden construction typical of stave churches; ‘Old Norse Homily’, 209.

81 Bekker-Nielsen, ‘Old Norse Dedication Liturgy’, 130. Influences can be traced from, among others, Richard of Saint-Victor’s homilies on the dedication, Honorius of Autun’s Gemma Animae and Hrabanus Maurus’s De universo; Gammelnorsk Homiliebok, ed. Erik Gunnes, trans. Astrid Salvesen (Oslo: Universitetsforlaget, 1971), 176; Turville-Petre, ‘Old Norse Homily’, 207–11.

82 ‘Old Norse Homily’, 215; this part is influenced by Origen’s De tabernaculo, in part transmitted via Bede’s De templo; Gammelnorsk Homiliebok, 176.

83 It is worth bearing in mind that also secular reconciliations could take place in the church; Nedkvitne, Lay Belief, 92; Andås, ‘Imagery and Ritual’, 151–55.

84 ‘Old Norse Homily’, 216.

85 ‘Old Norse Homily’, 216.

86 ‘Old Norse Homily’, 217.

87 ‘Old Norse Homily’, 218. In his three dedication homilies Richard of Saint-Victor presents an interpretation which resembles the ‘Stave church sermon’s’ but has more theological finesse, including both the imago Dei and the five senses of the soul; PL 177:901–07; Hideki Nakamura, ‘Talem vitam agamus, ut Dei lapides esse possimus: Kirchweihpredigten Richards von Sankt Viktor’, in ‘Das Haus Gottes, das seid ihr selbst’: Mittelalterliches und barockes Kirchenverständnis im Spiegel der Kirchweihe, ed. R.M.W. Stammberger and C. Sticher (Berlin: Akademie Verlag, 2006), 293–327.

88 Berg, ‘On the Use of Mnemonic Schemes’. The homily comes across as an accessible counterpart to Hugh of Saint-Victor’s ark of Noah; see Mary Carruthers, The Book of Memory: A Study of Memory in Medieval Culture (Cambridge: Cambridge University Press, 2008; first publ. 1990), 53–55.

89 Nedkvitne, Lay Belief, 94–95.

90 For Ivo’s biography, see Christof Rolker, Canon Law and the Letters of Ivo of Chartres (Cambridge: Cambridge University Press, 2010), 1–49; Margot E. Fassler, The Virgin of Chartres: Making History through Liturgy and the Arts (New Haven: Yale University Press, 2010), 133–36; Bruce C. Brasington, ‘Lessons of Love: Bishop Ivo of Chartres as Teacher’, in Teaching and Learning in Northern Europe, 1000–1200, ed. S.N. Vaughan and J. Rubenstein (Brepols: Turnhout, 2006), 129–47.

91 PL 162:527–35.

92 See above and Hamilton, Sacred City; Fassler, Virgin of Chartres, 136–40.

93 De sacramentis II.5.1, PL 176:439; Margot E. Fassler, Gothic Song: Victorine Sequences and Augustinian Reform in Twelfth-Century Paris (Cambridge: Cambridge University Press, 1993), 333–34; Hanns P. Neuheuser, ‘Ritus und Theologie der Kirchweihe bei Hugo von St. Viktor’, in ‘Das Haus Gottes’, 251–92, esp. 273–76.

94 Méhu, ‘Historiae et imagines’, 37.

95 ‘Quoniam ad dedicationem praesentis basilicae hodie devote convenistis, oportet ut quod in his sanctis manufactis fieri videtis, totum impletum esse in vobis cognoscatis.’ Sermo 4, PL 162:527.

96 ‘Ista aqua ad quamdam baptismi imaginem gyrando ecclesiam tunc exterius aspergimus, quia ubi more baptizatorum non potest fieri trina mersio, necesse est ut qua possumus sacramenti similitudine trina fiat aspersio.’ Sermo 4, PL 162:529.

97 Sermo 4, PL 162:530–31.

98 Whose interpretation in turn equals Hugh of Saint-Victor’s De sacramentis II.5.1, PL 176:439.

99 Sermo 4, PL 162:534.

100 Sermo 4, PL 162:535.

101 Ecclesiastica officia 67.5, Les ‘Ecclesiastica officia’ cisterciens du XIIème siècle, ed. D. Choisselet and P. Vernet (Reiningue: Abbaye d’Oelenberg, 1989), 190; Chrysogonus Waddell, ‘The Liturgical Dimension of Twelfth-Century Cistercian Preaching’, in Medieval Monastic Preaching, ed. C. Muessig (Leiden: Brill, 1998), 335–49, at 336–39.

102 Chrysogonus Waddell, ‘The Early Cistercian Experience of Liturgy’, in Rule and Life: An Interdisciplinary Symposium, edited by M.B. Pennington (Spencer, MA: Cistercian Publications, 1971), 77–116 at 112nn107–8; Cistercian Lay Brothers: Twelfth-Century Usages with Related Texts ed. Chrysogonus Waddell (Cîteaux: Commentarii Cistercienses, 2000), 184, nn 2–4.

103 B.M. Kienzle, ‘The Twelfth-Century Monastic Sermon’, in The Sermon, ed. Kienzle, 271–323, at 279n41; M.B. Bruun, ‘Mapping the Monastery: Hélinand of Froidmont’s Second Sermon for Palm Sunday’, in Prédication et liturgie au moyen âge, ed. Bériou and Morenzoni, 183–99, at 187–90.

104 Méhu, ‘Historiae et imagines’, 35.

105 Meyer, Medieval Allegory, 91.

106 ‘… tot iuvenes, tot adolescents, tot nobiles …’, In ded., sermo 1.2, Bernhard, ed. Winkler, 8: 812; Sancti Bernardi opera, ed. Leclercq, 5: 371.

107 In ded., sermo 5.2: Bernhard, ed. Winkler, 8: 848; Sancti Bernardi opera, ed. Leclerq, 5: 389.

108 On the relation between oral markers and literary style see the positions of Jean Leclercq, ‘Les sermons sur les cantiques ont-ils été prononcés?’, in Recueil d’études sur S. Bernard et ses écrits, 3 vols. (Rome: Storia et Letteratura, 1962), 2: 193–212, esp. 199–200, summarized in his introduction to Bernard of Clairvaux: Sermons on the Song of Songs II, trans. K. Walsh (Kalamazoo, MI: Cistercian Publications, 1983), vii–xxx; Christopher Holdsworth, ‘Were the Sermons of Bernard on the Song of Songs ever Preached?’, in Medieval Monastic Preaching, ed. Meussig, 295–318, esp. 308–11; and Wim Verbaal, ‘Réalités quotidiennes et fiction littéraire dans les Sermons sur le Cantique de Bernard de Clairvaux’, Cîteaux 51 (2000): 201–18.

109 This is against Horie’s view that Bernard ‘allows his thoughts to flow freely’; Horie, Perceptions of Ecclesia, 31.

110 ‘Festivitas hodierna, fratres, tanto nobis debet esse devotior, quanto familiarior est. Nam ceteras quidem Sanctorum sollemnitates cum ecclesiis aliis habemus communes; haec vero sic nobis est propria, ut necesse sit, vel a nobis eam, vel a nemine celebrari. Nostra est, quia de ecclesia nostra, magis autem nostra est, quia de nobis ipsis.’ In ded., sermo 1.1: Bernhard, ed. Winkler, 8:811 (Sancti Bernardi opera, ed. Leclerq, 5:370).

111 In ded., sermo 1.1: Bernhard, ed. Winkler, 8:810 (Sancti Bernardi opera, ed. Leclerq, 5:369); see also Harris, ‘Body as Temple’, 248–49.

112 ‘… quicumque usque in finem saeculi Domino sunt in hoc loco militaturi.’ In ded., sermo 1.3: Bernhard, ed. Winkler, 8:814 (Sancti Bernardi opera, ed. Leclerq, 5:372). The second Clairvaux was built in 1135 and some members of the audience may have remembered its dedication; Thomas Coomans, ‘Cistercian Architecture or Architecture of the Cistercians?’, in The Cambridge Companion to the Cistercian Order, ed. Mette Birkedal Bruun (Cambridge: Cambridge University Press, 2012), 151–69, at 157.

113 ‘In nobis proinde spiritualiter impleri necesse est, quae in parietibus visibiliter praecesserunt. Et si vultis scire, haec utique sunt: aspersio, inscriptio, inunctio, illuminatio, benedictio. Haec quidem in hac visibili domo fecere pontifices; haec Christus […] invisibiliter quotidie operatur in nobis.’ In ded., sermo 1.4: Bernhard, ed. Winkler, 8:814 (Sancti Bernardi opera, ed. Leclerq, 5:372).

114 ‘Domestica nobis celebritas dedicatio domus nostrae, magis autem domestica nostra ipsorum dedicatio est. Nostra siquidem illa aspersio, nostra illa benedictio, nostra consecratio fuit, quae per manus sanctorum celebrata Pontificum, etiam hodie anniversario reditu votivis laudibus ad memoriam revocatur.’ In ded., sermo 6.1: Bernhard, ed. Winkler, 8:862 (Sancti Bernardi opera, ed. Leclerq, 5:396).

115 Hamilton suggests a similar interpretation for Bruno of Segni’s comparison of the crowds gathering for dedication to the crowds in Noah’s ark: the comparison only works if crowds did in fact gather; Sacred City, 61.

116 It echoes Augustine’s ‘Quod hic factum corporaliter videmus in parietibus, spiritualiter fiat in mentibus’, Sermo 336, PL 38:1475, and reappears in Hugh of Saint-Victor’s De sacramentis II.5.1, PL 176:439.

117 For example Super cantica canticorum, sermo 6.3: Bernhard, ed. Winkler, 5:102 (Sancti Bernardi opera, ed. Leclerq, 1:27); In Adventu, sermo 1.10: Bernhard, ed. Winkler, 7:72–73 (Sancti Bernardi opera, ed. Leclerq, 4:168–69); Denis Farkasfalvy, ‘Use and Interpretation of St John’s Prologue in the Writings of Saint Bernard’, Analecta cisterciensia 35 (1979): 205–66; M.B. Pranger, Bernard of Clairvaux and the Shape of Monastic Thought: Broken Dreams (Leiden: Brill, 1994); M.B. Bruun, Parables: Bernard of Clairvaux’s Mapping of Spiritual Topography (Leiden: Brill, 2007), 37–39 and 283–85.

118 See Louis I. Hamilton, ‘The Rituals of Renaissance: Liturgy and Mythic History in The Marvels of Rome’, in Rome Re-Imagined: Twelfth-Century Jews, Christians, and Muslims Encounter the Eternal City, ed. Louis I. Hamilton and Stefano Riccioni (Leiden: Brill, 2012), 417–38; Hamilton, ‘Virtual Cities: GIS as a Tool for the Analysis of Dante’s Commedia’, Pedagogy: Critical Approaches to Teaching Literature, Language, Composition, and Culture 13, no. 1 (2013): 115–24. While archaeologists have been earlier adaptors of GIS, the application of this tool to the analysis of texts and images by medievalists has been slow. See the proposed application of digital technologies to liturgical sources, including a mention of GIS possibilities, in James Cummings, ‘Liturgy, Drama, and the Archive: Three Conversions from Legacy Formats to TEI XML’, Digital Medievalist 1 (2006), at http://www.digitalmedievalist.org/journal/2.1/cummings/ at §41 (accessed 1 March 2013). Textual representation of topography proposed is much broader than the digital study of medieval maps, per se; on the latter see the important work of Martin K. Foys and Shannon Bradshaw, ‘Developing Digital Mappaemundi: An Agile Mode for Annotating Medieval Maps’, Digital Medievalist 7 (2011), at www.digitalmedievalist.org/journal/7/foys/ (accessed 1 March 2013). On the field of historical GIS and its possibilities as explored by modern historians, see Jordi Martí-Henneberg, ‘Geographical Information Systems and the Study of History’, Journal of Interdisciplinary History 42 (2011): 1–13; David Cooper and Ian N. Gregory, ‘Mapping the English Lake District: A Literary GIS’, Transactions of the Institute of British Geographers 36 (2011): 89–108; Donald A. DeBats and Ian N. Gregory, ‘Introduction to Historical GIS and the Study of Urban History’, Social Science History 35 (2011): 455–63.

119 Catherine Clarke et al., ‘Mapping Medieval Chester’, at http://www.medievalchester.ac.uk/about/mappings.html (accessed 1 March 2013).

120 See Bruun, Parables, 19–24.


PART IV
Texts and Performances


Chapter 9
Architecture as Evidence for Liturgical Performance

Carolyn Marino Malone

Customaries and ordinals can be used as evidence for clarifying the function of medieval churches, but architecture, in turn, can augment our understanding of the liturgy outlined in these laconic texts and, in conjunction with them, can provide evidence for liturgical performance. On the basis of the routes of processions indicated in these texts, this chapter attempts in two case studies to visualize particular liturgical moments by identifying the architectural sites for singing specific chants. The first case study analyses the processions for the feasts of the Purification of the Virgin and Palm Sunday in the eleventh-century abbey of Saint-Bénigne in Dijon, France. The second concentrates on the Palm Sunday procession in front of the thirteenth-century facade of the church of secular canons of St Andrew in Wells, England.1

Saint-Bénigne in Dijon

Saint-Bénigne’s basilica and its eastern rotunda were begun in 1001; the basilica was consecrated to St Bénigne in 1016, and its attached three-storeyed rotunda was dedicated to the Virgin and All the Martyrs in 1018.2 Although only the crypt of Saint-Bénigne’s chevet and rotunda survive, the unusual design of the rotunda is known from plans and drawings, made between 1719 and 1722 by Dom Urbain Plancher; the reliability of this visual record of the early eleventh-century arrangement is supported by a detailed description of the building in the chronicle of Saint-Bénigne, written between 1058 and 1065 (Figures 9.1, 9.2, 9.3).3 Reconstruction of the basilica is based on the chronicle’s description and excavations conducted between 1976 and 1978 and in 2003 (Figure 9.4).4

Saint-Bénigne’s Customaries

Saint-Bénigne was an independent Benedictine monastery, but its abbot, William, had been trained in the monastery of Cluny by Abbot Mayeul, who sent him to reform the Dijon abbey in 989. Abbot William’s interest in liturgical chant is well documented,5 and he must have thought about how the new church would be used liturgically when it was designed in 1001.6 Saint-Bénigne’s three successive customaries provide evidence about the liturgy practised in this church which survived with only a few modifications until the end of the thirteenth century. The first customary was written at the beginning of the eleventh century, the second towards the end of that century, and the third at the end of the twelfth or the beginning of the thirteenth century.7 Although all three customaries are based on Cluniac practice, they each include modifications specific to Saint-Bénigne. Nonetheless, the degree to which they describe the liturgy of Saint-Bénigne, as practised in the early eleventh-century church, must be addressed before using them as evidence to identify specific architectural sites and chants sung during processions.

Saint-Bénigne’s first customary (Paris, BnF, Ms. latin 4339 (fols. 77v–88r), which Kassius Hallinger called B2, probably dates from the early eleventh century.8 It is part of the earliest group of manuscripts describing Cluniac liturgy, the Consuetudines antiquiores. Yet none of the monasteries owning these texts, written in the late tenth or early eleventh century, were controlled by Cluny.9 Kassius Hallinger believed that the Consuetudines antiquiores were produced by Cluny for Cluny, a view that prevailed until Isabelle Cochelin pointed out that Cluniac sources never mention their existence; she considers them to be inspirational texts made for powerful non-Cluniac houses wishing to ‘measure themselves against Cluny’.10 Still, she concludes that the first customary of Saint-Bénigne was much ‘reworked to fit Saint-Bénigne’s reality’ and played an integral role in the life of its monastery because it records modifications intended for Dijon, such as those for the Palm Sunday procession to be discussed later.11 According to Jeremiah Brady, this customary, which he edited a few years before Hallinger, differs from others in the group not only in

addition, omission, and contradiction, but even in the use of a flowery and idiomatic Latin in contrast to the terse and paratactic style characteristic of the part that is common to all three versions … The Dijon version emerged not so much as blood-brother or even a first cousin to the others, with only the minor differences and accommodations to be expected in the transmission of a text of this sort, but rather as an individual work drawn to some extent from common material.12

Moreover, the Dijon customary includes a reference to Saint-Bénigne’s abbot and the unusual command for Holy Saturday that ‘on the order of Abbot William, they should not eat eggs’.13 This interdiction is related to Cluniac restrictions on fast days but is not found elsewhere in the Consuetudines antiquiores. The redactor thus emphasized the rigour with which William observed restrictions on Holy Saturday.

Hallinger and the editors of the Consuetudines antiquiores considered that Abbot William himself transformed this Cluniac text for Saint-Bénigne.14 Cochelin considers this to be possible because the text no doubt dates from before Abbot William’s death in 1031, but she disagrees with the related hypothesis that William brought a text with him from Cluny and instead proposes an oral transmission of the customs.15 Still, she questions whether it can be considered a normative customary because she doubts that the monks considered it as a list of required regulations. Given that it is included in a manuscript containing the Rule of St Benedict and the necrology of the abbey, it had been suggested that it was used as a texte de référence for the resolution of conflicts – to be kept in the chapter house where the affairs of the community were discussed daily.16 Although numerous spaces were left blank, probably with the intention to fill them in later with local customs alongside those from Cluny,17 Cochelin finds that, if the manuscript had been used frequently as a normative text by the senior monks, it is strange that the spaces were not filled in to give the text greater authority. Moreover, because the hand that started the customary added elementary glosses to the Rule of St Benedict in the manuscript, such as synonyms for words and etymological explanations of simple concepts such as monachus and abbas, she suggests that the customary was created to help adult converts, which she believes was the purpose for the late eleventh-century Cluniac customary of Bernard of Cluny.18 Under the abbacy of William, Saint-Bénigne had an influx of adult converts speaking various mother tongues, and Cochelin reasons that this text could have served as a common Latin reference for explaining otherwise oral customs.19

For these reasons, the first customary is likely to indicate the liturgy that was performed at Saint-Bénigne. In fact, its writer acknowledges practising these customs when, on a few folios, he uses the first person plural, ‘we do this’ and ‘we do not do that’, a feature that is absent from the other versions of the Consuetudines antiquiores.20 Sometimes he supplies information not found in the other texts; for example, he alone gives the following information for the Christmas Vigil: ‘When light appears, the guardian sounds the bell, and we go to sing Prime. Then we say Miserere mei deus for the dead …’.21 This habitual monastic practice of bell ringing at daybreak was probably implicit for the other monasteries owning texts of the Consuetudines antiquiores, but its inclusion shows that the writer of the Saint-Bénigne text was recording what he knew about his monastery’s customs. As will be pointed out later, sometimes additions, such as the chant Venit lumen, which is not found elsewhere in the Consuetudines antiquiores or in any other Cluniac text for the feast of the Presentation in the Temple, seem to have been unique to Saint-Bénigne at the beginning of the eleventh century.

Saint-Bénigne’s second customary, probably written between 1086 and 1092, was also used in the early eleventh-century church because it is anterior to the fire of 1137 and the subsequent addition of a new west portal. Unfortunately, it has not survived, except for extracts made during the seventeenth century by Hugues Lanthenas and Edmond Martène. Lanthenas copied several chapters from the original manuscript then in Saint-Bénigne’s library in preparation for the Acta sanctorum ordinis Sancti Benedicti, edited by Jean Luc d’Achery and Jean Mabillon.22 Unfortunately Lanthenas often copied only the beginning and end of a chapter. More numerous extracts were made by Dom Edmond Martène and are dispersed, according to feast day, throughout his collection of monastic customs.23 This second customary was probably commissioned by Abbot Jarenton (1077–1113), who undertook a new reform of Saint-Bénigne in 1077 when he brought to Dijon eight monks from Cluny, one of whom, probably named Jobert, became prior.24 This customary and innovations in the customs have been attributed to Laurent de Liège, one of the monks from Saint-Vanne de Verdun who took refuge at Saint-Bénigne in 1085 and then served as claustral prior for seven years.25

Hallinger mentioned Saint-Bénigne’s second customary as a probable copy, somewhat modified for its site, of the no-longer-extant first version of Bernard of Cluny’s customary, which predated that available in Herrgott’s eighteenth-century edition.26 Cochelin strengthened this identification by comparing the order and content of the chapter titles of Saint-Bénigne’s second customary to a similar copy of Bernard’s customs.27 As with the first customary of Saint-Bénigne, adjustments were made to Cluniac practices in the second. Because the infirmary chapel in Dijon was consecrated to Benedict instead of to Mary as at Cluny, ‘ecclesiam Sancti Benedicti’ was substituted for ‘ecclesia Sanctae Mariae’, as in the case of the death of a monk.28 In the event of an urgent necessity, the relics were to be carried to the limits of the cemetery and not to the walls of the monastery, as at Cluny.29 The veneration of the tomb of St Bénigne is added to the Sunday procession.30 But most importantly, only the second customary contains a list locating the altars of Saint-Bénigne which is also found in the chronicle of Saint-Bénigne written about thirty years earlier.31

Although more detailed, Saint-Bénigne’s third customary closely resembles the abbey’s earlier customaries. It was probably written between 1170 and 1215, thus, after the addition of the west portal but before the destruction of the eleventh-century basilica in 1287.32 Just as Saint-Bénigne’s second customary was an adaptation of the first version of Bernard of Cluny’s customary, so Saint-Bénigne’s third customary was an adaptation of his second version, published by Herrgott. One of many examples that distinguish it from Bernard’s second customary is the veneration of the tomb of St Bénigne during the Sunday procession; this is also found in Saint-Bénigne’s second customary, but the third adds further information about when the tomb was not to be visited, as on Palm Sunday.33 By comparing the second and third customaries, Guy de Valous concluded that Saint-Bénigne conserved its customs practically without interruption or great change during the Middle Ages.34

Cochelin believes that all of Saint-Bénigne’s customaries were intended to be used more actively than just for inspiration, not as regulations to be followed to the letter but as referential tools allowing for flexibility and acclimatization between the ideal distant community of Cluny and local practices. She concludes that Saint-Bénigne’s ownership of three versions of Cluniac customaries indicates a wilful adoption of Cluniac customs.35 More importantly, the continuity of Saint-Bénigne’s customaries reinforces a conclusion that they describe practices observed at Saint-Bénigne. Their similar descriptions of liturgical procedures make it possible occasionally to use all three for identifying specific sites in the early eleventh-century church. Because the third gives far more detail, it can sometimes be used to supplement information in the first. Because Saint-Bénigne’s customs, for the most part, are those of Cluny with site-specific modifications, it is also possible in some cases to use information described in greater detail in other Cluniac-based texts to amplify our understanding of early practices at Saint-Bénigne. For example, although there are significant differences among the texts of the Consuetudines antiquiores, as pointed out above, the liturgy described is usually the same. Nonetheless, even when the practice described is identical to the other texts of the group, the participants’ experience of the liturgy in Dijon would have been different because of an extremely different architectural setting. For example, because the altar of the Virgin was located at Saint-Bénigne in the axial chapel of the second level of the rotunda instead of to the east of the chapter house, as at Cluny, the path of processions to it from the choir and, hence, the monks’ visual experience of the liturgy differed significantly.

The Rotunda of Saint-Bénigne

The three-storeyed eastern rotunda attached to the chevet of the basilica of Saint-Bénigne played an important part in the liturgy. The entire rotunda was dedicated to ‘Mary, ever Virgin and all the martyrs’,36 and its second level was known as the ‘church of St Mary’ with the altar in its axial chapter dedicated to her.37 The second level was on the same level as the choir of the basilica, and the altar of the Virgin in its axial chapel was aligned with the main altar dedicated to St Bénigne, located in the basilica’s hemicycle, directly above his tomb in the crypt below (Figures 9.1, 9.2, 9.4).38 The altar of the Virgin was frequently the destination of monastic processions from the choir, and her altar could only be reached by going through the rotunda. Because of the open arcades of the hemicycle and the rotunda’s central light-well, her altar was visible from the choir, and red and green columns supporting the arcading visually linked it with the main altar by creating a west–east axis across the rotunda (Figure 9.2).39
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Figure 9.1 Saint-Bénigne, rotunda, longitudinal section, from Dom Urbain Plancher, Histoire générale et particulière de la Bourgogne, 3 vols. (Dijon: De Fay, 1739–48, repr. Farnborough: Gregg International, 1968), 1:499 (photo: C. Malone)
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Figure 9.2 Saint-Bénigne, rotunda, plan of the second level, from Plancher, Histoire, 1:489 (photo: C. Malone)
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Figure 9.3 Saint-Bénigne, rotunda, plan of the third level, from Plancher, Histoire, 1:491 (photo: C. Malone)
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Figure 9.4 Saint-Bénigne, reconstruction, C. Malone, drawn by G. Monthel

The third level of the rotunda was dedicated to the Trinity. The chronicle describes it as ‘constructed in the form of a crown, supported by thirty-six columns; the light shines with an exceptional brightness from the windows on all sides and from the open sky above.’40 The ‘open sky’ refers to the central oculus depicted in Plancher’s eighteenth-century drawing and plan (Figures 9.1, 9.3). The chronicle adds that ‘the altar of the Trinity is so placed that for those entering and standing anywhere in the church it may easily be seen.’41 This was possible because the altar was located in the middle of the hemicycle’s gallery in alignment with the altar of Saint-Bénigne in the hemicyle below.42 Thus, for the monks in the choir, light descending from the rotunda’s oculus through the arcaded gallery of the hemicycle would have united visually the Trinity altar with the main altar of Saint-Bénigne.43 This simultaneous illumination of altars was probably also visible to the laity in the nave which was located at a lower level than the choir to the west of the crypt (Figures 9.1, 9.4).44

The Feast of the Purification of the Virgin at Saint-Bénigne

Analysis of the procession for the feast of the Purification of the Virgin allows us to see how its three successive customaries, and related Cluniac customaries, can be used to locate the architectural site where specific chants were intended to be sung. This procession on 2 February celebrated Christ’s arrival as the new light during a re-enactment of his presentation in the Temple following the office of terce around 9:00 in the morning.45 After the blessing of the candles at the Marian altar on that day, the monks made a procession towards the choir for mass. The only route between this altar and the choir at Saint-Bénigne was across the rotunda; hence, it is possible to visualize how the light from the rotunda’s oculus, descending through the arcading of the rotunda’s central light-well, would have resonated with the words of the chants specified for this procession and with the candles carried by the monks, symbolizing Christ as the new light.

Saint-Bénigne’s first customary says that there should be a procession after terce ‘to the place where the candles are blessed’.46 This place can be identified as the altar of the Virgin on the basis of information in the contemporaneous Cluniac-inspired customary from Nonantola which specifies, as do two others in the Consuetudines antiquiores, that the procession was to go ‘to the oratory of St Mary’.47 Additionally, Saint-Bénigne’s second and third customary refer to ‘the oratory of St Mary’ as the site for the blessing of the candles.48 The altar of the Virgin in ‘the oratory of St Mary’ was located on the second level of the eastern chapel of the rotunda (Figures 9.1, 9.2). Then, the first customary states: ‘the [candles] having been given to all the brothers; when they will have begun to light them, the singer begins the antiphon Venit lumen. The same with Lumen ad revelationem … They sing Mass’.49 Thus, on their way from the altar of the Virgin towards the choir for mass the monks would have crossed the rotunda with the words of Venit lumen, ‘Thou light comes oh Jerusalem, and the glory of God rises above you; the people walk in your light’, resonating with the beam of light from the oculus which illuminated their path.50 This dramatic visual effect, along with the sound of the chant, the smell of the incense and the tactile warmth of the candles would have created a synergy of sensations enhancing their spiritual experience of Christ as the new and eternal light. This chant, which is documented as part of Abbot William’s musical tradition, is included neither in Cluniac customaries nor in Saint-Bénigne’s third customary for the feast of the Purification.51 Perhaps Abbot William added Venit lumen to the Cluniac celebration of this feast with the oculus and procession in mind or even designed the oculus in relation to this and other processions that he envisioned between the altar of the Virgin and the choir.52

According to the first customary, following Venit lumen but before mass in the choir, the monks sang the more usual chant of Lumen ad revelationem, ‘A light to illuminate the nations’, which is based on the primary text for this feast, Luke 2.53 According to the second customary, relics and ‘an image of the Christ Child depicted on a gilded tablet’ were carried at the head of this procession.54 The monks carried candles to imitate Mary carrying Christ, as the new light, into the world in anticipation of their future entrance into the Heavenly Jerusalem.55 Around the year 1000, Ælfric of Eynsham (c. 955–1010) concluded his sermon for this day with the words, ‘Though some men cannot sing, they can, nevertheless, bear the light in their hands; for on this day was Christ, the true Light, borne to the temple, who redeemed us from darkness and bringeth us to the Eternal Light …’.56 Accordingly, during the feast of the Purification which celebrated the Incarnation, the architectural frame afforded a ritual experience of God’s descent to mankind from the invisible to the visible as light.

Palm Sunday in Dijon

Further comparison of Saint-Bénigne’s three successive customaries reveals a change in the site for singing the Gloria laus hymn during the procession on Palm Sunday between the eleventh and late twelfth century. The change can be interpreted as enhancing the performance and meaning of this major feature of the procession that took place after terce and re-enacted Christ’s triumphal entry into the city of Jerusalem as an anticipation of mankind’s future entrance into the Heavenly Jerusalem. According to the first customary, the children sang the Gloria laus at the gate of the fortress (portam castellum) in Dijon.57 If they sang it from above the gate, the singers would have corresponded to the ‘company of angels … praising thee on high’, invoked in the Gloria laus hymn.58 Yet, by the time of the third customary the Gloria laus is to be sung as the procession entered the church. The new location is similar to Cluniac custom, but the third customary is clearly describing the practice at Saint-Bénigne because it names other churches in Dijon to be visited earlier during the procession.59

According to the third customary, the singers are in the nave, and ‘while the procession is entering the church, these singers intoned the Gloria laus … When finished … the procession mounted to the choir.’60 At the entrance to the church the procession would have passed beneath a tympanum depicting the Maiestas domini flanked by angels, which was added in the mid-twelfth century. This carved image is a promise of the face-to-face encounter with God that will be realized at the end of time and can now only be seen by angels of the highest order.61 As the procession passed beneath this visual reference to heaven and entered the church, the earthly equivalent of the Heavenly Jerusalem, the congregation heard the angels’ song of praise, the Gloria laus, ‘All glory, laud, and honour to thee, Redeemer, King’.62 Moreover, once inside the nave, they would have seen on axis with this tympanum the altar of the Trinity in the gallery of the hemicycle which, according to the chronicle, ‘is so placed that for those entering … the church it may easily be seen’.63 As the monks ascended to the choir to celebrate mass the light from the oculus would have united the Trinity altar with the Host on the altar of Saint-Bénigne below, perhaps evoking for them the union of his spiritual and corporal natures.

Saint-Bénigne: Conclusions

Thus, the sequence of Saint-Bénigne’s three customaries, considered in conjunction with its architecture, permits one to observe continuity and change in ritual performance. The first customary provides information about the liturgy that William, its abbot-builder, seems to have intended, such as the chanting of Venit lumen in the rotunda during the procession for the feast of the Purification of the Virgin and the singing of the Gloria laus at the gate of the fortress on Palm Sunday.64 In the later customaries these two liturgical moments are more similar to Cluniac practice. Moreover, the relocation of the place where the Gloria laus was sung on Palm Sunday had visual consequences for the participants in Dijon because it created a greater correspondence between what the participants heard (the angels’ chant from ‘on high’) and what they saw at the entrance to the church (the heavenly imagery in the tympanum). Visual emphasis on the words of the chant, however, seems to have been a recurring aspect of liturgical performance. This emphasis occurred early in the eleventh century when both Venit lumen and Lumen ad revelationem would have resonated with the light descending from the oculus in the rotunda. Although Venit lumen later disappears from Saint-Bénigne’s customaries, a similar experience was still possible because Lumen ad revelationem continued to be sung according to the third customary. These attempts to localize the architectural sites where textually documented chants were sung at Saint-Bénigne not only add to our understanding of liturgical processions but also make it possible to visualize the ways in which the church building was able to enhance the performance of the liturgy.

St Andrew at Wells

During the thirteenth century, simulation of a heavenly setting for the performance of the choristers singing the Gloria laus hymn on Palm Sunday was to be developed even further at St Andrew in Wells where the facade depicted the Heavenly Jerusalem and was constructed with a hidden passage for singers behind a row of carved angels once present in the lower row of quatrefoils above the central door (Figures 9.5, 9.6).65 The facade was built around 1220 by Bishop Jocelin (1206–42),66 but the earliest account of liturgical processions for Wells is an ordinal, forming the second and third sections of a fourteenth-century consuetudinary which was probably based on a lost ordinal written in 1298.67 Scholars concur that this ordinal was adapted from the Sarum Use.68 Because Wells relied on Salisbury’s customs at the beginning of the thirteenth century and because the processions described in the later Wells ordinal are similar to the Sarum Use, it is possible to reconstruct the Palm Sunday procession for Wells at the time of the facade’s design around 1220. The order of stations in this ordinal indicates that the second station took place in front of the west front and that during this station the Gloria laus was sung; the rubrics of the later Sarum Missal add that this hymn was performed by ‘boys singing in an elevated place’.69 The passage constructed in the lower zone of the facade accommodates well these rubrics as an ideal location for singers of the Gloria laus. No other account of processions specifies singers in an elevated position, as does that of Palm Sunday, although stations were made in front of the facade, according to the Wells ordinal, on Ascension Day and Pentecost.70
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Figure 9.5 St Andrew, Wells, façade (photo: C. Malone)
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Figure 9.6 St Andrew, Wells, quatrefoils above the portal (photo: C. Malone)

Whilst at York a temporary platform appears to have been erected in front of the facade of the cathedral for choristers to sing from an ‘elevated place’ during the Palm Sunday procession,71 at Wells a permanent, hidden passage was constructed in the thickness of the west wall of the facade. Because it does not open into the nave, it was clearly intended to communicate only with the area in front of the facade through splayed oculi that were once concealed behind busts of angels in the lower band of quatrefoils on each side of the central portal (Figure 9.6).72 These openings are splayed outward, like a reversed megaphone, and are located at two levels in the west wall of the passage: the upper openings are five and a half feet (1.67 metres) above the floor of the passage while the lower are four feet (1.23 metres) above the floor, indicating choristers of two heights.73

A similar system of passages and oculi once existed in the later facade of Salisbury Cathedral where eight small quatrefoils formerly opened onto the exterior but are now concealed by nineteenth-century statues.74 Here, however, this passage with quatrefoils is open to the nave through an arcaded gallery. H. Shortt first pointed out that the choristers probably sang the Gloria laus from this passage behind the quatrefoil openings above the entrance at Salisbury and noted the similar arrangement at Wells; his observations were developed by Pamela Blum and Jerry Sampson.75 Sarum scholars, however, have not accepted this location for the second station at Salisbury, and some have also questioned the use of the openings at Wells for singers of the Gloria laus during the second station. Putting aside discussion of the route of the procession at Salisbury, consideration of its route at Wells might be helpful.

Let us first take a look at the route for the Palm Sunday procession as described in the Wells ordinal:

First it goes through the north door of the choir, goes round the choir and cloister, out into the big graveyard [the lay cemetery to the west of the facade] through the choristers’ house [on the west side of the cloister] and round the graveyard up to the place of the first station … The procession then moves off to the second station, the precentor intoning the anthem. The second station is made before the door where the boys sing the Gloria laus. The station ended, the procession goes to the place of the third station, which is usually made before another door of the Church on the same side where three priests in the doorway sing the verses facing the people without changing their choir-dress. This done, the procession goes to the west door and then enters, passing under the box of relics which is lifted up across the doorway. Finally a station is made before the rood … all enter the choir ….76

Mark Spurrell believes that the processional route at Wells should have been similar to that in the Sarum Use, although he admitted that the Wells ordinal changed the route between the choir and the first station by having it go into the cemetery of the laity to the west of the facade.77 Although this first station in the cemetery, in turn, oriented the procession towards the facade for the second station, he suggested that the second station was in front of the north porch at Wells. Nonetheless, he placed the third station in front of the north door of the facade although, according to the ordinal, it is ‘on the same side’ of the church as the second. At Wells the north door of the facade would not have been conceived as being on the same side of the church as the north porch because it is separated clearly from the north side by the massive projecting north facade tower. Spurrell also objected to the use of the openings at Wells for singing the Gloria laus because they were hidden and felt that, if they had served this use, the procession ‘seems to dither under the west front’.78 He concluded, however, ‘It is probably impossible to be certain of the route of the Palm Procession at Wells.’79

Spurrell did not take into account adequately the relocation of the first station to the west of the facade and the consequent orientation of the procession towards the oculi and the fact that their elevated position on the facade corresponds to the rubrics in the Sarum Missal for the singing of the Gloria laus during the second station. Furthermore, he seems not to have understood the dramatic reasons for hiding singers behind carved angels for the performance of this hymn of angelic praise and for having the procession linger before a facade that depicts the Heavenly Jerusalem, the ultimate goal of the procession. On the other hand, although William Mahrt, a specialist in Sarum liturgy, does not believe that the second station took place in front of Salisbury’s west facade,80 he understands that the relocation of the first station of the Sarum procession to the new cemetery facing the facade at Wells coincided with a logical and meaningful relocation of the second station, stating that ‘the ceremonial books prescribe this hymn exactly at the proper point to be sung from the singers’ holes in the Palm Sunday procession’.81

Although Christopher Hohler in a letter written around 1990 considered it ‘manifest and incontestable’ that the openings at both Salisbury and Wells were for singers responding to other singers outside the west door, he questioned whether they were specifically intended for the Gloria laus and denied ‘that it was ever Salisbury use (as opposed to York use) for the Gloria laus to be sung over the west door, though [he added] I should not contemplate trying to maintain that it was never in practice occasionally sung there at Salisbury or at Wells’.82 He believed that if the openings were devised for the Palm Sunday procession, which took place only once each year, they would

… seem a disproportionate expenditure of money and effort … It looks to me like an architect’s brainstorm, sold to a couple of patrons as calculated to add grace and solemnity to every sort of ceremonial entry into the church, which proved a complete failure … and I expect … that the effect is better if the singers are in the open air.83

Certainly, the passage and openings could have been used on other occasions, such as for the reception of distinguished visitors, although there is no evidence for this in the textual sources.84 Moreover, actual experiments were tried at Wells of having the choir sing from the passage, demonstrating that voices were clearly audible across the Cathedral Green (the previous lay cemetery) and that the passage functioned as a resonating chamber.85 Instead of having the sound scatter in the open air, the back wall of the passage acted as a sounding-board from which the sound was reflected and collected within the splay of the holes and released loudly.86

All scholars concur that Wells is the first example of a passage with oculi hidden behind carved angels in a facade wall.87 This staging device for singing may have been conceived at Wells, in part, because the lower zone of the facade was based on the design of choir screens. The exceptionally small doors of the facade are about the height of doors in choir screens, which were sometimes decorated with bands of quatrefoils or angels.88 A facade screens the nave as the choir screen does the choir, and singers often stood on top of choir screens.89 The tradition of processions stopping for a station first in front of the facade and then before the choir screen, in fact, might have stimulated the idea for the facade’s choir screen design. Within this context, the hymn of the Gloria laus, itself, which was often sung at the entrance to churches, could have suggested designing the passage at Wells, given that the Gloria laus implicitly identifies the boy singers as angels ‘praising thee on high’. Hence, it was a logical step to locate the singers in an elevated passage concealed behind carved angels in a facade programme depicting the Heavenly Jerusalem.90 Later, William Durandus (1230–96) developed this idea implicit in the Gloria laus hymn when he stated that ‘the boys, who by their purity signify the angels, offer the hymn of praise with a joyful noise, with their faces turned as if they were meeting the Lord as he comes to open heaven …’.91

Having identified the passage above the central portal at Wells as the site for the boys singing the Gloria laus, let us integrate the rubrics and chant in the Sarum Missal with the processional stations described in the Wells ordinal in order to understand better the participants’ experience. Following the blessing and the distribution of the palms in the choir, the shrine with relics was carried around the cloister on the south of the church, then around the lay cemetery to the west of the facade, up to the place of the first station where the deacon read the Gospel of Christ’s entry (Matthew 21:1–9). Then three clerics facing the people sang the anthem and verse:

Behold, thy king cometh unto thee …

Hail, light of the world, king of kings, glory of heaven …92

The procession then moved off to the second station which was made before the door where ‘boy choristers in an elevated place sang the Gloria laus’:

All glory, laud, and honour

To thee, Redeemer, King,

To whom the lips of children

Made sweet Hosannas ring. 93

Then, the choir below in response repeated the Gloria laus after each of the following stanzas sung by the boys:

Thou art the King of Israel,

Thou David’s royal Son,

Who in the Lord’s name comest,

The King and blessed One.

The company of angels

Are praising thee on high …

Our praise and prayer and anthems

Before thee we present

The people of the Hebrews

With palms before thee went;

Our praise and prayer and anthems

Before thee we present.94

After a third station at another door on the same side of the church,95 the procession went to the west door (presumably the central portal) where the shrine was lifted up so that the procession could pass beneath it singing the response:

As the Lord was entering into the holy city the children of the Hebrews proclaimed the resurrection of life, and with branches of palms, cried out: Hosanna in the Highest.96

The procession then entered into the church, where in front of the choir screen the fourth station was made and the following anthem was intoned:

Hail, our King … Hosanna to the Son of David. Blessed is he that cometh in the name of the Lord. Hosanna in the highest.

Finally, all genuflected, entered the choir, and mass began.97

The fact that the rubrics of the Sarum Missal state that the Gloria laus was sung from an elevated position indicates that a heavenly source was always intended, but at Wells having carved angels in clouds appear to sing this hymn just overhead more dramatically signalled heaven and thus would have heightened the emotional response of those in the procession below. The chorus acknowledged the heavenly source of the music when they sang, ‘All glory, laud, and honour to thee, Redeemer, King’, in response to the boys’ verse, ‘the company of angels are praising thee on high’, and this reciprocal dialogue united heaven and mankind in a shared joyful exchange. In addition, an angel carved in a quatrefoil on a buttress to the south of the portal once held a palm, as those in the Palm Sunday procession would have done, reinforcing the rapport between the earthly participants and the singing angels.98 Above the busts of the angels, the statues of the blessed, enshrined in heavenly mansions, beneath a frieze depicting their resurrection, and Christ at the apex of the central gable created an elaborate scaenae frons that further confirmed heaven as the setting for the performance of the Gloria laus during the second station.99

Beneath Christ, the gable is pierced with eight oculi, which are accessed from a walkway on top of the facade wall at the level of the top of the nave vault hidden beneath the roof. The height of the oculi above the walkway is similar to the height of the upper oculi in the lower passage behind the quatrefoils.100 Yet, because these openings are located 75 feet (23 metres) above the ground, the passage probably was not intended for singers: these splayed openings are 4 feet 2 inches (1.27 metres) deep, nearly twice the depth of the oculi for singers, and capable of accommodating a thirteenth-century trumpet with its bell hidden from the ground.101 Although trumpets are not mentioned in any textual source, these oculi suggest that hidden trumpeters might well have announced the triumphant moment when the Palm Sunday procession, and perhaps other processions, entered the church. Because the oculi are located at the level of trumpeting angels carved at the top of the buttresses, the angels would have appeared to sound the descent of the Heavenly Jerusalem described in Revelation 21:2, the sculptural theme of the facade.102 This fanfare may have stimulated the participants in the procession to anticipate, as part of the ritual experience on Palm Sunday, their final joyful entry into the Heavenly Jerusalem as they passed into the church, its earthly representation. A Palm Sunday sermon written around 1200 in a West-Saxon dialect, when describing this procession re-enacting Christ’s triumphal entry into the city of Jerusalem, admonishes the participants ‘to follow his holy earthly procession, that we may be in the holy procession which he will make with his chosen on Doomsday from judgement into heaven’.103 En route to the culmination of the Palm Sunday ritual, eucharistic union with Christ and the eternal Church during the mass, the procession passed beneath relics and through the central portal. Above this portal the sculptural image of the Coronation of the Virgin visually presented the concept of the union of the faithful with Christ as the Church Triumphant; that is, the Heavenly Jerusalem descending as described in Revelation 21:2, a concept made familiar in the hymn, Urbs beata Ierusalem, which was sung, according to the Sarum Missal, during the annual rededication of the church (Figure 9.6).104

The design of the facade and its sculpture thus provide evidence that cannot be learned from textual descriptions about the performance of the Palm Sunday procession. Although the sculptural programme, as a representation of the blessed in the Heavenly Jerusalem, provided an appropriate backdrop for other processions and for burials in the cemetery of the laity, it would have created a sensational stage-set on Palm Sunday with angels in clouds singing the Gloria laus and angels on top of the buttresses trumpeting the descent of the Heavenly Jerusalem at the end of time.105

Conclusion

Although it is impossible to know the reality of what actually happened during any one procession, the textual sources for liturgical processions at Saint-Bénigne and at Wells, in conjunction with the architectural design of these churches, makes it possible to visualize what probably was intended and did occur. Specific sites for the performance of certain chants can be inferred from the routes that processions would have taken between altars or stations described in the texts. This attempt to locate processions and chants in relation to their architectural frame allows one to envision not only the setting of a performance but also to a certain extent what the participants experienced. At Saint-Bénigne the presence of the rotunda’s oculus indicates that a beam of light could have illuminated monastic processions, such as the re-enactment of Christ’s presentation in the Temple, when the descending light would have dramatized his birth as the new light. At Wells the material evidence of a passage and stone megaphones helps to identify the location for singing the Gloria laus hymn and reveals how hidden musical accompaniment may have encouraged an emotional reaction that helped the participants anticipate their final joyful entrance into the Heavenly Jerusalem. Music is essential to the sacred experience of the liturgy and material light as a manifestation of divine light was fundamental to medieval church design.106 Both were always intended to engender a spiritual response, but, because of the unusual design of the rotunda at Saint-Bénigne, the resonance of light and chant created an exceptional setting for conveying the significance of the liturgy, as did the innovation of passages for hidden singers and trumpeters behind carved angels at Wells.

Our understanding of the ideal liturgy as presented in texts can thus be enhanced by visualizing its performance within the specific architectural context for which it was intended. When liturgical documentation can be paired with architectural and sculptural evidence, it is possible to suggest how the liturgy interacted with its material frame to engage the participants. Architecture and its sculpture were an integral part of the liturgical performance during the Middle Ages and can serve as evidence for past ritual in ways that texts cannot.
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Chapter 10
Liturgical Texts and Performance Practices

Carol Symes

The study of medieval liturgy is largely dependent on surviving manuscript sources, but the nature of those sources and their bearing on the most fundamental aspect of liturgy – its enactment – is very difficult to reconstruct. We cannot assume that any written rite captures or prompts performance in a straightforward manner. The reasons for this include the low survival rate of the texts most often and most directly implemented in the course of worship, the dearth of explicit evidence for the ways such texts were used, the longevity of oral methods for transmitting information about performance, significant local and regional differences in the scripting of ritual activity, and changes in recording practices over time. Above all, our understanding of medieval liturgy is fundamentally fettered by the modern academic and confessional agendas that have manipulated and framed its study, beginning with the competing ideologies that shaped the concept of ‘liturgy’ during and after the Reformation, and continuing up to the present day in the retroactive designation of certain medieval texts as ‘liturgical’, ‘paraliturgical’ or ‘non-liturgical’.1 The very word ‘liturgy’ (in English and other European languages) came into use only in the mid-sixteenth century, at precisely the time when the parameters and meanings of religious ceremonial were at the heart of confessional controversies.2

Although the medieval vocabulary used to describe the wide parameters of religious worship was large and rich, it did not – at least in the Latin West – include the word ‘liturgy’. The classical Greek [image: image] meant, originally, the performance of any kind of public service or duty (religious, civic, military); it was later pressed into use by the translators of the Septuagint and the writers of the Greek New Testament, where it was associated with worship in the Temple.3 But its Latin cognate, liturgia, appears nowhere in the Latin Vulgate Bible, the most important source of ritual language in Western Christendom. And there are only seven separate instances of its use in the corpus of Christian writings assembled in the Patrologia Latina, all of which signal its association with exotic, foreign rites.4 ‘Liturgy’ is thus an anachronistic and rather unhelpful term that masks a wide spectrum of worshipful activities practised during the Middle Ages.5 The difficulty of understanding the medieval sources that we call ‘liturgical’ is further compounded by the ways that they have been selected, packaged and interpreted for hundreds of years. So while we may continue to use the word ‘liturgy’ and its variants, we must remain aware of their limitations and connotations.

These issues have already been underscored by the preceding contributions to this volume, which have also introduced the problematic connection between texts and performance.6 The contributions in Part I deal with the challenges of interpreting primary materials and the necessity of placing these sources within a broader historical framework, raising many questions about how they would have been realized in performance. Those in Part II have critiqued the received understanding of prescriptive Uses and other compilations that were intended to dictate the parameters of performance. And those in Part III have investigated ritual performances that were clearly important and yet were not (for various reasons) fully documented.

This chapter places the nature of liturgical texts and their relationship to performance at the centre of inquiry. It argues that such texts often resulted from attempts to capture or control performance, by recording local practices in order to guard against faulty memories and to ensure future transmission, or by censoring innovations that were deemed unorthodox by replacing them with approved practices, or by eliding the differences among local variations in an effort to create a generic style of worship. The written records resulting from these efforts might have been carefully replicated in ritualized performances; but they might also have been resisted or altered. They must accordingly be analysed differently from modern liturgical books, dramatic scripts or musical scores. Such modern texts are usually the points of origin for performance and are furthermore accepted as establishing rules which are more or less binding on performers. By contrast, medieval liturgies often came into being as part of a compositional, performative and social process. This means that we must work both backward and forward from the moment of inscription in order to glimpse the activities that a particular text was designed to bolster, supplant or curtail. And we must bear in mind that these texts were often created at the behest of certain powerful people with specific agendas – and yet they were not always implemented in ways that conformed to those agendas. Furthermore, we must be on the lookout for sources and actors that have been dismissed or overlooked, but which deserve to be studied as liturgical. As research in performance theory and cultural anthropology suggests, we can make a useful distinction between the performance archive – a canon made up of carefully selected templates or recorded examples – and the living repertoire of performative possibilities: ‘what people do in the activity of their doing it’.7 This is why it is important to know as much as possible about the specific conditions in which a given source was generated, used and passed down to posterity.

In many cases, the very precision of a text describing liturgical performance practices should make us sceptical about what occurred in performance. For example, the famous Quem quaeritis? trope for Easter Matins was long regarded as the earliest instance of liturgical drama – a genre which allegedly came into being only in the late tenth century, when scripts like this begin to appear, scripts that insist on the decorous and uniform presentation of ceremonial performances. On the contrary, I have argued that this type of text reflects an effort to regulate an existing performance tradition which may have been more colourful and varied.8 The trope’s most famous exemplar actually proclaims this: the so-called Regularis concordia (‘concordance of rules’) was promulgated by Bishop Æthelwold of Winchester (r. 963–84) as part of an attempt to reform monastic worship in the realm of the Anglo-Saxon king, Edgar.9 In addition to thinking about its relationship to performance, then, we need to think about its ‘performativity’: the functions it would have performed for those who made it, copied it and used it. We also need to think seriously about what role(s) it performed for those who later extracted it from the historical record and held it up for scrutiny as a liturgical prototype.10 What this particular text of the Quem quaeritis? performs, most obviously, is Æthelwold’s authority to impose this model.11 The extent to which it was subsequently adopted, with or without amendment, is unclear; although the evidence of later manuscript witnesses suggests that it was implemented and modified in different ways according to different needs.12 We also do not really know what practices it was intended to replace, although the fact that it insists on a quiet, measured, melodious ceremony may indicate that it was a reaction against unscripted, even boisterous, enactments; and that these (now lost) were what Æthelwold successfully suppressed. We might also conclude that this text’s popularity among scholars stems from the way that it confirms modern expectations of what medieval liturgy should be: staid, formalized, boring.

As this brief case study demonstrates, we need to pose some essential questions as we seek to understand how any liturgical text may have been realized in performance by any given community on any given occasion.

• How did it become a text in the first place?

• Does the text predate a performance tradition, or does it respond to existing practices?

• Were performers likely to have followed it closely?

• If they did not, why was it made and kept?

• If they did, how did they make use of it?

• When did this text come to be designated as ‘liturgical’? How have the interventions of later scholars reshaped its meanings?

• Are there other – seemingly ‘non-liturgical’ – texts that are also relevant to the study of liturgy in the same place and time?

In general, as I will demonstrate below, the evidence suggests that medieval liturgical texts are apt to function as prescriptive templates for what should occur in performance (but might not), or as proscriptive documents dictating what should not occur (hinting at resistance and the existence of alternative variations). They are highly unlikely to be transcriptions of events.13 That is, such texts tend to function as recipes do: those who need them may adhere to them, but renegades and experts will adapt, annotate or abandon them at will. How can we tell? In many cases, we cannot. Ingredients added to an established recipe may be left out by a later practitioner without any indication of this; or a practitioner may subtract or substitute ingredients without changing the written record to reflect that. Meanwhile, a collector of recipes may organize them in novel, idiosyncratic ways which may or may not correspond to the feasts for which they were intended. The key thing is to remain aware of the possibilities. In the following pages, we will take up the questions outlined above and explore their wider implications.

On the Erratic Survival of Liturgical Texts

Around the year 1119, an ambitious Norman cleric called Geoffrey de Gorron left his home diocese of Rouen to become a schoolmaster at the abbey of St Albans. Because his arrival in England was delayed, the post he had been promised was given to someone else. So Geoffrey opened a school in the nearby village of Dunstable and, perhaps in an effort to impress his erstwhile employers, taught his students to perform a play about St Catherine of Alexandria. It was the kind of play ‘which we commonly call “miracles”’, and the abbey loaned Geoffrey a number of ceremonial vestments in order to enhance the show.14 Was this, then, a liturgical drama? Was there a script? The chronicler does not say. All we are told is that the borrowed vestments accidentally burned the night after the performance, and that the hapless Geoffrey pledged himself as a ‘burnt offering’ (holocaustum) to make amends for their loss. That is, he became a monk of St Albans. We only know about the incident because he eventually became abbot, so this sketch of his picaresque youth was included in the abbey’s history.

This story illustrates two common fates that could befall the records of medieval performance, as well as raising other issues to which I will return. Scripts could easily be damaged or destroyed, but they might not be made at all; they might not even surface as anecdotes. The extant collections of medieval liturgical texts bear witness to this in various ways. Some are collections of libelli assembled and annotated by successive generations of users, thereby testifying to living traditions of performance in the communities that made these books.15 But compositions that did not find their way into libelli, and those libelli not enclosed between covers, are likely to have perished.16 This cannot be stressed too heavily, because it means that some of the most prevalent varieties of local liturgical practice may have disappeared from view; and by the same logic, those that we have now could have been those that were highly experimental, very occasional, or (literally) shelved as useless curiosities.

Testifying to the contemporary forces that have preserved only some texts for posterity is a memorandum written by Burchard of Michaelsberg (Bamberg, Germany) in the first half of the twelfth century. In it, Burchard announces that he has finally ‘sorted through’ the library’s diversis libellis ‘with a great deal of effort’, because ‘the slimness of the books made them seem less apt to be noticed, and because any small thing can so easily vanish by stealth or theft’. He then had all of these little booklets enclosed into ‘four huge volumes’.17 Burchard is talking mostly about individual saints’ lives, historiæ and passiones, that were read on feast days and around which liturgies were created; we know that many of the texts supporting such liturgies were transcribed and kept in similar booklets. These sorts of liturgical manuscripts were often stored in the sacristy or cantor’s room.18 This means that (1) they were seldom included in a library catalogue like Burchard’s and (2) never acquired the protective armour of a binding. It also means (3) that they were in constant use and (4) employed in the instruction of schoolboys or novices, further lessening their chances of survival.19 It is telling that the librarians at Muri Abbey (Switzerland), writing in the twelfth century, lamented the loss of libelli ‘which ought to be saved and better cared for and not destroyed’. Many were in such poor condition that they could not be deciphered and transcribed, to the detriment of the whole community.20 These stray references remind us of the fragmentary nature of the surviving sources and allow us to glimpse some of the strategies that preserved certain kinds of texts – but not others.

The Discordance between the Codification of Liturgical Texts and Living Performance Practices

The earliest extant text in the Castilian vernacular is a sung processional for the feast of the Epiphany; it is now known as the Auto de los reyes magos (The Play of the Magi Kings). By dramatizing the heathen kings’ journey towards enlightenment, it also advanced the aims of the ‘Reconquista’: a political, military and cultural campaign to ‘reconquer’ the lands of Christian Spain. Largely launched from Castile, the Reconquista eventually elevated the regional vernacular featured in the Auto to a position of prominence – while eradicating the Muslim kingdoms of medieval al-Andalus. This particular liturgical text was probably transcribed around 1200 at the behest of Archbishop Rodrigo Jiménez de Rada of Toledo (c. 1170–1247), a powerful proponent of the crusade against Muslims. Yet the text alone betrays nothing of its performative or political context. It preserves only enough information to serve as an aide-mémoire for experienced enactors: the words of the (sung) dialogue, but with no accompanying musical notation, rubrics or performance instructions of any kind.21 Moreover, it is inexpertly copied onto the flyleaves of a ‘non-liturgical’ miscellany.

This text illustrates some of the motives that could undergird the collection of certain liturgical materials, as well as the frustrating (to us) partiality and often baffling locations of those materials. Although a great deal of effort has been expended on drawing up definitive taxonomies of medieval liturgical sources, these compendia do not help us to understand how such sources came into existence, and whether or not they reflect contemporary performance practices. Eric Palazzo has noted the need to pay ‘special attention to the process that formed each of the liturgical books’ that have come down to us, while carefully tracing ‘the crucial passage from oral practice to the written document’.22 Yet this passage was not teleological, as Palazzo suggests, and it was never complete. From the beginning, the notation that came to be called ‘Gregorian’ chant was designed to transmit aspects of a liturgical language – a grammar of worship – from which performers could select and combine elements. As Andrew Hughes has put it, ‘[w]hen the performance practice was written down, the fluid tradition had to be frozen into a fixed form’. But the singers who used these texts knew that the form was not fixed, and prided themselves on reviving and varying it.23

Although Carolingian initiatives aimed at codifying liturgical practices may have resulted in the eradication of many largely unscripted performance practices, this initiative was unevenly carried out and constantly productive of intriguing hybrids. It was not, as some have argued, a single-minded attempt at standardization.24 The most prominent intellectual at Charlemagne’s court, Alcuin of York (c. 740–804), says as much in an oft-cited (and often misinterpreted) letter to Archbishop Eanbald of York. In it, Alcuin gently chides his former schoolmate for worrying about the format and organization of libelli used in the performance of the mass: ‘Can it be possible that you don’t already have a very large number of ritual booklets arranged according to Roman custom? You certainly have more than enough of the older type in those big sacramentaries’. The task at hand, Alcuin said, was not to replace venerable traditions with new ones, wholesale, but to use all available resources to enhance the worship of God in the best possible way. At the same time, he recognized that few practitioners would want to do that sort of work themselves; hence the need for those willing to cull and combine available sources.25

Despite these initiatives, or in defiance of them, the making of books did not replace oral methods of creating, learning and circulating liturgical practices – especially in those liturgical powerhouses, monasteries.26 It is significant that we owe our knowledge of liturgical education at Cluny in the eleventh century to the customary made by one of the few monks who had not been a child oblate there: because Ulrich of Zell had entered monastic life as a teenager, he envied his contemporaries’ status as embodied repositories of liturgical knowledge gained through oral instruction and memorization over many years. He even couched his ordo in the form of a dialogue, since that was how liturgical knowledge was usually transmitted.27 All of the systems of musical notation and textual transcription being developed at this time would have required personalized instruction to render them intelligible; they were not transparent. Experienced singers would also need to learn how to locate and ‘combine the various elements of the office in the order of their performance’, using multiple kinds of books.28 In Ulrich’s time, as Susan Boynton observes, ‘the increasing dependence upon written materials in monastic liturgical and musical practice’ meant that the office of the cantor and that of the armarius (librarian-archivist) became fused.29 At the same time, in the words of David Hughes, the use of notation to record a community’s traditions became ‘a kind of defensive weapon by means of which a cantor could say, “Our way is the right way, and we have this notated gradual to prove it”’.30

Again, we note the absence of any one-way movement from text to performance, or replacement of performance by text. Continuing alongside efforts to preserve the liturgy in textual form was a strong tradition of creativity and improvisation in performance.31 Tellingly, the classic example for the use of a liturgical libellus is a story about how St Sidonius Apollinarus, bishop of Auvergne (d. 489), easily performed a service without it, because the book was stolen.32 He had probably compiled the text himself, as a mnemonic aid, and was more than familiar with its contents anyway.33 Indeed, the ad hoc assembly of personalized liturgical materials was another practice that would continue alongside attempts to produce authoritative codifications. In the eleventh century, the library of the abbey at Gorze (near Metz, modern France) included an anonymous meditation ‘on how a priest should prepare himself beforehand to celebrate mass, written in a tiny little booklet’.34 In the twelfth century, old-fashioned libelli were still being used to disseminate new services in honour of the Blessed Virgin and, in the thirteenth century, to popularize the feast of Corpus Christi or the ordines composed by Thomas Aquinas.35 The liturgy was always a work in progress and no single set of practices or texts determined it.36

Despite such evidence, many scholars have wanted to see the ultimate triumph of a ‘definitive form’ of liturgical book, which would make earlier, ‘embryonic forms’ obsolete.37 And while it is true that efforts to standardize the liturgy (and to enforce these standards) were more strenuous after the Fourth Lateran Council of 1215, the subsequent manuscript tradition continues to register variations and adaptations.38 Evidence of parallel, popular forms of liturgy shows little concern for conformity to ‘official’ templates, and Vogel himself was at pains to stress the variety of medieval liturgical practice – all the while working to create an elaborate textual fiction of uniformity.39 In this, he shared the philological and editorial goals of his predecessors and contemporaries, who were heavily influenced by a Darwinian method of extraction and interpretation that was having an equally deleterious effect on the study of other medieval cultural artefacts.40 The assumption that the liturgy develops through an ‘evolutionary process’ is still common.41 So is the notion that medieval liturgical performance is ‘well documented’ and relatively transparent.42 As Richard Crocker has argued, these convictions are (in part) a legacy of the influential Solesmes movement of the late nineteenth century, which adapted one type of medieval chant notation and held it up as the norm, making it hard to recognize ‘signs of nuance’ in liturgical manuscripts that do not adhere to this post-medieval standard.43 It is therefore crucially important to re-assess what has been frequently misconstrued as a closed and closely regulated system. The making of liturgical texts occurred in the context of living liturgical practices that were neither fully reflected in texts nor confined to them.

On the Varied Reasons for the Textual Preservation of New or Unique Performance Traditions

The chancy survival of liturgical texts has already been stressed: we have noted how accident and negligence (on the one hand) or reliance on oral tradition and improvisation (on the other) can affect the frequency with which certain practices are preserved and the formats in which they are preserved. We have also observed that some kinds of liturgical texts, like the tropers of the tenth century, are not witnesses to the genesis of a practice so much as they are attempts to harness it. When trying to interpret any source it is therefore essential to ask why it was created at all, because the many different possible answers to that question will have a direct bearing on how a given text may (or may not) relate to performance. In this section, we will consider some of the motivations for inscribing liturgical practices.

Beginning in the eighth century, the invention and/or dissemination of more precise recording technologies enabled the preservation of older liturgical repertoires. These technologies, the precursors of musical notation, included new methods of mise-en-page, varieties of punctuation and rubrication and the creative use of neumes. On the one hand, their deployment could lead to the fossilization of a particular style or local use; on the other, they facilitated the transmission of novel compositions and could inspire experimentation. The multiple dimensions of this process make the difference between newer and older practices difficult to discern on the page; this is yet another reason to distrust evolutionary models of liturgical development, which frequently hinge on the creative redating of manuscript sources according to the prejudices of individual researchers.44 ‘Simple’ rites are not necessarily earlier rites, and many of those that seem simple can mask hidden complexities. For instance, musicologists have observed that the performance of polyphony in some locales actually predates the thirteenth-century development of mensural notation (delineating rhythmic values) by at least two hundred years; these earlier methods for expressing polyphony in writing were ‘hidden’ and therefore unrecognizable to modern scholars until they were decoded in the 1960s.45 Any type of notation has severe limitations, and medieval scribes often struggled to capture complex traditions or individual feats of virtuosic performance that were ‘still well known but in danger of spiralling out of control’, in the words of David Hiley.46 (Anyone who has ever tried to transcribe or re-enact a jazz solo from a musical score will have experienced similar frustrations.) There was, in other words, no universal trend and no simple chronology of progress. While some monastic communities appear to have been resistant to novelty, clinging to older (unscripted) repertoires and ways of learning them, others were capable of generating and/or recording an extraordinary amount of material within a relatively short period of time.47

For many communities, liturgical innovation was a medium for confronting and processing internal and external changes. Liturgical texts therefore tend to appear and proliferate at times of crisis, either to create or to dramatize customs, identity, and claims to property. Susan Boynton and Margot Fassler have independently shown that the composition of liturgical texts was a way of making and writing history.48 Nor was this strategy confined to powerful episcopal and monastic communities like Cluny, Chartres, Metz or Farfa; documentation was frequently generated by real or perceived threats to the survival of unique local practices in much smaller places. A case in point is the extraordinarily precise effort to safeguard the impressive and eclectic oeuvre of Hildegard of Bingen, an effort which can be tied to her nuns’ resistance of censorship by local authorities, as well as to their awareness of her advanced age and the fear that her artistic legacy might die with her. As a result, the liturgical compendium known as the Riesencodex was probably copied under Hildegard’s direct supervision in the years immediately before her death in 1179, at the age of 81. It was undertaken in the context of an ominous quarrel with the bishop of Mainz, who had placed the convent under interdict. Since Hildegard had probably devised liturgical ceremonies and music orally, the very novelty and flexibility of her compositions were inimical to their survival; if she and her nuns were going to outwit the male prelates, they had to beat them at their own game.49 The resulting manuscript would have ensured that future performances of her works were based on an authorized text, and it may also have been intended as a posthumous source for the canonization dossier submitted to (and twice rejected by) the papal curia.50

This was not the only time that the imminent death of an inspired performer was the catalyst for record-making campaigns. In the 1160s, the monks of Durham Priory vied with one another to record the mystical vernacular songs spontaneously composed by the hermit Godric of Finchale (d. 1170), a former merchant-adventurer who claimed to have been taught to sing by the Virgin herself.51 The resulting texts constitute the oldest extant notated songs in the English vernacular, inscribed at a time ‘when very little musical notation is found outside the context of liturgical books’ and when the status of ‘English’ itself was being renegotiated after the Norman Conquest. Helen Deeming has demonstrated that the manuscripts conveying these songs betray the difficulties of inscribing them – and of ensuring that they would remain firmly attached to the saint’s cult, and in the priory’s control.52 At least one of the saint’s inspired performances was so intricate that it could not be replicated. As Reginald of Durham tells us, Godric once burst out in a joyful, nearly wordless melody that gradually resolved into the repetition of the phrase Welcume, Simund (‘Welcome, Simon’), on which the aged singer improvised for a very long time. Reginald could only listen in wonder. Later, though, he could at least ensure that his vita of the saint took the form of a liturgical libellus suitable for performance.53 The other contemporary manuscripts of Godric’s songs also circulated as portable (but frail) booklets, and display marked evidence of annotation and use.54 Some were probably lost or destroyed.

These examples show that we are often indebted to specific initiatives for preserving a precarious, locally prized liturgical corpus. And fundamentally, the very great difficulty of capturing liturgical – especially musical – performance in writing is a constant vein of anxiety running through our sources.55 It even surfaces as a leitmotif in the various origin myths that purport to explain the dissemination of Roman chant in the eighth century. As Notker of Saint-Gall (d. c. 912) narrates the story, Charlemagne had requested that a dozen singers be dispatched from the papal choir to his court at Aachen, to teach their Frankish counterparts. But because the Roman emissaries were jealous guardians of their own traditions, they each taught the Franks a different, erroneous way of singing. When this subterfuge was discovered, the enterprising Franks went to Rome in disguise, where they listened carefully to the services in the papal basilica, memorized what they heard, and later wrote the chants down.56 The young Mozart’s legendary ‘theft’ of Gregorio Allegri’s Miserere – on the basis of two hearings in the Sistine Chapel – falls neatly into this medieval tradition of liturgical ars memoriæ buttressed by the creation of texts.57

The historian Orderic Vitalis (d. c. 1142) opens a particularly vivid window onto the organic and haphazard ways that a community’s liturgical repertoire could develop and the role that writing played in the process. He mentions that the liturgical office (historia) for his own abbey’s patron, Saint Evroul, was first developed at the behest of Abbot Robert (r. 1040–61), who had refounded the monastery and accordingly needed to start a ceremonial tradition from scratch. So Robert asked Arnulf, a famous cantor of Chartres Cathedral, to create something for the saint’s feast. Arnulf accordingly ‘composed’ an office: here, Orderic uses the verb ediderat, ‘he pronounced’ or even ‘he brought forth’. This act of composition involved no writing, and it was transmitted from Chartres to Saint-Evroul by two young monks who had been sent to record Arnulf’s singing of it, by hearing it sung and learning it by ear. These human recorders (chosen, as Orderic hints, because of their youth and faculties of retention) then conveyed the office orally to their brethren at Saint-Evroul, who must have continued to sing and transmit it from memory for at least a decade thereafter. We can infer this because Orderic says that it was not ‘completed’ (perfecit) until a new monk with formal scholastic training came to Saint-Evroul and ‘set it down’ (condiderat) along with other antiphons and responsories of his own. And yet this learned monk must also have been skilled at oral composition, too, because he simultaneously ‘brought forth’ (edidit) many lovely chants which were later preserved in the abbey’s troper and antiphonary, presumably by someone else.

Orderic’s use of different verbs invites us to distinguish among various modes of liturgical invention. In this same passage, he says that a novel responsory ‘was sung by’ a certain Reginald, implying that he was the instrument for its creation, and that this Reginald had also ‘brought forth’ (ediderat) some antiphons. Still other monks ‘dictated’ (dictaverunt) hymns that were eventually preserved in the library of Saint-Evroul, implying some sort of collaboration between gifted musicians and the scribes who made libelli.58 Orderic’s pride in his abbey’s liturgical repertoire is therefore compounded by his pride in the technical skills that preserved it. His own historia is, in essence, a gigantic extension of the liturgical office (historia) that had crystallized around the monastery’s patron saint.59 (As noted above, the work of the cantor and that of the historian were often undertaken by the same person.60) Orderic’s massive Ecclesiastical History, accordingly, may have begun as a modest libellus before it metastasized into our best source for the events of its author’s lifetime – a source which incidentally illuminates some of the reasons for the written preservation of liturgical performance practices.

The Use of Liturgical Texts in Performance

It might seem to go without saying that texts were used in the course of liturgical performances. But how were they used? Was any given text required for the successful enactment of the ritual, either as a script or as a memory aid? Or was it merely incidental, a kind of stage property? Exploring the answers to such questions can be revealing. In many cases, surviving liturgical manuscripts offer visual clues designed for performers, suggesting that such instructions were necessary: eye-catching rubrics describing gestures and bodily postures, careful formatting, clear notation, meticulous correction of musical or textual errors. Sometimes the very size of manuscript books indicates how they were used. For example, the large-format volumes that came into use in the later Middle Ages were meant to serve a new class of professional: non-monastic singers who were not trained to perform from memory – who had to ‘sing unto the Lord a new song’ they had only just learned.61 But at other times, texts were used in performance even if they were not necessary. A seasoned celebrant of the mass, especially one with the prodigious memory of a medieval religious, would hardly have needed a script to prompt his daily observances. And yet books containing the mass were ubiquitous because they helped to validate the rite’s sanctity, whether these were large and gorgeously bejewelled sacramentaries or humble missals. For similar reasons, the text of the Exultet sung at the Great Vigil of Easter retained (at least in some regions) the ancient form of the scroll, often elaborately illuminated.62 This had everything to do with its visual impact in performance and almost nothing to do with the deacon’s own needs, since the words and melody of that chant would have been familiar to any cantor from childhood.

By contrast, the ivory covers of a libellus belonging to the Swiss abbey of Pfävers (made c. 1030, but otherwise unidentified) remind us that some very specialized rites would definitely require a script that could also be a pleasing theatrical object.63 The elaborate service for the dedication of a church, to take an obvious example, would have been one that relatively few bishops would have performed routinely over the course of their pontificates.64 Most would need a text. Accordingly, some prelates may have preferred a book whose slim size would make it easily portable during a long and intricate performance: a book like the ivory-covered libellus of Pfävers. Moreover, because a new church might be far away from the bishop’s city, a pocket-sized libellus would leave more room in overstuffed saddlebags for vestments, mitre, crozier, relics and other accoutrements.65 The so-called Pontifical of Lanalet (probably made for the abbey of St Germans in Cornwall, in the early eleventh century) allows us to glimpse such a libellus in action. It features a full-page image of a moment from the consecration ceremony – the bishop at the door of the church, backed by clergy and surrounded by a crowd of parishioners – as well as an image of a praying bishop reading from a libellus held open by an acolyte (see cover image).66 Dedicatio manuscripts also exhibit design elements that would have guided overworked prelates in the successful execution of this long and demanding ritual. A twelfth-century pontifical from Ely (England) includes very explicit instructions for performing a key aspect of the rite: the act of intoning the letters of the Greek alphabet while tracing them in sand sprinkled on the floor of the church. The book carefully notes that the bishop should begin at the eastern (left) corner and work toward the western (right) corner. A later hand, anxious lest this not be entirely clear, has noted in the margin that the eastern corner is also the ‘NORTH CORNER’. Helpfully, too, the rubrics not only supply the letters of the Greek alphabet but also provide a key to their pronunciation.67 Yet no such aid is needed for the Latin alphabet, to be intoned and inscribed from the opposite corners, and which every bishop had internalized: hence even the most complete liturgical books may leave out information that was commonly known.

Alongside all of the other performative dimensions outlined in this chapter, these examples indicate that examination of the actual manuscript of a medieval liturgical text should be a key component of any investigation, as should informed speculation as to its possible uses in the context of performance. If large and heavy, a liturgical book would need to rest on a lectern. If no lectern was available, it would need to be hefted by a sturdy deacon, which means that we can infer the need for other liturgical actors from the size of the book alone. In the ninth through twelfth centuries, the possession of a large Bible would be symbolic of a community’s commitment to liturgical reform: not only were these books costly, their purpose was to ensure that no scriptural readings were omitted, especially from the Night Office. The larger size of their script also made readings and chanting by candlelight easier, while their distinctive illuminations would have assisted readers in remembering individual readings and could even have been glimpsed by listeners while open on the lectern.68 By contrast, a small Bible or missal conveyed different messages. Fitting into a pocket or a palm, it might never be opened in the course of the service; the writing would be too small to read anyway, in a dim church. The mere presence of the book was important.69 This can often be confirmed by a worn binding coupled with a pristine interior. Indeed, assumptions about the influence of some liturgical texts may need to be subjected to fresh scrutiny when these manuscripts show no signs of use. If the St Albans Psalter was made for the anchoress Christina of Markyate (c. 1096–c. 1156), any argument for its influence on her spiritual practices is complicated by the fact that she does not seem to have looked at it very carefully, if at all.70

In addition to scrutinizing individual liturgical texts for information about their use in performance, it is also worth considering the liturgical roles played by other texts that frequently functioned as liturgical objects or ritual scripts. Chief among these are charters and other legal instruments, which were frequently negotiated, sealed, read aloud, and displayed in churches, on altars, and carried in processions.71 Monastic cartularies and chronicles (like Orderic’s historia) were also exhibited and read in the course of liturgical ceremonies on certain occasions. Like the services in which they featured, they represented the patrimony of a religious house. Domesday Book, that vast repository of data assembled at the behest of William the Conqueror in 1086, was another text displayed and treated in this manner. For whatever the original purposes underlying its making, its two volumes functioned as impressive ceremonial artefacts, more so than as legal or administrative documents.72 The important role of ritual in most medieval claims to property or rights, and in the settlement of disputes, means that liturgy would often help to frame such transactions, especially those involving an oath.73

As important as liturgical texts undoubtedly were, then, the evidence we have gathered so far shows that their role(s) in performance would be conditioned by many factors. Some books and libelli may never have appeared in a church; they were instructional or memorial aids. Others would have been carried into church, but never opened. Still others might have been needed to prompt certain performers at certain times, and afterward laid aside. Within each book, text, rubrics, notation, illuminations and other features may have been absolutely essential to the performance of a rite – or merely incidental, decorative. Every text was designed for a particular context, user or audience. Every text therefore includes and omits certain kinds of information. Moreover, liturgical texts are not the only sources of information for the ways liturgies were conducted, nor were they the only texts featured in religious rituals. We might even begin to wonder whether we can always tell which texts are liturgical ones.74

On the Difficulty of Determining What Is and Is Not a ‘Liturgical Text’, and the Possible Benefits to be Gained from Expanding Our Definition

As I noted at the outset, we have inherited an anachronistic and narrow idea of what ‘liturgy’ is. ‘The liturgy’ is usually conceptualized as a set of fixed, ‘top-down’ directives issued by a monolithic authority. There are many compelling reasons to challenge and expand that conventional understanding. We can go back to the Greek verb [image: image], ‘to perform public service’, or the basic elements of the noun [image: image]: ‘people’ [image: image] and ‘work’ [image: image].75 Liturgy is the public work of a particular group of people, the shared performances that comes to define that group. By this definition, not every kind of liturgy propagated by clerical authorities was relevant to every community, or adopted by every community in a uniform manner. At the same time, every community had its own liturgical formulae – some scripted, some not. In the course of the eleventh century, for example, many of the miracles recorded at the shrine of Sainte-Foy at Conques witness successful resistance to the ‘reforming’ efforts of foreigners from Cluny or Rome, on the part of laypeople and the shrine’s monastic custodians. They also show ‘how many ritual activities [were] performed by non-specialists’ and ‘how unmarked the boundary [was] between “official” liturgical practice and what might be considered paraliturgical or even non-liturgical activities’.76 Now, clearly, this is a special case: the monks and people of Conques were in an unusually strong position to assert and protect their own community’s traditions, given the extraordinary powers accorded to their saint. They were also equipped to ensure that their efforts to safeguard her cult were recorded for posterity in writing. But these caveats merely underscore the fact that less powerful communities might have had no less valued traditions, even if they are now obscured from view.77 How might we go about recovering them?

We might begin by looking for alternative sources of information, in sources both familiar and strange.78 Bede’s Ecclesiastical History, for instance, seems to serve no obvious liturgical function; but it does include many narratives of miracles and conversions that could derive from older homilies, historiæ or liturgical lectiones prepared by his predecessors. Moreover, his famous story of Cædmon’s hymn is a story about how vernacular song was ‘converted’ to Christianity in England, along with its inhabitants. As Bruce Holsinger has shown, the song was formally constructed and received by contemporaries as a hymn. A later Anglo-Saxon translation of Bede’s entire history even seems to have been used as a liturgical book.79

We might also ask ‘What constitutes a liturgical text?’ That is, we can become better sensitized to recognizing as liturgical an array of texts that have been misidentified or passed over due to the assumptions of modern scholarship.80 The correspondence of the philosopher and teacher Peter Abelard (c. 1079–1142) and his former pupil and wife, Heloise (d. 1164) is a striking example. These letters have inspired prurient fascination since the end of the thirteenth century, when they were construed by later readers as private admissions of hypocrisy, arrogance and frustrated passion. (Even arguments alleging the letters’ inauthenticity rest on this key assumption.81) But as Morgan Powell has argued, the correspondence was probably crafted or revised for contemplative, structured reading at the convent the couple jointly founded, and at its half-dozen daughter houses. So, far from being an exposé of illicit love, these letters were supposed to be didactic, inspirational and liturgical.82 They narrate how a new monastic rule for women was devised by the founders of the Paraclete, and they dramatize the often painful process of worldly renunciation that any female postulant would need to undergo. Couched in an epistolary and dialogic format, featuring passages of brilliant lyricism, they draw upon well-known Biblical and patristic genres that had already been thoroughly integrated into the liturgy: the Psalms, the Song of Songs, the letters of St Paul and St Jerome, the Confessions of St Augustine.83 Like the body of hymns and songs jointly composed by Heloise and Abelard, they would have formed the basis of ritual life within a new religious order.84 We can appreciate their significance only if we expand our understanding of medieval liturgy.

That understanding could further profit from embracing the vastly important activity of preaching, which took place in every conceivable venue, reached every stratum of society, and generated a relatively large amount of documentation. Even more vitally, it should take account of the liturgy’s ‘formal, authorial and economic impact’ on all vernacular literature, much of which could be considered relevant to the history of liturgy’s reception and practice.85 How might the study of the liturgy be transformed if we consider the enormous archive of writings that would have supported family prayers, private devotions and daily worship in household chapels? Devotional texts in the vernacular, as well as Latin prayerbooks, proliferate from the thirteenth century onward and continued to do so after the advent of print. Indeed, rather than standardizing the liturgy, the late medieval printing press created a still larger array of genres and opened up new markets for them. As Holsinger notes, there are more liturgical texts (in English and in Latin) among the surviving incunabula from the British Isles than there are works by classical, medieval or early modern authors combined.86 Deepening and extending our research on medieval liturgy entails reconsidering what liturgy was and where the sources for it might be found.

Concerning the Evidence for Lay Liturgical Performance

Reckoning with the usually unscripted role performed by the laity at different times and in all regions of Christendom is yet another important task for future scholars of the medieval liturgy. Nor is this a task limited to the study of the later Middle Ages. Rosamund McKitterick reminds us that the liturgy of the Carolingian Reform was above all a mode of instruction, aimed at the conversion of pagan tribes subjugated by Charlemagne, but also at the consolidation of a wider community. The presence, engagement and responses of the laity were crucial to this endeavour and to the formation of Western Christendom.87 If this is not explicit in surviving texts, it is because the makers of those texts were trying to promote the interests and authority of a small class of professionalized clergy.

Occasionally, though, early sources do allow us to glimpse some of the forms that lay participation could take. Although the use of the vernacular is not necessarily a marker of lay practice or outreach, it is instructive that the earliest surviving liturgical dramas with vernacular elements witness efforts to formalize the liturgical role of local dialects which may have featured in worship services for a long time, and to reframe certain Biblical stories or characters in immediate, effective ways.88 It is also significant that the earliest vernacular songs tend to be preserved in liturgical manuscripts.89 This may be related to the ways that popular performance traditions crystallized, very early on, into some of the most canonical of liturgical texts. Edward Foley has noted that ancient dialogic responses were included in the Ordinary of the Mass due to congregational demand, and that many processional chants in Latin have absorbed ‘popular religious songs’ and carols.90 John Haines has argued that vernacular song, often unwritten, was a vital part of devotional music-making throughout the premodern period.91 Els Rose has shown that the early Latin of the mass was not an elevated, ‘hieratic’ language designed to remove the sacred liturgy beyond the realm of everyday speech; on the contrary, early regional missals show that vocabulary and syntax reflect common speech.92 Although many diocesan and provincial synods would try to suppress vernacular elements in the liturgy from time to time – just as they tried to maintain clear distinctions between clerics and laymen – these efforts were often fruitless.93 We have already noted Godric of Finchale’s celebrity status among the monks of Durham Priory.

In fact, most laypeople would have been liturgical practitioners at one time or another in their lives. Although some couples would have entered into informal partnerships that were recognized as legal marriages without the public exchange of vows, many communities and nearly all propertied families would have insisted on a solemn church ceremony. In any case, marriages vows (even clandestine ones) constituted a sacramental rite that was canonically valid regardless of clerical involvement.94 The baptism of infants was another sacrament that could be performed by laypeople because of its crucial importance for the salvation of the newborn soul; and it was usually done by women, especially midwives. In at least some regions, by around 1200, parents of both sexes were being instructed in the wording of the rite, using either the Latin words (ego baptizo te in nomine patris et filii et spiritus sancti) or their vernacular equivalent.95

Funeral services were also overwhelmingly organized by laypeople and, from at least the twelfth century onward, the formulation and enactment of elaborate commemorative liturgies was central to the mission of urban confraternities.96 In the wealthy Franco-Flemish city of Arras, the oldest of such confraternities provides a particularly striking example of laity-driven liturgy. This charitable fellowship was formed by an alliance of jongleurs (professional entertainers) and townspeople, and it became one of the most powerful religious and social institutions in the region. The confraternity’s spiritual authority derived from its possession of the Sainte Chandelle, a candle legendarily bestowed on its founders by the Blessed Virgin; its wax, when mixed with water, was believed to heal the terrible burning sensations caused by the convulsive and gangrenous disease of ergotism (also known as Saint Anthony’s Fire). This cult, fostered by the Carité de Nostre Dame des Ardents (‘the Confraternity of Our Lady of the Burning Ones’), was officially sponsored by the bishop of Arras and, by the middle of the thirteenth century, received papal approval. Until the time of the French Revolution, it was at the centre of an annual cycle of urban celebrations supported by diocesan clergy and also by their local rivals, the monks of the abbey of Saint-Vaast. These rites attracted pilgrims from all over Europe, and secondary relics of the holy candle were used to found chapels throughout Flanders, Brabant and Wallonia. A few of the texts drawn up by the confraternity survive and can be used to reconstruct its liturgy: they include Latin and vernacular versions of the foundation legend and subsequent Marian miracula, a set of protocols for the conduct of funerals, a memorial register of the dead (maintained over a period of 167 years and listing the names of over 10,500 individuals), and an ordo partially describing the preparations for a major annual feast. It is largely thanks to the precocious vernacular literacy of Arras that we know something about how these liturgical activities became central to the spiritual and civic lives of many thousands of laypeople over a period of at least five hundred years. Yet explicit evidence for them is hard to find in the conventional liturgical sources generated by the abbey or cathedral; we need to look in other places. When we do, we begin to discern – with a sense of irony – that the jongleurs’ methods were being copied by the most mainline establishments in Arras. In 1308, the monks of Saint-Vaast even translated portions of their venerable liturgical ordinal into the local Picard vernacular, as part of a larger project that encompassed popular preaching. Their obvious goal was to compete with the populist approaches of the mendicant orders, using the techniques of popular entertainers.97

The widely held notion that laypeople were excluded from meaningful participation in religious rites derives in part from the successful propaganda of some medieval authorities, but it has been even more effectively propagated since the middle of the sixteenth century. Once again, it is to the modern era that we owe the myths that there was no communal singing in churches before the Protestant Reformation, or that the vernacular did not come into liturgical use within the Catholic Church until after the Second Vatican Council (1962–65).98 Recent scholarship strongly demonstrates that the liturgical roles of the medieval laity require significant re-assessment. While we will never be able to overcome the gap between the mostly canonical texts we have and the wider world of liturgical practice, a more holistic and critical engagement with the evidence is in order, and could yield a good deal of fresh evidence.

In Conclusion

This chapter has focused on the problematic relationship between medieval texts and contemporary performance practices in the many contexts that could be considered ‘liturgical’. It has insisted that the recognition of this relationship as problematic is a very fruitful place to begin any inquiry. It calls for a fresh evaluation of extant sources and an expansion of efforts to find new ones. It urges researchers to pay special attention to the possible performance dynamics of particular communities at particular times, to investigate the extent to which local authorities sought to influence or control these dynamics, and to question whether those participating in the liturgy relied on literate forms of communication at all, or to what extent. It insists on asking what kinds of information liturgical manuscripts were intended to convey, and how enactors would have used that information. It maintains that such questions will empower us to learn more about even well-known sources, including those that have long been regarded as canonical and which seem impervious to new interpretations. Moreover, and perhaps more importantly, it holds out hope that this approach will help us to locate texts that have been ignored or overlooked, while allowing us to access extra-textual or contextual evidence that can further assist in apprehending what occurred in performance. We need to know this, because we need to know how the liturgy worked: how it intersected with spiritual, political, economic, social and cultural exchanges – and helped to enact them. If we do not understand medieval liturgy, it is hard to imagine how we can understand any aspect of the Middle Ages.
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Fourth Lateran 8, 250

of Nicaea 178, 240

of Trent 5

Vatican II 48, 115, 134, 266

Coventry Cathedral 120

Cranmer, Thomas, archbishop of Canterbury 5n, 112

crucifixes 194

Crocker, Richard 251

crozier 257

curses 135, 136, 145, 179

customaries 2, 16, 17, 21, 30, 39, 40–56

see also Use, Cluny, and ordo, ordines

d’Achery, Jean Luc 41, 211

damnation 131, 145

Dante 188

Dathan, Israelite 145

David de Bernham, bishop of St Andrews 18

dead, the

care of 39, 49

commemoration of 43, 49

judgment of 172

place in hierarchy of the sacred 54

praying for 43–44, 55, 194, 195, 211

responses to 49

spiritual needs of 40

see also burial; deathbed; dying, the

Dearmer, Percy, Reverend 111

Parson’s Handbook 111

death,

anniversary of 44

anxiety about 50

as part of life 43

as rite of passage 54

attitude to 43, 50

discourses of 44

fear of 50

responses to 39, 43, 49, 52, 55

see also burial; dead, the; deathbed; dying, the

deathbed

baptism 48

communion 48, 49

penance 45, 47, 48, 49

ritual 45, 46, 47

see also visitation of the sick

dedication

of the altar 181

of cemeteries 18

of churches 2, 4, 9, 15–16, 27, 29, 32, 34, 57, 82, 92, 126, 157, 177–204, 207, 213, 214, 236, 257

aspersion 182, 183, 184, 196, 197, 200, 202

benediction 126, 200, 202

feast of 193, 194, 195, 196, 197, 198

homiletic treatment of 189

illumination 200

inscription 200

meaning of 186, 192

processions during 180–84, 187

Quid significent duodecim candelae 188

unction 200

Deeds of the Bishops of Cambrai 153

Deeming, Helen 253

demons

battle with 165–75

exorcism of 140, 165

possession by 159–70

see also devil, the

Deshusses, Jean 47, 48, 52

Desiderius, abbot of Montecassino, later Pope Victor III 183, 185

devil, the 144, 147, 149, 160, 163, 164, 166, 167, 168, 169, 170, 171, 172, 173, 175, 196

see also demons

DiCenso, Daniel 62

Dickinson, F.H. 108

Dijon, Saint-Bénigne 2, 207–25, 236–37

chronicles of 207–208, 213, 218, 219, 224

rotunda of 214–19

Customary of, see manuscripts, Dijon, Archives de la Côte d’Or, 1H72; Montpellier, Bibliothèque de la Faculté de Médecine H. 449; Paris, Bibliothèque Nationale de France, Ms. latin 4339; Poppi, Bibliotheca Communale, Ms. 63

doctor 167, 173

Dodo, bishop of Modena 185

Domesday Book 259

Doomsday 235

dormitories 183

Douay-Rheims Bible, see Bible

Downside Abbey 117, 118

drama 2, 9, 30, 37, 40, 54, 196, 221, 230, 236, 239, 241, 242, 244, 246, 252, 263

Dunstable 244

Dunstan, archbishop of Canterbury 17, 18

Dunstan Pontifical see manuscripts, Paris, Bibliothèque Nationale de France, Latin 943

Durandus, William 5–6, 134, 232

Durham Priory 253, 264

dying, the

anointing the 45, 47, 49

care of 39, 49, 50

discourses of 44

liturgy of 39, 46

ordo for 48

place in hierarchy of the sacred 54

responses to 49

rituals for 39, 40, 42, 44, 45, 48

spiritual needs of 40

visiting the 47

see also burial; dead, the; deathbed

Eanbald, archbishop of York 248

Easter 143

Holy Saturday 210

Matins 242

Vigil 31, 256

Eberhard, bishop of Bamberg 137

Ecclesiological Societ, see Cambridge Camden Society

Edgar, king of England 21, 242

Edward VI, king of England 110, 117

First Prayer Book of Edward VI 112

Edwards, Genevieve Steele 133

Egbert Pontifical, see manuscripts, Paris, Bibliothèque Nationale de France, Latin 10575

Egypt 199

Elias, abbot, then bishop of Bari 184

Ellard, Gerald 96

Ely

cathedral 120

pontifical, see manuscripts Cambridge, Cambridge University Library Ll. 2.10

Elze, Reinhard 2, 76, 78, 79, 82, 83, 84, 85, 86, 87, 93, 94, 98, 99, 101, 133, 135, 180

Ember days 87

England 5, 6, 7, 27, 103, 105, 106–107, 110, 111, 115, 118, 120, 121, 126, 244, 261

Epiphany 114, 167, 168, 169, 193, 221, 235, 246

ergotism, see St Anthony’s Fire

eschatology 187, 191, 202

Eucharist, the, see mass

Eusebius, schismatic bishop of Emesa 240

Eusebius of Caesarea 177–78, 190

Evermode, scribe 162

Exodus, see Bible, the, Exodus

exorcism 2, 9, 29, 140, 157, 159–75, 196

see also exorcists

exorcists 159, 175

see also exorcism

excommunicants, see excoummunication

excommunication 1, 2, 9, 15, 29, 93, 125–58

excommunicants 130, 131, 132, 138, 142, 144, 145, 153, 154

history of 128, 129, 133

imposition of 130, 141, 143, 144, 146–51, 154

of contumacious sinners 130

of infidels 141

of incorrigibiles 141

of thieves 135

reconciliation of excommunicants 130, 132, 134, 142, 143, 153

exegesis 125, 126, 187–202

extreme unction, see visitation of the sick

Farfa

customary of 224

monastery of 51, 253

Fassler, Margot 67, 68, 252

fasting

of exorcised individual 174–75

of exorcist 166–67, 168

of penitential purification 166

feast days 7, 45, 61, 107, 119, 165, 189, 193, 194, 195, 196, 197, 198, 199, 207, 211, 212, 219–22, 245, 246, 250, 255, 265

Felix IV, pope 189

Férotin, Dom Marius 45

Fillion, Louis-Claude 54

Fitz-James, Richard, bishop of London 106

Flanders 265

Fleury 136

Foley, Edward 263

fonts 13

Formby, Henry, Reverend 113

France

Post-Revolutionary period 114

see also Carolingian period; French Revolution; Gaul; liturgy, of particular regions, Gallican

Franconia 134

Frankish, see Carolingian period

Freising

canon law collection (Collectio duodecim partium) 141

diocese of 139

Pontifical, see manuscripts, Munich, Bayerische Staatsbibliothek, Clm 21587

French Revolution, the 265

Frere, Walter Howard 66, 108–109, 227

Antiphonale Sarisburiense 109, 113

Graduale Sarisburiense 109, 113

Fulda, sacramentaries of 34

Fulk, archbishop of Rheims 129, 133, 134

funeral, see burial

Gallican liturgy, see liturgy, of particular regions, Gallican; Carolingian period

Gandersheim 50

Gaudete Sunday 18

Gaul 19, 24

Gelasian Sacramentary (Old), see sacramentaries

Gentiles 197

Geoffrey de Gorron, cleric, monk, abbot 244

Gerard I, bishop of Cambrai-Arras 153

Gloria laus, see Palm Sunday

God 130

curses of 135

grace of 155, 200

Holy Spirit, the 147, 172, 194, 199

judgment of 44, 54, 130, 144, 149

kingdom of 151

mercy of 138, 155

Peace of 183–84

the Father 172

the Trinity 191, 219

work of 40

Godric of Finchale, hermit 253–54, 264

Gorham 117

Gorze 250

Goscelin of Saint-Bertin 18

Gospels, the 68, 70, 130, 131, 132, 137, 141, 144, 149, 168, 169, 172, 194, 232

censing of the 70

Gougaud, Dom Louis 42

Gough, Richard 105–106

Gratian 44, 133

Decretum of 44

graves 43

graveyards 229

Gregorian Association, the 113

Gregorian Reform 77, 163, 179, 195

Gregorian Sacramentary or Hadrianum, see sacramentaries, Gregorian

Gregorian Water, see Holy Water

Gregory the Great 188

Grier, James 67, 68

Guéranger, Prosper 114, 118

Gullick, Michael 63

Gundekar, bishop of Eichstätt 18

see manuscripts, Eichstätt, Diösezanarchiv, Cod. B.4

Guy de Valous 213

Hadrian I, pope 46, 49

Hadrianum, the, see sacramentaries, Gregorian Sacramentary

Haggh-Huglo, Barbara 58, 59, 64

hagiographies, see saints, lives/vitae

Haines, John 264

Hallinger, Dom Kassius 40, 41, 209, 210, 212

Hamilton, Louis 195

Hamilton, Sarah 2, 9, 29, 93, 96

Harper, John 70

Harper, Sally 70

Hartzell, K.D. 63

Hathumoda, abbess 50

heathens, see pagans

heaven 130, 131, 135, 136, 145, 177, 191, 194, 199, 222, 224, 225, 232, 233, 234, 235, 236

hell 55, 136

fires of 136

Helmore, Thomas 113

Heloise d’Argenteuil, abbess of Paraclete 69, 70, 261, 262

Helsen, Katherine 65, 66

Hen, Yitzhak 36

Henderson, W.G. 109

Henry II, king of Germany and Holy Roman Emperor 134, 138

Henry Bradshaw Society 7, 25, 42, 45, 109, 118

Hereford Cathedral, see uses of, Hereford

heresy 169, 170

heretics 168, 169

Herrgott, Marquard, monk 41, 42, 51, 212, 213

Hesbert, René 62

High Church movement see Church of England

Hilary of Poitiers 191

Hildegard of Bingen 167 253

Hiley, David 57, 58, 59, 252

Hincmar, archbishop of Rheims 18, 132

Hittorp, Melchior 86, 87, 94

Hoffmann, Hartmut 135

Hohler, Christopher 7n, 231

Holford-Strevens, Leofranc 64

Holsinger, Bruce 261, 262

Holy Saturday, see Easter

Holy Spirit, the, see God, Holy Spirit

holy water 139, 170, 180

use in baptism 15, 174

use in dedication of church 196

use in exorcism 173–75

Honorius of Autun 188

Hornby, Emma 66, 67

hosanna 233, 234

host, the 168, 169, 170, 224

hours, the, see office, the

Hugh de Fosses, scribe 162

Hugh of Saint-Victor 195

Hughes, Andrew 247

Hughes, David 249

Hughes, Anselm 113

Huglo, Michel 64

Hugues de Salins, archbishop of Besançon 18

see manuscripts, Wolfenbüttel, Herzog August Bibliothek, Ms. lat. 4099 (Weissenburg 15)

hymns 112

Urbs beata Ierusalem 246

see also Gloria Laus

hyssop 197, 200

Incarnation, the 222

incense 139, 221

incest 131

incunabula 262

infirmary 43

Innocent II, pope 18, 165

Iogna-Prat, Dominique 181

Ireland 106, 229

Irish rite 24

Italy 6, 96, 136, 182, 184, 221

Ivo of Chartres, prior of the Abbey of Saint-Quentin and bishop of Chartres 133, 136, 195–98, 199, 200

Jacob 189, 203

James, M.R. 122

Jarenton, abbot of Dijon 212

Jerusalem 177, 221

as pilgrimage site 177

Heavenly Jerusalem 177, 222, 224, 225, 230, 232, 235, 236

Jewish Temple 189

Jews 177, 190, 194, 197

Jiménez de Rada, Rodrigo, archbishop of Toledo 246

Jobert, prior 212

Jocelin, bishop of Bath 225, 226, 227

Jocelin de Bohun, bishop of Sarum 227

John, archbishop of Rouen 15

John XIII, pope 96

Jones, Christopher A. 128

jongleurs 265

Judaism, see Jews

Judas 145

Julius, pope 240

Justinian, emperor 240

kalendar, liturgical 46, 82, 85, 87, 92, 107, 108, 119, 120, 122

Kay, Richard 25

Keefe, Susan 13, 15, 20

Kerff, Franz 158

Kienzle, B.M. 198

Knowles, David 40, 118

knights 184, 185

laity, the 130, 260

as audience for sermons 193n

as patrons 182

cemetery of at Wells 230–32, 236

involvement in liturgy of 6, 10, 111–12, 181–86, 219, 224n, 260, 263–66

piety of 6

studying liturgy 7, 117–18

see also lay brothers

Lanfranc, archbishop of Canterbury 15, 17, 40, 126, 185

Constitutions of 40

Lanthenas, Hugues 211

Laon, Saint-Martin, 164

late antique period 39, 44, 161

Laurent de Liège 212

law codes, see legal manuscripts

Lawley, Stephen 109

lawyers 44

lay brothers 163, 164, 166, 170, 174, 198

lectern 141, 144, 258

legal manuscripts 14, 29, 31, see also writs

legates 144, 147, 184, 185, 231

Legg, John Wickham 108

Lent 88

Leo I, pope 45, 240

Leo VIII, pope 96

Leo XIII, pope 114

Leofric, bishop of Exeter 34

Leroquais, Victor 25

libelli 127, 245, 246, 248, 249, 250, 254, 255, 256, 257, 259

Liber tramitis 51, 52

librarians 35, 64, 246, 249

Liège 19

Lietbert, bishop of Cambrai-Arras 153

Limoges, Saint-Martial 31, 263

Lincoln Cathedral 106

litanies 7, 159, 180

Litlyngton, Nicholas, abbot of Westminster 22–23, 36

liturgical manuscripts

as memorials 22

as teaching aids 22, 156, 158

as personal books 18

as repositories of local history 22, 105

as strategy emphasizing the power of bishops 22, 126, 153, 157, 202

categorization of 98–99

copying of 99, 121

creation of new types of 34–35

digitization of 25, 29, 65, 100

editing of 3–4, 7, 30, 39–42, 44–48, 50–54, 57, 60, 62–64, 75–101 (esp. 81), 103–22, 239n, 250–51

relations between 33, 163

hierarchy of texts in 92, 93, 98

see also antiphonaries, benedictionals, customaries, kalendars, liturgical rites, liturgy, martyrologies, manuscripts, manuals, mass, mass books; penitentials; pontificals, prayerbooks, processionals, rules (monastic), sacramentaries, service books, tropers, Use

Liturgical Movement, the 6, 113–14

liturgical rites

anthropological interpretation of 44, 45, 48, 179, see also anthropology

as historical sources 13, 37

audience of 9, 37, 59, 186, 191, 192, 196, 197, 198, 199, 201, 260

changes to 16–17, 27, 29, 33–35, 41, 59, 68, 97, 107, 108, 110, 115–16, 118, 178, 213, 222, 224

classification of, see liturgy, definition of

collation of 28, 34, 36, 97, 125

diversity of 1–2, 8–9, 10, 13–14, 15–23, 29, 33, 59, 63, 103, 104–15, 125–58 esp. 125, 156 , 159–204

evidence for, types of 2, 3, 9, 13, 29, 30, 32, 58–59, 129, 161, 179, 207, 237, 265–66

functions of 9

as aids to memory 66, 241, 246, 249, 256, 259

as inspirational texts 17, 22, 209, 262

repositories of communal memory 68

gestures 43

history of, see Anglo-Saxon Church; Carolingian; Late Antique period; liturgy, regional traditions of

improvisation of 21, 34, 35, 173, 249, 251, 254

inclusion in/exclusion from liturgical manuscripts 34, 135, 152

innovation in 46, 69, 77, 174, 212, 237, 241, 252, and see liturgy, writing of

marginal additions to 22, 28, 89, 258

occasional rites 1–2, 7–8, 10, 13, 18, 33, 45

oral transmission of 20, 60, 67, 122, 139, 189, 210, 239, 248, 251

origins of 45, 111, 126, 177, 187

performance of 2, 9, 23, 30, 31, 36–37, 54, 70–71, 92, 98–99, 154, 161, 179, 186, 207–37, 239–69

printed texts, impact of 24, 30, 34, 81, 120, 262

reconstruction of 70, 75–97

rhetoric of 59, 65, 67, 199

study of 1–4, 5, 7–9, 23–29, 39–56, 57–71, 75–77, 100, 103–22, 125–28, 156–58, 202–4, 237, 239–44, 266–67, and see liturgiology

uniformity of 37, 97, 101, 106–107, 121–22, 125–58, 178, 186, 202, 240

writing of 9, 15, 20, 21, 23, 29, 30, 33, 45, 49, and see liturgy, innovation in

see also baptism; blessings; burial; Candlemas; charms; consecration; Coronation; dedication; drama; excommunication; exorcism; Gaudete Sunday; laity, participation in the liturgy; liturgical manuscripts; liturgists; liturgy; manuals; marriage; mass; medical remedies; occasional rites; office, the; ordeal; ordination; ordo, ordines; Palm Sunday; penance; rites of passage; reconciliation of penitents; Roman liturgy; Romano-German Pontifical; rubrics; rules (monastic); ‘Sponsus’; Use of Sarum; vernacular languages, use of; visitation of the sick

liturgical year, see kalendar, liturgical

liturgiology 48, 117, and see liturgical rites, study of

liturgists 13, 17, 28, 34, 48, 49, 50, 77, 98, 156, 173, and see liturgiology; liturgical rites, study of

liturgy

definition of 4–5, 30–32, 157–58, 239–41, 260–63

impact on vernacular literature 262–63, 265

medieval commentary on 67, 69, 76, 126, 178, 182n, 186–204

of particular regions

Carolingian 47, 76, see also Carolingian period

Gallican 24, 45, 129

Irish 45

Norman 113

North Italian 45

Roman 24, 45

Visigothic 45

reform of 46, 47, 48, 134, 258, see also Carolingian period, church reforms of; liturgical rites, changes to; liturgical rites, innovation in; liturgical rites, writing of

see also chant(s); liturgical manuscripts; liturgical rites; music

Lothar II, emperor 164, 165

Lotharingia 18

Louis the Pious 47

Lowe, Elias A. 45

Lucifer see devil, the

Lumen ad revelationem 220, 221, 225

Mabillon, Jean 211

Magdeburg 137, 138, 162

Mahrt, William 230

Mainz 78, 94, 95, 96, 129

St Alban’s 75, 78, 84, 88, 94, 96, 100

maledictions, see curses

Maloy, Rebecca 66, 67

Mansfield, Mary 35

manuals 4n, 18, 19, 25, 36, 45, 125, 158, 162, 164

manuscripts

Arras, Bibliothèque Municipale 230 (Ordinal of Saint-Vedast) 266

Bamberg, Staatsbibliothek, Ms. Lit. 50 85

Bamberg, Staatsbibliothek, Ms. Lit. 53 (Bamberg Pontifical) 75, 89, 90, 99, 100, 133, 134–39, 140, 156, 157, 174

Bamberg, Staatsbibliothek, Ms. Lit. 54 85

Berlin, Staatsbibliothek, Ms. Phillips 1765 129

Besançon, Bibliothèque Municipale, Mss 115-116-117 16

Cambridge, Corpus Christi College, Ms. 44 36

Cambridge, Corpus Christi College, Ms. 146 145

Cambridge, Corpus Christi College, Ms. 473 (Winchester Troper) 63

Cambridge, Cambridge University Library, Ll. 2.10 (Ely pontifical) 257–58

Cologne, Diözesan-und-Dombibliothek, Cod. 141 (Cambrai Pontifical) 143–53, 156, 157

Dijon, Archives de la Côte d’Or, 1H72 213

Dijon, Bibliothèque Municipale, Ms. 379 214

Dublin, Royal Irish Academy, Ms. D ii 3 (Stowe Missal) 45

Dublin, Trinity College, Ms. 98 [B.3.6] (Anselm Pontifical) 18

Eichstätt, Diösezanarchiv, Cod. B. 4 (Pontifical of Gundekar of Eichstätt) 75, 133, 155, 174

Lincoln, Cathedral Chapter Library, Ms. 105 246

London, British Library, Additional Ms. 17004 75

London, British Library, Additional Ms. 28188 34

London, British Library, Additional Ms. 36598 119

London, British Library, Additional Ms. 36602 119, 120

London, British Library, Additional Ms. 39212 119

London, British Library, Additional Ms. 49598 (Benedictional of Æthelwold) 18

London, British Library, Additional Ms. 57337 (Anderson Pontifical) 34

London, British Library, Additional Ms. 82956 (Noyons sacramentary) 257

London, British Library, Ms. Cotton Vitellius A. vii 34

London, British Library, Harley Ms. 2892 (Canterbury Benedictional) 17

London, Westminster Abbey, Ms. 37 (Litlyngton Missal) 22

Lucca, Biblioteca Capitolare Feliniana, Cod. 607 75, 93

Madrid, Biblioteca Nacional de España, Vitr. 5–9 247

Milan, Biblioteca Ambrosiana, Ms. Z 52 sup. 85

Montecassino, Archivio della Badia, Ms. 451 75, 133, 155

Montecassino, Biblioteca dell’Abbazia 451 183

Montpellier, Bibliothèque de la Faculté de Médecine H. 449 213

Munich, Bayerische Staatsbibliothek, Clm 100 162, 169, 171

Munich, Bayerische Staatsbibliothek, Clm 3909 162, 169, 171

Munich, Bayerische Staatsbibliothek, Clm 6425 85, 93

Munich, Bayerische Staatsbibliothek, Clm 10085 159, 167

Munich, Bayerische Staatsbibliothek, Clm 21587 (Freising Pontifical) 85, 139–43

Palermo, Biblioteca central FM 7 212

Paris, Bibliothèque Nationale de France, Collection de Bourgogne 221

Paris, Bibliothèque Nationale, Ms. français 14410 69

Paris, Bibliothèque Nationale de France, Ms. latin 820 75

Paris, Bibliothèque Nationale de France, Ms. latin 943 (Dunstan Pontifical) 34

Paris, Bibliothèque Nationale de France Ms. latin 1139 263

Paris, Bibliothèque Nationale de France, Ms. latin 2819 (Moissac processional) 222

Paris, Bibliothèque Nationale de France, Ms. latin 4339 209

Paris, Bibliothèque Nationale de France, Ms. latin 10508 255

Paris, Bibliothèque Nationale de France, Ms. latin 10575 (Egbert Pontifical) 27

Paris, Bibliothèque Nationale de France, Ms. latin 12044 65

Paris, Bibliothèque Nationale de France, Ms. latin 13246 (Bobbio Missal) 45

Paris, Bibliothèque Nationale de France, Ms. latin 13313 (Metz Pontifical) 152, 153–55

Paris, Bibliothèque Nationale de France, Ms. latin 13875 52

Paris, Bibliothèque Nationale de France, Ms. latin 14833 162, 165, 171

Pistoia, Archivio Capitolare, C. 141 75

Poppi, Bibliotheca Communale, Ms. 63 221

Rome, Biblioteca Apostolica Vaticana, Latina 4770 182

Rome, Biblioteca Apostolica Vaticana, Ms. Barberini latinus 477 209

Rome, Biblioteca Apostolica Vaticana, Ms. Barberini latinus 631 183

Rome, Biblioteca Casanatense, Ms. 54 209, 210

Rome, Biblioteca Universitaria Alessandrina, Cod. 173 75

Rome, Biblioteca Vallicelliana, Cod. D. 5 75, 133, 155

Rouen, Bibliothèque municipale, Ms. 368 (Pontifical of Lanalet) 257

St Petersburg, National Library, Ms. Lat. Q. v. I., no. 35 (Pontifical of Sens) 22

Schaffhausen, Ministerialbibliothek, Min. 94 85, 99

Toledo, Biblioteca del Cabildo, Cax-6 247

Troyes, Bibliothèque Municipale, Ms. 2262 85

Vendôme, Bibliothèque Municipale, Ms. 14 75, 133

Vienna, Österreichische Nationalbibliothek, Cod. 701 75, 127

Vienna, Österreichische Nationalbibliothek, Ms. lat. 1888 174

Wiesbaden, Hessische Landesbibliothek Clm 2 (Riesencodex of Hildegard von Bingen) 253

Wolfenbüttel, Herzog August Bibliothek, Cod. Guelf. 15 Weiss. 93

Wolfenbüttel, Herzog August Bibliothek, Cod. Guelf. 555 Helmst. 75

see also liturgical manuscripts, Ordines Romani, Pontifical Romano-Germanique, sacramentaries pontificals, Use

marriage rites 57, 83, 264

Martène, Edmond 25, 42, 211

martyrdom 227

martyrs 173

martyrologies 119, 214

Maskell, William 116–17

mass 1, 4–8, 15, 31, 33, 45–46, 48, 49, 55, 62, 110, 114, 116, 117, 126, 130, 132, 137, 141, 165, 166, 168, 170, 178, 181, 187, 195, 220, 221, 224, 234, 235, 248, 250, 263, 264

explanation of mass 88

inaugural mass 178

Lenten mass 66

mass books 22, 33, 45

mass for emperor 88

Ordinary of the 263

Sunday mass 142

Morning mass 164

Matilda, countess of Tuscany 185

Maundy Thursday 30

Mayeul, abbot of Cluny 208

Mazzotta, Giuseppe 109

McCarthy, T.J.H. 64

McKitterick, Rosamund 263

medicine 31, 151, 174

Méhu, Didier 181, 192, 196

mendicant orders 266

Metz

monastic community 157, 253

Pontifical, see manuscripts, Paris, Bibliothèque Nationale de France, Ms. Latin 13313

Meyer, Ann R. 1 98

Middle Ages

early 5, 43, 46, 49, 61, 67

central 6, 8, 15, 35, 159, 160, 161

high or late 8, 16, 33, 44

see also Church, history of

Middleburg 116

midwives 264

Migne, Jacques-Paul 41

minister 110, 117, 131, 139, 142, 143, 145, 156, 166, see also celebrants; priests

miracles 161, 244, 260, 261, 265

mitre 36, 257

Modena 184, 185

Mohlberg, Leo Cunibert 45

Moissac processional, see manuscripts, Paris, Bibliothèque Nationale de France, Ms. latin 2819

monks 17, 39–44, 48, 50, 54, 55, 76, 88, 106, 114, 115, 135, 163, 164, 167, 173, 186, 199, 200, 201, 210–14, 219–24, 244, 248, 253, 255, 260, 264, 265

Montecassino 89, 98, 183, 185

Morgan, Nigel J. 8n

Moses 189

Mozarabic rite 24

Mozart 254, 255

Muri Abbey 246

music 57

attitudes to 58

cadence 67

function of in ritual 58

melody 60, 61, 62, 66, 67, 254, 257

neumes 63, 67, 251

notation 26, 57, 60, 62, 63, 65, 66, 70, 71, 92, 119, 246, 247, 248, 251, 252, 253, 254, 256, 260

patronage 58

pitch 57, 60, 61, 63, 67

religious purposes 57–71

secular 112

teachers 61

theory 65

training 71, 256

treatises 63, 64

use in rites 51–71

see also antiphons; chant(s); choirs

musicians 58, 59, 65, 255

musicologists 57, 58, 59, 60, 61, 62, 63, 64, 65, 67, 70, 252

musicology 9, 58, 59, 104

Muslims 246

nave 193, 194, 219, 223, 224, 228, 229, 232, 234

Neale, John Mason 112

necrologies 44, 69, 210, 214

Nero 145

New Testament, see Bible

Newman, John Henry 113

Nièvre 64

Nivelles 163, 166, 168, 169, 173

Norman Conquest 253

Norwich Cathedral 120

Notker of Saint-Gall 254

novices 246

Noyons 257

nunneries 36

nuns 70, 253

oaths 22, 259

obituaries 58

oblates 55, 248

occasional rites, see liturgical rites, occasional rites

oculi 219, 220, 221, 224, 225, 228, 230, 232, 234, 235, 236

Odorannus of Sens 240

office, the 1, 5, 6, 8, 31, 33, 55, 57, 61, 88, 255

Compline 164

Lauds 69

Matins 164

Night Office 258

Prime 211

Vespers 69, 221

officiants, see celebrants

Old Norse homily for church dedication 192–95, 197, 199

Old Testament, see Bible

ordeal 1, 81, 84, 140, 157

of bread and cheese 83

of iron 83

of water 83

Orderic Vitalis 255–56, 259

ordination 46, 57, 82

clerical 4, 126, 157

of subdeacons 16

of abbesses 92

of abbots 82

of bishops 81, 82, 87, 88, 92, 94

of popes 88

to minor orders 82

to major orders 82

Ordines Romani 7n, 25, 75n, 76, 86, 87, 94, 100

OR 3 83, 88

OR 5 88

OR 7 82, 88

OR 10 82, 88

OR 12 88

OR 22 83, 88

OR 33 183

OR 35B 88

OR 36 88

OR 37B 88

OR 38 88

OR 40 180, 181, 182, 183

OR 40B 88

OR 45 82, 88

OR 47 88

OR 48 88

OR 49 46

OR 50 78, 82, 85, 87, 88, 92, 93n, 96, 99

see also ordo, ordines

ordo, ordines 4, 16, 22, 23n, 24, 25, 26n, 27, 28, 30, 32, 33, 46, 48, 49, 67, 78, 92, 94, 96, 126, 129, 140, 141, 143, 144, 163, 167, 180, 181, 182, 183, 213, 223, 240, 248, 265

see also customaries, Ordines Romani, and liturgical rites

Origen 187

‘Ornaments Rubric’ of 1559 Prayerbook 110

Osmund, bishop of Salisbury 105

Otto I, emperor 78, 95, 138

Otto II, emperor 137

Oxford Movement, the 111

Oxford, University of 118

Oxfordshire 103

paganism 31, 182

pagans 149, 190, 194, 246, 263

palaeography 50, 59, 63, 64, 65, 92, 135, 143

Palazzo, Éric 34, 97, 247

palimpsest 203

pallium 83

Palm Sunday 1, 13, 14, 17–30, 207, 209, 213, 222–37

Paraclete, the

abbey of 69–70, 261–62

see also see Paris, Bibliothèque Nationale, Ms français 14410

paradise 171, 172

paraliturgical texts 125, 239, 260

Paris

Saint-Germain-des-Prés 41

Saint Victor 68

Parma 184, 185

Paschal II, pope 185, 186

Pater Noster 138, 154, 155

Patrologia Latina 41, 240

Paxton, Fred 30, 34

penance 4, 14, 15, 30, 33, 42, 45, 96, 126, 157, 158

deathbed rites 45, 47, 48, 49

penance and excommunication 130, 132, 138, 139, 143–45, 147, 152, 153, 157

see also deathbed, liturgical rites

penitentials 157, 162, 165

Pentecost 122, 228

Peter, Apostle, see St Peter

Peter Abelard 69, 70, 261, 262

Rule of 70

Peter Lombard 167, 240

Pfaff, Richard 108, 127

Pfävers 257

philology 76, 79, 80, 89, 97, 98, 100, 101, 104, 105, 110, 115, 250

Picardy 162

Piggott, Stuart 110, 112

pigs 171, 172

Pilate 145

Pius V, pope 16

Pius X, pope 114

Plainsong and Medieval Music Society 109, 113

Plancher, Dom Urbain 207, 219

poems 50, 70

polyphony, see chant, polyphony

Pontifical Romano-Germanique (PRG) 2, 8–9, 25, 75–101, 127, 133–35, 138–39, 142–44, 146, 152, 154–55, 161, 169n, 180

Pontifical of Gundekar of Eichstätt, see manuscripts, Eichstätt, Diösezanarchiv, Cod. B. 4

Pontifical of Lanalet, see manuscripts, Rouen, Bibliothèque municipale Ms. 368

pontificals 4n, 18, 22, 25, 27, 29, 30, 33, 34, 35, 36, 76, 99, 125, 126, 127, 128, 129, 134, 136, 137, 140, 153, 155, 156, 157, 158, 162, 175, 183

see also liturgical manuscripts, manuscripts

Poore, Richard, dean and bishop of Salisbury 227

possessed, the 159–75

Powell, Morgan 261

prayerbooks 110, 262

see also liturgical manuscripts

prayers 4, 25, 26, 27, 28, 31, 39, 43, 46, 47, 52, 53, 84, 125, 262

communal 43

Frankish 49

of consecration 181

of church dedication 181, 193, 194, 233

of exorcism 162, 166, 168

of reconciliation 132, 138, 139, 142, 143, 152–56

Visigothic 49

preachers 194, 195, 197, 198, 199

preaching 163, 169, 185, 192, 193, 198, 239, 262, 265

see also sermons

Premonstratensians, order of 160, 164

Prémontré, abbey of 162, 163, 164, 170, 171

Pre-Reformation English Church 106, 110, 111

priests 4, 18, 19, 22, 31, 36, 48, 56, 110, 111, 130–32, 141, 142, 144, 145, 147, 158, 167, 168, 229, 250

see also celebrants, minister

processions 70, 209, 214, 219, 224, 225, 229, 230, 232–34, 236, 259

Assumption 225

Christmas 225

excommunication 141

funeral 43, 236

Palm Sunday 207, 209, 222–24, 227–36

Purification of the Virgin (Candlemas) 207, 219–22, 224

Sunday 213

see also dedication of churches, processions during

processionals 30, 222, 230, 232, 246

Procter, Francis 108, 109

prostration 180, 196

Protestants 5, 44, 48, 116, 117

see also Church of England

Prüm 162

psalms, see Bible

pulpit 117, 144

Purification of the Virgin, feast, see Candlemas

quadrivium, the 64

quasi-exegetical texts 125

quatrefoils 225, 227, 228, 229, 232, 234, 235

Quem quaeritis? 242, 243

see also Regularis Concordia

Rankin, Susan 61, 63

Rasmussen, Niels Krogh 127

Reames, Sherry 108

reconciliation of violated churches 82

Reconquista 246

Reformation, the, see Church, history of, Reformation

Reginald fitz Jocelin 227

Reginald of Durham 254

Regino of Prüm, abbot 129, 130, 131, 132, 133, 134, 135, 136, 137, 139, 140, 141, 142, 144, 145, 152, 154

Libri duo 146–51, 154

Regularis Concordia 17, 21, 242

see also Anglo-Saxon Church; Quem quaeritis?

Reich, the 134, 136, 155

Riesencodex, see manuscripts, Wiesbaden, Hessische Landesbibliothek Clm 2

relics 68, 178, 180, 181, 184, 185, 213, 214, 222, 224, 229, 232, 235, 257, 265

deposition in the altar 178, 181, 185

Remiremont 16

Resurrection, the 49, 190, 197, 234

Reynolds, Roger 96, 133

Rheims 129, 132, 133, 140

rhetoric 59, 64, 65, 67, 70, 103, 196, 199

Rhine Valley 162

Rhône Valley 45

Ripoll 136

rites of passage 1, 48–50, 54

death as 49, 54

phases of 49

ritual action 26, 27, 43, 48, 50, 200, 239, 260

ritual behaviour 45

see also liturgical rites

Ritualists 110, 111, 116, 117, 118

Robert, abbot of Saint-Evroul 255

Robert of Lewes 227

Rogation, see chant

‘Roman’ rite, early medieval 61, 62, 63

Romano-German Pontifical (RGP), see Pontifical Romano-Germanique (PRG)

Romanticism 114, 115

Rome 5, 18, 24, 35, 45, 46, 60, 76, 77, 95, 119, 164, 165, 253, 254, 260

Missal of the Roman Curia 77

Sistine Chapel 254

rood-screen 194

Rose, Els 264

Rouen 244

Royston 106

rubrics 4, 16, 26–28, 30, 35, 46, 70–71, 92, 110, 111, 117, 125, 135, 138–39, 141–45, 152, 154, 156, 227, 228, 230, 232, 234, 247, 251, 256, 258, 260

rules (monastic) 21, 67, 69, 70, 163, 166, 242, 262

Rule of Augustine 163

Rule of Benedict 39, 200, 210

Sablé 114

sacraments 42, 43, 45, 48, 110, 111, 174, 195, 196, 197, 264

sacramentaries 4n, 25, 33, 34, 125, 160, 162, 248, 256

Gelasian Sacramentary (Old) 45, 129

Gregorian sacramentaries or Hadrianum 25, 46–47, 49, 52, 53, 240

of Rheinau 46

of Gellone 46

of Autun 46

Sacramentum Veronense or Leonine Sacramentary 45

Sacramentum Veronense, see sacramentaries

sacristy 245

Saint-Amand

abbey of 48

liturgists of 49

sacramentaries of 34

Saint-Denis 184

Saint-Maur 41

Saint-Vanne de Verdun 212

St Albans, abbey of 244

Psalter 258

St Ambrose 172, 188

St Anthony’s Fire 265

St Augustine 21, 188, 191, 240, 262

Confessions 262

St Catherine of Alexandria 244

St Evroul 255

St Germans, Cornwall 257

St Geminiano 185

St Jerome 262

St John, Apostle 177

St Leo 16

St Martial 68

St Neot 119

St Nicholas 184

St Norbert of Xanten 160–75

Vita A Norberti 160–75

Vita B Norberti 160–75

St Paul 178, 262

St Peter 130, 135, 151, 190

St Sidonius Apollinarus, bishop of Auvergne 249

Sainte Chandelle, la 265

saints

as models 159

community of 44

cult of 6, 7, 68, 118, 120, 122, 165, 253–54, 260

lives/vitae 3, 32, 50, 119, 159–75, 187, 245, 254

patron 255–56

shrines 232, 233

Salisbury 24

Salisbury Cathedral 228–31

see also Use of Sarum

salvation 49, 54, 55, 153, 189, 197, 264

economy of 55

Sampson, Jerry 229, 235

Saône-et-Loire 64

Satan, see devil, the

Saxony 162

Schmid, Karl 43

Schramm, Percy Ernst 95

scribe 16, 27, 34, 36, 63, 68, 69, 71, 89, 92, 93–95, 99, 122, 135, 137, 140, 154, 252, 255

scriptoria 48, 80, 95

Second World War 7

Seeon, monastery 137

Sennes, archbishop of Capua 185, 186

Sens cathedral 35

Pontifical of Sens, see manuscripts, St Petersburg, National Library, Ms. Lat. Q. v. I., no. 35

sermons 2, 3, 32, 34, 70, 129, 137, 177, 179, 180, 185, 186, 187, 188, 189, 191, 192, 193, 194, 195, 196, 197, 198, 200, 201, 202, 203, 204, 222, 235, 240

see also preachers, preaching

service books 4, 5, 9, 105

see also liturgical manuscripts

Sherborne Cathedral 19

Shortt, Hugh de Sausmarez 229

Sicard, Father Damien 46, 48

sick, visitation of the

anointing see anointing

mass for 83

rites 42

Siffrin, Petrus 46

Simon Magus 145

singers 66, 70, 220, 223, 225, 228, 229, 230, 231, 232, 235, 237, 247, 248, 254, 256

sinners 130, 132, 138, 147, 155

Solesmes

abbaye de Saint-Pierre 114, 115, 118

Solesmes movement 251

Solomon’s Temple 189, 193, 203

Song of Roland 43

soul 43, 49, 55, 114, 136, 199, 200, 201, 264

Spain 136, 246

‘Sponsus’ 30

Spurrell, Mark 230

Stanton, Richard 119

Stave Church Sermon, the, see Old Norse homily

Stowe Missal, see manuscripts, Dublin, Royal Irish Academy, MS D ii 3

Strasbourg 77, 78

Suger, abbot of Saint-Denis 184

Suñol, Gregorio 114

Symes, Carol 31, 156

synods, see Councils, Church

Tabernacle, the 189

Tanchelm of Antwerp 169, 170, 174

Theophanu, wife of Emperor Otto II 137

Thietmar, bishop of Merseburg 137, 138, 139

Thomas Aquinas 250

Tractarians 111

trepanning (of the possessed) 173

Trier 130, 132, 133, 136

Saint Martin’s 136

Trinity, the, see God

Tristan and Iseult 43

tropers 251, 255

proser-troper 31

Troyes 69

trumpets 235, 236, 237

Turner, Derek 7n

Turner, Victor 48

Turribius, bishop of Asturia 240

tympanum 223, 224, 225

Ulrich of Cluny, see Cluny

Urban II, pope 181, 183, 184

Use(s),

continental 106

of Bangor 103, 106, 121

of Hereford 103, 106, 109, 121

of Lincoln 103, 106, 121

of Sarum (Salisbury) 2, 5, 7, 24, 25, 35, 70–71, 103–22, 226, 227, 229, 230, 232, 234, 236

of York 2, 7, 103, 106, 108, 121, 231

see also customaries

van Gennep, Arnold 48

Vatican II, see Councils, Church, Vatican II

Venit lumen 211, 220, 221, 224, 225

vernacular languages, use of 6, 30, 115, 131, 142, 145, 198, 246, 253, 261, 262, 263, 264, 265, 266

Castilian 246

English 253, 261, 262

German 173

Occitan 30, 263

Old English 31, 126, 261

Old French 69, 173

Picard 265

see also liturgy, impact on vernacular literature

versicles, see chant

vestments 15, 111, 143, 165, 167, 181, 244, 257

alb 165, 166, 167, 173

as protection against the devil 167, 175

stole 165, 166, 167, 173, 175

Victor III, pope 185

Vienna 89

Vienne 45

Virgin Mary 68, 197, 213, 214, 218, 225, 250, 253, 265

visitation of the sick 43, 48

see also deathbed

Vivières 164, 174

Vogel, Cyrille 2, 75–101, 133, 135, 172, 180, 240, 250

Waddell, Chrysogonus 69

Walahfrid Strabo, abbot of Reichenau 15, 21

Wales 106, 118

Wallonia 265

Walter, archbishop of Sens 22

Warren, F.E. 118

Webb, Benjamin 112

Wells Cathedral 2, 207, 225–37

Dean and Canons of 207, 227

ordinal of 227, 228, 229, 230, 232–34

Westminster Abbey 22, 36, 42

Wickham, Chris 20

William, abbot of Hirsau 51

William, abbot of Saint-Bénigne 208, 210, 221, 224

William, archbishop of Mainz 78, 95

William the Conqueror 259

wills 58

Wiltshire 105

Winchester 18, 21, 71, 242

Winchester Troper, see manuscripts Cambridge, Corpus Christi College, Ms. 473

Worcester 145

Wordsworth, Christopher 108, 109

Wormald, Francis 7n

writs 14

Wollasch, Joachim 43

Wulfstan, archbishop of York 34

Yates, Nigel 105

Yonne 64

York 228

York Cathedral 35, 106

York Missal 109

see also Use of York

Zimmermann, Harold 136
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