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Preface

With this book now out of my hands and in those of readers I can say with
Richard of St. Victor, “What a happy and inexhaustible subject love is. No
writer tires and no reader wearies of it”! He (and I) did not mean to foist
benevolence on our readers with that last phrase, but to speak as readers
ourselves, who had the good fortune to spend several years studying the sub-
ject. I would only add, “No teacher tires of teaching it!”

The “Search” of my subtitle is not just mood music. I sensed in a few texts
a wav of loving that seemed to me as strange as unicorns and stigmata, and just
as alien to my experience and that of my world. Over the years I tracked it like
an archeologist of the emotions gathering fragments from some layer of the
human psyche that had shattered and dispersed centuries ago and was detect-
able only like rock traces on the top of a buried site.

How “lost” the sensibility is that I’ve tried to reconstruct was brought
home to me every day in the vear of an American president caught up in a
scandalous affair with a young woman drunk on love, lust, and power. The
culture of love this study deals with found ennobling force in the erotic attrac-
tion that power and charisma exert. The counterpoint of degrading and exalt-
ing love was for me a lesson in the usefulness, in fact the pragmatism, of a social
value which molds the erotic into an instrument for the exercise of power,
parallel to wisdom and strength of character as a ruler’s virtue, and which
thrusts degradation back onto those who see shame and not nobility in the
muted eroticism of kings, queens, princes, knights, bishops, and saints in love
with their “minions.”

This book is about a kind of love that conferred honor on those who
practiced it. The book’s goal is limited; it aims at one strain of love among
manv. I do not want to suggest exclusivity by putting this strain in the fore-
ground. In the background at varied distances, interlaced with my main sub-
ject, are other forms of love: sexuality of any gender combination, romance,
wedded love. Ennobling love is an important strain because it links politics,
the social life, and the emotions. It is a means of peace-making, treaty-making,
and treaty-keeping, of giving and receiving prestige, rank, and standing, and of
recognizing “virtue” It is the source of a morality and a heroism of self-control
and self-mastery. Studying it shows how passion and social action, love and the
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exercise of power, make common cause. Aristotle said that love and friendship
are important to the polis, because the more human interactions are regulated
by friendship, the less they require regulation by the law. That makes love and
friendship alternate and higher forms of governing. The insight and the experi-
ence were not lost on the Middle Ages, though not linked to the name and the
work of Aristotle. A law code from the early twelfth century states the com-
mon human experience that “Agreement is better than litigation and love is
better than a judge’s edict” (“Pactum legem vincit et amor iudicium.”)?

A “culture of love and friendship” developed in medieval Europe based
on underlying conceptions that link works as disparate as letters of friendship
from monasteries and cathedral communities, courtly romances, the biogra-
phy of the English visionary recluse Christina of Markyate, love lyric in Latin
and the vernacular, Ailred of Rievaulx’s tract on friendship, and the treatises on
love by Andreas Capellanus and Baldesar Castiglione in the fourth book of his
Book of the Courtier.

One of the premises of this study is that the love literature of the western
European aristocracy from the early Middle Ages to the Renaissance, across a
wide spectrum of genre and social origin, has common features and common
roots in antiquity. The documentation of the cult of love and friendship is
ordinarily considered in discrete packets, for each period, for each genre, and
for each social order its own packet. My purpose is partly to argue a fundamen-
tal coherence and partly to show the distortions that can arise from too tight a
focus on a particular section of the nobility.

* * *

" Towe special thanks to John Baldwin and Brian McGuire, both of whom
read the manuscript and made valuable comments that changed the complex-
ion of the book. Ruth Mazo Karras, Ullrich Langer, Eugene Vance, Raymond
Cormier, Robert Tobin, and an anonymous reviewer of University of Pennsyl-
vania Press also helped refine many of my analyses. Two good friends gave me
invaluable help both in the research stage and in the formulation of the manu-
script: to Sieglinde Pontow and Stephanie Pafenberg I owe more than can be
confessed or repaid in a few words. Horst Wenzel is both patron saint and
muse of this project. He nominated me for a Research Prize of the Humboldt
Foundation and acted as my gracious host and stimulating conversation part-
ner in Berlin when the nomination was successful. The Humboldt Foundation
is a generous and courteous Maecenas to whom I am particularly grateful. A
summer grant from the Royalties Research Fund of University of Washington
supported my work at an early stage. Paul Pascal was generous with help on
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Latin. JoAnn Taricani and Thomas Mathiesen helped me with some technical
terms of music in the “Metamorphosis of Golias” Thanks also to my colleague
Anna Kartsonis for the conversation that gave me the motto for this book.

My students were and always are some of the greatest inspirers and sup-
porters of my work. My particular thanks to Kelley Kucaba, Britta Simon, and
Mike McArthur at University of Washington. In 1995 I taught courses on
Love in the Middle Ages at UCLA, and it was for me the happiest combination
of research and teaching. I am especially grateful to Zaia Alexander and Gab-
riele Dillman, also to Pat Geary, then director of the UCLA Center of Medieval
and Renaissance Studies, who invited me as a guest of the Center.

My warm thanks are also due to my colleagues in Dresden, Gert Melville
and Peter Strohschneider; to Ursula Peters and Joachim Bumke in Cologne;
Fritz Wagner, Wolfgang Maaz, and Angela Lozar at the Mittellateinisches
Institut of the Free University, Berlin; Gert Althoff of Miinster; Wolfgang
Harms of Munich; Burghart Wachinger and Christoph Huber of Tiibingen;
Klaus Speckenbach of University of Miinster; Paul Dutton of Simon Fraser
University; the members of the “Court Culture East and West” research
group; Fred Cheyette of Amherst College; Klaus Van Eickel of Bamberg;
Robert Lerner of Northwestern University for support and encouragement
over many years; Barbara Rosenwein, her colleagues and students at Loyola
University, Chicago.

Alison, Katie, and Rosalind Jaeger were the constant companions and
supporters of my “searches,” and I thank them for their love and friendship.

* * *

All translations in the text are mine unless otherwise noted. I have in-
cluded Latin passages along with the translation in cases where the wording is
important for the argument and where the translation was difficult, especially
in translations of lyric.
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— ANNA KARTSONIS



Introduction: Cordelia on Trial

A long time ago, before I had any idea where this irritation might take me, two
texts got under my skin, stuck there, and were the seeds from which this book
eventually grew. One was a passage from a chronicle of the reign of Henry IT of
England, which is the subject of Chapter 1; the other the opening scene of
King Lear. In the first, the writer tells how the French siege of the English at
Chéteauroux in 1187 was ended when the king of France fell in love with the
duke of Aquitaine and future king of England, Richard Lionheart. The king
loved him “as his own soul” and so honored him that they slept together in the
same bed and ate from the same dish at table.

In the beginning of King Lear, the old king divides his kingdom among
his three daughters, measuring out their inheritance according to the extent of
their love for him. He gives Goneril and Regan, who claim to love him fer-
vently, large divisions, and he disowns Cordelia, who refuses to express her
love publicly. .

I came to see the two texts as relics of a sensibility now dead and buried,
which needed historical -excavation. I also saw and see them as framing this
sensibility in its historical trajectory, significant routing signs in a history of
ennobling love.! It is at a high point when the king’s love ends war, and it has
reached a serious crisis when a king’s daughter can confuse official arrange-
ments for succession to the thtone by letting personal considerations intrude.

In the course of my reading I came across hosts of courtiers and aspirants
to office declaring their love of kings and receiving rewards from them. These
men would probably react with nearly as much alarm to Cordelia’s refusal as
did her father. Even allowing for historical kings with better sense than Lear,
and allowing that even stupid kings probably would not appoint their suc-
cessors by a staged love contest,? a king’s daughter who refused to express her
love for the king her father, when asked point blank and publicly to do so,
would be in trouble. A trial against Cordelia on charges of insult of majesty
would almost certainly go against her. At least it would be easy for the prosecu-
tion to assemble a jury of medieval bishops, abbots, courtiers, pretenders,
princes, clerics, who either indeed loved and were loved by the kings they
served, or pretended to, and it would be hard for the defense to find anyone
who thought public displays of fervent love for the king foolish. Here are some
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from that large jury pool, quickly and easily culled from the “minions” of
various kings, bishops, archbishops, and their officers, whose loves are in part
the subject of the following chapters.

Venantius Fortunatus wrote a panegyric poem to the Merovingian king
Sigibert I, “spurred on by love” of the king; he praised Sigibert’s choice of
Gogo as counselor since, “being a lover he has chosen one who loves.”

Smaragd of St. Mihiel received an important abbacy from Charlemagne
and as thanks wrote,

Those embraces which your royal arm has sweetly bestowed on us are painted on the
secret surfaces of our mind, your honey-dripping kisses carved on the tablets of our
heart, your words — kingly, honey-flowing, sweet and gentle — we treasure in the inner-
most recess of the mind.

The Frankish poet and courtier Angilbert declared his love for Charle-
magne in a poem to his court, urging the court poets to let the king’s love fill
their hearts and inspire their songs; he became the lover of Charlemagne’s
daughter Bertha and father of her children, and later abbot of Saint-Riquier.

Alcuin, Charlemagne’s tutor and favorite, told the king,

the sweetness of your sacred love abundantly refreshes and soothes the ardor of my
breast every hour, every minute; and the beauty of your face, which I constantly dwell
upon in loving thoughts, fills all the channels of my memory with desire and an im-
mense joy, and in my heart the beauty of your goodness and your appearance enriches
me as with great treasures.

He eventually became abbot of Tours.

The court poet Theodulf pined for Charlemagne’s son, Charles: “My eyes
thirst for the sight of you with unquenchable longing, and the lofty love in my
breast desires you.” He became bishop of Orleans. .

Bebo of Bamberg, former tutor of Henry IT, despaired (like Lear’s daugh-
ter Goneril) that “mere words can express, most beloved emperor, how much
I'love you” —a prelude to requesting a promotion.

Meinwerk of Paderborn showed Henry II “the flames of his intimate
love,” and was promoted to bishop of Paderborn.

Aelred of Rievaulx “embraced in love” King David of Scotland, who in
turn “vehemently loved” Aelred, made him his steward, and planned to make
him a bishop.

And finally, Richard Lionheart loved King Philip Augustus of France,
shared his bed, and was loved by him “as his own soul”

There are many others. Courtiers and pretenders, aspiring abbots and
bishops, and even officers who wanted the king or queen to pay the bills for
their military campaigns,® declared their love for the monarch. Their rhetoric
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" can make that of Regan and Goneril seem tepid. It was not just self-serving

flatterv or empty good manners; it was a recognition of royal charisma, or
virtue, or divinity. An aura beamed from a true king as brightly as the sun
gleamed from his crown, and the response in his retinue that credited jt and
bowed to it was powerful and passionate love.

Packing the jury with kings’ lovers in this way assures the result: all those
courtiers who in the course of the Middle Ages did gladly and out of a sense of
devotion and duty what Cordelia refused to do would surely convict her of the
charges.

Of course, her strong defender is William Shakespeare, and he located the
defense bevond refutation: in the characters and the events. He set up two
callous hypocrites as king’s lovers, reduced their love to a mask for utility and
ambition, and made the king blinded, rash, and foolish. He also infused a new
high value into private emotions as distinct from public emotions, so that his
readers admire characters like Cordelia and Hamlet who show contempt for
“actions that a man might play” and who have “that within which passeth
show.” The medieval jury found “show” and “played actions” vitally impor-
tant, —and hoped that they corresponded to “that within.”

But apart from the particular characters playing out their particular desti-
nies, the principle remains. Cordelia’s father may have overreacted, but to
refuse a confession of love for the king in a solemn public forum charged with
destiny for the kingdom is a little like knocking his crown off his head. When
Cordelia savs,

I love vour majesty
According to mv bond; nor more nor less,

she is, in the eves of our packed jury, putting on public display a denial of his
royalty. That is bad enough coming from any citizen, but coming from his
favorite daughter it is a terrible breach of etiquette. It may be all right to love
him as father and private person “according to her bond” and no more, but to
love “his majesty” so cold-bloodedly is to reduce it. The forum is not only
charged with state policy, it is a stage for giving and receiving “face;” and Cor-
delia’s posture makes the king lose face publicly. Our anachronistic jury would
also understand the king’s next gesture: he gives his two “loving” daughters his

... power,
Pre-eminence and all the large effects
That troop with majesty.

but disowns Cordelia and strips her of her dowry, since “now her price is
fallen” Lear’s “worth” sinks because of her “proud” words, and it follows that

3. ¢

the king lowers Cordelia’s “worth” in response.
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What makes a study of ennobling love especially difficult is that after the
sixteenth century most available jurors would view Lear’s methods of succes-
sion through the filter of a new paradigm; there would be very few who fully
understood how the love of the king translated directly into political favor,
overviding any pevsonal feelings.* Increasing numbers would acquit Cordelia of
the charges, in fact would see only a foolish father and a genuinely loving
daughter, and in public confessions of love only bunk, flattery, and empty
ceremony. By Shakespeare’s time, the love of kings had moved to the status of
an atavistic and slightly dubious form of royal representation, not to be taken
seriously as sensibility and genuine emotion. Love no longer was necessarily
one of “the large effects that troop with majesty” The western culture of love
increasingly privatized the experience, idealized it when turned inward and
fastened nontransferably on a single object, made it subjective and deeply
individual. Loving became something like praying, and public displays of it
had to seem, as they did to Cordelia, a kind of hypocrisy.

* * *

This book studies the conception of love that Cordelia violated. It is a
spiritualized love that responds to the “virtue;” the “majesty;” the charisma, the
saintliness, of the beloved, to some inner force of authority or amiability or
sanctity. It occurs in various sites of aristocratic life. I have set it here in the
main context I find it in prior to the twelfth century, the love of kings, but it is
important to stress that kings as the bearers of majesty are just the largest
object of what I will call “charismatic love” There were many others. Any
exceptional human being inspires it. The greatest kings had it along with
abbots, bishops, courtiers, and the most humble saints.

It is also important to stress that charismatic love is a genuine mode of
loving. At a king’s court love and devotion are never, or hardly ever, separable
from ambition and material rewards. Still, there was a mode of loving that
flourished in the presence of concentrated authority, power, or divine force, a
love that was or could be heartfelt even when mixed with awe or terror or
conniving ambition. Everyone who observed or reflected on it (like Aristotle,
Cicero, Ambrose of Milan, Aelred of Rievaulx, and Peter of Blois) saw the
dangers of love masking ambition, but none of them imagined that the gen-
uine love of exceptional men was diminished in its value when its by-product
was material gain or advancement in a career.

The love of virtue in another person is distorted if we imagine it as
essentially the same as the emotions we call love, a private experience attended
by romantic aspirations, taboos, sexual hangups, and attitudes to marriage
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very much like our own. Our sensibilities, formed beyond the Cordelian turn,
need to clear their view of a filter that makes the only good love private and
nontransferable. For the purpose of this study it is good to assume with an
anthropologist’s distancing that all the rich documentation on ennobling love
from antiquity to the nineteenth century are voices from an alien, exotic cul-
ture and to study it with minimal contamination from ideas and social prac-
tices not its own.

This is not to argue that ennobling love somehow died out after the
Middle Ages. It has not. It is still alive. Some of its basic assumptions, its
passion, its elitism, are evident in Honoré Balzac’s novel Lily of the Valley,
which I discuss in the last chapter. One of the characters, Lady Arabella,
passionately in love with the novel’s hero, intones them in a speech in praise of
the Indian practice of wife immolation, suttee:

“You must confess . . . that in the dead level of our modern manners the aristocracy
cannot resume its place unless by exceptional feelings. How can I show the middle class
that the blood flowing in my veins is not the same as theirs if not in dying in another
way than thev die? Women of no birth can have diamonds, silks, horses, even coats-of-
arms, which ought to be ours alone, for a name can be purchased!—But to love,
unabashed, in opposition to the law, to die for the idol she has chosen, and make a
shroud of the sheets off her bed; to bring earth and heaven into subjection to a man,
and thus rob the Almighty of His right to make a god, never to be false to him not even

»5

for virtue’s sake . . . these are the heights to which vulgar women cannot rise:

Whatever this hymn to suicide out of love owes to the plebeian would-be
aristocrat Balzac, it states some important principles of aristocratic life. Love
even in its most passionate manifestation is a form of show (“how can I
show ... ?”); it asserts class privilege and appears, not only to this rhapsode, as
an instrument that stabilizes hierarchy in favor of an aristocratic elite. “Excep-
tional feelings” are a means of establishing superiority, a form of aristocratic
self-representation; love is the most exceptional.

The Western aristocracy always invested heavily in the emotional life, as
they did in jewels, chariots, and palaces. Rare and exceptional feelings are a
higher, purer investment, adding to the capital in virtue, a greater source of
respect, self-definition, and self-representation than the comparatively con-
temptible outward show.¢ Probably everyone can be persuaded that human
dignity resides in the mind, the soul, and the emotions. The European aristoc-
racy since antiquity built a culture of the self and, in part, an educational
system on this conviction.

The exalting love of men for men in antiquity, “spiritual friendship” in the
Middle Ages and “courtly love” from the twelfth century, are ordinarily seen
within the confines of individual disciplines: history of ancient philosophy,
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Christian monastic spirituality, medieval literary history. The one perspective
that has seen and shown a common social tradition linking these diverse forms
of love is history of homosexuality. But being focused on male-male love, gay
history cannot include the other major manifestation of aristocratic culture of
love in the premodern west, courtly love. The interrelatedness becomes clearer
if we put the question of sexuality to one side and ask about the social func-
tion of ennobling love. This approach softens the borders that trenchant cate-
gories like “homosexuality;” “Hellenic pederasty;” “courtly love,” and “spiritual
friendship” create, and when transit across those borders becomes allowable,
their relatedness as branchings of an aristocratic social ideal becomes evident.

In the Middle Ages “ennobling love” emerges in court society, in cathe-
dral communities, and in monastic communities. They share common concep-
tions and formulations, drawing on Cicero’s De amicitia, also on the Song of
Songs and the Psalms, on the gospels, the letters of St. Paul, on the Acts of the
Apostles, and on various Latin sources from late antiquity.

This ideal had a powerful influence on educational values and on ideals of
behavior in the Middle Ages. Since the twelfth century it also created, at least
participated in the creation of, a rich imaginative literature of love.

The argument of this book can be summarized in five theses:

1. Friendship and love were social ideals of the aristocracy in the Middle
Ages, lay, clerical, and monastic. Varied as they were in these various sites of
noble life, there are common threads, bundled in this study in the term “en-
nobling love?

2. Ennobling love is primarily a public experience, only secondarily
private.

~ 3. Itis primarily a way of behaving, only secondarily a way of feeling.

4. It is a form of aristocratic self-representation. Its social function is to
show forth virtue in lovers, to raise their inner worth, to increase their honor
and enhance their reputation. It is, or is seen as, a response to the virtue,
charisma, saintliness of the beloved, and must be distinguished from the mon-
astic ideal of communal friendship (caritas), which is given as a social duty to
all alike.

5. From antiquity until the late eleventh century this ideal of a social elite
was restricted to men. Before that time the love of men for women and of
women for men belonged with few exceptions to the private sphere. It had no
public discourse, at least none, or virtually none, in which woman’s love was
ennobling. From the late eleventh century on women emerge in both the
courtly and the monastic spheres as participants in this exclusive mode of
behaving.

By itself this point of departure shows my “social constructivist” position.
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I am looking at a society whose values were established prior to the great
modern schism in the romantic life; it is a society in which men who loved men
were not “homosexuals,” even if they had sex with them; in which also men
who loved women were not “heterosexuals” I try to explore here the territory
stretching between spiritual and carnal love. I have tried hard to articulate the
attitude to sex and gender implied or expressed in the texts themselves, not
forcing modern conceptions onto them.”

The dilemma of romantic love is created by the tensions between sexuality
and an ideal of virtuous love. In order to ennoble, love had to be a subject of
virtue; it had to derive from virtue and in some sense also be its source. And so
ennobling love had to manage sexuality, hold it in its place by severe discipline,
or—the most ascetic position—banish it altogether, demonize it, lay heavy
taboos on it. That meant that any love that incorporated and included sex was
not ennobling. That excluded marital love by and large (though not invari-
ably: Aristotle thought that love based on virtue could exist between spouses,
and the Roman matron at a certain period became the bearer of virtuous love).
But with very few exceptions the love of men for women could not ennoble,
since sexuality was its natural fulfillment. Love and friendship of men for
women that claimed “virtue” and innocence inevitably roused suspicion.

What I will call “the romantic dilemma™ arises out of the attempt to
reconcile virrue with sex. It became acute from the end of the eleventh century
on, when women emerged in the discourse of ennobling love, and a kind of
love joined naturally with sexuality asserted its ability to ennoble. Virtue and
sex formed a precarious union; it was constantly falling apart, showing its
destructive nature, crushing those who claimed its ennobling force. From the
High Middle Ages on, the romantic dilemma created a great literature of
romantic love, rich in ambiguities, full of tragic, destructive passion.



PART I

CHARISMATIC LOVE AND
FRIENDSHIP




I

Problems of Reading
the Language of
Passionate Friendship

Two Kings in Love

Henry II’s campaign in France in 1187 bogged down when his son, Richard
Lionheart, to whom he had entrusted a large part of the English army, fell in
love with the enemy king, the young Philip Augustus of France. Without giv-
ing the incident any particular highlight, the chronicler, Roger of Hovedon,
writing at the turn of the twelfth to the thirteenth century, descrlbes the end of
the French siege ar Chéteauroux as follows:

Richard, Duke of Aquitaine, son of the King of England, remained with Philip, the
King of France, who so honored him for so long that they ate every day at the same
table and from the same dish, and at night their beds did not separate them. And the
King of France loved him as his own soul; and they loved each other so much that the
King of England was absolutely astonished at the vehement love between them and
marveled at what it could mean.!

This passage poses the problems of understanding passionate male friend-
ship and the love of kings in dramatic clarity.

At first glance the passage appears unequivocal. What does it leave to
interpretation? Richard Lionheart and King Philip Augustus love each other
“as their own soul” and share the same bed. Their affection is unapologetic;
they make public gestures displaying it. The problem posed by the first glance
is to explain how homosexuality could have asserted itself so baldly (and
blandly at the same time) at the highest-level of power of the two greatest
kingdoms of the twelfth-century west without raising comment. But even a
short way into the governing discourse, the word “homosexuality” becomes
misleading. The text itself conrains a few warnings against reading it as the
mode of loving we call “homosexual? First, the reaction of two “observers,’
the king and the chronicler. Henry II, the young prince’s father,
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was absolutely astonished at the vehement love between them and marveled ar what it
could mean. In order to take future precautions, he postponed his plans of returning to
England until he could determine what plots this sudden love portended. (p. 7)

This is the reaction of a betrayed general, not an outraged father. The king’s
only concern is strategy. His military campaign, not his family honor, is in
danger. His sole response to his son’s passion is a change in his travel plans. He
sees “plots;” not a gay love affair, portended by this sudden, vehement love.

Roger of Hovedon narrates the budding love as a morally unencumbered
subject. If these emotions and gestures had any power to indict, then he would
have given us some nods, winks, or critical comments. The accusation of
homosexuality was serious,? and it would have injected acrimony alien to the
passage’s idealizing. The coy gesture of supplying the reader with the material
of a charge without making it himself does not fit the writer’s modus scribends.
He did not hesitate elsewhere to criticize the royal family and Richard person-
ally. But describing the love of Richard and Philip Augustus, he remained
silent on the obvious question, and by doing so he validated the king’s political
hesitations as the appropriate reaction.

It may be possible to read elegantly camouflaged moral disapproval into
the king’s astonishment, which the narrative stresses. But that is because we
are Jooking for moral disapproval. The text conveys none directly. Astonish-
ment is neutral; it takes its moral coloring from its context. In this case the
writer’s attitude is clear: the love of the princes is exalting, not immoral; it
“honored” the future king of England (. . . in tantum honovavit . . . quod . .. ).
Later in his narrative, the chronicler reported with admiration that the two
kings resumed their old love when they met some years later in the holy land:

It seemed that the affection of mutual love between them was so strong that it could not
be broken, nor could they ever betray their love.3

The tone is awe at a sublime relationship, its value that of lasting fidelity.

Its very public character is also part of this love story. Since the affair knits
two opposing princes, and, in effect, their armies and countries at the same
time, and since it resolves a siege, it unfolds in the public spotlight. All the
participants from grandees to foot soldiers are its witnesses. The “lovers” are on
stage, and no indication is given that they reserve intimacy for off stage — just
the contrary. Gestures of intimacy are exchanged at meals. There is apparently
no fear of scandal at any level of this event, as recorded by Roger of Hovedon.5

This same author had a clear and strong conception of scandal and sub-
version wrought by the “sin of Sodom;” and he thought Richard himself
capable of that “sin¢ His idealizing of the love of the princes rules out any
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intention on the part of the chronicler to “implicate” that love. Whatever the
actual relationship between the two may have been, Roger of Hovedon’s
words do not convey, imply, or suggest homosexuality. In fact their intention
may be to rule out suggestions of an illicit love.

Charismatic Love and Friendship

The chronicler had a conception of an exalting, “honoring” love between men
that expressed itself in the gestures and language of passionate love. To under-
stand this love without the help of the anachronistic concept, homosexuality,
is the greater challenge of the text.

Philip Augustus and Richard are not the only kings in love. To judge from
the number of roval love relationships, it seems normal rather than exceptional
that a king loved his favorites, and that the courtiers and advisers, clerical and
lay, loved each other. There is a language of royal favor which draws on the
idiom of mutual love, passion, desire. It asserts itself (and shows its roots in
the Roman nobility) in the poetry of Venantius Fortunatus in praise of various
potentates in sixth-century Gaul. (See Chapter 2). The Carolingian court
spoke an especially extravagant dialect (see Chapter 3). Charlemagne him-
self cultivated the love and friendship of those around him, and his cour-
tiers addressed the king and each other as lovers. Here we might just note

Alcuin’s searing verses to his friend, fellow courtier and cleric, Archbishop Arn
of Salzburg:

Love has penetrated my breast with its flame . . .
And love always burns with new heat.

Neither sea, nor land, hills nor forests or mountains
May stop or hinder the way of him

Blessed father, who alwayvs licks vour innards,

Or washes vour chest, O beloved, with his tears.”

Whatever is expressed in these impassioned lines, it is unlikely that it is what
we would call homosexual love. Alcuin was an old man, around sixty five,
when he wrote them, and while his age does not exclude sexual passion, his
attitude toward male-male sex is fairly clear in other of his writings. At approx-
imately the same period of his life, he and the emperor promulgated laws
prescribing harsh punishments for “sodomy” in the realm.® Alcuin himself
wrote a letter to a former student in England who is rumored to have had
homosexual dealings. His condemnation is unequivocal. He warns him away
from a practice that threatens both his social standing and his salvation.® At the
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very least that must mean that Alcuin’s passionate letters and poems to male
friends had no power to suggest or propose or strengthen an illicit relation-
ship. If that were his intention, he would have pursued it in another form than
the public one he chose, letters intended for communal reception.

The language of passionate male friendship stretched over various realms
of aristocratic life. In the earlier Middle Ages it is documented most abun-
dantly at royal and imperial courts. It is a language that may be called upon
to describe favor relationships, peace arrangements, and genuine passionate
friendships, and the three are often mixed in proportions that cannot be un-
tangled by reading the documents. I will discuss some of the texts in Chapters
3 and 4.

The other major context is cathedral and monastic communities. Up to
the end of the eleventh century I do not see distinct differences between the
language of royal love and passionate friendship among monks and clerics.
When this language appears in the communities of reformed monks in the
twelfth century, it proliferates and infuses an intense Christian spirituality into
the language of love. But these communities also share the apparent innocence
of erotic language used publicly and unapologetically. A text by Anselm of Bec
gives us an example. It is a letter the abbot wrote to two novices welcoming
them into the community of Bec:

My eyes eagerly long to see your face, most beloved; my arms stretch out to your
embraces. My lips long for your kisses; whatever remains of my life desires your com-
pany, so that my soul’s joy may be full in time to come. . . . You have come, you have set
me on fire; you have melted and fused my soul with yours; this soul of ours can now be
rent asunder, it can never be separated.!?

s this a man shaken by a violent passion of body and soul? For w0 men at

the same time? Not likely. Anselm had probably never set eyes on either of the
men.!! This was just his way of giving two newcomers a warm welcome to the
community. His protestations of love and desire show them the atmosphere
they can expect from the abbot of their new residence. The thought that he
was welcoming them into a den of forbidden male eroticism is preposterous,
and scholarly opinion on Anselm, whose letters and meditations push this
question into the foreground, agrees.

Problems in Reading the Literature of Nonlibidinous Desire

An odd state of affairs: it is possible for medieval writers to say—in public
documents— that a king loved his courtier vehemently, embraced him with
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the flames of intimate love, kissed him, slept with him, shared the same
clothes, and ate from the same dish; it is possible for a cleric/courtier to say
that he longs to kiss his archbishop-friend and to sink into his embraces, that
he licks his “viscera,” bathes his chest with his tears, and longs to fuse their two
souls into one —and none of these formulations was received as an indication
of an illicit erotic attachment.

These texts are like moral optical illusions. Interpreting them means la-
boring through a tangle of crossed signals and double-crossed perceptions. We
have no vocabulary that can come to terms with the love of Richard and Philip
Augustus. “Homosexual,” “homoerotic,” even “male friendship,” are colored
by the erotic. Even when the erotic is unstated (“male friendship”) the terms
still operate in the same force field.!? Eve Kosofsky Sedgwick’s term “homo-
social” is useful.!? It sets sexuality to one side, eliminates its automatic inclu-
sion, while holding it in readiness. The discourse of male-male love displays on
its surface sexuality vanquished and banished. Sexual desire and sexual inter-
course can infiltrate it secretly, but they do not govern it from their position of
hiding. Unquestionably the texts treated here are grounded in male desire; but
just as unquestionably there is something in the discourse that screens off or
remains oblivious to a sexual element in this desire. It posits nonsexual male-
male desire, a contradiction neatly formulated in the richly ironic phrase of
Paulinus of Nola, “chaste voluptuousness” (casta voluptas).

The peculiar character of homosocial desire in the Middle Ages emerges
from a criticism and problematizing of the paradigm which takes sexuality as
the grounding of love, desire, and friendship. Michel Foucault described the
development of this paradigm in the first volume of his History of Sexuality. He
asks the question, why do we ralk abour sex so much? Since the eighteenth
century, the subject in the west has experienced a veritable “discursive explo-
sion.” Foucault combats the idea that some sort of movement to liberate sex-
uality from the strictures of a Victorian-Wilhelminian mentality is advancing
slowly toward a grand victory over repressive Puritanism, a victory which will
at last free us to talk about, teach, indulge without guilt to our heart’s and
body’s content in safe and rational sex, a victory that makes us beneficiaries of a
kind of enlightened Dionysianism.

Far from repressing sexuality in any other than the most superficial way,
nineteenth-century Europe, says Foucault, organized a discourse on sex that
was totally invasive, that sought to leave the subject no peace, to force it out of
its hiding places, persuaded with the conviction of an inquisitor, that there is
more everywhere than meets the eve. Society becomes the administrator of a
“singular imperialism that compels everyone to transform their sexuality into
discourse” It requires and facilitates “an immense verbosity” on the subject:
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Rather than the uniform concern to hide sex, rather than a general prudishness of
language, what distinguishes these last three centuries is the variety and wide dispersion
of devices that were invented for speaking abour it . . . for inducing it to speak of
itself. . . . What is peculiar to modern societies, in fact, is not that they consigned sexto a
shadow existence, but that they dedicated themselves to speaking of it ad infinitum,
while exploiting it as the secret. (pp. 33—35)

The superficial repression of sexuality, the token taboos placed on it, were the
outer signs of a symbiotic relation between power and the discourse of sex. In
their urge to drive sexuality out of the private and into the open, to expose it,
the forces of Victorian repression cooperated with the forces of libertinism and
perversion. The father confessor wanted —in terms of a discourse on sex—
essentially the same thing as the Marquis de Sade. The web of prohibitions
grows along with the web of discourse, precisely because the symbiosis of
taboo and transgression allowed the mechanisms of power to reestablish do-
minion over the human body, a dominion which had weakened when mon-
archy was forced to give up its absolute power over the life and death of the
individual. Therefore the apparently daring gesture of trying to liberate the
sexual life from its captivity among the forces of prudishness in fact is collab-
oration with a greater power structure orchestrating both the repression and
the revolt against it.

The paradigm at work in this process influences our perceptions of every-
day life, of motivations and their relations to the subconscious in a way so
pervasive that we are hardly aware of it, like the air we breathe. It has its most
prominent formulation in Freudian psychology. It is the major site of the
hypertrophy of sexual discourse which is the subject of Foucault’s first volume.
It grounds a science of the explanation of human psychology in its every aspect
on libidinous impulses. The sexual gains an explanatory power uncontested by
any other realm or source of motivation; ego, will, reason, intellect, moral and
religious values are subordinated to it, are seen as its agents operating from
within an illusion of sovereignty. This paradigm makes the level of appearances
in human relations —and the literal level of a text—into veils concealing the
actual moving forces. It makes the subconscious the ground of explanation
and the source of truth.

Unmasking what is masked, penetrating to the final object hidden behind
the veils of concealment, exploring that which ultimately grounds the emo-
tional and even rational life and their discourses become major intellectual
tasks and obligations. The libido becomes the place of final appeal for argu-
ments admitting of no contradiction, a Supreme Court of the psyche. Signs
and signals on the surface of a text or of human actions that point to a hidden
sexual motive answer all questions and place the inference of a libidinous
source beyond refutation.
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That is the force operating when we first read the texts on the love of
medieval kings, courtiers, and monks. The governing logic is clear: since all
friendship is libidinous, therefore passionate friendship is especially so. And
that hermeneutic coercion coincides with a nearly completely absence of non-
libidinous male love in our twentieth-century northern European-American
culture of the emotions. It follows that the king’s love must have been subject
to the same psychological law. All the signals are there.

Love Objects

But they lead us in a circle; what starts as an analysis of the medieval mind ends
in self-analysis. The lost sensibility at work in the medieval texts remains safely
hidden. What we need to do is excavate it, expose its layers, map its structure,
reconstruct it archaeologically.

The simple binary oppositions with which we operate —man-woman,
man-man, hetero-homosexual, normal-abnormal — fix our understanding at
the level of lowest differentiation. They fix it also at a point in time when love is
not detachable from sexuality, and that includes, given the Freudian paradigm,
friendship, prepuberty love, and the relations of children to parent.

The attachment of love to sexuality has a history; it was not always so
firm, or rather the relationship between love and sex was far more variable than
at present. To map this complex terrain we can begin by expanding the range
of partners in love relationships and objects of desire. The list above presup-
poses sexuality. Man and woman, woman and woman, man and man, are
thought of as bound in a relationship that would be endangered if sexual
intimacy were removed from it. The terms “heterosexz#al” and “homosaxual”
set the modality of intimate relations.!*

But within a mode of love that professed indifference to sex, or mastery of
it, gender was a matter of indifference, far less important than social ranking.
We can expand the list of love relationships to include ruler and courtier,
teacher and student, bishop and cleric, abbot and monk, religious woman and
spiritual mentor. These are relationships in which passionate love is not just
“normal,” but an exalting, distinguishing, “honoring” mode of relating lover
to beloved.

Love and Politics

The best indication that our texts operate in this mode and not a Freudian one,
is their very openness. They contain no subtle signals at all, no double en-
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tendres, no “slips;” no allusions to underlying sexual motivations. They are per-
fectly direct and open. A precritical glance at them calls up a picture of homo-
sexuality legitimized and fully accepted among the lay and clerical nobility.

But that poses a problem for the Freudian reader, whose interpretive
mode lives from thwarting concealment. These texts act as if they had nothing
to hide. Any psychological reading would have to explain why their authors
did not try in any way to veil tabooed behavior. Far from disguising and
masking, all these writers proclaimed openly feelings that would be perceived
at any period of the Middle Ages as shameful and damnable, if coupled with
libidinous desire and ambition.

To enter the discourse and the mode of feeling at work here, we need to
imagine the love of kings as first and foremost a way of behaving. It is a social
and political gesture, part of an extensive public discourse expressing aristo-
cratic patterns of behavior. Its ambitions are social and political, not sexual.

But what is love other than individual experience? How can passion be
anything else than a deeply intimate and therefore deeply private experience?!®

Medieval poets and historians were by and large indifferent to what we
call private life. We could infer from Georges Duby’s introduction to the
History of Private Life that no such concept existed, that all life was public, and
those acts which occurred in privacy were simply unseen public acts.16 Before
the private life was anything in itself, it was the lack of the public. The etymol-
ogy urges that interpretation: privatus means “deprived of}” “lacking” Espe-
cially striking is the silence of medieval sources on sexuality. Concerned to the
point of obsession with love, the medieval aristocracy and intelligentsia dis-

coursed on the subject in the mode of ethical and fictional writings. Courtship
and its difficulties were the subject, not sexuality as a screened-off private
sphere with its own language and concepts.'” The same appears to be true of
the earlier Middle Ages. Peter Brown compared Augustine’s interest in human
sexual behavior to one’s concern for “the gurgling of the plumbing in the
neighbor’s apartment” It existed. It was important in some limited realm of
experience. But it did not generate a discourse.

In the public realm, however, the discourse of love developed extensively,
placing sexuality in a very different position from any modern discourse. To
illuminate this development it will help to distinguish experienced emotion
and social gesture, two modes in which emotion operates and sensibility re-
sponds to it, and to see them in their relation to each other.

Social gesture is the fundamental act of a nonprivate love; it is the public
manifestation of a sanctioned, idealized way of feeling. Acting according to a
widely idealized pattern —love, compassion, courage — displays the actor’s ac-
ceptance and embodiment of a society’s or a community’s ethical values. It
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makes him or her admirable, gives prestige (what medieval poets would call
pretz, valor, and werdekeir). It demonstrates worth, raises status, and coalesces
political support. It is public behavior, practiced equally by greats and by
hypocrites.

That of course does not mean that social gesture is empty, ceremonial
posturing. Just the opposite: in order to have weight and meaning, the gesture
must be grounded in experienced emotion. The two relate to each other as
sign to thing signified. If you “perform” love without feeling it, if you claim
courage without possessing it, it reverses the prestige-giving effect, shows the
act as hollow, the actor as hypocritical. Conversely, if you perform the gestures
and speak the words of love badly, crudely, awkwardly, the force of the gesture
evaporates. The public act has an audience that “reads” carefully and tests the
performance for its congruence to lived and experienced emotion. Since all
public acts are performances, a social gesture is self-discrediting if it is not
performed with the gestures and expressions fitting the posture. The habitus of
love or courage must be a seamless unit joining the inner virtue with the
outward signs of its presence, as the Latin word just quoted fuses inner posture
with outward indicator. A general’s speech to his troops prior to battle must
show forth— in its every aspect, in articulation, gesture, body posture, modu-
lation of voice and facial expression — the emotions from which it purports to
arise: commitment to a cause, love of country, willingness to die. Unless the
general makes himself in the critical moment into a work of art proclaiming
courage and patriotism, the cause to which he rallies his troops will lose
legitimacy, his troops will wonder whether the man asking them to put their
lives at stake would himself risk the same. The fervor proclaimed must e seen
as deriving from fervor felt and experienced—and if it actually does derive
from it, so much the better.

The congruence of experienced emotion and social gesture is no less
critical in declarations of love. Love as a public gesture reverses the relation-
ship of signifving act to signified experience that applies in private life, where
the ill-performed gesture does not count so heavily. For public acts, outward
gestures are the guarantors of commitment or engagement or fervor; they
have quasi-legal force; they are policy made visible. This places a high value on
good performance, makes it into an art that must be learned, be it the art of
political rhetoric or the art of love. Good intentions are never an excuse for bad
performances.

This creates the dreary necessity, for the witness to public performances,
of distinguishing between genuine acts and affectation. Performances of cour-
age or compassion or love become a locus for the most high-minded behavior
and the worst hypocrisy; heroism and empty boasting alike claim courage as
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their emotional grounding. While the naive equation of good performance
with inner commitment remains in place as a kind of moral imperative, experi-
ence shows that ambitious connivers master the art of performance just as well
as exemplary public figures.!8

The performance of public gestures creates a stage scenery of emotions,
still usable in contemporary political life. In the 1988 American presidential
race Michael Dukakis was accused of lacking compassion, and the charge
caused one of the crises on which his campaign eventually foundered. This one
was serious enough that he had to go on television and show his capacity for
emotion. He declared his sympathy for the suffering and disadvantaged, and at
the high point of his speech told his audience, “I love you!” Whether he did or
not, his declaration was compliance with a norm of exalting behavior, that is,
social gesture.

Social gesture in the realm of politics removes the emotions it signals from
the force field of Freudian interpretation. There can be no question of libidi-
nous motives in Dukakis’s confession of love, or in the famous kiss planted
lovingly by Leonid Brezhnev on the lips of Erich Honecker. Applied to public
acts, Freudian psychology becomes a source of bad jokes, not a viable analysis
of motives. Social gesture displays policy, based on an art of representing inten-
tion, and like any other work of art, it is a product of calculation and planning.
It does not have the quality of unreflected execution of impulses bubbling up
spontaneously from the libido. Public emotion has force in any political sys-
tem, monarchy or democracy. In Dukakis’s declaration of love there was some-
thing at work other than a personal love for Americans, something critically
important for government, and something that makes irrelevant or naive the
question “Does he really love us?” The question confuses private and public

‘emotion, and the same confusion is at work if we wonder about the sexual
preferences of medieval kings passionately in love with their “minions?

Eros and Power

Nonetheless, the erotic has an important role to play both in political and
personal relations that draw on the discourse of the king’s love. The law is still
at work that makes performed love legitimate only if it derives from experi-
enced love. But what sort of love is that? In what sense is the erotic present and
functional when the aged Alcuin “dwells constantly in loving thoughts” on the
beauty of Charlemagne’s face which “fills all the channels of memory with
desire and an immense joy;” or when he longs to “sink into the embraces” of
Arn of Salzburg, lick his breast and press his lips against each of his toes?

Problems of Reading the Language 21

Anna Kartsonis said that there are more uses of the erotic than just erotic
ones. And there are more conceptions of eros than are contained in our dimin-
ished vocabulary of amatory experience. The emotional life and the experi-
ences of love have gradually lost their public face, and at least in this sense have
narrowed, not broadened, since antiquity. They have experienced a steady
“privatization” since the High Middle Ages. What was a labyrinth has become
a one-way street.

“Power is an aphrodisiac”: a famous quip of Henry Kissinger.!® The more
one moves away from diffused power (democracy) and into concentrated
power (monarchv), the more broadly its implications fan out.

At its most primitive the love of kings is an emotional response to charis-
matic presence. The aura of the king’s body creates a magical circle. Entering it
has the effect of enchantment, like coming into the presence of a god and
suddenly participating in divinity. The legitimation of rule through deification
of the king is not just a ruler’s ractic of maintaining power. It is a subject’s
response to royal charisma, an interpretation of it.20 The representation of the
king —regalia, robes, thrones, ceremony—tries to reinforce in the viewing
subject the sense of witnessing a higher being with good connections to the
supernatural world.

The king’s presence has peculiar effects. It tends to numb the will and
efface individuality. It creates something like a single being out of a mass of
individuals. It has effects close to what Nietzsche called the Dionysian. Both
are phenomena of mass psychology. The king’s presence produces the re-
sponses of mass meetings even in a private audience. Imagine a single subject
waiting with his petition to be ushered into the king’s presence, anticipating
the comforting distance of an elevated throne and obligatory lowering of the
eyes. Unexpectedly the king appears in the same room, near him, looking him
in the eye. The result: embarrassment, confusion, loss of will. The king speaks,
and —lo and behold — he is a charming, grand gentleman almost flattered by
his subject’s petition; his affability is so disproportionate to his power, his
ability to crush is so humanely muted by his will to please, the terror all
prepared and packaged as the subject’s emotional response to this audience is
replaced by an immense gratitude, as at an act of grace, unexpected, unde-
served, inexplicable. Like the thing on the threshold between terror and beauty
in Rilke’s first Duino Elegy, we admire him so because of his nonchalant
refusal to destroy us.?! Feelings cowed and rendered vulnerable by fear swing
in an instant to homage and awe, then to love and devotion, intense enough
that one’s own life no longer means anything; one would gladly sacrifice it to
maintain the life and power of this sweet and sublime king. Weeping and
hysteria are common mass reactions to the ruler’s presence. A common indi-
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vidual reaction is love, willing self-subjection, and the subject’s urge to remake
himself in the image and likeness of the monarch. Richard Fanshawe expressed
this response in a few lines on Charles I:

.. . the people fix their eye upon

The king; admire, love, honor him alone.

In him, as in a glass, their manners view

And frame, and copy what they see Him do.
That which the murdering cannon cannot force,
Nor plumed squadrons of steel, glitrering horse,

Lovecan.. .22

There is an order of experience in which human charisma produces a powerful,
obsessive, shattering, transforming emotional response. One aspect of this
experience, one among many, is the element of terror transmuted. The person
with your life in his hands spares you; this transforms terror into love. Dos-
toevsky experienced this effect when he was sentenced to death along with a
cell of liberal “conspirators” and, facing the firing squad of Tsar Alexander, was
unexpectedly pardoned. The tsar was just kidding. And with the irrational
force of religious conversion, the beneficiary of imperial grace is changed into
a devoted adherent of the tsar and an ardent Russophile, even though there
was certainly more malice than grace in the tsar’s act.??

So, does the kind of love generated by concentrated power and authority
have an element of libidinous desire? I think it often does, or can. Certainly the
physical expressions of the king’s love, embracing, kissing, sleeping together,
sharing clothes, are natural gestures of desire. The initial response to the king’s
presence is awe and reverence, but one of the by-products of charisma is desire.
A peculiar observation in the biography of Gerald of Aurillac (d. 909) shows
the political object of desire especially clearly. Gerald ruled his vassals in an
atmosphere of mutual love (so says his strongly idealizing biographer Odo of
Cluny, d. 942).2* His appeal to his subjects was not entirely paternal. It was in
no small part physical. His beauty (not the kind that kindles lust and pride,
Odo warns) suffused every part of his body, but his neck “was so radiant
[candidulum] and shaped to such a norm of perfection that you would think
you had never seen anything so beautiful” (1.12, 650C). His vassals were
“accustomed to kiss his neck with great delight” and did so without any sense
of degradation (1.12, 651A). The love for Gerald arouses the urge to kiss his
most beautiful part, but only homage is expressed in the kiss, however much
the gesture itself may signal sexual desire. “Enormous reverence” (Ingens
veneratio— 1.32, 661B) binds Gerald to his vassals and friends, and this stimu-
lates a desire whose ultimate motive is political.
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Inseparable from such gestures of love is also the motive of favor and
advancement. For the courtier to proclaim fervent love of the king is to claim
feelings appropriate to the king’s favorite. I think we would misrepresent the
mode of feeling and expression at work here if we called such declarations of
love self-serving or insisted that favor and advancement were masking them-
selves in a show of affection. The urge for promotion is no less open than the
love of the king. (See the discussion of Smaragd of St. Mihiel’s Via r¢gia in
Chapter 3.) The licit discourse of love between a prominent man and his
favorites was a given of social interaction. The language of intense love em-
braced the economy of giving and receiving favor, the bestowing of rank, the
service of the king, bishop, or archbishop; passionate friendship provided the
language of favor. It is important to insist that the utilitarian character of
the relations described as love does not argue against genuine feelings of in-
tense love as basic to such relationships. The logic at work is that of charisma-
inspired love, and when that logic is in effect, there is no good reason for us to
think that a purse of gold, accompanied by words and gestures of love, inspires
or increases genuine affection in a courtier less than a diamond ring or a dozen
red roses might in a loved woman.? It is a modern sensibility that makes us
suspect the one is buying favor and the other making a genuine gesture of love.

Taking the dynamics of passion into the political sphere integrated them
into the dvnamics of power, or rather made the two inseparable. The king’s
court becomes a family, his courtiers bound to him in-familiaritas, amicitia,
amor, and caritas.?® The system of rewards and punishments operated through
a discourse of emotion: love and hate stand for favor and disfavor; the king’s
frown, his unhappiness or anger, register policy, not only the private mood of
the moment. Or rather, emotion and policy become inseparable.?” The king’s
“private” persona disappears, submerges in his public persona. His feelings
and his policies, his person and the state, become one and the same thing.

Still, we should not reduce the king’s love to a play of power and self-
interest masking itself in a language of passion displaced from its true object.
That reduction would privilege one element of a rich, layered, and highly
nuanced mode of feeling and expression. Also tempting is the reduction to
rhetoric: “Political love was ceremonial language or gesture, and nothing
more.” Gerald’s vassals lining up to kiss the most beautiful part of his body may
be seen as a ritualized feudal obligation, like kissing the hand of the pope or
bishop, but Odo’s description makes clear that it is more, a response to the
person of the count. His beauty arouses admiration and desire. The passage
ushers us into the archaic atmosphere of a somatic reverence for the king that
commended him in some cultures as a giver of fertility and that gave rise to the
belief in a custom called “first night’s right,” #us primae noctis 28
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The love of Gerald of Aurillac is experienced love (at least in the biogra-
pher’s imagination), not empty ritualistic gesture. And even if Odo of Cluny
made the whole thing up, his mode of imagining suggests the grounding in
emotion of rituals of kissing generally.?® There was something like the desire
for the ruler, for both of his bodies, the personal and superpersonal, which
originally gave rituals of reception and submission their lightly erotic cast.
One of the great puzzles this kind of love poses for us is why the Cluniac monk
Odo imagined that the whole cycle of desire and its physical gestures — seeing,
admiring, and kissing the beautiful body — hallowed and exalted the relation-
ship expressed, rather than the opposite. It is a shared conviction among
Alcuin, Odo of Cluny, Roger of Hovedon, and many others.

But while the element of power is inseparable from the king’s love, the
form of love that Aelred of Rievaulx would call “sublime” is not grounded
exclusively or even centrally in power. We are dealing with a phenomenon that
shades off into gradations so subtle as to defy the scholar’s, certainly the
historian’, ability or wish to follow in all detail. The element of power, cha-
risma, or force of person as an individual quality must in some sense be present
in any romantic love. The sense of the transfiguration of the beloved, that she
or he is rendered into a higher being by love, that some kind of magic is afoot
that clears away the webs of everyday vision from the eyes of the lover and
reveals a kind of divinity of the beloved, the language of religion that inevitably
accretes around romance: these experiences argue that love as we idealize and
practice it is a charismatic experience, an extraordinary state in which an indi-
vidual responds to the beloved in a way analogous to the crowd’s response to
the king’s presence. The conviction or illusion of the extraordinary character of
the beloved is an experience of charisma.

Gender Questions

The aristocracy knew and practiced —with few exceptions up to the twelfth
century — one form of love and friendship in its public life: the love of men. It
is common enough in warrior societies, where the circumstances of war and
military life produce strong bonds between men, where comradeship can
shade into love and desire, and partnership become marriage.3°

But it applies no less to men in public life, especially to those destined to
take over the leadership of the state. This form of love develops a social tradi-
tion and a body of ethical and philosophical writings in Hellenic, Hellenistic
and Roman societies, one which continues into the Middle Ages and Renais-
sance. Platonic love is an early form of it.3! Through much of Greek and
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Roman antiquity and the earlier Middle Ages, the love of men had the power
to exalt the partners in relationships, to cultivate and proclaim virtue, a power
that has turned into its opposite in a culture that taboos male love. In the
friendship of Richard Lionheart and Philip Augustus love crystallizes at the
pinnacle of power, and far from abasing, the public gesture of loving each
other and sleeping together “honors” them.

That poses the central problem of this book: to recover the sensibility that
sees passionate love relationships as exalting and ennobling, and to watch
some of the twists and turns ennobling love takes in its historical development.

Homosexuality

The main texts in the earlier sections of this study are relevant to a history of
homosexuality in the Middle Ages. But not at the level of the questions: Was
Anselm of Bec gay? Was Aelred of Rievaulx homosexual? Those questions, and
a common orientation of gay historv and literary theory, are dominated by an
assumption that sexuality is constitutive of identity and human dignity.3? Sex-
uality becomes a point of conflict because it is claimed by a traditionally per-
secuted group as exalting and distinguishing, and by its persecutors as degrad-
ing and “unnatural” Its position is comparable to religion in the history of the
conflicts of Judaism and Christianity, and that means that it is an extremely
sensitive issue.

Very few texts of any genre from any milieu in the Middle Ages represent
sex between males as ennobling or exalting. They are, however, only slightly
fewer than the texts which represent sex between men and women as exalting.
But putting aside the virulently antihomosexual literature (like Peter Damian’s
Book of Gommorrha or Alan of Lille’s Complaint of Nature), the moral hesita-
tions, the taboos, the circumscriptions and proscriptions relate to sexual inter-
course, and not to the choice of gender in friendship and love relationships.

A representative text is the twelfth-century debate poem between Helen
and Ganvmede. It is a reasoned debate in which Helen defends the love of men
for women, Ganymede that of men for men. Nature, Reason, and an assembly
of gods are to be the judges of the debate. It presents—up to a point—a
serious and powerful defense of male-male love. The judges hear the positions
impartially until at the very end Helen mentions the act of sexual intercourse
between men. The mention is enough: Reason stops the debate and gives the
victory to Helen without discussion. The gods concur.3? The poet was argu-
ably “tolerant” of male love, but not of male-male sexuality.

Richard Lionheart may well have included men among his sexual part-
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ners. The same chronicler who thought the king of France honored him with
his love included a scene in which a hermit confronts him and warns him
against unnamed vices which clearly refer to “sodomy*3* Evidently he did not
regard Richard’s relation to Philip Augustus as an example of that same vice.
Both Augustine and Aelred of Rievaulx confessed that early in life they had not
only loved particular men, but also desired to have sex with them — or actually
did. But exalting and ennobling as the love and desire were, sexuality polluted
and destroyed both.35

Love as sexual discipline was a social form as important as courtesy,
central to the social and political functioning of many European courts, cathe-
dral, and monastic communities. Of course, like any social form, it was also a
mask, and behind it the whole spectrum of sexual practice could play itself
out —including heroic renunciation, also including “sodomy?” Richard Lion-
heart received honor, heightened respect, and fame because the king of France
“loved him as his own soul” That statement says nothing at all about Richard’s
sexual orientation. It no more opens Richard’s sexual habits to view than the
public love declarations of Elizabethan courtiers reveal those of Queen Eliz-
abeth I.

Male lovers are very much an issue in this book, but not homosexuality.
Nor is the question whether Aelred, Anselm, and others who loved men were
homosexuals. It is a bit like asking whether they were liberals, Jacobites, or
Unitarians. The category did not exist and using it thrusts an alien set of values
onto a sensibility which is delicate and wants reconstruction on its own terms.

But I hope that this study also contributes to a history of homosexuality
in the Middle Ages—by moving the texts on the ennobling love of men

. beyond the question of sexual practice. The question raised here that, to me at
least, is far more interesting and far more challenging to modern sensibilities is
why the medieval aristocracy, in a society that at one extreme demonized
homosexuality and at the other merely “tolerated” it, took its language of
ideal, exalting love from the love of men. Why did it do honor to Alcuin,
Anselm, Aelred, Richard Lionheart, and many others to love and to be loved
passionately by male friends?

2

Virtue and Ennobling Love
(1)

Antiguity and Early Christianity

i

Ennobling love in antiquity had many ideas and customs in common with
medieval. Predominant is the idea that love raises the value of lovers, shows
forth virtue, increases their social standing. Three passages asserting that point
can serve as a bridge from antiquity to the Middle Ages:

Aristotle, Nicomachean Ethics:

The friendship of good men is a good thing. It grows constantly through close associa-
tion. And as experience shows, the friends increase in ethical worth. This is a friendship
of actions and of mutual perfecting. For each forms in himself, as it were, the excellent
qualities which please him in the other by taking each other as a pattern. Thence the

»]

proverb, “You learn to be good from a good man!
Plutarch, Dialogue on Love:

Love makes a man clever, even if he was slow-witted before; the coward brave. Every
lover becomes generous, single-hearted, high-minded, though miserly before. His
meanness and avarice are melted away. . . . Doesn’t love change the ill-tempered and
sullen and make them more sociable and agreeable. . . . A mean, base, ignoble soul
suddenly is invaded by high thoughts, liberality, aspiration, kindness, generosity.2

Andreas Capellanus, De amore:

The effect of love is that no greed can cheapen the true lover. Love makes the hirsute
barbarian as handsome as can be; it can even enrich the lowest-born with nobility of
manners; also it customarily endows the arrogant with humility. A person in love learns
to perform numerous services becomingly to all. What a remarkable thing is love, for it
invests a man with such shining virtues, and there is no one whom it does not instruct
to have these great and good habits in plenty!?

Antiquity and the Middle Ages treated love in any public discourse as an
ethical subject.* This is perhaps the fundamental distinction between those
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periods and the modern age. For the aristocracy love was a potential source of
distinction. That made it an important social form. It was constantly being
fussed over: formulated in philosophical treatises, debated in symposia, in-
vested with rules, moral restrictions, prohibitions, defined, the definitions
refined, the distinctions fanning out broadly into taxonomies of the amatory
or erotic life.

From this complex skein I am separating out one motif that remained
more or less constant in the west from Hellenic times to the thirteenth century
and beyond: what constituted the true object of love in its best form and that
which conferred love’s ability to ennoble was called “virtue” Virtue — Greek
areté, Latin virtus— was the name of clusters of excellent qualities. The object
of ennobling love might be strength, courage, wisdom, charisma, sanctity,
piety, goodness, mercy, or many others. During that entire time span—and
well beyond —the conviction persisted that beauty was one of the external
indicators of an inner virtue, since beauty was most able to stimulate love and
desire. But so could, in this view, the other virtues: eloquence, bravery, com-
passion, good actions. Pausanias, in his speech on love in Plato’s Symposium,
distinguished between two kinds of love, one which is “beautiful and worthy
of praise,” and another which is ugly. The latter seeks to love more the bodies
than the souls of lovers. Those who practice this “ugly” love wish for witless
lovers and rush toward gratification of the body. Against this, “beautiful” love
derives from a heavenly Aphrodite and has as its object boys in the first blos-
soming of their mind; it is restrained and disciplined, it is love of the soul, not
the body, aimed at the education of the young man to courage and greatness of
soul. That “ugly” love that seeks only the gratification of the body, so says
Pausanias, fades along with physical beauty; but the other is permanent, since
it desires and cultivates the noble soul in the beloved. Likewise for the beloved,
the only service he may perform for the lover with honor is that which is
directed at wisdom and virtue. Only that love is beautiful which is based on
education in reason and virtue.’

Phaidros in the same dialogue had represented eros as an ethical force that
spurs men on to bravery, great deeds, the defense of the country, lends nobility
to men who shun disgrace, and raises them in the favor of the gods, who
shower honors and preferences on lovers: “In truth there is no sort of valor
more respected by the gods than this which comes from love

Aristotle’s treatise on friendship in the Nichomachean Ethics, books 8 and
9, is a sober analysis that presents itself as a reflection on social practice. He
distinguishes three kinds of friendship, one based on lust and pleasure, the
second on self-interest and political advantage, the third on “ethical excel-
lence” (aret¢).” This latter kind of friendship distinguishes the best states.
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Since friendship is a thing like justice, the level of friendship in a state is an
indication of the level of justice; if there is no friendship, the “constitution” is
corrupt and the state a tyranny; friendship is a higher form of justice, since if
men are friends, thev have no need of justice.® As with the state, so with the
individual, the moral excellence of a man can be measured by the number and
quality of his friendships:

[Friendship] is noble in itself. We praise those who love their friends, and it is counted
a noble thing to have many friends; and some people think that a true friend must be a
good man. And many are persuaded that “good man” and “friend” are equivalent
terms.?

The connection of friendship with virtue became the theme of Cicero’s
Laclius de amicitia, the handbook of friendship for the European aristocracy
into the seventeenth century.!® While he recognizes its pragmatic side, he re-
stricts the definition of friendship to “love of virtue in another man”: “Friend-
ship cannot exist except among good men!! When friendship consists in
perfect agreement among men on all things human and divine, joined with
goodwill and affection, then it is the best gift of the gods to man, apart from
wisdom (6.22). Cicero agrees with the “noble” view that virtue is the chief
good of man, and claims that virtue alone creates and conserves friendship.
Virtue is the highest object of desire, that force in a person most able to
generate love:

There is nothing more lovable than virtue, nothing that more allures us to affection,
since on account of their virtue and uprightness we in some way love even those whom
we have never seen. (8.28)

This is a phrase that was to have a grand future in the Middle Ages and which
marks the character of Ciceronian friendship perhaps most clearly: it assumes
the chasteness and spirituality of a friendship which does not require the
physical presence. A man’s goodness and virtue are the common knowledge of
his society, passed on in its common report. Hence absence is the test of
friendship based on excellence of character: if love originates in the admiration
of virtue, then friendship can be generated with no admixture of sensuality,
even without the physical presence of the beloved.

Love is inseparable from friendship, Cicero claims; their names show
their relatedness: amor, amicitia. Love is older and “more beautiful,” deriving
from Nature. Allied with its “child,” friendship, love generates goodwill, bene-
volentin. Friendship is “an inclination of the soul joined with a feeling of love
[sensus amandi]” (8.26-27).

Cicero’s idea of love and friendship is very different from Hellenic and
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Hellenistic notions. For Plato and Aristotle love and friendship existed be-
tween the three terminals of the erotic, of self-interest, and of virtue. The
Ciceronian idea virtually eliminates the erotic. Lust is not the adversary of
virtue; it plays next to no part. In Plato and Xenophon physical desire is
present in love as a powerful threat to virtue and honor; the disciplined subor-
dination of desire to virtue constitutes the heroism of love. Physical possession
was the last stage in Platonic love, the lowest, and the least able to confer
honor and standing. But from Hellenistic times on it was increasingly tabooed
and banished from the cult of friendship and its practices.!? It has no place in
Cicero’s writings or in the cult of ennobling love in Roman and earlier medi-
eval traditions.'® Here total forbearance and relations aiming only at refine-
ment of the soul were marks of askesis, disciplina, self-discipline. Sexual inter-
course could only pollute and destroy friendship. Certainly libidinous desire in
the narrower sense was often present in male friendship, but within the post-
Hellenic ethic of this relationship, it could only be regarded as a lurking
danger.

The essential tension in Cicero is between virtue and utility or self-interest,
the latter shaded into need, weakness, ambition, and their allies, cunning and
calculation. The antagonist of virtue is not lust, but baseness and evil. It is an
erotics of the public man, removing any element of physical pleasure from the
surface of discussion. Friendship was available to unite members of a ruling
elite and to show others in their political network, friend or enemy, how good
they are (therefore meriting power) and how firm their alliance is (therefore
inspiring caution or fear in enemies and respect in all).

The force of social ideals in strengthening and legitimizing power is easy
to underestimate or to dismiss as “ideology” masking class privilege. But Cic-
ero’s idea that close and real friendship creates firm alliances, and alliance
means power, is an experience of any form of public life in any period. For
antiquity the ability to make and maintain friendships was also made into a
visible sign of moral and class superiority. This connection had an important
influence in shaping social ideals and the exercise of power in the Western
aristocracy.

Friendship played an ambiguous role in early Christianity. Early tradi-
tions of monasticism and the writings of the eastern fathers cast doubt on it
and reject it as part of the worldliness that monks abandon when they enter the
religious life.* The testimony to friendship in early Christianity in the west is
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almost exclusively a derivate of the Roman aristocratic tradition.! This tradi-
tion continues among secular clergy and reaches into monastic communities,
not as a social element philosophically suited to the monastery, but as a Chris-
tianized aristocratic practice. This relationship is evident in the treatment of
friendship in Ambrose’s De officiis ministrorum. The work creates an ethic of
the public life for “ministers” of the church, an ethic forged above all from
Cicero’s formulation of the ideal of the Roman statesman in De officiis. Am-
brose borrows and adapts Cicero, illustrating the obligations of the church
minister with biblical testimony. The passages on friendship are likewise con-
fected from Cicero and the Bible:

What is a friend if not a consort of love, to whom you can join and attach your spiri,
mingling it so that out of two vou would become one? One to whom you are united as
to another sclf, from whom vou fear nothing, from whom you yvourself seek nothing
dishonourable for the sake of advantage — for friendship is not calculating, but full of
beauty, full of grace. It is virtue not gain.!¢

The passage is rife with Ciceronian ethical concepts: friendship wards off
dishonor -(inhonestum), flows with beauty (decor) and grace (gratin). This
Ambrosian friendship fits the ethical scheme of De officiis, and even outbids
Cicero by fully identifying virtue and friendship: Virtus est enim amicitin,\?
though it is far more suspicious of advantage gained by friendship than Cicero,
who understood its political value.

This dependence on classical traditions for formulations of friendship was
still strongly in force in the twelfth century when Christian writers had devel-
oped a rich vocabulary of passionate friendship adapted from the Psalms, the
Song of Songs, and the New Testament. Aelred’s Spiritual Friendship is, like
the end of Ambrose’s De officiis, a Christian appropriation of Cicero’s On
Friendship.

Christianity complemented or checked ancient conceptions of friendship
with a communal ideal, called in Latin caritas, in which love was given from the
love of Christ to all alike for the sake of establishing peace and claustral para-
dise. This is very different from the ancient tradition, which always presup-
poses intense personal attachments between exceptional men distinguished by
virtue and conformity of soul. The latter is not a communal experience. It is
important to insist on the distinction. In the major stations of noble life in the
Middle Ages two conceptions of love were current: the one a modified Greco-
Roman elitism of the emotions, the other a social obligation intended to create
harmony in a community; the one charismatic, the other communal. At royal
and imperial courts, in cathedral communities, and in Benedictine monas-
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teries, the dominant mode of friendship is Ciceronian, elitist, based on virtue
and charisma. This kind of friendship is never formulated prior to the twelfth
century as a specifically monastic ideal.!8

Two important texts will bring the tensions between charismatic and
communal friendship into sharp relief.

John Cassian (died 435) wrote one of his Collationes (Conferences) on
the subject of friendship.!® It is a useful work, because it is concerned with
friendship as a specifically communal experience. But as such, friendship shriv-
els in comparison with the intense and passionate attachment it was for Au-
gustine and Paulinus of Nola to little more than the control of conflict and
maintenance of peace and order among monks.?® In a significant passage he
leaves open more intense personal attachments. By analogy to the particular
love of Christ for the apostle John, he describes a hierarchy of love:

This is truly the ordering of love, which hates no one, but loves certain people more
because of their merits: although it loves all in a general manner, this love nevertheless
chooses some of these whom it ought to embrace with a particular affection.?!

There is, then, one exception to the rule of loving all equally: the jus meritorum,
the merit of certain individuals. This is an early Christian relative of the Cicero-
nian conception, love as a response to the virtue of another man.??

The Rule of Benedict was the most influential formulation of the com-
mon life in Western monasticism. It has nothing to say about friendship and
comes closest in stipulating that virtue should be the sole consideration that
might bring the abbot to love one monk more than another.?

These are telling witnesses to the nature of friendship in earlier west-
ern monastic tradition. Charismatic friendship represents a problematic in-

‘trusion of a classical tradition into the monastery, where equality, equalitas
morum, is an important social ideal —however seldom achieved in largely
noble communities.

The adhesion of Christianity to a Roman aristocratic tradition is dramat-
ically evident in Paulinus of Nola’s verses to his former teacher Ausonius
Autpertus, one of his best known poems.?* He preludes by rehearsing the
metrical schemes he has chosen to harmonize with the various themes of his
poem: elegiac for the introductory regret at their slackening correspondence;
light iambic for words of praise and gratitude; then heroic for rebuke. It is a
highly self-conscious display of a lettered gentleman enjoying and making use
of an education reserved for an aristocratic and intellectual elite. It is prelude to
a rejection of the traditions of classical learning in favor of Christian spir-
ituality. He invokes the muses and Apollo only to reject them, while keeping
them palpably and audibly in the background as informing spirits of his poem;
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he conjures the weight of the law and the cleverness of philosophers to reject
them as false and empty in favor of Christ, who illumines the whole being and
gives truth and goodness. Christ the source of all blessings and the “Master of
the virtues” cleanses bodies and minds of all foulness and compensates men
thus purified with “chaste voluptuousness™ (line 62).

The phrase casta uoluptas is intentionally provocative, since woluptas is
inseparable from sensual pleasure, as is the English “voluptuous.” The positing
of a sensuality bevond the flesh seems to me typical of the Christian adaptation
of Roman social and cultural forms: he rejects sensuality only to return to it in
a higher sense. As in the classical intellectual tradition, desire is not aban-
doned; it remains very much the giver of discourse, but it is cleansed and
chastened. The logic of the progression out of Roman culture to a Christianity
that offers a higher sensuality, the notion of a licit delight, which appropriates
and speaks innocently the language of physical delight, will repeat and en-
trench itself in the friendship traditions of the medieval nobility.

The poems of Venantius Fortunatus (ca. §30-ca. 600) show both Roman
continuities in the expression of fervent friendship and the transformation of
Roman traditions into the milieu of medieval kingship and early monastic
life.> Fortunatus was an Italian who visited the Merovingian potentates of
Gaul in the middle of the sixth century, settled in Poitiers, became Bishop of
Poitiers and died shortly after 600.2¢ The influence of his liturgical writings,
hagiography, and of his epistolary verse was considerable. He produced a large
body of panegyric poetry commemorating his friends and patrons. His poems
speak a fervent language of friendship. He wrote to King Sigibert that not his
own, Fortunatus’s, talents prompt him to write, but rather it is “love of you
which spurs me on”?” Sigibert has chosen his counselor and favorite, Gogo
(perhaps major domo) because, “being wise [ Sigibert] has chosen a wise man,
and being a lover has chosen one who loves™ [elegit sapiens sapientem et
amator amantem]; “You [Gogo] love [the king] so much that you’ve won
good fortune for him?% He praises Conda, another court official of Sigibert,
for having won “the singular love of such great kings”; when Conda held
power at the “great court” of Chlotharius, the household was “ruled with the
same love”; Conda enjoys “the great love of the king;” and therefore from love
receives lavish gifts.2? The “sweet name” of Duke Lupus of Champagne is
“always inscribed on the page of my heart,” which possesses a “wealth of love, a
rich affection forging pure gold bv its own feelings!”® These were a few
passages (there are many more) characterizing the love language to members
of roval courts.

But the range of recipients in Fortunatus’s correspondence to beloved
friends is broad. His poems of love and friendship have been well analyzed by



34 Charismatic Love and Friendship

Verena Epp.3! She shows the extensive network of friendship relations that
Fortunatus cultivated, in fact calls him “an artist of personal connections”
(“Bezichungskiinstler”). His rich body of poetry contains a panorama of
the terms of friendship. He regrets the distances that separate him from his
friends. He dwells on the beauty of their faces in absence. He hails them as the
other half of his soul. He finds in the cultivation of friendship refreshment,
even perhaps salvation.32 The erotic component of his language is strong. The
“beautiful shape” of the courtier Gogo “ignites him with love” (7.12). Kisses
and embraces were signs of veneration, reverence,*® and love (signa amoris),
along with gifts, letters, and poems.3#

The cultivation of friendship in poetry is not restricted to secular nobles;
he writes in a similar vein to clerical friends,35 and most significantly, to two
remarkable noblewomen, Radegund, daughter of a Thuringian king and
widow of the Frankish king Chlotharius I, and Agnes, a younger nun whom
Radegund installed as abbess of the monastery.¢ The friendship among the
three was extraordinarily tender and affectionate. The poems have the quality
of private letters and probably were meant as such.3” Peter Dronke has given a
marvelous characterization with a few deft strokes:

a widowed queen, austere, but beautiful in all she thought and did, a young girl who
grew up under her care and at twenty became her abbess, and a gentle, Epicurean court
poet, capable of piety and of greatness, who made themselves a little haven, bourgeois
and at the same time beautiful, in an age of chaos and brutality. (Medieval Latin and the
Rise, p. 204)

The poems are written as thank-you notes; their subject is often food: he
thanks Radegund for a gift of chestnuts (11.13); he admires the graceful,
sculpted cut of Agnes’s fingers, of which he finds a print in the butter rising to
the top of the milk she sent him (11.14); his head still spinning from the rivers
of wine that flowed at a feast, his “befuddled Muse” and love compel him to
write some verses of thanks “with wavering hand” (11.23).

Verena Epp’s analysis of these love relationships questions the connection
with love service or courtly love, and Peter Dronke’s questions the proximity
to mystical reverence of saints and the Virgin Mary. Both show that the lan-
guage of love is that of ancient amicitia, not distinguishable from the language
in which Fortunatus addresses his male friends. But Epp also shows that the
expressions of love for the women are regularly intensified by adjectives of reli-
gious fervor. Love is not just love, but “pious love;” “heavenly love,” “saintly
love? Fortunatus reveres the women, sets them far above him in worth, and
elevates the “love service” conventional to the Roman elegy into a spiritual,
Christian love service (“Minnerfreundschaft,” p. 25).
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But the distinction Fortunatus makes between women’s and men’s love
has another purpose. Women’s love is more open to reproach. This poem to
Agnes (11.6) makes it clear:

In honor vou are my mother, in love my sweet sister
whom I worship with devotion, faith, heart and soul
with heavenly affection, without any sin of the body:
I love what the spirit, not the flesh, seeks.
Christ is my witness, with Peter and Paul ar his side,
and along with this holy company Saint Mary sees
that neither with my eves nor my soul have you been to me
anything other than a sister, Titiana, from the same womb,
as if blessed mother Radegund in one birth-giving
had produced us both in her chaste womb,
and as it were nourished us both
from her dear breasts with a single stream of milk.
Alas, I weep at my cursed fate that with murmured whispering
malicious words hinder my feelings.
And vet I am resolved to stay this course,
as long as vou wish me to be cherished with sweet love.

The essential difference between the love service of men and women is not that
the one is social and the other spiritual. It is rather that the latter requires
justification. His love for the two women may be heavenly, but it is also
suspect and vulnerable to malice. That is the reason he has to conjure such a
host of holy witnesses to its purity. Fortunatus’s poems to Radegund and
Agnes do not represent the invention of a new kind of religious reverence for
women. He discovered, as Jerome had also discovered, that to love women in
the same way one loved men put the “lover” on the defensive, opened him to
reproach. Fortunatus’s “cursed fate” is an early and all but isolated example of
the romantic dilemma that will beset the medieval aristocracy on a much
broader scale: male love is justified through virtue; but the love of men for
women has to seek justification. Fortunatus justified it by projecting an urbane
Roman cult of fervent friendship into heights of sanctity.
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Charismatic Friendship

The experience of love and friendship inherited from ancient Rome was elitist
and class-bound in the highest degree. That is clear in its major formulation,
Cicero’s De amicitin, which represents friendship as the prerogative of a social
elite:

. .. friendship is cultivated by those who are most abundantly blessed with wealth and
power and especially with virtue, which is man’s best defence; by those least in need of
another’s help; and by those most generous and most given to acts of kindness. (14.52)

The alignment of wealth, power, and virtue was built into the system of social
and political values of the European aristocracy. It is 2 means of self-validation
but at the same time contains an ethical imperative: aristocracy defines itself as
the possessor of virtue, therefore it must make itself virtuous. Its right to
power and privilege depends in no small measure on its moral superiority. Its
self-definition as the aristoi, “the best]” imposes the need to assert and prove
s'uperiority.l To maintain rule by the best people, aristo-cracy, the best had to
structure society and their own manners so as to reflect their standing and
maintain it through exclusivity and various forms of coercion. They also had to
display and represent the position at the top of the hierarchy they had created.?
The experience of friendship became structured and deployed as a social
and political gesture. The admired ideal, the ennobling mode of feeling, gets
worn as a badge of distinction. It is too valuable to remain hidden in the
private dealings of individuals, nor did it occur to anyone to conceal it there. It
was not only a philosophical abstraction or aesthetic ideal, but also a visible
sign of moral and class superiority. The urge to self-representation asserted
itself strongly in the area of sensibilities. Nobility of blood could justify itself
through nobility of mind and soul. External refinements and physical beauty
were hollow unless they were visible signs of inner worth. The Beautiful was
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the outer clothing of the Good. The ideal of kalos kai agathos made virtue, aret?,
into the inner motivating force signaled by external refinements. It obligated
the aristocracy to certain kinds of behavior: generosity, condescension, kind-
ness, affability. Those wealthy and powerful people who alone were capable of
friendship in Cicero’s view practiced generosity and acts of kindness as a priv-
ilege and mark of their class—at least generosity and kindness were social
ideals, which of course they were free to violate, as they were free to refuse
hospitality.

The simple equation of friendship and alliance, which was the glue of
power and influence, was always present,® obviously, also in the philosophical
discussions of friendship, but it was relegated to the level of “lower” friendship
(Aristotle) and “facile” or “cheap” friendship (Cicero). Elitism of the emo-
tional life and love as a moral selection test ranked far higher in the philoso-
phers’ hierarchy of values, and power and influence were among its fringe
benefits.

The ideals of courtliness that chivalric literature imputed to the knightly
class in the High Middle Ages are also expressions of this elitism. The chivalric
idiom and the courtly mode of feeling made common cause in the Renais-
sance. And the cult of refinement is alive and well into the eighteenth century
and beyond, the literary apotheosis reached perhaps in Madame de Lafayette’s
Princesse de Cléves. Balzac’s take on the cult of emotion (see the passage quoted
in the Introduction) is only exaggerated through the extreme emotions of
Lady Arabella. Her conviction that the aristocracy asserts its place “by excep-
tional feelings” far better than by possessions would have found little contra-
diction within that class from Hellenic times to Balzac’s.

In all its historical settings aristocracy appealed to sentiment as one of the
groundings of superiority: the best people have the most refined and exalted
feelings. This is the field in which the cult of friendship operated as a social
gesture. Nonerotic love ennobled and gave witness to nobility.* Good love
and passionate friendship were assertions of virtue, value, and quality of per-
son, just as physical beauty and gentle manners were; they were badges of
noble refinement.

Charismatic friendship and love based on virtue were preeminently at
home in secular society, at least in those social arenas where exceptional charac-
ter, virtue, charisma were admired. If this included monks and nuns, then it
was because of their indwelling virtue, their sanctity and miracle working force,
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not because of their monastic profession. Clearly it did not respect strictly
the social boundary, lay —religious. In the Ottonian period and beyond, it
emerged as an important social code and an object of instruction in cathedral
communities. When it did appear in monastic communities prior to the late
eleventh century, it bore clearly the stamp of imperial forms of behavior.

Love of King and Court

The prince’s court is an important locus of ennobling friendship in our period.
Smaragd of St. Mihiel called love the “royal virtue” in his Via regia, a “Fiirsten-
spiegel” written for Charlemagne: “This truly . . . is the royal virtue: . . . to give

sweet kisses to all and to embrace all lovingly with open arms™ It is often

colored by overtones of Roman senatorial nobility, a connection assured by
the popularity of Cicero’s De amicitin. The purpose of this section is to show
love as a modality of interaction at royal courts in the earlier Middle Ages up to
the eleventh century.

The “royal virtue” had been practiced in Merovingian times, as we saw in
the poems of Venantius Fortunatus (see Chapter 2).

The Carolingian court developed a high culture of love and fnendshxp
Love in its many shadings is the mood music of a large body of poetry® and
letters.” Carolingian court life had a “staged” and “composed” character. The
close friends and advisers of the king took on classical and Old Testament
epithets: the king was “David,” Alcuin was “Flaccus Albinus,” Angilbert was
“Homer” The language of love so prominent in the court poetry is part of that
staging. A style of courtly representation and a scenario of court life are form-
ing based on a mixed neoclassical and Old Testament idiom. Emplotted in this
scenario are three of the main themes of Carolingian court verse: learning,
poetry, and friendship.

The much quoted poem of Angilbert (Homer) sending greetings to the
court in his absence is a good example.® The poem is written in a mannered
style with strong reminiscences of Virgil’s pastoral poetry and fainter ones of
the Psalms. It has a ceremonial aspect to its “plot”: Angilbert sends his flute to
the court as his messenger; he bids it to sing as though, self-activated, it could
deliver his messages by its own breath and performing skill. The idea that
structures the song is the flute’s progress through the court. It moves from one
member to the next, greeting with its song all the poet’s friends. There are
flattering descriptions of each, the verbal counterpart of a court ceremony of
receiving and being received, bowing, paying compliments. The structuring
imagination at work is not that of a chronicler, or historian, whose genres
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would favor a series of portraits. The difference between “next in this series
is .. ” and “next you will come to . .  is the difference between the logic of
narrative sequence and the logic of ritual progression.

The song’s progress through the court is musical both within the meta-
phorical frame (the poem sings a song to the court) and in the character of the
song. The dance-like nature of its progression is underscored by the refrain,
repeated in some variant 18 times in 108 lines:

David loves poetry; rise up, my pipe, and make poetry!
David loves poets, David is the poet’s glorv . . . (2~3)

In its choreographed progression the poem assumes the role of a love mes-
senger. He, or it, calls to the other poets to respond to the king’s love by
joining him or his flute’s song in a chorus:

David loves poets.. ..
and so, all vou poets, join together in one,
and sing sweet songs for my David! (3-5)

The singers are to draw their inspiration from their love for the king:

May David’s sweet love inspire the hearts of singers,
and love for him make poetry in our hearts!

Homer the poet loves David; make poetry, my pipe!
David loves poets.. . .

May David’s name resound on vour lips in poetry,
and love for him fill vour heart! (7-13)

Dulcis amor David inspiret corda canentum,
Cordibus in nostris faciat amor ipsius odas!
Vatis Homerus amat David; fac, fistula, versus!
David amar vates.. . .

Nomen in ore tuo resoner per carmina David,
Illius arque ruum repleat dilectio pectus!

The song makes audible the love flowing from Charlemagne and circulating
through the court. The song is to run along “through the holy palaces of
David” and bring greetings “to all his dear ones” (cunctis caris), “embracing”
them with its sweet tune (72-78). He bids it to throw itself down before the
king and “sweetly kiss the hallowed toes on his feet!” (77). He varies the
refrain to repeat the love theme:

David is our love, David is dear above all.
David loves poets, David is the poets’ glorv.
David loves Christ, Christ is David’s glory. (90-92)



40 Charismatic Love and Friendship

David amor noster, David super omnia carus.
David amat vates, vatorum est gloria David.
David amat Christum, Christus est gloria David.

This love language has in Angilbert’s poem a particular honeyed senti-
mentality and preciosity, but it is common in poetry from the court circle.®
Paulus Diaconus expresses his love for the king in the conceit of a compulsion:

‘What need of cells or chains to restrain me. The love of my lord king conquers me. . . .
Just as Saint Peter burned in the immense love of Christ . . . so also the strong love of
you inflames my heart.1

Alcuin, like Angilbert, sends a “love song” (carmen amoris) to the king asalove
messenger: “May my flute make songs for my beloved David.” And again in the
same poem: “As my spirit pursues you, so also does my song of love . . . O
beloved David?!! In another poem to the king he cites Virgil: “‘Love conquers
all’” and wishes, “now let it conquer us also'? The poet of the “epic” on
Charlemagne’s meeting with Pope Leo, possibly Einhard, speaks of the radi-
antly happy figure of Charlemagne illumining the nobles of the court “in the
glow of his great love™3 The poet called “the Irish exile,” “Hibernicus Exul)
addresses Charlemagne: “With these unkempt verses but with the highest love
of spirit, I contrive these things for you, O Caesar”!* And Theodulf protests to
young Charles, the king’s son: “My head’s dual lamps thirst for the sight of you
with unquenchable longing, and the lofty love in my breast desires you’!5

If the language of love were restricted to poetry, we might think it was
determined somehow by the lyrical genre. But it registers in other forms. Here
are some excerpts from the dedication of the Via rggin of Smaragd of St.
Mibhiel, a “Fiirstenspiegel” for Charlemagne written around 810:16

We were moved to compose this little book not by any spirit of presumption, but rather
by the spirit of love and charity [dilectionis et caritatis]. . . . For we dwell in our memory
incessantly on the thought of all your good qualities and of your manifold gifts; those
embraces which your royal arm has sweetly bestowed on us are painted on the secret
surfaces of our mind, your honey-dripping kisses carved on the tablets of our heart,
your words—kingly, honey-flowing, sweet and gentle—we treasure in the innermost
recess of the mind.!” Happy are those who live with you every day, happy those who
abide with you often, for your mild and beautiful presence brings happiness to all,
exalts and glorifies all, distributes to all gifts, affection and love. Stirred to action by this
royal and sweet love, we, little as we are, have composed this little booklet.!®

Smaragd was plain in connecting his love for Charlemagne with the gift he had
received from him.!® The conflict between honestum and utile, which for Cic-
ero was acute in the relations of friends, seems solved for this writer. The
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connection of emotion and political ends in the king’s love is an important
element of the style of Carolingian rule. Far from being decoration and over-
lay, the language and gestures of love made up the code in which favor rela-
tionships were publicized.

The documents from the Carolingian court give us a consistent picture of
a court of love.?® Love beams from the king like light, engulfs the court, bathes
its members in its warmth, compels them with its chains, charms them with its
songs. It circulates back and forth berween the king and the poets; the king’s
love inspires their writings. They live, act, and speak in metaphors: they are
players in a pastoral idyll, they are ancient sages and Old Testament patriarchs
reborn. Love is represented as a force which structures the courtiers’ behavior:
they are wounded by the king’s love, they pine for him and feel immense desire
welling through the chambers of memory at the thought of his beautiful
face.?! Love unites the entire community.

Excursus: Court “Scenarios” and Historical Reality

With healthy skepticism historians will ask whether poems of laudation, cele-
bration, and dedicatory statements are of any use to indicate what went on in
the lived reality of the court of Charlemagne. (Unhealthy skepticism will reject
the possibility out of hand.) It is an important concern of methodology, and
we might begin discussing it as a question of the anthropology of monarchic
courts. It is a principle still observable today that power tends to generate
aesthetic forms in which it represents itself. Concentrated power tends to
aesthetic structures; diffused power to functional ones. The symbiosis of art
and power is well known.?? The self-representation of rule produced a wide
variety of forms of expression: ceremony and court ritual, the use of liturgical
forms in court ceremony, court dramas, dramas and scenarios of performance
as ritual staging of political arrangements like reconciliation, peace-making,
begging forgiveness.?® This is the level at which the exercise of power and the
art of the court meet. The public exercise of royal power is staged and drama-
tized in scenarios. The political and social life of the court draws on various
fictional idioms. The stagers and masters of ceremony create fictional worlds in
which life is sublime, ideal, the monarch and his court godlike, in which the
ruler is to his courtier in the place of Christ.2* .

This is the level at which experience and literary models meet and fuse.
The exercise of power and any acts that bear on the economy of favor, stand-
ing, rank and honor at court require a fictive scenario. Some of the court
scenarios from the High and late Middle Ages are well known: Roman history



42 Charismatic Love and Friendship

and the Trojan War supplied some of them; the most popular idiom into the
Renaissance was King Arthur and his court, chivalry, and courtly love.2

It is not always possible to distinguish codes of behavior from fictional
scenarios. The two made common cause. There are three codes of behavior so
widespread in court life, not just western, as to qualify as social constants of the
court: courtliness, refined love, and warrior honor. The courts of the west, like
Chinese, Japanese, and Arabic courts, produced a large body of literature
celebrating an idealized form of love. They varied widely in style, in attitudes-
to sexuality and to the relations of the sexes, but in all cases they were the
literature that expressed the self-conception of court aristocracies. The courts
of kings, emperors, and lesser nobles tend at some point in their development
to produce an extensive literature based on these codes. This fictionalizing of
court forms and ideals. was not somehow an abstract, intellectualized, or aes-
theticized love of narrative, but rather a practical framing of the values and
forms of behavior that one must understand and master in order to appear at
court and play in the scenarios of its life. The life of the court tended to be
aestheticized, and the production of literature is a secondary response to that
fact. The poetry of “courtly love” from European courts was a form of “cere-
monial behavior” closely related to court ritual generally. At least that is the
belief of a growing scholarly consensus.6

If this close connection between court ceremony and court literature in
fact existed, then literature becomes a major source of our understanding of
the self-conception of individual courts, a testimony to court style. But self-
conception and court style are inseparable from policy. The neoclassicism of
the Ottonian courts is directly grounded in the political idea of the “renewal of
the Roman empire,” renovatio imperii Romanorum.?” Court literature tends to
be “unreal” and fantastic, tends to draw on mythology and the imagination,
tends to create extravagant ideals, and all of this has been a hindrance to
understanding its documentary value for court style, to accepting its testimony
to the scenarios of court life. The hermeneutic posture needed to overcome a
false division of literature and life into incompatible categories is to under-
stand conventional forms of expression as scenarios of social action, to enter
into the language of a culture which knit life and literature far more closely
than ours does. The stark separation of literature and life, the denial of the
event that has a literary form prior to all interpretation, is the last stirrings of the
romantic divide between art and experience. Topoi may be empty conven-
tional formulae, but they may also be stage directions and scene-settings, the
formulae of a style of behavior. They may be tied as closely to the living style of
a court as the text of a play is to the stage drama performing it. That is the
challenge to “Quellenkritik” in the area of court life: to weigh the power of
conventional courtly forms to influence lived fashion.
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Dhuoda’s Manual

We can confirm the belief in love as a code of behavior at the Carolingian court
in the Manual (Liber manualis) of Dhuoda, practical advice by a woman of
high nobility to her son, written in the middle of the ninth century. In advising
him on his debut, education, and service at court, she writes:

If vou attain to a position where, along with your companions, you serve within the
roval or imperial court . . . then fear, love [ama], venerate and cherish [dilige] the
famous and distinguished parents and retainers of your lord who are close to royal
power. ... Recall how David was his life long a pure, loyal and true servant to Jonathan,
son of King Saul, and to the father no less than the son. . . . Upon their passing away,
pressed by the sweetness of a boundless love, he sang this grave lamentation, in a flood
of tears of mourning: “. . . I mourn for you, o my brother Jonathan, my love for you
surpassed love [of women]. .. ” You also, my son William . . . , be loyal to your lord
Charlemagne,*® whoever he may be. . . . There is dignity in such service. . . . For God
has selected and elected them, we believe, for the kingdom.??

This is an ethic of court service, based on a relationship of loyalty and love,
placed against the biblical model of David and Jonathan. It shows that the
power and charisma of high court dignitaries legitimize and dignify servitude,
partly because of the divinity of kingship and rule that so clearly plays a part in
Dhuoda’s conception of roval power.

This passage gives us a prescriptive text enjoining personal, charismatic
love as a communal ethic. It corroborates the testimony of court poetry indi-
cating that love provided a scenario of court behavior and structured the
relations of court to king. The Carolingian cult of friendship is a major factor
in court style. It would be quite appropriate to wonder whether the model of
David and Jonathan, common though it is in the writings on friendship, were
not particularly commended in this case because of the tradition that made
Charlemagne into a second David.

Alcuin

Alcuin of York, tutor, adviser, and favorite of Charlemagne, abbot of Tours, is
the most important and most prolific figure in the Carolingian cult of friend-
ship. His love songs and letters speak a language fashioned from the Song of
Songs and the Psalms, but with little echo of the classical Roman language of
friendship.

He brings a startling innovation to the conception of love. In Cicero,
Ambrose, Augustine, Paulinus of Nola, loving friendship was represented as
chaste, heroic, idealistic, a love of the virtue in another man, held in tight check
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in the strictures of temperance, decorum, and self-control. In Alcuin love is
passionate and sensuous. I would like to call it “romantic)’ at the risk of
irritating readers jealous of the temporal bounds of concepts. I think a reading
of some of his poems and letters justifies the provocation.30

Alcuin’s poem 55 is addressed to an unnamed friend, who is traveling to
take up service at a distant court, where he is honored and is vulnerable to the
allurements of court life3! (see Appendix for an English translation). In his
absence the beloved friend “shines brighter than all treasures,” and the poet
desires and seeks with his whole will and his whole mind to restore his pres-
ence, “to have, to hold, to love and to worship” (stanza 1, lines 6-8). The
poem is a love lament and states as much in the first lines (“Sweet love laments
with tears an absent friend . . )32 The poet’s mind and heart are troubled. He
weeps as he writes, his tears well forth as the song ends, and he imagines
Christ, his consoler, wiping his tears away:

We shall end this song with the tears welling up while I write,
But the love in our breast is never-ending.

Tve written this song weeping, dearest one,

And 1 believe that merciful Christ will wipe away the streams
Of tears from my eyes . . . (4.1—5)

Carminis hic finem lacrimis faciemus obortis,
Pectore sed numquam finem faciemus amoris.
Flentibus hoc oculis carmen, karissime, scripsi,
Flumina, credo, pius lacrimarum Christus ocellis
Abstergat. ..

There is turbulence outside: “the whirlwinds of activities;” the “many thou-
* sands of things” (1.4) press in on him; anxiety and longing upset him deeply,
and he seeks peace and calm in the thought of his friend:

. .. joined to me in great love,
You are peace to my mind, sweet love to me. (1.9-10)

. . . mihi magno coniunctus amore,
Tu requies mentis, tu mihi dulcis amor.

And he knows he will never find rest until he sees his friend again (4.5-6). As
lovers do, he closes the chasm between longing and fulfillment with the vision
of reunion:

Oh would that the moment of wished-for love might come.
When will that day be when I may see you,
O beloved of God . . . (2.1-3)
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O quando optandi veniat mihi tempus amoris,
Quando erit illa dies, qua [. . .] te cernere possim,
Odilecte deo. . .

And it is also a lover’s vision that imagines love, which otherwise fades, as in
this one case eternal:

The love in our breast is never-ending. (4.2)

Pectore sed numquam finem faciemus amoris.

The poet is timidly anxious for his friend’s well-being: his trip is not without
danger, and he equips him for the journey with his poem and his prayers.

This remarkable poem is filled with the tensions of absent love: the tur-
bulence of mind, the longing, the hopes and fears of the lover. The recipient is
clearly headed for a court where he will have a high position, probably exercis-
ing his learning (cf. 2.3), certainly dependent on the favor of the locals. I
suspect that the poem has a practical purpose: to demonstrate the friend’s high
respect and favor with Alcuin, this powerful, favored member of the royal
court, and to assure him honor (twice invoked in the poem) and safety. The
language of love must be unmistakable to anyone tuned to the court idiom: it
was the language of the imperial court, as validating as a royal seal; it shows the
high worth of the man to whom it is directed and commends him to others for
similar treatment.33

That is not to deny that Alcuin “loves” this man as vehemently as he
claims to. The expressions of admiration and respect in modern letters of
recommendation are not undermined by the practical purpose of the letter.
What is remarkable here is the style, the sentiments and the personal cast of the
letter / poem.

Reading Alcuin’s poems after the court poetry of Angilbert, Modoin or
Theodulf is like moving from the Anacreontic verse of the early eighteenth
century, witty but tinny, to Goethe’s love poems. Alcuin’s poetic language goes
well bevond the honeyed and jeweled imagery and the rococo sentimentality
of court poems. He uses the trite image of the “flames of love” in many skillful
variations. He writes to an unnamed friend:

O that the spirit of prophecy might be in you, . . . so you might perceive with how
sweet a savor the love of you fills my breast. . . . I send you these small jottings as signs
of great love, so that what surpasses understanding can at least receive partial expres-
sion in words. For just as one can see a flame but not touch it, so also one can make love
sensibly perceptible in letters, though in the mind of the writer it is not visible. Just as
the fire sprays sparks, so love sparks out from letters.3*
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Alcuin particularly likes the image of the wounds of love. His friend Peter of
Aquileia, he writes, has received “the sweet lance of love, sweeter than any
honeycomb, in his heart” (Epist. 86, 15, p. 129). In Alcuin’s own heart the
flame of love for Archbishop Ricbod of Trier burns so hot that “my heart could
say to me, ‘I am wounded by love. 35

Alcuin can represent love as vehement, deeply felt, personal, and genuine.
He suffers, he burns, he is sick or wounded, he pines, he dreams of his beloved
and of an inseparable friendship in the next world. Love and longing drive him
and pursue him. He would have sympathized with the figure of the driven
wanderer in Goethe’s love poetry. Both live in turmoil, long for rest and the
peace that comes through the beloved, and both feel magnified by love, since
the soul without love is, not just tinkling and empty, but dead.3¢

Even though the love language is anticipated faintly in York tradmons
Alcuin’s use of it is striking and original. Out and out startling, however, is the
thoroughgoing mixing of the language of erotic and religious love. A com-
parably consistent mingling of the two must wait for Bernard of Clairvaux’s
Sermons on the Song of Songs. But Bernard eroticizes the relationship of
the soul to God and Alcuin eroticizes his personal relationships to his loved
friends; in Bernard’s sermons abstractions long for spirits, while in Alcuin
human beings long for bodies. Human friendship can found itself on Christ
and the image of God within,?” but Alcuin feels no contradiction in depicting
longing for his friends in frankly sensual terms.

Alcuin’s Carmen 11, quoted earlier, was probably directed to his friend
Archbishop Arn of Salzburg, though the recipient is not named. (For a trans-
lation of the poem, see Appendix.) It also deserves to be called “romantic” I
doubt that any other court love poems from the Middle Ages speak so distinct
an erotic language in a tone of such high seriousness:

Love has penetrated my breast with its flame [ . .. ]
And love always burns with new heat.

Neither sea, nor land, hills nor forests or mountains
May stop or hinder the way of him

Blessed father, who always licks your innards,®

Or washes your chest, O beloved, with his tears.

Pectus amor nostrum penetravit flamma [ .. . ]
Atque calore novo semper inardet amor.

Nec mare, nec tellus, montes nec silva vel alpes
Huic obstare queunt aut inhibere viam,

Quo minus, alme pater, semper tua viscera lingat,
Vel lacrimis lavet pectus, amate, tuum.

Love of King and Court 47

The lament that follows is solid Boethian tradition, but as a love lament, it
would not be out of place in the courtly lyric or narrative of the twelfth and
thirteenth centuries:

Why, O sweet love, should vou bring bitter tears,
And why make bitter draughts flow from sweet honey?
If vour sweer delights, O world, are mixed with bitterness,
Then good forune must quickly give way to adversity.
All joys change, sad to say, to mourning,
Nothing is forever, all things are changeable. (7-12)
Cur tu, dulcis amor, fletus generabis amaros,

Et de melle pio pocula amara fluant?
Si tua iam, mundus, miscentur dulcia amaris,

Adversis variant prospera cuncta cito.
Omnia tristifico murantur gaudia lucru,

Nil est perperuum, cuncta perire queunt.

He imagines a kingdom and a court where friendship remains unchangeable:

Happy is the court of heaven, which never abandons a friend,
The heart which burns with love alwavs possesses the object of its love. (17-18)

Felix aula poli nunquam disiungit amicum;
Semper habet, quod amat, pectus amore calens.

Friendship is not a human attachment to be shed upon reunion with God;3°
this heaven is a place “where our love will never suffer separation” [ Qua noster
nunquam dissociatur amor] (20). It is a vision of lovers meeting in the be-
vond to fulfill a love that was thwarted in earthly life—a deeply romantic
idea.*® Heaven is a kind of paradise of lovers. In other passages Alcuin imag-
ines earthly love fulfilled in the love of Christ, but he never imagines friendship
as part of that perishable, unreliable world of the present life,*! and he is very
far from seeing it as sinful. Sinfulness, on the contrary, is a hindrance to deep,
intimate love. He writes to Arn,

O would that I could be transported to vou, like Habacuc: with what eager embraces I
would enfold vou, o sweetest son; nor would the heat of the long summer day tire me
and diminish my urge to press breast to breast or join mouth to mouth; rather I would
kiss all the limbs of vour body with the sweetest greetings. But since my sins prevent
this from happening in my frail body, I shall do what I can do more urgently: I dip my
pen in the tearful abyss of charity, to write sweetest words of saluration on the parch-

ment. . . . O hard cleft of the heavy weight in the body! O sweet conjunction in the
viscera of love! . . . Mav we find unity in Christ without whom there is no perfect
charity.*?



48 Charismatic Love and Friendship

Alcuin speaks this powerful erotic-religious language of romantic love to
his few best friends. This includes Charlemagne. There is not a strict distinc-
tion to make in Alcuin between one form of love reserved for religious, an-
other for seculars. For Carolingian writers a friend’s illness is a particular
occasion for reminders of love. Alcuin wrote to an ailing Charlemagne,

My most beloved lord, my sweetest master, most desired of all men, My David, your
Flaccus is saddened by your infirmity. I hope and pray to God with all my heart for your
quick recovery, so that our joy may be fulfilled in you.*3

And after the emperor’s recovery he writes,

The sweetness of your sacred love abundantly refreshes and soothes the ardor of my
breast every hour, every minute; and the beauty of your face, which I constanty dwell
upon in loving thoughss, fills all the channels of my memory with desire and an im-
mense joy, and in my heart the beauty of your goodness and your appearance enriches
me as with great treasures.**

And on receiving news from Angilbert of the king’s well-being, he wrote these
verses to Charlemagne:

Yes, your servant Homer has arrived
Bearing happy news, O David, from your own lips.
It brought joy to the heart of your Flaccus also,
To hear of your good health and that of your children.
Sweet is this love to me, sweet presence of Christ,
Sweet the thought of your studies and of the sound of your voice.
Both you and yours, my friends always through all ages,
Be well, be strong, wherever you may be, O David farewell!
T have sent this boy again to your kindness
To serve you with heart, with hand, with song.*5
(Carmen 13, Poetae 1, p. 237)

Ad nos quippe tuus famulus veniebat Homerus
Nuntia laeta ferens, David, ab ore tuo.

Fecerat et Flaccum gaudentem in pectore vestrum,
Deque salute tua, de sobolisque tuae.

O mihi dulcis amor, dulcis praesentia Christ,
Dulce tuum studium, et dulcis ab ore sonus.

Tuque tuique simul per saecula semper amici
Pervaleant, vigeant, David ubique vale!

Hunc iterum puerum vestrae pietate remisi,
Serviat ut vobis carmine, corde, manu.

This is the love of a courtier for a king. The charismatic effect of royalty is no
doubt at work, as in the Carolingian cult of the king’s love generally. Even
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though Alcuin never speaks the language of Cicero’s De amititia and leaves the
classical tradition of friendship very much in the corners of his writings,* the
love of king cannot be separated from the love of virtue, strength, power, in
the king.

Still, in Alcuin the language is intimate and sensual, and this makes the
reader curious about the relationship of language to experience. But the mask
of discourse is opaque in Alcuin’s poems too; there is no seeing through and
behind it. What we are reading here are roles played and scenarios staged. But
as with any role played, the best actors assign themselves the roles that corre-
spond best to their sense of self. If the actor writes his own script and plays it
consistently, then the more powerful and original expression may well be an
indicator of the screened-off world of private emotions now hidden and now
revealed behind the veil of role.

If that relation of individual to role is at work in Alcuin’s poems and
letters to his friends, then we can see him as a man who was able to love other
men deeply, to desire his friends’ presence passionately. The language of physi-
cal love provided the most intimate expression of this passion. It is not possi-
ble to “lick the innards” (tua viscera lingafre]) of another human being, but as
an imagined gesture of love it expresses a longing too intimate and too deep
for the body to fulfill. As the language of physical love intensified the expres-
sion of friendship, the longing for Christ could stand for the unhappiness of
separation and the hope of reunion.

Alcuin’s cultivation of friendship was not limited to the elitism of emo-
tions. He regarded peacemaking as a special mission, dubbed himself a “seed-
sower of peace,™#” and the seeds he sowed were meant to bear fruit in commu-
nal, fraternal friendship. This applies to monastic and clerical communities,*8
but equally to secular.*®

One of the most interesting documents on Alcuin the sower of friendship
is a letter he wrote to Charlemagne, promising to compose a piece of music
that will rurn warriors gentle:

[Your lerter] urged me to add a sweet melody of verse to the horrible din of battle and
the raucous blast of trumpets, since the music of sweet melodies softens the fierce
emotions of the mind. . . . You wished that the savagery of your boys be mitigated by
the sweetness of some song or other. (lines 9—1.4)%

The “royal path” between the extremes of savagery and lassitude is good for
men in the battlefield; this golden mean will “compose all things according to
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the way of peace” (line 19). He is ready and willing, “if the flute of Flaccus can
avail to mollify ungentle minds” (line 25).5! It is no coincidence that the
paragraph following that on peace-bringing music is a reflection on friendship:

a friend is so called as the custodian of the soul.5? He strives with all his loyalty to keep
the soul of his friend harmoniously integrated so that no point of the sacred law of
friendship may be violated. Rare are those who understand it. For almost everyone
strives to comply with this duty of friendship by attending to the character of his own
soul, not that of another who is his friend. And if it is incumbent on a friend and
coequal to preserve the integrity of his friend’s mind inviolate, how much more soon a
lord and on one who loves to raise up and govern his subjects in all honor. (pp. 242—43)

The context of the passage connects the civilizing force of music with friend-
ship, though Alcuin does not make the point directly. He is helping the king in
his custody over the “fierce souls” of his “boys” by restoring peace through
music.

* * *

The Carolingiari cult of friendship weakened after the death of Charle-
magne. Expressions of fervent friendship in letters from the ninth century take
on the character of topos-like salutations. In the poetry of passionate love, the
court scenario and the Alcuinian language of spiritual love are in force.5? But
given the wealth of love letters and poems from and around the court of Char-
lemagne, the sparseness and commonplace character of sources from the later
ninth century indicate that the obligation to express love remains as a rhetori-
cal form, but the expressions of love have been emptied out; often they are lim-
ited to the salutation. None at all bear comparison with Alcuin’s writings. The
testimony to passionate friendship is remarkably scant;%* there is some reason
to think there was a rebirth of the early Christian hostility to friendship.55
Many of the ninth-century letters are of interest as letters of instruction and
requests for instruction framed in stereotypical salutations, but the compari-
sons with other examples of their genre from the eleventh century will bear out
the general impression that the cult of friendship degenerated both at court
and in the learned centers of the kingdom after the death of Charlemagne.

Ottonian Times and After

Its course did not run either smooth or strong in the early Ottonian period
either. Ruotger of Cologne can say of Henry I (ca. 875-936), the father of
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Otto the Great, that he gathered his nobles or court members (domesticos)
around him “in such love that nowhere was any so mighty kingdom so closely
wedded™® But the references not only to passionate friendship, but also to
friendship as a form of peacemaking,” virtually dry up in the reigns of Otto I
vand Otro I1.58

The letter collection of Gerbert of Aurillac has many letters of friendship,
but the tone is cool and the conception of friendship not clearly separable from
“alliance”® Gerbert professed himself a Ciceronian, but De amicitia played
next to no role in his letters.%0

The sources on passionate friendship are somewhat richer under Otto ITI
and his successors. A dedication in Otto III’s prayer book reads:

Accept this trifling little book,

O most illustrious of kings, . . .

Which I’ve written in gold, rich with manifold meanings,

Because my mind seethes with manifold love for you.
(MGH Poetae s, lines 1-4, pp. 633-34)

Hunc satis exiguum, rex illustrissime regum,
Accipe . . . libellum,

Auro quem scripsi, signis varriisque paratum,
Mulriplici vestro quia mens mea ferver amore.

The roval/imperial court is again the focal point of a new scenario that is
forming. Otto “very much loved” Burchard of Worms.¢! He was so fond of his
cleric Tammo that they wore the same clothes and at table ate from the same
bowl, joining their hands together when they met in the dish.5> Henry II
(973—-1024) also received protestations of love from his former tutor, Bebo of
Bamberg, who despaired that “mere words” can express, “most beloved em-
peror, how much I love vou” [te caesar dilectissime diligam],%® and from
Meinwerk of Paderborn, who showed the emperor “the flames of his intimate
love” and was promoted to bishop of Paderborn.®*

A courtier bishop named Benzo of Alba, who had served in the chapel of
Henry III, includes some extravagant praise of friendship as a virtue of impe-
rial courtiers in his book of instruction for Henry IV. Here also love appears as
a high courr ideal. He savs that the emperor should love the ministers who
love him and by his love stir them to more fervent service.%5 He constructs an
allegorical “Palace of Virtue,” in which amicicia is “the very sun in the firma-
ment of worldly life” (p. 674, line 13). The Latin epic-romance Ruodlieh was
written during the reign of Henry IV and probably commemorates the court
of Henry III. It is full of confirmations of a held ideal of friendship and love
uniting the king’s court. I will discuss the work in later chapters.
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Monastery and Cathedral

It is clear that love had a context as scenario and social gesture at secular
courts. It is easy to show that it moved from there into clerical and monastic
communities.

In the mid-980s the community of St. Remi of Rheims courted a man of
Frankish royal lineage named Constantine, schoolmaster at Fleury, either as
abbot of their house or as archbishop of Rheims. A monk of St. Remi, proba-
bly writing for the whole community, composed a poem in praise of Con-
stantine.%¢ Wisdom herself has built her temple in him, since he is a “man
magnificent above others and always loveable,” and is “ornamented with the
excellent light of virtues” (33—40). He beams “nobility of merits” like a light
and is famed for his “probity of manners” (70-71). Both his face and his body
are beautiful, and this is a sign of his “intellect” displaying itself visibly. Con-
stantine is the poet’s dear friend, his “beloved companion” and “sweetest
doctor” (52). The recipient of this adulation, Constantine, a poet as well
as teacher, has composed “odes” that allude to their “happy love” (106-8).
Anyone who, like the writer, had loved him happily for so long must wish to
have him as “patron, constant companion, lord” (84-85), and indeed, all the
“brothers of the Remigian cottage” are his faithful friends (75).

Both St. Remi and Fleury (and Micy, where Constantine eventually be-
came abbot) were monastic communities, but the relationship described and
proposed in this poem of courtship is far from monastic, at least in the sense of
a monasticism based on Christian ascetic, world-renouncing values. The poem
speaks a highly classicistic language, with references to Parnassus and the

“Sophoclean stage;” a Ciceronian ethical language, and most strikingly, the

language of imperial charisma: he is “magnificent above others™ and “orna-
mented with the excellent light of virtues” (33—40); he “beams nobility of
merits”; he is a “mirror of justice” and “hosanna of kings” (90-91).57 The
author and presumably the monks of the Rheims community he represented,
were much closer to imperial, neoclassical forms of expression and ethical
concepts than to the ideals of the reform movement. It is also clear that loving
friendship in the Ciceronian tradition could be held out to a candidate for the
abbacy as one of the attractions of the life in that community. Friendship
appears as a communal value, but one based on classical, imperial models and
on the aura of individual charisma, not communal charity.

The communities of reformed monks in the eleventh century produced
next to no documents on friendship.®® The only friendships claimed by the
early Cluniac hagiographers for the founders of Cluny are those with emperors
and their wives and with the princes and grandees of the realm. Odilo of Cluny
says of Maiolus:
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by the friendships, the services, and the imperial gifts of all these [various kings, queens
and emperors] he was so raised in stature [mmagnificatus] that he was “one heartand one
soul” with them.®

Both this passage and the general disposition of sources speak clearly: friend-
ship was worldly, aristocratic, its context was royal service, not the life of
reformed monastic communities. It was expressed and rewarded by gifts and
services. The above passage bundles the constellation together in unusual
brevity and clarity: amicitiae, officia, imperialia munera. Friendship with the
emperor and his nobles “magnifies” its recipients.

Many of the major Cathedral communities were in the political sphere of
the emperor in the late tenth and earlier eleventh centuries. Their schools
prepared young men for administrative positions both at the royal court and
in dioceses loyal to the emperor.” Thev produced some of the best sources on
the cult of friendship. I will return to them often in later chapters.
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Love, Friendship, and Virtue
in Pre-Courtly Literature

The “Satyra de amicicia”

“Satire concerning Friendship and the Marriage of a Saxon and a Frank” is the
title of a poem fragment (forty-four lines have survived) from the early elev-
enth century.! Its double occasion is the marriage of the poet’s liege lord, a
Count Heidenreich, to a Saxon woman, and the lord’s gratuitous release of the
poet from his unfree status for the occasion. The generosity of the act shows
the “lordly virtue” of Heidenreich. Virtue is not easily acquired: it requires
effort striving for “grand things” Virtue constitutes the “shining fame of no-
bility” in the lord who exercises it. This was preface to the “Satire The lines
that follow praise music and its ability to create harmony. The beauty of music
calls forth like-mindedness: “Sic etiam similes componit gratia mentes” (line
10). But the real glue of friendship is virtue:

It is fecund virtue which joins together loyal friends,
Virtue always seeks what is good . . . (12-13)

Est virtus fidos generans que comit amicos,
Semper honesta petens . . .

Virtue is like a great circle flowing from the “supreme good” (summum
bonum), linking men together, and flowing back into its source:

Since we now rejoice to be called brothers and companions,
Let [virtue] now join our breasts and firm up the bond — that is my wish”
(lines 18~19)

Ipsa volo societ, volo nostri pectora firmet,
Si dici fratres gaudemus sive sodales.

The pure Ciceronianism of the poem is worth noting. Virtue and friendship
are linked as cause and effect; it joins together men who are good, coming as it
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does from “the supreme good,” and moves them to seek good and grand ends.
It also makes men like-minded, a requirement of friendship in De amicitin, and
the context of the poem (freeing of a bondman) implies that it also makes men
equal, another defining feature of friendship in Cicero. Also of interest in this
poem is the connection of music, peace, and friendship. It is the beauty of mu-
sic which composes minds to likemindedness and removes strife and discord.

The Cambridge Songs

The poems of the collection called the Cambridge Songs were mainly com-
posed prior to the mid-eleventh century.? Many of them are from the milieu of
the German imperial courts. Several are relevant to the topic of friendship. The
story of Lantfrid and Cobbo (Cambridge Song no. 6) tells of two friends and a
test of friendship. After a stay in the land of his friend, Cobbo decides to return
to his homeland. He makes one request of Lantfrid: hand over his wife. Lant-
frid does not hesitate. Cobbo departs with his friend’s wife, but returns soon
and hands her back untouched. It was just a “test of love,” amoris experimen-
tum.* Real love is what holds the two men together; the woman is chattel; her
role is to pose the lesser term in the test of the husband’s loyalty. This poem -
also makes or suggests an interesting connection between music and friend-
ship that we have seen in Carolingian sources, in the “Satyra,” and will encoun-
ter again. “Lantfrid and Cobbo™ begins with musings on the sources of music
with no clear connection to the following story other than the relatedness of
music and love.®

Cambridge Song number 82 rehearses various episodes in the life of King
David, and savs of his friendship with Jonathan,

He becomes a friend of Jonathan:  he commended himself to him through great
virtue.® (Stanza 2a, line 2)

fitamicus Ionathe:  commendabat sibi se magna virtute.

Whatever the content of “great virtue” we are clearly once again in the atmo-
sphere of the ancient and Ciceronian conception of friendship as love of the
virtue in another man. '

Song 8o is also important for the topic of friendship. It is from a student
to his teacher. It draws a religious aura around the activity of the teacher, using
the language of imperial charisma, and it shows his student’s fervent love.

These few references are the only notice of love and friendship in the
Ciceronian tradition in the Cambridge Songs. The sparseness is perhaps sig-
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nificant. For poems written partly for, partly at the German imperial court,
they produce remarkably little in the way of friendship references when com-
pared with Carolingian poetry, where love omitted is the exception. No single
panegyric poem in the Cambridge collection speaks of the court’s love for the
king or the king’s for his courtier or of the poet’s for his master, prominent
though that motif was in Carolingian panegyric.

But the compiler of the Cambridge Songs was quite interested in other
aspects of love. Most striking is that the love of women for men and of men for
women suddenly finds literary testimony — very early in the history of that de-
velopment. The collection contains some of the earliest Latin love poetry from
the Middle Ages.” And the Cambridge Songs are not alone: other sources
from the period show the emergence of woman in the literature of love (see
below, Chapter 6 on the poem “Deus amet puellam”).

Ir also contains a poem of erotic male love remarkable both for its poetic
quality and for the character of the love relationship.? The poem “O admirabile
Veneris idolum” (no. 48) makes it possible to distinguish love in the Cicero-
nian tradition from male love and desire. The poem is a love lament, possibly
by a teacher for a young student who is leaving him. The poet’s sophisticated
knowledge of classical mythology and the lack of any Christian coloring mark
it as a work of a worldly, educated cleric. There is no trace of the Ciceronian
brand of male friendship based on virtue. The pain and passion in the poet’s
voice brings the poem close to the tone of Alcuin’s poem to his departing
student (above, Chapter 3). The anguish of the teacher at the departure of his
beloved friend is common to both. In both the poet prays anxiously to — very
different — gods for the protection of his friend. But while Alcuin shows pas-
sion and suffering over the loss, the later poet complains of the cruelty of his

“beloved, who is deaf to his complaints and whom he imagines as going to a

rival. Often it is not easy to distinguish the language of erotic physical desire
from that of Alcuinian passion, but here it is clearly the former. A reproach to
the loved one can only happen within the discourse of the love of kings in the
form of moral correction (as in a poem of Baudri, see below, Chapter 5). The
poet’s jealousy is decisive. The poem is closer to the genre of erotic poems
from antiquity known as paidikon.’

The motif of chastity in the relations of men and women looms large in
the collection.!® “Lantfrid and Cobbo™ is one statement of the theme. Lantfrid
gives his wife to Cobbo “to freely enjoy her embrace,” and Cobbo, having her
completely at his will, refuses the “enjoyment” offered him. That ability to
refuse is what Cobbo put forward as proof of his friendship.

I do not see a contradiction between this theme and the love songs. The -

love poems of the Cambridge Songs widen the register of love emotions, but
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do not represent or even refer to the act of love, whether the relationships are
male-femnale or male-male. The body and sexual intercourse are never men-
tioned. The love songs are far from the explicit sensuality of much Latin love
poetry from the next century. They are poems of longing and suffering in love,
and it is not at all unlikely that that mode of feeling was gaining acceptance
among the forms of ennobling love, though the Cambridge collection gives no
clues either to its acceptance or rejection among the aristocracy. I have avoided
a distinction between ennobling love and the passionate emotionality of love
poems in the Cambridge Songs. Nothing in the collection suggests that the
love of man for woman or man for man does not play in the mode of exalting
love. The story of Lantfrid and Cobbo strongly suggests that it does.

Ruodlieb

The Latin epic Ruodlieh, probably composed around 1070, returns us fully to
the context of the royal court and the king’s love, though like the Cambridge
Songs, this work extends the register of love relationships that can be depicted.
The poet fictionalized the king’s love. He created an ideal court and an ideal
king.!' The atmosphere at the court of the “greater king” is marked by love,
friendship, good humor, courtly manners (practiced even, or especially, by the
animals at court). The king’s hunter who introduces the hero, Ruodlieb, to the
court speaks to the king “more as to his friend than his lord” (“non ut domino
sed ceu respondit amico,” 1.131). The early books of the narrative describe
how the king (called rex major, the greater king), is attacked by one of his
vassals (called rex minor). The greater king puts down the rebellion, capturing
many hostages, and receives the rebel and his ministers for peace negotiations.
The scene is made into a showpiece of reconciliation based on the renunciation
of revenge, the creation of peace and harmony through love and forgiveness.
Ruodlieb, who leads the king’s troops in victory, restrains his men from hang-
ing the leaders:

“Our king has given no such command . . .

Be a lion in battle bur a lamb in vengeance.

There is no honor for you in avenging acts self-condemned to anguish.
The grand form of revenge is to restrain vindictiveness.

Therefore consent, by that love arising in vou,

That this count should accompany us unarmed . . 12 (3.7-16)

... “rex noster non ita iussit, . . .
Sis leo pugnando, par ulciscendo sed agno!
Non honor est vobis, ulcisci damna doloris.
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Magnum vindicte genus est, si parcitis ire.
Hinc, precor, annuite, vestro quo fiat amore,
Solus ut iste comes nobiscum vadat inermis . . »

The lesser king is humbled at hearing the generous terms of peace, which
include an offer, first, of service, then “of heartfelt love” (“. . . Primo servimen
post fidi cordis amorem . . . ;” 4.92). The ambassadors are released with kisses
and “with great love3 The great king is a mirror of modesty and good
humor.!* He receives the minor king and his court with kisses and embraces, a
ritual that the poet calls “love” (a#or).15 The king takes leave of his courtier
Ruodlieb with the language of love, calling him “my dear one,” “most be-
loved)” “Q dearest to me of all 16

This work is unique in the eleventh century in revealing through a fic-
tional narrative the contemporary conceptions of an ideal court.!? It is a show-
piece of courtly form, politeness, civilized restraint, piety, and the dominant of
this ideal court scene is love and friendship.!® Also in its later episodes it
portrays a refined, ethical conception of love and courtship between a man and
woman, the first work in the Middle Ages to do so. Modern commentaries on
Ruodlieb treat it as if it had no contemporary context. It is seen as a “proto-
romance” (Dronke) and assigned a role as pointing ahead to a chivalric cul-
ture which found its fuller expression in the vernacular literature of the late
twelfth century. In its treatment of love between men and women, this is hard
to dispute, since there is nothing to compare with it. But its representation of
court life corresponds to the idealizing of a blossoming court culture from the
eleventh century. Love at court among king and courtiers was part and parcel
of a considerably older noble code of courtly behavior, not a literary invention.

5

Love in Education,
Education in Love

Being a major element of life at court, love also became part of the education of
the nobles. Charismatic friendship is a subject of instruction and at the same
time a medium, a modality of teaching. It follows that love as an object of
education is an important line to follow in the history of charismatic love and
friendship. It is an important subject in the history of education, certainly of
ancient and medieval education.! The love relationship between student and
teacher is too long lived and persistent to refer to as a “tradition;” which
implies recognized values transmitted from one generation to the next. It is
more like a primal relation in which the potential for powerful love is inherent
as an anthropological constant, as in the relationship of parent and child, lover
and beloved.

Love of teacher is also simplv good pedagogy, then as now. Quintilian
formulated the idea in a passage that would be frequently quoted in some
variation in the Middle Ages:

[Students] should love their masters . . . and should think of them as parents of their
minds rather than their bodies. This love is a great aid to study, since . . . they listen
gladly, believe what they say, and long to be like them . . . and seck to win their master’s
affection by the devotion with which thev pursue their studies.?

I suspect that in any situation where one of the main purposes of the private
tutor is to form the student’s character and initiate him into social values, the
development of love between the two is as natural as parental love and love
between the sexes. If the teacher’s “virtue” is the curriculum, then love is a
major factor in learning. Impelled by love, reverence, and awe, the younger
strives to make himself into the image and likeness of the older.? The pedagogy
of love is especially useful to analyze for our purpose, since education is the site
of the most intense negotiation between actual behavior on the one hand, and
social goals, social and philosophical ideals on the other. The real and the ideal

are contiguous in the values and practices of education. Social values come
into sharp focus whenever thev contest unshaped nature.
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There are two important aspects of this love relationship in instruction
that antiquity shares with the Middle Ages. The first is love pedagogy as a
means of enculturating rulers, princes, governors. The second is love peda-
gogy as a means of teaching virtue.

Princes and Their Teachers

Aristotle says that the rulers and governors must understand and practice
friendship particularly, both because it is a worthier maintainer of harmony in
the polis than justice and the law, and because it has “something noble” about
it, being the guarantor of an inner goodness.* The relationships of Socrates
and Alcibiades, Aristotle and Alexander, Demosthenes and the unnamed re-
cipient of his “Erotic Essay,” Fronto and Marcus Aurelius are representative
for andquity. Likewise much of the testimony to the king’s Jove in the Middle
Ages derives from the king’s teachers. Some we have observed in Carolingian
times: Paulus Diaconus and Charlemagne, Alcuin and Charlemagne; Einhard
and LotharI (?). :
One of the teachers of Otto III was Bishop Adalbert of Prague. He

-formed a close tie to the emperor when they met in Rome in 996. He became

the young man’s tutor and “sweetest chambermate” (dulcissimus cubiculavius).
Constant companions, they spent day and night in each other’s presence,
exchanged kisses and embraces, and slept in the same room. Adalbert did this
not out of any love of the world (amor mundi), but rather because “he loved
him” (dilexit ipsum) and so that “with his sweet sayings, he could inflame the

_emperor with love of the celestial fatherland >

Henry II, successor of Otto ITI, received two long letters from a Bamberg
deacon named Bebo, both written in 1021.% Bebo had been the tutor of the
young emperor. His letters reminisce on their private colloquies on Scripture.
They bubble over with nostalgia for the intimate, loving relationship the dea-
con once enjoyed with his illustrious pupil. Now, says Bebo, in the emperor’s
absence he longs for their “sweet conversations” “as the doe longs for the
flowing spring”” Very often they had spoken together the “language of in-
struction of the heart” (lingua litterationis cordis). This happened not in the
open hall, but in “some corner” of the palace, because their colloquy could be
more intimate the more private it was. In the “solidarity of their love” (caritas)
they are not reluctant to share a “loyal secret,” since it strengthens their inti-

macy. “Mere words dare not express, most beloved emperor, how much I'love

you” (te caesar dilectissime diligam). Private conversation favors that to which
their undivided love moves them: the recognition of their true, sincere love

(pp- 486~87).
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The lerter contains a lengthy sermon on virtue based on the formula of
temperance, “nothing in excess;” and — Bebo lays his cards on the table—a
request for a promotion.

Teaching Virtue

The second point of continuity between ancient and medieval teacher-student
relationships is the love relationship as a medium for the acquisition of virtue.8
Here it is appropriate to talk about the continuity, or renewal, of a tradition
from classical antiquity. Ethical discipline became one of the fundamental
goals of educarion in cathedral schools since the mid-tenth century.? The learn-
ing of mores ranked next to litterae: “letters” or “literature” and “manners” is
the formula of a new kind of study, radically different from the Carolingian
educarional programs. The new education suited the social and political needs
of the “imperial church system,” but it spread through cathedral communities
bevond the immediate orbit of the emperor. It brought with it a renewal of
Roman senatorial ideals and their integration into the program of education.

It also developed a new style of love and friendship based on classical
models and on the conception of friendship and love as responses to virtue.
Love became inextricably connected with the pedagogy of virtue. The logic of
the connection is obvious: Cicero defined friendship as “love of virtue in
another man.” If the acquisition of virtue is a goal of education, then love and
friendship cannot be absent. To teach or learn without love would amount to
an admission of the absence of virtue. “I will teach you but I do not love you”
would be equivalent to a teacher in a contemporary classroom saying, “I will
teach vou, but I am ignorant of the subject and indifferent to your intellectual
development” The absence of love would discredit the relationship in one of
its fundamental purposes.

Accordingly the cathedral schools from the late tenth century to the late
eleventh provide some of the best sources on the cult of friendship.

The Worms Letters

The letter collection from Worms, completed by 1036, contains a number of
letters of friendship between students and masters.!? In some cases claims of
friendship are a rhetorical strategy; they clothe some kind of request for favor
or service. In others friendship itself is the issue, not merely a rhetorical form of
address. Epistles 60 and 61 are an interesting case. Both are from a student
(who signs himself only with his initial, A.) to his teacher at Worms, named
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Wolzo.!! In the first he complains angrily about Wolzo’s disloyalty to him. An
enemy has slandered him, he claims, and instead of defending him, the master
has not only listened to, but believed and repeated the slander. He gives a
string of quotes from the Bible on false friendship and ends by dissolving their
friendship:

Up to now I have loved you for your virtue, which makes us love even those we have
never seen, as Cicero teaches. Thus have I loved you. I loved you in true love. From
now on I love you only out of fear.!?

A’s next letter offers a reconciliation. He addresses it “not to his former,
but to his future beloved” [non tam in preterito dilecto quam in futuro diligendo
(p. 103). He begs his teacher’s forgiveness for the harsh words in the previous
letter, which “had made bitter the sweetness of our love” Anger was the cause.
Again, a series of quotations on friendship from the Bible and Cicero, and
finally the plea (here drastically cut):

Let us love each other therefore with that love in which God is, let us love each other
mutually. . . . Let us love each other with all the power, all the constancy, all the perfec-
tion of love. I will love you for the sake of God and your virtue which deserves love.!?

The way friendship functioned and was enforced as a social ideal in cathe-
dral school communities is evident in some remarkable sources from Worms
and Wiirzburg in the early eleventh century, included in the Worms letter
collection. The two schools carried on some nasty polemics with each other
from about 1030-1032.1* Some students from Worms had provoked the
squabble originally by composing a satirical poem, allegedly as a rhetorical
exercise, and sending it to their colleagues at Wiirzburg. But its negative
comments on the school and its master moved the Wiirzburg community to a
rousing defense. One or more students composed a poem praising and defend-
ing their own school and blasting Worms. It depicts Wiirzburg as a paradise of
scholars, a community of friends, “united by a single vow,” enjoying happiness
and the joys of “true peace” Their assailant from Worms is “a sower of wrath
.and destroyer of friendships.” His harsh words trouble the “sweet life of Wiirz-
burg?” The Wiirzburgers offer peace in a language we will recognize easily:

Now let the discord and cruel anger between us fade. Let us shun war and become
joined as twins in our love. A bond like that of David and Jonathan will join us. No
cruelty will disturb us now or ever more. Those caught up in unending quarrels will
marvel to see such a friendship between us. (lines 127-35)*S

The posture was an ideal one. It asserted social values of the cathedral commu-
nity and painted the picture of an ideal school life. It showed an offended party
magnanimously offering peace and love to the enemy who has “wronged” him.
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These values were affirmed in the outcome of the dispute. Two years after
it had begun the perpetrators from Worms are in deep trouble. A trial threat-
ens, which draws in the bishops of both dioceses and local princes, and possi-
bly even the emperor himself (Conrad II). The extent of the proceedings and
the fear of those threatened are good testimony to the seriousness of the issues.
To form an impression of the stakes one can imagine what kind of student
prank at 2 modern American university might call for the intercession of the
chancellors of two universities, the governor of the state, and the president of
the United States. The issues in the Wiirzburg— Worms polemics, we can
assume, are serious ones. The poem from Worms violated some sacred princi-
ple that high authorities thought worth defending.

In 1032, with serious trouble brewing, the Worms students write to their
fellow students at Mainz in quest of information from the imperial center —in
quest also of help. In answer they received a letter from a student at Mainz,
identified only as “R. of Mainz,” who speaks for the whole school.6 (See
Appendix for an English translation.) His letter was cold consolation. Its tone
is sugared and honeyed friendliness. The writer’s every sentence appeals to the
ideal of friendship; he greets the recipients with the offer of “seamless friend-
ship and unshaken fidelity”’; he and his colleagues seek the love and affection of
all good men, and thus are delighted at the writers’ invitation to enter a bond of
love and friendship. But the loving tone is undercut by not very subtle irony.
The letter brims with barely concealed satisfaction at the predicament of the
Worms students. R. of Mainz assures them respect and reverence in the same
degree as they have “always cultivated the reverence of friends with such fervent
and abundant piety” In other words, they are receiving loving support in the
same degree as they have given it — presumably very little in the present case.

The Worms students have gotten themselves off the moral high road, and
their colleague from Mainz sprinkles his letter with snide reminders of the
great community of peace-loving friends from which they have cut themselves
off, all the time appearing to include them in its ranks:

We are grateful to you over and over again for vour willingness to receive us with such
heart-felt charity and such loving sincerity into the communion of your friendship.

As for their request for advice and counsel, however, he cannot comply with it
for fear of forfeiting the friendship of one or the other of the parties to the
dispute. He urges them ar this late point in the conflict to seek the counsel of
those whose counsel led them into it. He assumes such advisers must exist,
since wise men like them do nothing without counsel. This response amounts
to saving, “You got vourselves into this; now you can get yourselves out”
Isolated and with the bishop and local princes breathing down their necks,
they received in their colleague’s letter a reminder of the intact world of friend-
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ship and love from which a satiric poem got them banished. Such was the price
paid, in the 1030s, for breaches of the lex amicitiae.

Guibert of Nogent

Guibert of Nogent (d. ca. 1125) described his education as a young man in
some detail. It is a case that takes us to the periphery of cathedral schools,!” but
is very useful to show the love relationship between student and private tutor.

The mother of Guibert of Nogent had trouble finding a teacher for her
son when she went in search of one probably just prior to 1070. Finally she
found an older man who might be a candidate for the job. But he was em-
ployed at the time at the court of relatives of Guibert, a distinguished noble
family, a branch of the lords of Clermont. The man was engaged there as
chaplain and tutor, and was reluctant to leave the court where he had been
raised and had received at least part of his education.!® Guibert’s mother
pleaded. The man’s resistance was finally overcome by a dream vision: The
aging teacher dreamed that while he lay sleeping one night, an old man with
brilliant white hair entered his bedroom leading young Guibert by the hand.
“Go to him,” the apparition said to the boy, “for he will love you very much?”
Guibert approached his future master and kissed him repeatedly. Then the old
man “conceived such affection” for the boy that he brushed aside all other
considerations and accepted him as his student (De vita sua ch. 4, p. 28).

The dream represents a kind of contract of love which is the basis for the
relationship of teacher to student. It operates in the dual modality of love and
fear: “Although he crushed me by his severity . . . he loved me as well as he did

" himself”; “I conceived much love for him”!° The master beat Guibert brutally,

a technique he found useful to cover over his own ignorance of grammar and
literature.?® But the beatings do nothing to diminish their mutual affection:
“Through a kind of love deeply implanted in my heart, I obeyed him in utter
forgetfulness of his severity”

Guibert gives us a fairly clear idea of the tutor’s areas of competence: he
was nearly ignorant of “letters,” but he made up for this lack in “modesty,”
“propriety;” and “moral excellence” (honestum). The teacher devoted all his
efforts to laying a foundation in “good conduct” (honestas):

Most faithfully and lovingly [amanter] he instilled in me all that was temperate and
modest and outwardly elegant.?!

My argument is not that the love relationship is exclusive to an education
in manners (mores). We know that Peter Abelard, a teacher in a much different
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stamp from Guibert’s tutor, was fervently loved by his students. And Wibald of
Stablo in the mid-twelfth century paints a picture of a school scene where love
overrides reason and judgment:

Students study their masters’ pronouncements not because they are true, but because
they love the authors. One school is set against another in love or hate of masters.22

This relationship is probably institutionally rooted in the schools of the earlier
Middle Ages. Abelard wanted it uprooted. He wrote in the Carmen ad As-
tralabium, a long poem to his son,

Do not put your faith in the words of a master out of love for him, nor let a learned man
hold vou in his influence by his love alone.??

But instruction in mores especially favors the love relationship. It rests on
reverence of teacher and takes place in a shared life (convictus). Guibert’s tutor
devored six vears of his life to his pupil, was with him night and day, weekends
and holidays. Love would be virtually necessary to make such an intimate
relationship tolerable —and to mitigate its cruelty.

Hildesheim Letters, Number 36

The Hildesheim letter collection (1076-1085) bears out the picture of the
Worms collection, of love rooted in the institution of cathedral schools. It
contains various friendship letters.>* They show some consistency in basing
the representation of friendship on Cicero’s De amicitia. One of them com-
plains, like the letter from Worms discussed earlier, about a breach of friend-
ship, and like the Worm:s letter, it implies that friendship based on virtue, when
broken, indicates the false friend’s lack of virtue.25 In another the writer is
grateful to the recipient for raising him up from his humble position to the
heights which his friend has attained, in formulas well known from Cicero:

The supreme quality of friendship is that it could regularly render superior men, men
exalted by private honors, the equals of lesser men. . . . This clearly holds true in our
case, since friendship by itself could join us in such kind regard, and at the same time, by
that sweetest and memorable i intimacy of the life shared with you, render you, so highly
honored, so exalted, the equal and the companion of me, a private, lowly and insignifi-
cant person.?®

The implication that the friendship with the greater man raises the stature of
the lesser is obvious, though not made explicit. The language of friendship
throughout this letter collection is classical. The favored authors are Cicero,
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Horace, Sallust, Virgil. Biblical language is rare. This literary style is consistent
enough in the letters to suggest it is representative of the style of friendship
cultivated among the members of this school and community.

Letter number 36, from a master to a student,?” is one of the most remark-
able letters of the Hildesheim collection, perhaps one of the most peculiar
personal letters from the Middle Ages generally.?® (See Appendix for an En-
glish translation.) Reduced to its business, the type of the letter is well-known
to most readers of this book, who have either written or received something
similar: “Don’t worry. I have written the letter of recommendation which you
requested, and you will certainly be accepted at some school” He also warns
him against studying at Beauvais with a certain Heribert, who, he claims,
. himself never studied at Beauvais, lured others away from studies, and in any
case knows nothing he has not gotten from him, the writer.

But this kernel takes up a few lines, and is all but swallowed up in the dec-
larations of love which go on for several pages. The letter no longer speaks the
conventional pitter-patter of pious love declarations, as in late Carolingjan let-
ters and Bebo’s letters to Henry II. It is a highly original language of love, sub-
ordinating Christian scripture and liturgy to the love between the two men.

The writer responds to a letter from his student assuring him of his health
and well-being, received just as the Easter celebration is in full swing:

No sconer had I heard what I breathlessly desired, hardly had my ears, wide open and
tensed with expectation, taken in the news that your life, which is my own, and your
affairs, which T regard as mine, were secure, hardly had I taken in your salutation, when
at once my soul was suffused with such joy that the simple and undivided Easter
celebration which others were intent upon became for me a double festival.

"He compares the joy of the two occasions: news from his student, and Christ’s
resurrection. Receipt of the letter transforms the Easter celebration into a
“double festival”:

The one was the gross, palpable and corporal festivity all were celebrating; the other,
inspired by your letter, is mine alone, private and unique: the festive and spiritual
celebration of your love.

The physical, corporal nature of the Easter celebration is set against the “intel-
lectuality” of their private love festival (“unam . . . crassam palpabilem et cor-
poralem festivitatem, aliam . . . meam . . . et privatam, pro tua dilectione cele-
brandam unicam festivam et intellectualem celebritatem,” p. 76, lines 17-19).
The conventional hierarchy of Christian values, which would place Christ’s
resurrection above a personal friendship, is here reversed, and the exaltation of
friendship above Easter is not left to the implication of corporalis versus intellec-
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tualis, or solus et simplex pasca versus unica pro dilectione tun celebritas, but driven
home bluntly by the adjectives crassam and palpabilem. He uses religious lan-
guage with mocking plavfulness; it glorifies their relationship, not religion.
Their separation is compared to Egvptian captivity; the receipt of his letter is
return to the promised land. The “divine words” of the letter “deify” him. The
writing of his return letter is for the writer a “paschal burnt offering;” like that
of Israel rescued from Egypt. He treats the student’s long silence as the anger
of the God of the Psalms: “How long will you seem to turn your face away
from vour servant as though in anger?” echoing Psalm 27.9: “Hide not thy face
far from me, put not thy servant awav in anger” Some verses he includes to the
student end by varving Ruth’s words, “Where you go I shall go, / Where you
lodge 1 shall lodge” (Ruth 1.16), but they complete a sophomoric thought:
“Whatever vou drink, I shall drink; wherever you go, I shall follow” [Tu
quodcumque bibis, bibo; quo tu, prosequar, ibis] (p. 78, 18). He reduces
Scripture to a supplier of a cheap rhyme (&ibis/ibis) to show devotion to his
friend. The writer is facile with language and metaphor, clearly, and treats their
sources — institutions and the faith — with an irreverence that is better known
in the Larin satire of the twelfth century than in the epistolary —or any—
literature of the eleventh. But it is not the big irreverence of the Goliard, but
the smaller mischief of a man who drops a mask of reverence when he thinks he
is not overheard.

He stretches language and imagery for effect. He likes startling dichoto-
mies and inversions: physical versus intellectual festival; exterior versus inte-
rior Egypt. In a gesture on the borderline between extreme devotion and silly
wordplay, he reverses the authority relationships between them. Following the
allusion to “the Lord” of Psalm 27 turning his face from “his servant;” he makes
himself into the servant, his student the master:

I have played the loval servant to vou, my lord (let me speak thus, though it is not
especially appropriate). (p. 77, lines 17—19)2

As his love transforms the student into the master, so also it turns those other
masters, to whom he recommends his student, into servants:

I have made of those who were merely masters most humble servitors for my faithful
lord. I have praised you so much to so many Frenchmen, Normans, and Germans as so
good and glorious that even without having seen vou, from report alone, they would
kindlyv promise their loval services. (p. ==, lines 19-23)

The reversal of master-servant roles of course has a place in formulas of humil-
ity and deference, burt his willingness to extend the mode to his colleagues
speaks clearly. Again the flamboyant disregard of a reverence jealously pro-
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tected in the schools? is at work: he talks as though he has done “mere
masters” (simpliciter magistri) a great favor by “promoting” them to his stu-
dent’s servants. His pleasure in speaking in a mode which is “not especially
appropriate” is evident.

It may be that the social standing of the student is above that of the
master. Butit is also interesting that the same kind of role reversal occurs in the
lyric of courtly love, where the poet turns the woman courted into his domna
and himself into her vassal, servant, slave.

The erotic language and imagery of the letter is as original as the rest of it.
It needs a careful analysis. The language of desire is so overdrawn as to raise the
question whether it is meant seriously. Virtuosity can be cold and passionless,
and if its subject is passion, the tension between emotion and rhetorical display
is acute. One of the most striking statements in a letter that otherwise speaks a
variant of the language of ennobling love comes toward the end. It gives us
some clues for reading the erotic language: *

Although I may desire many things, I will never persuade you to come if it is contrary to
your well-being and honor; far be from me any motive of lechery. (p. 78, lines 26—28)

It gives us something we never find in earlier letters and poems: a statement of
the potential connection between love declarations and sexual ambition. In
fact the letter gives various signals for reading the discourse at work, looking
behind the stage setting of a conventional scenario, a kind of meta-commen-
tary by a highly self-conscious, sclf-aware writer. Assuring the beloved that his
intentions do not include lechery shows, for one thing, that it is possible to
claim innocence for the extravagant declarations of love and longing. But it
also shows an awareness of hidden motives behind a scenario of “pure” love. It

" confirms what we have assumed until now: an implicit claim of discursive

innocence.

But the disclaimer also implies that the discourse is losing its innocence. It
is unimaginable that Alcuin or Anselm of Bec might explain that in spite of
their heated declarations of love and longing they have no lecherous motives.
The Hildesheim letter speaks a language that in its non-ironic form “honors”
and exalts writer and recipient. And yet its writer was aware of his letter’s
power to suggest dishonorable motives. Also the teacher’s distinction between
“all the things he might desire” and his overriding concern for his beloved’s
honor speaks fairly clearly: what he might desire includes things contrary to
the student’s honor and well-being,.

The letter ends with a double cautioning, another of the meta-comments:
“Regard these things as spoken to you alone and this as said in all seriousness”
(p- 79, lines 2~3).3! The statement is useful for warding off a reading of the
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entire letter as ironic.3? Also the #ibi soli . . . dictum shows his awareness of the
questionable character of his comments.

One of the provoking erotic allusions comes in the form of an apology for
the stylistic plainness and spontaneous character of what he writes:

[My letters] rush on their way to you unkempt like barefoot country girls to their boy
friends, having hastened in the middle of the night on their way to you their lover,
frivolously uncomposed, forgetting their cosmetics. And so much the worse on this
most sacred of nights [i.c., Easter]. (p. -8, lines 20~23)

Is the charming metaphor to be understood as framing the teacher’s relation-
ship to the student? It has the non-commitral referentiality of metaphor, and as
in any statement of open, multiple reference, it is possible to press out its
narrowest allusion and read it as strictly personal: “I love you as impetuously
(and physically?) as country girls their lovers” Since it presents itself as a
comment on style and not substance, that would be pressing claims on the
language that it cannot support. But also, the style of the letter is in fact not
rude and rustic, but brilliant and virtuoso, the imagery worked out with great
pains. There is plenty of “cosmetic” in the makeup of this very well-kempt
letter,%** and so the comment has the character also of a modesty formula.

It is another example of his penchant for inversions. Here gender is in-
verted. His letters and by extension he himself are like rash, silly country girls
in love. He submits them to the judgment of his friend and requests appropri-
ate “punishment” for their “flaws™:

they deserve great and severe punishment. Castigate them well and as befits foolish
women; and return them to me chastened. (p. 78, lines 24~26)

The pain of separation is expressed in terms that could come from Alcuin.
He contrasts the joy at receiving his letter with the joy of his physical presence:

how much fuller when you will enrich me with vour bodily presence, and I rejoice
to embrace vou and speak with you, exult in this joy, and my whole body dances
inwardly! How long shall I be deprived of vour presence with no consolation? (p. 77,
lines 1-4)

Alongside its erotic elements, the letter contains Ciceronian strains that
connect it with many others of its rvpe. In commending his student to other
masters, he calls on the idea of “distant love” and the dynamics of virtue
inspiring admiration even for those we have never seen:

- . . even without having seen you, from report alone, they kindly promise their loyal
services. (p. ==, lines 21-23)3
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The turn of thought that his praise makes the masters into servants implies that
it generates in them the kind of love he feels for the student, whose love has
turned him, the master, into the servant.

Since the master has praised his student so, it now behooves the recipient
to make himself in the image of his praise. This logic produces exhortations to
virtue:

Now you, who have received as a gift of narure the highest nobility, an impressive
beauty of bodily shape, see to it, keep on your guard, and be ever vigilant that your
noble humility should make you beloved of all, approved of all, the intimate friend of
all, and that your probity of holy manners should win you favor. (p. 77, lines 26~29)

The opening turn of thought is conventional in the cultus virtutum of the
schools: your outer gifts received from nature should prod you to develop the
inner virtue appropriate to beauty, nobility, and so on.?* Unusual in this case is
the character and motive of thar virtue; it should make him “beloved of all,
approved of all, the intimate friend of all,” and his “most holy” behavior should
endear him. We could hardly ask for a more explicit statement of the practical
context of love, friendship, and virtue. A student seeking admission to studies
with the goal of high office (culmen honorum—p. 77, line 25) is advised to
make himself beloved of all, the “intimate friend” of all. There is no element of
sentiment implied; this brand of intimate friendship is an instrument of ambi-
" tion. The cultivation of virtue, one of the main goals of cathedral school
education in the period, still arouses friendship and love, as in Cicero, but it is
expressed here as a kind of prerequisite course of studies leading to high office.
In the Ciceronianism of this writer the pragmatic and the ideal, ##ile and
honestum, are completely reconcilable.

There are, then, elements of ennobling love in the traditions of ancient
Rome and contemporary courts and cathedral schools in the Hildesheim let-
ter, and there are elements that set this passionate friendship decidedly apart. It
is as though the curtain of the discourse parts momentarily —as it does when
amateur actors peek through the stage curtain before it rises at a play—and we
see something of what can move behind the conventional language. The dis-
course provides gestures and scenarios of virtuous, ennobling, royal, Roman
senatorial love. But behind the masks and the stagings, the whole range of
desires and sexual relations could take place, from chastity and renunciation to
lechery. We can be equally grateful to this author for his brilliance and for his
eccentricities. Without the combination of silliness and rhetorical skill the
letter would be less interesting and have less documentary value. As is, this
private letter made public shows some of the fundamental tensions in the
discourse of ennobling male love.

Love in Education, Education in Love 71

Baudri of Bourgueil

In the first years of the twelfth century Baudri of Bourgueil wrote a poem
similar in its love pedagogy to the Hildesheim letter.% Baudri writes as a
teacher chastising a young student for his arrogance and conceitedness. (See
Appendix for English translation.) Baudri begins by praising him for possess-
ing every gift of nature: high nobility, physical beauty, a voice “as sweet as
honey?” He lingers with pleasure over the excellence of his body:

Your appearance pleases, because it is both decent and beautiful:
Your downy cheeks, vour blond hair and modest lips please;
Your voice is honey and balm to my ears,

Since it sings as sweetly as the sweet nightingale,

Not vet fixed berween girl’s and bov’s voice;

You will be a second Orpheus, unless age spoils vour voice,
Age, which draws the line between girls and boys

When the cheek is clothed with the first down of vouth

And the curve of the nose lends beauty to the face.

Your bright eves touch me to the heart and core;

For I take these luminous orbs to be the constellation Gemini.
Your white skin and ivorv breast suit these well.

A touch from this snowy body gives the hands sportive pleasure. (7-19)

The pleasure is not disinterested, not pure aesthetic satisfaction; the boy’s
body arouses eros in the observer’s eve and hand. But this is one of many texts
in which the erotic is invoked as a goad to learning. The teacher/poet, stirred
by the student’s beauty, moves from the language of courtship to that of moral
instruction:

These are the things that properly should please me and others.
Especially since the lusts of vouth do not stimulate vou

Nor turn the divine art of vour body into a reproach.

All this pleases me, all this I commend to mv care. (20-23)

The outer instruments of the erotic are divine gifts, good and “decorous” —
hence the stress on “propriety,” aligned with beauty and chastity.3”

But the erotic pleasure aroused by the viewing of his body, the urge to
allow hands to play along the lines of this “divine work of art;” are set clearly
apart from sexual gratification. The boy deserves praise because he “refuses to
be Ganymede to Jove” (24); his teacher begs him not to be corrupted by love
and commends him for resisting corruption (25). The courtship in progress
here is subtle and complex. It is certainly not what we would call “homosex-
ual;” since it rejects the sexual as corrupting. In fact the passage gets us out of
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the coercive field of the word “homosexual” because the force and momentum
of desire in the teacher is consciously and purposefully transferred from its
natural object, sexual gratification, to moral instruction. Physical beauty is
“proper” (decet), but the “lasciviousness of youth” and the love of Jove for
Ganymede is not. The sharp distinction is of fundamental importance for
understanding the teacher’s “love” of the student. Beauty is erotic, but the
desire aroused cycles back and forth between the aesthetic and the erotic,
without ending in lust. The value affirmed is physical beauty coupled with the
control and restraint of desire. The source of his pride is not only his beauty,
but his chastity: “Nor are you the only one on earth who is both chaste and
beautiful” (39). Beauty is decorous because it is allied with chastity. -

What is the point of the erotic blandishments that begin the poem, if not
to win the boy’s love? It is to chastise him and correct his manners. It is court-
ship indeed, but the courtship aims at improvement of #ores, not at debauch-
ery. The boy’s awareness of his own gifts and talents makes him arrogant:

. .. I have no praise for your rude manners:

It is crude to sport such haughtiness

That yow’ll hardly honor anyone with a sideways glance,

That with pursed lips and nose in the air you’ll hardly ever deign to greet anyone,
Until at long last he has greeted you first.

Perhaps you think you alone rule on earth. (26—31)

The teacher is not suing for the boy’s love; but vice versa:

If you wish, boy, to please me,
Then you must strip off these arrogant manners. (56-57)

It is a poem of moral correction, not homosexual courtship. The boy is threat-
ened with the loss of the teacher’s love and support if he does not correct his
arrogant ways. The boy’s desire and practical need of the man fuels the correc-
tion of his manners:

My complaint is certainly just, as is my lament.
You can satisfy it by correcting yourself. (79-80)

The teacher’s love is made the reward of good manners. He refuses his love
until the boy behaves. The lesson in virtue is close to that of the Hildesheim
letter discussed in the previous section: “deserve the love I have for you; make
yourself lovable so that all will love you?”

The eroticism of the poem has a pedagogic function: it becomes an in-
strument of correcting manners. The erotic is stimulated, properly so; the boy
needs to be aware of the power of his beauty to arouse admiration, love,
service (“Si tibi vis ut agam,” line 76), as he is aware of its power to arouse lust.
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He has learned to manage the lust of his fellows, but not to cultivate their
affection.

Baudri’s posture to the boy is the paradigm of the love relationship be-
tween teacher and student since antiquity: based on moral correction through
love and desire, it presupposes the banishment, at least the control, of lust.
There is a distinct parallel to Socrates receiving the passionate advances of Alci-
biades with reserve?® and to Fronto correcting the passion of the young Mar-
cus Aurelius for his teacher.3® Adalbert of Prague had given young Otto III
lessons in the perishability of beauty and power while they lived, ate, and slept
together, because “he loved” the emperor. Of course, the teacher courts the
student and wins his love with praise, admiration, affection, but the first pur-
pose is to husband that love and praise in order to fashion the boy’s manners
to virtue. Baudri himself would provide the most lucid commentary on this
love pedagogy in a letter-poem to his friend Galo. Having entrusted a poem
(clearly of love) to his friend, he says, after all it does not matter what the fate
of his work is

If while I seem to teach vou, love is the real teacher.

Si quasi te doceo plus amor id doceat.

Love hovers behind the teacher’s lesson, part muse and part sergeant-at-
arms. I have to stress this point, since the presentation of sublime love in the
twelfth century depends on it: love inspired, felt, then mastered is a fundamen-
tal course of moral philosophy, of teaching manners in the eleventh and twelfth
centuries. John of Salisbury states the principle paradigmatically in making
Socrates into its embodiment:

Socrates, we are told, was naturally wanton and overly susceptible to women. . . . But
he subdued and controlled his passionate nature, which he corrected by philosophy and
the exercise of virtue ¥

The cultivation of virtue dominated instruction at cathedral schools in the
eleventh and twelfth centuries and was prominent at worldly courts into the
twelfth century and beyond. It is inseparable from love in its scale of experi-
ence from “wantonness” to “virtue” One of the central goals of that study was
the taming and governing of passion.

Rodulfus Tortarius: “Amelius and Amicus”

A little-known Latin poet writing around the same time as Baudri, Rodulfus
Tortarius, composed a series of verse epistles, one of them on friendship.*? It
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tells the story of the two friends, Amelius and Amicus, which became ex-
tremely popular, adapted in many versions including saints legends.** The
author introduces the work by explaining its purpose to his friend Bernardus:
to define the nature of true friendship. Then follows the story of unshakable
friendship and self-sacrifice of one friend for the other. Rodulfus ends by
explaining the lesson of the story: “I have related this story, my dear, so that
you will strive to be loved [Haec retuli tibi, care mihi, studeas ut arpari].

In the various texts treated in this chapter, love appears as a pedagogic
medium and at the same time a mode of behaving and feeling that can be
learned. It is based on the Ciceronian idea that friendship is the love of virtue
in another man. In this sense love is a central element in the “cultivation of
virtue” (cultus virtutum). This curriculum of cathedral schools prepares for
service at secular and ecclesiastical courts. Prominent among the virtues culti-
vated are affabilitas and amabilitas ** The goal is a man whom all love and who
loves all men, whose amabilitas is the guarantor of his own virtue and that of
his friends. This goal of education had a practical role to play for courtiers:
never to cause trouble, never to show anger and to soften that of the prince as
soon as it arises, never to arouse envy, to be affable to all and loved by all. These
are courtier virtues from Carolingian times to the Renaissance and beyond.
They become spiritualized in the formulations of spiritual friendship frf)m ?:hc
twelfth century. Aelred makes these qualities into the means of cultivating
spiritual love, which include

" jocundity in speech, cheerfulness of countenance, suavity in manners, serenity in the ex-

pression of the eyes, matters in which there is to be found no slight relish to friendship.*

Learning to love and to be loved, it is clear, fits into a broader education in
virtue. The connection is a given not only of the Ciceronian tradition, but of
the conditions of school life, which required love of virtue leading to friend-
ship no less than modesty, self-control, moderation, temperance, decorum,
greatness of soul, humanity, and the other virtues.

The “Regensburg Love Songs”

The “Regensburg Love Songs” are a series of poems composed in a Bavarian

convent around 1106. They are remarkable documents, perched between the
. . 3

ennobling, virtue-giving love of previous centuries and the “courtly love” of
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the twelfth and beyond. They show us love and poetry as dual and joined
objects of instruction, and they show us instruction in virtue based on love
between student and master.

Wilhelm Wattenbach drew attention to the manuscript, and Peter Dronke
produced an edition and English translation.*® A new edition appeared in
1979.* Dronke stressed the importance of these texts for the beginnings of
courtly love, but as far as I can see no one has shown any interest in this
connection.*$

Dronke describes the twelfth-century manuscript that transmits them as
“magpnificent chaos” It appears to contain a jumble of papers of a schoolmas-
ter, written out without any sorting or ordering probably several decades after
his death. Alongside and in between excerpts from classical and patristic texts,
fragments of commentaries, the paraphernalia and flotsam and jetsam of a
grammar teacher, are love poems, love letters in verse, brief love messages.
Most of them are written in Leonine hexameters. Some of them are fragments;
some are polished, fullv developed poems.

Dronke reconstructs the circumstances of composition:#° a master from
Litge comes to Bavaria (possibly with teaching assistants), and he takes over
teaching duties in a convent in Regensburg. Its residents include young ladies
of high nobility. They receive male visitors. A certain “Count Hugo” and his
friends are mentioned as potential love rivals of the Liége master.5° So are an
unnamed king and his comrades. But such august company does not make the
nuns indifferent to the charms of their guest professor. Several of them fall in
love with him. Envy and competition for his favors complicate the situation.
But not too much. It seems that the women for the most part manage the
complexities of loving the same man verv well. The teacher also shows skill in

juggling a number of lovers at the same time. Love poems are exchanged.
Many of them seem tossed off, jotted down as quick greetings or breathless
summonses. This spontaneous character is the best guarantor of their “gen-
uineness.” This is not only a discourse about love, but also a poetic reflection of
experience.®' At least it is hard to imagine how lines like the following could
constitute a stvlized, conventionalized love relationship or a school exercise
presented to a teacher (less likely ver, composed by the teacher):

You should be called monkey, or sphinx — vou are like them
In vour ill-shaped face and unkempt hair!
(Carmen 4 [ Paravicini 5], ed. Dronke, p. 424)

Simia dicaris,  vel spinx, quibus assimularis
Vultu deformi, nullo moderamine comi!

or this one:



76 Charismatic Love and Friendship

It is your lover who writes—do not betray him! I implore you to come to the old
chapel at dawn. Knock softly on the door, for the sacristan lives there. Then the bed will
reveal to you all that my heart now keeps hidden. (Carmen 14 [Paravicini 16], p. 426)

Enegoquemnost,  sed amantem prodere noli!
Deprecorad vetulam  te mane venire capellam.
Pulsato leviter,  quoniam manet inde minister.
Quod celat pectus  modo, tunc retegit tibi lectus.

Spontaneous they may be, but it is evident that many of the poems are in
fact school lessons. The girls hand over their poems like composition exercises,
class assignments in which the pedagogic and the erotic are hard to separate.
For instance this one:

Correct the brief verses I am sending you, master, for to me your words are like the light
of The Word. But I am very sad, because you prefer Bertha to me. (Carmen 6 [Para-
vicini 7], p. 424)

Corrige versiculos tibi quos presento, magister,

Nam tua verba mihi reputo pro lumine Verbi.

Sed nimium doleo, quia preponas mihi Bertham.

The teacher answers with declarations of longing and with high praise of her
compositions. The quality of their poetry is a constant topic of the poems.52
The girls downplay their accomplishments and praise the master to the skies;
he insists that he cannot compete with them in poetic skill. In this way love and
instruction in composition are woven together into a single event.53

Another prominent subject of instruction is mores, behavior or manners,
synonomous with “virtue” in the language of the poems. Remarkable is that
the girls and not the master are the teachers of virtue. They regard it as their
duty to maintain and administer virtue and chastity:

The vestal chorus sends you gifts of friendship [poems presumably], granting your
company rights of dominion, but in such a way that virtue exacts an honest price.5*

In another poem the girls speak as a band sworn to preserving virtue by hold-
ing their suitors at arm’s length until the men can learn proper and decorous
manners:

The shrewd god Mercury gave me this flower [eloquence] that I might resist unworthy
frailties and entreaties. (Carmen 17 [Paravicini 22], p. 426)
Hunc mihi Mercurius ~ florem dedit ingeniosus

Quo possim viciis ~ precibusque resistere fedis —

Any man with dishonorable thoughts in mind is banished from their circle; it
is barely possible even for those who have been tested in a thousand ways to
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gain admission. If there should be some whom Virtue selects as worthy of their
attention, then she (Virtue)

takes care to mould them well, when the moon is atits end, so that secretly they grow in
excellence and courtesy of specch, that they are duly refined in every way with manners
of distinction. (lines 9—12)

The joy the girls have to give can only fall to the lot of a man “who has acquired
a reputation for courtesy equal to ours” (16-17).

These lines and many others in the Regensburg Songs are situated just on
the line between the cathedral school curriculum of mores and the fin amor,
hohe minne of the worldly courts. As in the poem of Baudri to the arrogant boy,
a false love is rejected in favor of a love based on virtue and fine, winning,
chaste manners. In both cases the party seeking love is urged to virtue and held
at a cool distance until he learns decorous manners: humility, courtesy, ami-
ability. Love in the Regensburg Songs develops in the same context as the texts
cited earlier in this chapter: instruction in how to behave. Eloquence, acquired
in the study of “letters” and poetry, is exercised in instructing lovers in the
manners requisite to winning honorable love. Love is a medium of moral
instruction and the reward of the successful student. The Regensburg nuns
practice —among other forms obviously —also an art of virtuous, courtly lov-
ing, an ars honeste amandi.

What starkly distinguishes the Regensburg Songs from the curriculum in
virtue of cathedral schools is that the women teach the subject. This new role is
especially evident in one of the poems in which a girl rebuffs her pushy lover.
He has fed himself full on foolish hopes, she writes, tricked by Cupid and his
mother. He is very wrong if he thinks he is dealing with girls who yield at once:

We love only those whom prudent Virtue has moulded, whom Gentleness has trained
to look on her with deference. (Carmen 31 [Paravicini 40], p. 433, lines 9-10)

Illos diligimus ~ quos sculpsit provida Virtus,

Quosque Modestiase  monuit spectare modeste.

Put aside the deceptive lessons of the lascivious Ovid, she cautions; he has
seduced vou without refining you. She forgives his rude courting in the end,
because he seems restored by the “antidote of reason” She ends by laying
down the law of courteous courtship:

The grace of Ladies [ gratia domnarum] will always grant whatever is honourable —to
one who always asks with due deference. (24-25)

Here again virtue is the condition of loving. The lady wards off the unrefined
lover driven by “false hopes™ (spes mendosa) of fast, easy conquest. She does
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not reject him outright, but returns him to reason and promises him future
favors, once he gets his act together and behaves like a gentleman. We are
breathing the air of fin amor; the woman is that haughty and virtuous lady who
reproaches the “vain hopes” of lovers and sends them out for testing in the
school of good manners.

The Regensburg Songs show a highly refined mode of loving flourishing
in a Bavarian convent in the first years of the twelfth century. By 1106 William
IX of Aquitaine had probably just begun writing lyric, and if the traditional
sequence of poems in his oeuvre is correct, the poems of courtly love are later
rather than earlier.5® Chrétien de Troyes and the authors of the romances of
antiquity were probably not yet born. Nonetheless, the phenomenon is not at
all new. Love letters and poems had been exchanged in the context of teaching
for over a century at the schools, and the love relationship invariably involved
instruction in manners and virtue. The gesture of Baudri of Bourgueil denying
his love to an undisciplined pupil is fully the counterpart—in terms of love
pedagogy — of the nun who refuses an impetuous lover until he learns deco-
rous behavior.

Many social boundaries are crossed in the picture that emerges from the
Regensburg Songs. Nuns, used to the company of high secular nobles, are in
love with teachers from the secular clergy; the women teach the men/man the
same virtue they dispense to kings and counts and learn poetic composition
from them or him. The most important ranks of the social hierarchy are
interconnected in the love constellations of the Regensburg Songs: monastic,
high nobility, worldly clergy. Love based on virtue appears here as an aristo-
cratic preoccupation that crosses institutional lines.

Distinctions like “monastic” friendship and “courtly” love have relevance

. only when the sources are isolated in narrow categories of genre and national
language. It is an artificial isolation that creates the appearance of kinds of love
institutionally determined (court and monastery). This guarantees the con-
cealment of (and the indifference of scholarship to) the existence of enno-
bling, virtue-giving love as a shared value of the nobility. True, there are funda-
mental differences in the regulation of life and the style of life in these various
communities, but there are also shared forms, and love and friendship are
among them. It may have been a force that leveled the forms of aristocratic life
in worldly monasteries, cathedral communities, and worldly courts, rather
than demarcating and distinguishing them. The ladies of the Regensburg
Songs with their eclectic tastes in men are an argument for just that force.

The circumstances of worldly convents and monasteries are clearly as ripe
for the flourishing of love instruction as are courts and cathedral schools in the
eleventh and twelfth centuries.5¢
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Ovid as a Teacher of Good Love

The major authority on love prior to the twelth century is Cicero, not Ovid.5”
But in the transition from the eleventh to the twelfth century, Ovid experiences
a renaissance, and along with the reemergence of the sensualist Ovid, he also
assumes incongruously the position of an authority on chaste and “moral” love.

The commentaries on the Ass amaroria and Heroides make clear that love
had a position in the curriculum of the schools in the period.58 Ovid’s works
are regularly classified within instruction in mores. The writer of an accessus to
the Heroides writes:

We assign this work to moralitas because it is a teacher of good manners. . . . Its ultimate
purpose is to commend chaste love by showing its value.5

And in a later passage: “The intention of the work is to commend the virtues
and ward off the vices” (Hexter, p. 158).

The Ass amatorin, a far more frivolous and provocative work than the
Heroides, was for the glossators a thoroughly useful and edifying work of
morals and manners. The author of the Copenhagen glosses writes:

Here Ovid intends to instruct boys and girls in love. . . . For by observing that love
poses dangers for boys and girls because of their lack of experience . . . his aim is to
enlighten them on the nature of love. (Hexter, p. 219)

The A#s amatoria, filled with cynical advice on seduction and the carrying-on
of love affairs, becomes a high-minded authority in a delicate area of morals.0

A reader and poet as sophisticated as Baudri of Bourgueil had seen him as
such. Baudri wrote a verse epistle in which the exiled Ovid defends himself
against the charges of immorality leveled at him. The fictional frame of the
dramatic monologue is that Ovid writes to his friend Florus in Rome and
refutes the false accusations of Augustus Caesar:*!

I'have not taught the vouths to love, but rather how and what to love in licit love, and it
was my constant concern to teach every citizen of Rome to love in an urbane and civil
manner, thereby eliminating the boorishness of my citv. (Carmen 98, p. 109, 67-70)
Nec docui iuvenes, ut amarent, sed magis illud:

Si quid amare liber, qualiter aut quid ament,
Curans, ut civis civiliter omnis amaret

Urbis seducta rusticitate mee.

Baudri’s Ovid has a sweeping program of love instruction: “every citizen” of
Rome should learn sophisticated love from him. But also striking is the pro-
gram itself: civiliter amare. The words civilis and civiliter had for Baudri in the
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eleventh /twelfth century a different meaning than for Ovid in the first. The
vocabularies of the period associate civilis with “urbane” and “courtly”s> That
quality which Ovid hopes to eliminate from “his” city, “boorishness” (rusti-
citas) is the opposite of “urbane)” “civil;” and “courtly” in the language of
courtliness. Ovid presents himself in Baudri’s lines as a teacher of “civil love,
and the medieval poet’s contemporaries will have read that formulation as
closely related if not identical with “courtly love

The glossators also recognize Ovid as a teacher of civil, courtly love. The
Copenhagen glosses on A#s amatoria explain a historical distinction Ovid him-
self makes in the work: love in the early history of Rome was very different
from the golden age of his present; the uncivilized past had known only rustic
simplicity (simplicitas) in loving. But a more refined manner is appropriate to
the splendid age of Augustus. The twelfth century gloss comments on this
distinction: Ovid, living in a courtly age, had taught women to be courtly
(curvinles docet esse in tam curinli tempore) . The glossator places love in a courtly
context, a context which had not existed for Ovid, whose vocabulary of refine-
ment drew on words for the city: #rbanus and civilis.

The glosses on Ovid are school texts, sober, practical documents in the
discipline called mores. They have the character of lecture notes and are not
suspect of literary stylization. What sense would it have to warn young people
against the dangers of love by recommending as a remedy nonexistent pos-
tures, a purely literary discourse on love? And the glosses are certainly not
dubious texts, handed about under the table in frivolous competition with
serious ones. Ovid and his works could, of course, be understood as frivolous
(as in the Regensburg Songs), but they became useful and practical where
love itself was the object of instruction.

What I was able to present in this chapter is a brief outline of a subject that
deserves much more detailed treatment. It may at least serve to encourage
further study and to give a framework to accommodate such seemingly anom-
alous texts as the Questio on “the art of love” prepared by Peter the Chanter
from classroom notes, but not included in his Verbum abbreviatum. It argues
that the art of love is good in itself, but can be corrupted by misuse. The
precept of Ovid that we should seek out a woman to love, says Peter, has to do
not with crass seduction (its misuse), but with “the choice of a mode of life”63

A final text suggests a historical curve of Ovid as teacher of chaste love—
downward. This poem from the Carmina Burana (no. 105) is a complaint
about the decline of love.6* It dates from the end of the twelfth or early
thirteenth century. In a dream vision the god Cupid appears to the sleeping
poet. The god of love is shabby and sad. He speaks to the dreamer and reveals
the present state of the art of love. It is in decline. “My ancient vigor is gone,
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my virtue has vanished” (6.3). The main symptom of decline is that instruc-
tion in love is no longer offered, and the lessons of Ovid are everywhere being
misunderstood and perverted:

Artes amatoric iam non instruunrur
a Nasone tradite, passim pervertuntur. (7.1-2)

Cupid’s monologue contains a lament about the demise of the great teacher of
love:

Ovid was so well instructed in my arts, and he shunned the allurements of worldly
delights. He sought to convert the world from its errors. Anyone who possessed self
knowledge learned [from him] to love with wisdom. (8, 1~4)

Naso, meis artibus feliciter instructus

mundique voluptatibus et regulis subductus,

ab errore studuit mundum revocare;

Qui sibi notus erat, docuit sapicnter amare.

This Ovid clearly taught the art of loving wisely. His students were not frivo-
lous seducers, since the prerequisite of this vanishing course of study was
Delphic wisdom, self-knowledge. In the present, however, men seck only
sensual pleasure, and wise love is neglected.

The irony is charming, at least for us: the god of love blames lust for the

decline of true love and regrets the passing of that prudent teacher, the ascetic
and morally severe Ovid.

Instruction in love was fundamental to the schools of the earlier Middle
Ages. A student’s love for a teacher may always be useful in teaching, but it is
not always built into the curriculum and it is not licit in the social customs of
modern schools and universities. But from the eighth to the twelfth century, it
was an instrument of a program of education in oses. The dethroned god of
moral love in Carmina Burana 105 can stand as an emblem of this love peda-
gogy and its weakening in the course of the twelfth century.



Women

Ennobling love created a Camelot world of erotic discourse, which survived
for a long time with its innocence untroubled. Until the twelfth century it had
been an exclusive club for gentlemen.! Of course there had been a few ripples
on the surface: Jerome’s letters to Paula and Eustochium, Venantius Fortuna-
tus’s letters to Radegund and Agnes, Boniface’s to and from various Anglo-
Saxon abbesses.2 But these were insignificant waivings of the rules, or individ-
ual acts of condescension, not a welcoming of noblewomen generally into this
discourse.

The essential and traumatic change in the amatory customs of the nobility
was the inclusion of women as major players in ennobling love relationships,

a game that had long been the exclusive preserve of men. Ennobling love

turned on virtue, and inscribed in the word itself is gender exclusivity: virtus
is strictly for vizi, who also are the sole possessors of virility.? The cult of
the high noble courtly woman has always seemed a startling feature of the
literature of the twelfth century. But scholarship on the subject, instead of

. asking about the social function of the cult of women, has asked, what are its
formal literary conventions, what other literary conventions do they come
from, and what is the “system” of love they imply. This has led to the impasse it
is now in.*

Part of the problem is that the traditional scholarship has seen “courtly
love” as something radically new, “an entirely new mode of feeling” (C. S.
Lewis), a “discovery” that took place in the twelfth century (Peter Dinzel-
bacher). This may be true for some aspects of the love relations of men and
women, but equally true is that there is a strain of high courtly love, fin amor,
hiéhe minne, that continues an older mode of ennobling love, transforming it in
a wide variety of ways. Our purpose is to hold on to that older strain, watch it
transferred from men to women, and, in a later chapter, observe it taken over
into the literature of courtly love. Two features are central to that continuity:
love as a school of manners and virtue; and love as a “magnifying,” exalting,
and prestige-giving force.
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Bad and Dangerous Women

Alcuin wrote to his female correspondents with officious respect and with love
that is Jukewarm in comparison with any he expressed to his male correspon-
dents. The reasons for this cooling in Alcuin’s letters to women elude inter-
pretation, and we are left with the intuitive sense that greater caution might be
appropriate when declaring love to women. The love that played like a flute
song through the king’s court in the court poetry did not select men above
women. But other poems did. Alongside the passionate love for men, there
was a darker mode for representing women. Theodulf wrote a poem warning
against the dangers of women’s love:

Watch out for vour own wife,

let her not corrupt your mind with temptations!

On vour knees, hands, neck and cheeks

she will press sweet kisses mingled with soft words,

practised at spiking her pravers in the poison

with which the archer tirelessly equips his shafts.

If you are protected by a helmet of strongmindedness

which makes her see that her weapons bounce off it,

she will then retreat groaning and heave feigned sighs,

grieving that her prayers have no weight.

Soon a servant boy or a nurse or perhaps her lying little maid

will say: “Why do vou spurn my lady’s requests:”

She will cast down her gaze and say with a muted sigh:

“He whom I now see is the one I always honour,

whatever other women ask for, thev get, for good or for ill,

but I am the one who gains none of her wishes.”

They will tell her to make her request and run to kiss you,

and to vou they will say: “How can vou bear to be horrid to her?”
But may your mind fight back as it would resist the return of an enemy;
be careful that a fresh onslaught does not see vou beaten!?

This generic wife shows no capacity for love. Her desires are sexual, and they
have the trivial pestering quality of women whose destiny and mental capaci-
ties are exhaustively fulfilled in the bedroom. The man, however, is a moral
warrior, who meets his wife’s simpering with “weapons,” “arms,” “helmets?”
The man’s mind is a mighty fortress against temptations. Woman’s love does
no honor to woman, and it honors the man only because it gives him an enemy
against whom to brandish his weapons and show his courage. To succumb to
woman’s love, even that of a wife, would be — within the implicit values of the
poem—itself womanish. It is a danger that threatens to “contaminate” or
“corrupt” (maculare) man’s mind.
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Lantfrid and Cobbo

The wife of Lantfrid had neither personality, individuality, nor soul in the story
of Lantfrid and Cobbo (Cambridge Song no. 6). She was a piece of property
exchanged between the two friends, distinguished from a cow or a horse only
in that her use is sexual gratification. Cobbo’s refusal to put it to this use is his
sublime gesture of friendship. Theodulf of Orleans might have regarded that
gesture as virile restraint added to friendship. The idea that the woman may
have had something to say about the friend’s request, the husband’s compli-
ance, and the duty it implied for her seem not to have entered the poet’s mind.
But given the scant vocabulary of praise and the abundant vocabulary of blame
in midcentury, silence may have been the best Lantfrid’s wife could hope for.

Managing Female Carnality (the Loire Circle of Poets)

In the second half of the eleventh century it seems that the same members of
the clergy who were writing poems of praise and spiritual love to women of
the nobility (we will look at some of them later in this chapter) also took on
the pastoral duty of rescuing these and other women from an inherent car-
nality that threatens their entire sex.

The poets of the so-called Loire circle, Marbod of Rennes, Baudri of
Bourgueil, Hildebert of Lavardin, still can speak the language of fierce anti-
feminism. Hildebert wrote a poem on the three major vices by which “sacred
manners,;” “holy morals;’ are subverted, the first of which is woman:

" A frail thing is woman, constant only in crime,

never on her own does she desist from harm.

Woman is an insatiable flame, extreme madness, unmitigated catastrophe . . .
Woman's intimacy is the worse the closer it is,

She invites crime by her attentions, her voice, her hand.

Consuming all things, she is consumed by every vice,

and preying on men, she makes herself the prey . . .

A woman deprived Paris of his sense and Uriah of his life,

David of his virtue, Solomon of his faith . . .6

But the image of the dangerous woman is muted in the poems of praise, the
complaint of licentiousness turned to a commendation of chastity.

The praise of virginity is a leitmotif in their poetry. The theme is promi-
nent in Marbod. His poem to Countess Ermengard begins by praising her as
the glory of all Gaul, beautiful, modest, well-mannered, but then veers in an
oddly unflattering direction:
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Had you not suffered the marriage bed and the pains of childbirth,
You could in my judgment be Cvnthia {the goddess Diana].

But since woman man-bound can’t compare to woman chaste,
The greater honor is still virginit.”

The praise is not only ungallant (what she has lost) but backhanded (what she
will lose ). He enumerates her many praiseworthy qualities, but only to remind
her that thev along with all the delights of this life will soon fade and she would
do best to love Christ, hate the world, and do good works. The essence of such
two-faced praise is pithily bundled in Hildebert’s line, placed in the mouth of
Queen Mathilda,

“Part of me lies in the grave, the other part governs the English realms” (Carm 35, ed.
Scott. p. 22)

It is worthwhile to stress the memento mori theme that undercuts the
praise of feminine excellence, since these poets are often spoken of as the
originators of a culture of female praise that was to find its highpoint in
vernacular love lyric. Students of the lvric of Marbod and Hildebert who (like
the present one) quote impressive phrases such as “glory of the female sex”
should remind their readers of the full context:

snow-like will melt the glory of the female sex.

neve simul caderer muliebris gloria sexus.

Woman emerges from the lower depths of antifeminism not a glowing
antithesis but acutely in danger of recidivism. The chaste, beautiful paragon of
a woman rescued from the vice of carnality operates fully within the strategy of
moralizing polemicists in the Middle Ages. Medieval social criticism in general
operates within a two-pronged discourse: the one prong skewers the objects of
attack on their gross abuses, the other fixes them into codes and norms; the
first finds or invents inflated wrongs, the second fashions sublime ideals.8 The
Loire circle exalts noble women to goddesses not only to deify, but also to
manage, take control of and rein in their vices.®

Anselm on the Bride _of Christ and the Bride of Worms

Tivo letters from Anselm of Canterbury to the nun Gunhild, daughter of the
Saxon king Harold, who died at the battle of Hastings, illustrate the rhetoric
of this pastoral mission against female carnality.!? It seems that Gunhild had
cither fled or been abducted from the Abbey of Wilton some time in 1093 by
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Count Alan Rufus, lord of Richmond and one of the most powerful men in
northern England. Gunhild, around thirty at the time, must have been a
charming and beautiful woman. It is probable that at the sight of Gunhild
Count Alan’s head was turned and his loyalties alienated from his fiancée,
Matilda, daughter of King Malcolm of Scotland (later wife of Henry I of
England and a recipient of poems of praise from Hildebert), also a resident of
Wilton at the time. Whatever the exact circumstances of this turning, Alan
dropped Matilda and took Gunhiid. After her lover’s/husband’s death in the
same year, she remained in the world, and this is the occasion of Anselm’s two
letters.

The tone of these letters is as severe as any Anselm wrote.!! The purpose is
to bring Gunhild back to the monastery, and the rhetorical frame is two loves:
the love she owes to God, the love she has given unjustly to her lover. Anselm
speaks as the voice of the former. He assumes without qualification one motive
behind Gunhild’s love for Alan — carnality —and so his duty becomes demon-
izing and opposing it with spiritual rewards:

Consider now, dearest daughter, how far apart are the embraces of men and the plea-
sure of the flesh from the embraces of Christ and from the pleasure of chastity and
purity of heart. To be sure, I do not call the embraces of Christ physical; they are such
that a soul makes itself his friend through love and desire for him through a good
conscience. (trans. Frohlich, 2.65; ed. Schmitt, 4.44)

Nothing positive —loving companionship, mutual help, conjugal affection,
offspring or the hope of them —is among the motives which Anselm imputes
to Gunhild. He directs his weapons against one target only, the uncontrollable
sexuality driving Gunhild. It is unlikely that this reductio ad carnalitatem is just
rhetoric; it probably is Anselm’s earnest conviction that he has diagnosed the
cancer on the soul of woman.

What follows is a courtship for the love and affection of Gunhild, where
Anselm is the spokesman of the one suitor, Christ. He promises “delightful an-
ticipation” against the “carnal pleasure” of the other. There is of course dowry,
as in any marriage arrangements: the one offers the kingdom of heaven, the
other “corruption and contemptible things” She is already betrothed to Christ
who is waiting for her to become his lawful bride, and “if not a virgin, at least
chaste” He refers to holy women whose penitence and chaste life made them
closer to God than many holy virgins. He depicts the attractions of the life of
the sponsa Christi with the rich imagery of the Song of Songs.

In the next letter, written after the death of Count Alan, he paints with
equal vividness the grizzly inheritance of the fleshly bridegroom:
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Your loved one who loved you, Count Alan Rufus, where is he now? Where has that
beloved lover of vours gone? Go now, sister, lie down with him on the bed in which he
now lies; gather his worms to your bosom; embrace his corpse; press your lips to his
naked tecth, for his lips have already been consumed by putrefaction. Certainly he does
not now care for your love, in which he delighted while alive, and you shrink from his
rotting flesh, which vou longed to possess. This assuredly is what you loved in him.
(trans. Fréhlich, p. 7o; ed. Schmitt, 4. 47~48)

The macabre atmosphere of the ballads of dead bridegrooms claiming their
living brides wafts from the lines, as the twice repeated “Where . . . ?” evokes or
rather already is a sounding of the memento mori motif, “where are the greats
of bygone vears?” or “where are the snows of yesteryear?” Putrefaction as a
rebuke to worldly love proved useful to contemporaries,'? and would prove
useful to ascetic critics of courtly love later in the next century. Heinrich of

Melk, writing around 1170, called up a scene of a courtly damsel at the grave of
her husband:

Come, woman, see vour dear [dead] husband, his face . . . , discover whether he still
has those merry manners which he showed to you in public when he exchanged those
private glamccs of love with you. Where are his frivolous words with which he praised
and narrated the things in which women take pride? Look at that tongue, with which
he sang songs of love. Now neither words nor breath issue from it.!3

The attitude of a cleric to an apostate nun may well be more fierce than to
a worldly woman,'* but the two letters to Gunhild speak an only slightly
heated version of the stark dualism of carnal woman versus chaste woman that
inhabited the rhetoric of this generation.

Virtuous Women

A tradition of the praise of high noblewomen continued strong from antiquity
to the end of the reign of Charlemagne. Then it ends abruptly.!s From the mid-
eighth century to the end of the Middle Ages it is possible to find literature vili-
fving women, ' but one must wait until the second half of the eleventh century
to find literature idealizing them.!” Only then do poetry and narrative in
Germany and France begin to include praise and a positive image of women. 18
The works treated in what follows in part continue earlier panegyric tradi-
tions, but they are enriched by a new courtly social ethos and, most strikingly,
a conception of woman as a moral force, an idea which earlier ages had not
known. This new literarure appears simultaneously with a transformation of
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the position and stature of women in the political and social realities of life in
the period, and there is general agreement that the emergence of a literature of
high courtly love at the beginning of the twelfth century is closely connected.*®

It is important to note that at the same time woman becomes virtuous,
she also becomes a poet. The image of the virtuous woman is coupled with
learning virtue, but also with learning and practicing poetry.

Laurels for Eurydice

A good witness to the crossing of this threshold is an anonymous poet who
wrote an allegory of education around 1080 called, like the work which was its
model, “De nuptiis Philologiae et Mercurii.”?® He probably belonged to the
circle of poets including Godfrey of Reims and Marbod of Rennes; at least he
was familiar with their poems. At the end of his complex allegory he retells the
story of Orpheus and Eurydice. Both Orpheus and Eurydice sing for the as-
sembled gods and muses. That the bard sings is obvious; remarkable is that his
wife does also. It is the only time in the tradition to my knowledge that
Eurydice sings.?! When she finishes her song, the gods reward her with the
laurel wreath, gems, gold, and an interesting laudation:

The happy court of the gods unanimously award Eurydice their acclamations, zhereby
approving the praise of women, and she is crowned with the laurel, with gems and gold, as
was appropriate.

Leta cohors superum laudes probans mulierum
Euridicis totis referunt preconia votis,

-Utque decet lauro, gemmis redimitur et auro.
(ed. Boutemy, lines 368—400; emphasis added)

The passage suggests a new role for women in the culture of poetry in central
France in the late eleventh century,?? but it also sounds very much as if some
general taboo on the praise of women were lifted here.

"~ We want to study the main features of a new image of the noblewoman in
letters, narrative, and lyric poetry.

Ruodlieh

The Latin epic Ruodlieh (ca. 1070) doubles the cast of female characters. There
is still the dangerous temptress governed by her sexuality. She is the beautiful
young wife of an older man. She succumbs to the seduction of the redheaded
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adventurer, causes the death of her husband, and, crushed by the realization of
her foolishness, imposes horrible mutilation of the offending female parts on
herself: hanging by her hair, cutting off her nose and lips, branding Xs on her
cheeks. The judge and jury dealing with the old man’s death show mercy in the
face of such penitence, but the woman does not accept it: she punishes herself
by shaving her head, tving off her breasts until they wither, and other acts
of extreme penitence (8.35-102). Lips and cheeks, breasts and long hair—
female beauty in general —are dangerous instruments of crime and immor-
ality, and self-mutilation of the woman who has misused them looked to the
poet like understandable retribution. The swing from casual lasciviousness to
deep penitence will have reprised a theme in the air, the glorifying of the
penitent sexual sinner. The clearest testimony to the theme is the rise of the cult
of the sancta meretrix Marv Magdalene at just this time.23

Alongside the foolish, dangerous woman ruled by her sexuality, there are
in the Ruodlieb also noblewomen loving nobly. One is a landowning widow;
the other her daughter, who is introduced weaving gold bands for her furure
bridegroom, whoever he might be. She enters the scene “glowing bright like
the moon” (10.51~55). The widow has a harp that belonged to her husband.
When she hears it played, she becomes “sick with love”: “Cuius clangore mea
mens languescit amore” (11.32).2* So both of them are women nobly and
admirably in love, the widow sending her love to the lost husband, the daugh-
ter sending hers to the future husband. Ruodlieb’s nephew dances with the
widow’s daughter, “like a falcon and a swallow;” they “burn in love” for each
other, become engaged, and exchange rings in a playful game whose object is
to lose the ring to the other (11.55-72). Vows of loyalty are exchanged, the
young man promises not to go “whoring,” and gives his young wife a sword,
with which she may cut off his head if he breaks this vow. He reveals during the
ceremony that he had earlier been in the clutches of a “witch;” from whom the
love of the young girl has rescued him. Love is legitimized by marriage here. It
also has the double moral force of holding him, at sword’s point so to speak, to
monogamy, and rescuing him from an immoral love. We are not far from the
view of Andreas Capellanus and others that love makes a man chaste and
virtuous. The alternative represented to the romantic and licit love leading to
marriage is enslavement to a dishonoring passion. Honor comes to a man
through love and marriage; dishonor through illicit love.2s

Women are capable of giving and receiving honor in this work. Ruod-
lieb’s mother urges him to seek a wife “whose lineage is the equal of your own,
and whose manners [#mores] do not diminish your honors”? He asks his
counselors to find a woman for him, “who would not be indecorous [#on
indecor] to our lineage, but rather would gild it with her good manners and the
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inborn nobility of her conduct [moribus ingenita vel vitae nobilitate]” (16.55-
57). The counselors realize that Ruodlieb needs an heir who will inherit
the “manner, virtues, and worldly goods” [hefedem morum, virtutum sive
bonorum] with which God has honored him (16.60-61). One of the advisors
commends a woman who is the equal of Ruodlieb in “goodness of behavior,
virtue [moris honestate virtute] and nobility” (16.64—65). He is sure that Ruod-
lieb will find her “a little lady who practices every virtue so diligently that she
would be a proper wife for any man” [dominellam, / Omnem virtutum tam
strennuiter facientem, / . . . ut quemque virum decuisset] (16.68—70).

These prerequisites of marriage to a landowning noble are very different
from those among the high nobility of a previous generation elsewhere in
Europe. Queen Emma, great-aunt of William the Conqueror, was attractive to
her second husband King Cnute (the Great) of Denmark (d. 1035), so her
encomiast (writing in the 1o040s) tells us, because of her nobility, wealth,
beauty, and wisdom:

In view of her distinguished qualities of this kind, she was much desired by the king,
and especially because she derived her origin from a victorious people, who had appro-
priated for themselves part of Gaul, in despite of the French and their prince.?”

A desirable wife for Ruodlieb, however, must have “manners” and “virtues?
The prerequisites are ethical rather than martial: virtus, mores, morum honestas;
she must be #on indecora and decens (ut guemque virum decuisset) . The vocabu-
lary is easily locatable; it is the Ciceronian ethical vocabulary taken over by the
cathedral schools and made into a central part of a curriculum of litzerae et
mores,?8 the staples of cultus virtutum. As Queen Emma offered “conqueror”

_ qualities to a warrior husband, so the bride of a courtly noble a generation or
two later must excel in virtues and manners.

Women are introduced into the exclusive male preserve of moral im-
provement, instruction in virtue, decorum. This view of good women as a
positive moral force is to my knowledge new in the Middle Ages.?®

Women also enjoy both respect and power in the work. Ruodlieb entrusts
his land to his mother to administer when he sets out to seek his fortune
(1.16).% Later he reaps general praise for seating his mother at a banquet
alone on a dais “so that she could oversee all the guests and be recognized as
mistress of the house” (16.30—31). Because he honors her thus and recognizes
her as domina, he earns not only praise from the guests, but also the crown of
eternal life (16.32~34). This is a radical rise in the moral stature of women: a
single act of honoring and recognizing their authority earns redemption!

The young woman betrothed to Ruodlieb’s nephew extracts vows of
fidelity and service from her bridegroom in a playfully joking speech. She
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refers to him as a slave or servant (servum) whom she has won in a game of
dice, and demands service from him:

I want him to serve me diligently night and day,
The better he does this, the dearer he will be to me. (14.55-56)

Her “audacious” but “friendlv” jest (praesumptive, tam vel amice) makes the
courted woman into the domina over her future husband, setting playfully
harsh terms of service for the lover courting her. It scems to me quite right to
see a connection of the passage with a later cult of “love service” in courtly
romance. !

Marbod on Whores and Matrons

Marbod of Rennes (ca. 1035~1123) wrote a number of love poems to both
men and women.* His early poems have nothing to do with ennobling love.
They are love poems pure and simple, wooing, lamenting, complaining.
Alongside these is a series of poems rejecting and warning against “Venereal®
or “intemperate” love.** Also included among Marbod’s poems is a series of
tediously repetitive lines enumerating the evils of women,3 and others prais-
ing chastity and virginity.36

This parataxis of woman condemned and woman celebrated occurs in a
late work of Marbod, the Liber decem capitulorum.?” Two of its ten chapters are
devorted to female types, the whore and the matron (meretrix, matrona) 38 the
bad and good woman, the one an abyss of temptation and deception, the other
an embodiment and disseminator of virtue — essentially the same two types we
encountered in Ruodlieh. Here the portraits are so vivid and the thinking in a
reductive dichotomy so evident, it is worthwhile looking at them in some
detail, at least the matron.3®

The portrait of the evil woman is predictably fierce. She spreads scandals,
causes strife, turns old friends into enemies, stirs children against parents, and
so on. The crimes escalate until the seducing woman is a major threat to
political stability, the source of all evils, and embodiment of all vices. She will
stop at nothing to get her way, regarding nothing sweet as forbidden (lines
19-20). She burns with uncontrollable passions—and generally uncontroll-
ability is her dominant vice; she governs neither her speech, her lusts, nor her
ambitions. With her arsenal of bad qualities she overturns the world: “His
armata malis subvertit femina mundum® (25). A predator, her special weapon
is amor: simulating a noble face, she consumes those captured by her beauty in
the flames of love (52-53). Marbod invokes the heroism of manly resistance,
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close to Theodulf’s lines on a wife’s wiles, full of the vocabulary of combat and
warfare (73—79). Ulysses tied to the mast, as a type of Christ on the cross, is
made the paradigm of virile self-defense.

The ninety lines of this tirade amount to an attack on woman generally.
Though the titles seem to restrict it to a single type, the evil woman or pros-
titute, the word meretrix never appears in the body of the text, only femina.
The undeceivable deceiver, “woman” (1—4), is the embodiment of the devil’s
plans. The poem has some features in common with Theodulf’s satire against
wives, but the trivial, pestering sexuality of the Carolingian bad wife has me-
tastasized into the most hideous of all evils. Threats unspeakable loom over
man from female sexuality.

The portrait of the good woman in stark contrast raises the married
woman to a paragon. ( For an English translation, see Appendix. ) The remark-
able turnabout is not only the reversal of the moral valence on woman, but the
insistence on the equality of man and woman:

For, being the same creature, we live under the same condition,
And there is nothing which we do not bear in common,

Being in all things alike except for the distinction of sex.

We are conceived in the same way, we cat the same foods,
Dress alike, our sadness and tears are moved

By the same feelings, we judge with like intelligence

What is good what is evil, what is just, what is sinful,

And our mutual sentiments flow with equal eloquence . . .

All these things man and woman can do in common. (7-18)

These lines have the forced and condescending argument of a “defense” based
not on love and respect but on diminished contempt. It has some striking
resemblances to Shakespeare’s defense of the Jews. Compare Shylock’s

Hath nota Jew . . . senses, affections, passions; fed with the same food . . . subject to the
same diseases, heal’d by the same means, warm’d and cool’d by the same winter and
summer, as a Christian is? (Merchant of Venice 3.1.61-66)

with Marbod’s

We are conceived in the same way, we eat the same foods,
Dress alike, our sadness and tears are moved
By the same feelings, we judge with like intelligence . . .

And for the sharper classification of woman (20~38), Marbod distinguishes
her from other things living which act (animals and plants), or nonliving
which give pleasure (jewelry and precious metals).

Bur also behind the condescending there is a sense of genuine admiration:
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Therefore since the dignity of woman is greater than all these things,
More beautiful than silver, more precious than gold,

More precious than gems, which lack the light of reason,

We think it abundantly proven that she is

More to be wondered at and more to be cherished. (34-38)

However, the issue is not Marbod’s sincerity, but the image of woman
that emerges from the poem. And his comparisons “upward” to man produce
a striking laudation. Woman’s intelligence in judging good and evil, right and
wrong, is the equal of man’s as are her powers of eloquence. The comparison
with Portia briefly evoked in the post-Shakespearean reader fades as Marbod
praises motherhood, the pains endured in childbirth, the procreation of the
race —these are debts man owes to woman that should inspire a fitting love
(digno amore). Woman also is superior in domestic activities: spinning, weav-
ing — minor things, but without them “the level of culture would be lowered”
(st deficiant vitae minuatur honestas, 61). She has a gentle touch in caring for
the sick, and she assists with greater skill at the bedside, she prepares food and
drink more diligently.

The important realms of female superiority are love and learning:

Woman loves more and is better able to adapt precepts
And to be shaped into the image of the Good like soft wax.
The hard mind and stiff neck of man rebels against

And hardly will rake the voke,

Denying all the time his inferiority.

And furthermore the pursuit of virrue

Is more laudable in the more frail sex. (67-73)

This is high praise, and it rises well above the condescension of the previous
lines. The capacity to judge the Good, to love more and to learn virtue more
readily places woman solidly in the game of ennobling love, which grants love
as recognition of virtue. Marbod does not say in so many words that woman is
therefore better able to make stiff-necked men virtuous by her love, but it is
implied in the logic of this praise, and that logic would unfold in the next
generation. Woman by her nature is peculiarly able to learn virtue, and the
pursuit of it is more laudable because the sex is physically more frail. It is an
idea that Abelard will repeat a few vears later in his writings for the Paraclete
and for Heloise,*® but not so generously formulated as in Marbod. For Abe-
lard female is more admirable than male virtue — when it happens to appear.
For Marbod, woman’s nature suits the entire sex as the learner and bearer of
virtue, and of love. So, behind the rough edges of this praise in a man known
for preaching contempt and mistrust of women is a fairly extravagant re-
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habilitation of the sex. Woman is equal in many ways to man, and in moral and
emotional value his superior. The poem ends,

... woman deserves no blame for her womanhood alone,
Nor does man deserve praise for his manhood,

But rather vice is blameworthy in both sexes,

And virtue is equally praiseworthy in both. (122~25)

Moral value, not sex, is the measure of worth, and woman is declared
better able to learn virtue than man. This is an important moment in the
reshaping of the image of woman, not only for ruling out the automatic
superiority of man by virtue of his manhood, but above all because it formu-
lates (perhaps creates) the enabling logic of woman participating in the public
discourse of a love that arises from virtue and responds to virtue. It makes
woman into the giver of prestige, standing, goodness, value, a role previously
restricted to man.

The Book of Ten Chapters gives two starkly opposed images of woman. The
unresolved contradiction is a provocation. Which is it? Is woman the tool of
the serpent or of virtue? In both poems the judgments apply to “woman?”
Even the married state of the good woman plays no role in the poem.

The double optic is not a contradiction, but rather the two-pronged
discourse of the polemicist, inflating potential wrongs to make them hideous
and demoniacal, at the same time fashioning sublime ideals.*! The one extreme
works through extravagant vilifying, the other through extravagant glorifying.
Womanhood, placed between these two poles is meant to be repelled by the
negative and attracted by the positive, and extreme exaggeration at both ends

* turns up the pressure.

The point is that the positive pole here introduces into the public forum
of poetry a differentiated view of woman, an awareness of the virtuousness
and honor potentially present, maybe even inherent, in women, a sensitivity to
the “glory of the female sex? The wholesale condemnation of woman is
overcome. '

Baudri of Bourgueil

Baudri of Bourgueil, talkative and self-revealing like few medieval poets, says
outright that at some point in his writing he lifted the exclusivity that had
limited it to men. The passage is in a poem to the English nun Muriel, a skilled
poetess praised also by Hildebert:
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There is one thing that blunts the sharpness of my pen:
That is that it does nor know the way to the homes of girls.
No virgin has until now received my songs except vou,
None has heard my letter bid her farewell.

We wrote to buddies, we joked a lot with friends,

And any girl was excluded from this game.*?

Porro mei calami res una retundit acumen:
Quippe puellarum nescit adire domos.

Nulla recepit adhuc nisi tu mea carmina, virgo,
Nulli dixit adhuc cartula nostra vale.

Scripsimus ad socios, sat lusimus inter amicos,

Expers ludendi queque puella michi.

The “game” and the “joke” is about love;* the above lines mark the
threshhold point when women become players in it.

If Marbod’s reflections on love still turned on the dualism of bad woman /
good woman, Baudri finds the beginnings of a synthesis in a subtle and pro-
vocative mingling of the two loves. Baudri speaks the language of ennobling
love which responds to personal distinction and cultivates virtue, a language
spoken among men for centuries. The immediately noticeable change pro-
duced by woman’s emergence is the prominence of chastity and virginity as
sources of that lovable excellence. These virtues of course had no role in the all-
male discourse, which appeared to know nothing of unchaste behavior. Writ-
ing a “love song” (carmen amoris, line 7) to Lady Constance, a young nun of
high nobility, living probably at the monastery of Le Ronceray near Angers, he
proposes a love relationship based on chastity and mutual cultivation of vir-
tue.* Young and beautiful though she is, his wish is not to be her husband
(42—43), but her chaste lover:

Let our hearts be joined, but our bodies remain apart,
Our acts be pure though our words be jesting. (45~46)

Pectora iungantur, sed corpora semoveantur;
Sit pudor in facto, sit iocus in calamo.

Itis passion without sex, love bevond the flesh:

It’s clear, then, that this kind of love

Savors of the special, not of the common.
This is a special love: the flesh does not taint it
Nor does illicit desire mar it.

T'am alwavs a lover of vour virginity,

I long for the purity of vour flesh. (~~—82)
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Ergo patet liquido, quoniam genus istud amoris
Non commune aliquid, sed spetiale sapit.

Est spetialis amor, quem nec caro subcomitatur
Nec desiderium sauciat illicitum.

Ipse tue semper sum virginitatis amator,
Ipse tue carnis diligo mundiciam.

He also loves her wisdom and her writing. Virtue and poetry, not lascivious
desire, stir his love (49~52). Indifferent to her flesh, except its purity, he
depicts her beautiful body (55-70) with only one end in mind:

1 have described your beauty in my song
So that the outer beauty will mark your beauty of character. (85-86)

Propter id ergo tuam depinxi carmine formam,
Ut morum formam extima forma notet.

The “flowered” virgin puts forth “florid manners” so that she may flourish
inwardly more than outwardly (87-88). Their pact of love, their shared learn-
ing, their exchange of poems, has one purpose, to cultivate the “thirst for lofty
things” (120). It is a love alliance based on the pursuit of virtue,

Let us tread the path of virtues, let us rise to the stars. (113)

Virtutum gradiamur iter, gradiamur ad astra

and of literature.*¢

He wrote to another nun, “Domina Emma;” in a loving but less flirtatious
tone (Emma was presumably older and higher in rank), with the same subor-
‘dination of love to cultivation of virtue:

Pattern of decorum and beauty for the nuns, Emma.. ..
Let your special virtue [goodness] join you ever to me
And let the law of good behavior perpetuate the bond.*

Cenobitarum decus et decor, Emma, sororum.. . .
Te michi contiguet semper specialis honestas;
Lex bene vivendi te michi perpetuet.

The language of virtuous love does not vary with the gender of the recipient.
He writes to Galo (male):

1 love you vehemently, more than I let you know.
I love you vehemently, because you are so vehemently lovable.*8

Plus, quam significo, te vehementer amo.
Te vehementer amo, cum sis vehementer amandus
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And to the nun Constance:

... T'love vou vehemently and without deceit;
I love you vehemently and will love vou completelv,
I enfold vou and vou alone in the depths of my being. (74~76)

. .. absque dolo te vehementer amo.
Te vehementer amo, te totam totus amabo,
Te solam nostris implico visceribus.

The cause of love in both cases is poetrv. He writes to Galo:

The reason for this vehement love is vour muse. (18)

Ut vehementer amem te, tua Musa facit.
and to Constance:

Your writings have aroused my feelings for vou,
and your Muse joined me to vou deep within. (51-52)

In te sed nostrum movit tua littera sensum
Et penitus iunxit me tua Musa tibi.

The flirtatious, provoking game with carnal love is common to both
genders. He had “played” with the physical in writing his friend Galo.*® But
this escalates in the letter to Constance. He declares his vehement love for her,
sets her worth as far above that of Venus for Mars, Helen for Paris, Eurydice
for Orpheus, as true love (verus amor, 27) is set above false. He wishes that
nature had joined them in a “bond of love” ( foedus amoris, 34). The constant
foil and sounding board of this chaste, special love, is carnal love:

Jupiter still ravishes today and beckons for a session with vou . . .
Many youths pursue the godless wavs of Jove . . .

The realms of chaste restraint swarm with them . ..

Let us follow another path:

The path of virtues . . . (cf. 97~113)

The double image of woman, temptress and chaste mediatrix of virtue, is
present, but it unites in the same woman; the face of the whore is playfully
morphed into that of the virgin. Seduction metamorphoses into cultivation of
chastity. The dynamics of the game are a teasing reversal of the valences on the
flesh: the beautiful body arouses admiration of inner harmony; passion is
fulfilled in chastity.50

Baudri may be abbot of a Benedictine monastery, but he is also faun-like
in his love-posturing.5! How else can we understand his provoking act of
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writing to a young, beautiful nun, whose commitment to her vow of chastity
may not yet have firmed up, playing the strains of romantic, passionate love,
however muted into the spiritual?52

But Constance’s answer allays that concern.?3 She plays the nymph to his
faun, takes up the challenge to dance on the sword’s edge of sensual /spiritual
love, and outdoes the master at his own game. To summarize the relevant
points of her letter-poem: She has touched his manuscript nuda manu, folded
and unfolded it repeatedly with joy. During the sleepless night that “troubled
love” caused her, she placed the letter by turns “in her lap” (gremsio) and on her
breasts, nearest to her heart, and she wishes that her beloved himself would
take its place:

Hoc jacet in gremio dilect scedula nostri;
Ecce locata meis subiacet uberibus.
O utinam noster nunc hic dilectus adesset . . . (67-69)

Her talent for playing at Baudri’s game is confirmed here and especially in the
following line: [would that our lover were here] “who could .explain the
meaning of his own letter” Having placed him imaginatively in the very posi-
tion of sexual intercourse, she teasingly switches to intellectual intercourse.
She praises his beauty and sounds very much like Heloise>* in thanking her
lucky stars for so excellent a man: “Every girl envies my hopes; no girl could be
more fortunate than I, if I had safe love and sure arrangements” (92—94).
While conjuring him to fidelity, she declares, “I love you watchfully”! [te
vigilanter amo] (120). Her vigilanter answers his vehementer. This is not what
a lover wants to hear; he wants vigilance overwhelmed. Constance is no lamb,
clearly, but a clever girl! That she is playing is perfectly clear, but here and
throughout she leaves wide open whether she is playing Isolde to Tristan, or
Dorine to Tartuffe. She appoints the law of chastity as the warden of their love
(121~22), but ends by summoning him to come to her, on any pretense. She
even suggests contrived excuses he might make for his absence. She needs him
because she is sick with love and torn with desire (173-74). If he does not
come, she will assume he cares nothing for her (169).

Baudri’s poem to Constance has elements of love that we have found in
other works from clerics educated in the classical tradition. Behind the playful,
off-color urbanity of the discourse,>® we see the clear contours of ennobling
love. Its “game” is still played by the rules of cultus virtutum: it lives and thrives
in a culture combining love with poetry and eloquence; its end is the cultiva-
tion of virtue. The interplay of virtue, poetry, and seduction, the virtuoso
gesture of snatching chastity from the jaws or the haunches of seduction,
brings it close to the Regensburg Songs. The husbanding of love for the sake
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of poetry and virtue places it solidly in the traditions of the cathedral schools.
Love transmuted into virtue places it in the Ciceronian tradition. The ped-
agogic intention recalls the Hildesheim letter analyzed earlier and Baudri’s
poem to his haughty voung student, though the counterpoint of love and
discipline there is set in a very different key.

What distinguishes Baudri’s letter to Constance sharply from his love
letters to male friends and from any document in the history of ennobling love
prior to the twelfth century is the continual warding off of suspicions of
seduction and lechery. “I am sincere; trust me; my motives are chaste, not
lascivious” — this was not a message that any writer of love letters prior to
Baudri needed to convey. It entered the discourse of exalting love as a brief
anxious tremor in Hildesheim letter 36, which ended with the assurance that
the student passionately summoned should not fear dishonorable motives
(above, Chapter 5). It is repeated tediously in Baudri’s poem to Constance.56
He has not only to assure her personally that lechery is not his intention, but
also to impress on her the damage to his reputation that a “false” construction
of his poem might bring. The silence on sexuality in Alcuin, Anselm of Bec,
Aelred of Rievaulx confirms the innocence of the discourse, at least its claim of
innocence. Innocence is oblivious of guilt, and that obliviousness must be
instilled in a language intended to put forth the virtue of its speakers. Adam
and Eve did nor protest their innocence before the fall.

The threshold between guilt denied by silence and acknowledged by de-
nial is crossed in Baudri. Along with a sense of guilt and shame as potential
threats in chaste love, ambiguity enters the discourse in a big way in his poetry.
Baudri is 2 man of layered meanings, a man of interpretations, a man of words
more than deeds. Could there be a small but sharp barb in Constance’s wish
that her beloved, Baudri himself, not his letter, might lie in her lap during her
night of troubled love, so that he “could explain the meaning of his own
letter”? Of course, it projects their virtue and self-control into the sublime. But
it also suggests a male sexuality weakened to the point where overcoming na-
ture is no problem and hermeneutic intercourse effortlessly supplants sexual.
Self-control is a virtue when self-imposed against strong desire, but taken for
granted by the partner, it becomes the stuff of taunts: “Come sleep with me,
my love, spend the night in my arms, and you can explain your poems to me?

And Baudri himself takes pleasure in masking experience in fictional pos-
tures. Writing to Godfrey of Reims he states a principle that may well extend
to much of the discourse of ennobling love:

I have written a few things on love,
And my songs have given pleasure to both sexes.
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1 wanted to explore the limits of expression

Rather than to capture in verses what I truly might have loved.
For if I desired something really, if I vehemently loved,

My love would never turn up in my writing.

I’m not making confession when I write songs.

Confession of misdeeds should be a private matter.

A true love of someone is not to be sung out at the crossroads;
Anyone in love carefully hides the act of love. . ..

The ironic Muse inspired me, and my actions were pure.’”

Baudri the poet has something of the chameleonlike irony of the artist figure in
Nietzsche and the young Thomas Mann. He is infinitely capable of —often
willful — self-contradiction, hence, it seems, without (to use his own word)
integrity. He wrote an admonishing letter to a boy, forbidding him to speak of
love in ambiguous terms. Leave ambiguity to conniving wolves, he warns. “A
frank love should have frank trust” [ Nudus amor nudam debet habere fidem];
“friends do not use ambiguous words” [Utendum non est ambagibus inter
amicos]. But he adds, obviously feeling that he is the pot calling the kettle
black, “If occasionally ironic jests creep into my writings, my integrity is pre-
served because I am a jovial man by nature”s8

To end this section on Baudri, we look at another poem which shows us a
kind of ennobling courtship of man for woman with many affinities to courtly
love, practiced within the context of court society. Hennig Brinkmann points
out Baudri’s long poem to Countess Adela of Blois as a bridge between learned
Latin poetry (there is an elaborate allegory of learning in the description of the
countess’s bedchamber) and courtly love.5° The ennobling power of both love
and poetry are themes that Baudri plays through:

The grand subject matter ennobles my songs,

My songs do not ennoble the subject.

Her probity of manners, her chastity do her honor,

Her child and the love of her husband enhance her. (59-62)

The chaste, honorable countess has many suitors distinguished for their pro-
bitas. But those who have tried to tempt her have found their efforts fruitless,
since her marriage bed is protected by an inviolable pact. Baudri understands
the efforts of her suitors:

Her unusual beauty and incomparable loveliness
Commend her, as does her pleasant conversation.

But who could soften her flinty resolve?

Their gazing on her is pointless, though delightful.
Nourished by empty hopes, they dream of grand rewards,
And strain their eyes with gawking. (67-72)
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So here we have the distant domna drawing the men of court to her by her
virtue and beauty but thwarting their vain hopes by her chastity and loyalty.
He does not say that she sends them out to polish their manners and accom-
plish bold feats before granting them any hope. It is the framework of courtly
love, without, for the moment, its educating aspect and without love service.%0
Bur it also has the structure of chaste, ennobling love, where the bearer of
virtue and chastity (Adela) is placed between a noble lover (her husband) and
seducers (the young men nursing false hopes). Baudri says to his haughty
student: I praise vou for refusing to be Ganymede to Jove. Baudri says to
Constance: “Jupiter still ravishes today and beckons for a session with you . . .
[but] let us tread . . . the path of virtues” And Baudri praises Adela for
resisting tempters and founding her probity on marriage. In each case the
wooed one is placed between high and low, chaste and unchaste love; sexual
advances resisted are the source of virtue and probity.

But here sexual promise is part and parcel of the mechanism of recogniz-
ing virtue and giving honor. The “grand rewards” ( praemia magna) of which
the suitors dream are those given in the marriage bed (pacta sui thori), from
which her fidelity banishes them to gawk and hope in vain. That means that sex
is now part and parcel of the discourse of ennobling love, and it is one of the
elements that entered necessarily with women.

Finally, the poem to Adela returns us to a major theme of this study: the
interchangeability of court, cathedral, convent, and monastery as a location of
ennobling love. In Baudri as in the Regensburg Songs, chaste love, however
earnestly or jestingly proposed, crosses most of the social bounds into which
the aristocracy divided. The tone and posture of the poems to the Countess
Adela and the nun Constance are very different. But both turn on a chaste love
sought by many men and held firm by the partners to a contract of special,
chaste, virtue-giving love.

The Regensburg Songs

* But the love songs from Regensburg suggest that women were not only the

passive tools of this strategy, but its willing instruments. The active role of
woman as man’s instructor in virtue and refined manners emerges strongly in
the Regensburg Songs (see Chapter 5). Female sexuality is the antagonist to
vestal virginity, and sexual pleasure denied is the pedagogic instrument of
men’s moral improvement. As with Baudri’s love poems to men and women,
here also the cultivation of love and poetry are closely bound together. As with
Baudri writing to Adela and “plaving” with Constance, female sexuality is the
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testing ground of virtue for the resisting woman and its inspiring force for the
seducing male.

The entire collection is illustrative of a new role of women in the joint
cultivation of love and virtue. Here we can limit the discussion to one poem
not previously analyzed.6! (See Appendix for English translation.)

A group of women send “gifts” to the Liege master. The gifts are consis-
tent with their sense of duty and their flaming love. The gifts they send are the
three Graces, the daughters of Philology and Mercury. They are gifts fashioned
from reason, not physical matter. The one is named Euprophore; she receives
good friends (or lovers? [bonos amicos]) with affable and courteous speech.s?
The second is Eugiale, who serves the guests thus received and attends to their
needs. The third is Basilea (or Basithea), the epitome of virtues, who enhances
all she does through her chaste and decorous behavior. Though they embody
intellectual gifts, coming from Mercury, the “father of genius” (line 8), they
are presented as a courtly welcoming team consisting of eloquence, courtesy,
and virtue.

These three have until now served the nuns at the Regensburg monastery,
who received them as tutors from Mercury. But now their schoolmaster needs
them, and they graciously give them to him. It seems that another group of
women is luring him. These competitors, whose “bodies are as vagrant as their
minds,” are called “hostesses” (bospitibus), presumably because they also wel-
come amicos. And so the function of the loose women answers to that of the
three Graces. Translated out of the allegory, the passage opposes prostitutes to
courtly ladies. To ward off the danger of seduction, the virtuous ladies send
their personal serving women to their teacher “for your intimate use” (in

_ contiguum usum). The slightly salacious hint in this phrase suggests that those
desires aroused by vagrant female bodies can more loftily be satisfied by the
products of eloquence and wisdom. It intensifies more than it dissipates the
erotic interplay of poetry and desire. They send these mind and body servants
on the condition that he lead a “special way of life” (vitam specialern —a close
relative, clearly, of the specialis amor Baudri offered to Constance and other
friends). He should avoid loose women and learn the lessons of the three
allegorical serving girls, who represent progressive stages in an ethical, courtly
education: from eloquence to courtesy to virtue. Virtue is what the Licge
master needs: “It is decorous for you serenely to venerate these three loyal
maidens? The waters of the hot springs of his home, Li¢ge, ought to warm
him with “that wholesome fire by which love of virtue should be kindled”
(cf. 18-20).

Here again, a lover is placed between sexual and virtuous love, and is
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urged in the direction of virtue. The sexual lure is imposed in a playful meta-
phor on the Graces. “We send vou these women for your intimate use” is a line
that Baudri or Constance might have written. It functionalizes woman’s sex-
uality as a lure to chastity and virtue. And that means the crude dualism of
whorelike, corrupting desire and virginal /matronly chastity is overcome.

Thisbe’s Wall: Passionate and Chaste Love in “Parce continuis”

A poem from the late eleventh century, “Parce continuis;’®? brings together a
number of strands in this discussion. It is a poem of love consolation.

The poet consoles a friend suffering the torments of a passionate love. Itis
cruel (saevus amor, line 59), related to the tragic love which destroyed Hero
and Leander (59-71), and ended Orpheus’s happiness (71-123). The poet,
who presents himself as a simple, unlearned lutenist,* opposes destructive
passion with good love and friendship. The latter gives pleasure through hon-
estas and passion through utilitas. It is a gesture well known in Baudri, the
lover of virginity, who longed for the purity of Constance’s body — the transfer
from the physical to the ethical. There is a form of love based on honestas,
which he proposes as an alternative to the storm-tossed passion of Ovidian
love. Turning from “lofty words,” like honestas, he names famous friends and
lovers who illustrate this kind of love: Nisus and Euryalus, Pirithous and
Theseus, Polvnices and Tvdeus, David and Jonathan, Pyramus and Thisbe. The
last couple seems a double breach in the logic of the list. It is male-female
friendship, and it ends tragically; killed by ill-fated love, they seem to fit better
with Hero and Leander than David and Jonathan.®® But this poet remodels
them into the representatives of chaste, virtuous love. They spoke with each
other, shared their “intimate colloquies,” through Thisbe’s wall. The wall
transmitted their conversations but not their kisses; it separated their bodies
but allowed their souls to pass through (47-58).

The poet makes the wall into a symbol of that which a generation of poet/
moralizers sought: the transformation of sexual into virtuous love. Thisbe’s
wall is virtue’s filter. It filters the body out and leaves only soul passion. It is the
magic threshold that turns Ovidian into Ciceronian lovers. Powerful alchemy,
it makes possible the inclusion of woman’s love in the all-male lineup of virtu-
ous lovers. It applies specifically to woman’s love. A passion of the soul was an
unquestioned given of male-male virtuous friendship. The conceptual tour de
force of the poets we read in this chapter—or of whoever was thinking the
thoughts they formulated — is the rehabilitation of the female and her incorpo-
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ration into the cult of ennobling love. Using the logic of this poem, we could
say that what we have observed in Constance, Adela of Blois, and the virtuous
women of the Regensburg convent, is the internalization of Thisbe’s wall, an
ethical posture that filters out carnal love and leaves only virtuous passion.

Constance of Brittany Woos Louis VII

A remarkable document shows us the love of women integrated fully into that
representative function that the all-male love of kings had had into the twelfth
century. It is a “love letter” written in 1160 by a Breton noblewoman, Con-
stance, sister of Duke Conan of Brittany, to the king of France, Louis VIL It
contains a proposal of love, of an exchange of love tokens, and of a love tryst.
The letter reads (in excerpt):

I wish your highness to know that I have long dwelt on the thought of you, and that
while many men have offered me many gifts of love, I have never accepted any. But if it
should please your generosity to send any token of love to me, who loves you beyond
what words can convey, be it a ring or anything at all, I would hold that more precious
than the whole world. . . . I swear to you that if fortune forsook me, I would rather wed
the least of your servants than become Queen of Scotland. I will prove this by my
actions. As soon as my brother, Count Conan, returns from England, I will come to St.
Denis to pray and to enjoy [#¢] your presence. Fare well. Your welfare is mine.%8

The letter was included in the official correspondence of the king in the collec-
tion of his chancellor, Hugh of Champfleury. Neither the king nor his chancel-
lor nor contemporaries presumably read it as indiscreet or even as sensitive. It
took its public, official character from its political purpose: it is a proposal of a
political alliance masking as a declaration of passion.5” What is important in
the letter for our purposes is the style of noble self-representation. Passionate
love is the idiom in which political goals cloak and proclaim themselves, a
structuring fiction within which a power- or favor-seeker can maneuver.

The discursive giver in this letter is courtly love (Peters and Kéhn). But
the social practice it is based on is the king’s love. Courtiers had desired,
wooed, and declared their love for their lords at least since Carolingian times.
In Constance’s letter the language and the motifs are new, but the custom is
not. For the first time in historical documentation a woman is cast in the role
of king’s wooer, passionate love is the proposed relationship, and the impor-
tant business of forging a political alliance is entrusted to the medium of a
woman’s love letter. This would have been impossible a generation earlier.
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Woman is now a public figure, her love can ennoble. In this letter, the love of
kings has become courtly love.

In the second half of the eleventh century we see the resolution of woman
as vessel of evil into woman the vessel of virtue. The temptress and seducer is
joined by the virtuous, decorous, ethically educated virgin, nun, matron, and
this pair is joined by the woman whose love and sexuality makes men virtuous.
The deficit of education and the burden of vice shifts from woman to man;
man recedes from the virile warrior armed against sexuality to the one in need
of moral instruction; woman advances from the ruin of man to his tutor in
ethics.

- The progress from temptress/whore to virgin/matron to passionate
soul-lover might suggest a structure of development of thesis, antithesis, syn-
thesis. But in fact the far cruder view of woman does not lose strength in the
course of the twelfth and early thirteenth centuries. The unresolved dichotomy
of incorrigible seductress and embodiment of courtly virtue remains common;
we find it in Peter Abelard®® and in architects of noble love as sophisticated as
Andreas Capellanus and Gorttfried von Strassburg.s® The important point is
not that the negative is dragged along with the new positive image, but that
there is an entirely new and unique image of woman created in the years
between 1050 and 1100: woman the vessel of virtue, soft wax to Goodness,
sensitive, loving and learning more intensely than hard-necked man.

What is discovered then is that the moral training common to cathedral
schools and spreading fast to the lay nobles is the instrument of taming and
controlling female “riotousness” Training in mores not only produces A+
students in women, but raises them into the master’s chair.

So love follows a development well known elsewhere in the society of the
late eleventh, early twelfth century: the behavior of the laity comes under fierce
attack,” and it is reined in by extending moral training from clerics to laymen;
women’s love is declared out of control and moral training is deployed to
control it, transferred from its original context, clerics, to laywomen. Disci-
pline (moralis disciplina, moves, moralitas) becomes a form of crisis control
in situations perceived as social crisis. The dynamics which account for the
spread of courtliness outward from the humanistically educated court clerics
also account for the rise of the image of woman as giver of virtue through love.

We know that lay noblewomen insert themselves into the game of court-
ship and create the social circumstances in which “virtue” and social rank
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become interchangeable concepts, so that the old Ciceronian notion of friend-
ship as love of virtue translated into “love raises the worth of lovers” Baudri
could make the virtue and chastity of Adela of Blois into the force holding
those many virtuous young men courting her in their place—and in place at
the same time. Guibert of Nogent early in the twelfth century says that noble-
women “rest their claims to nobility and courtly pride” on their “crowds of
suitors””! Clearly there is an affinity between the cultivation of virtue, the
dynamics of virtuous friendship/love, and the all-important establishment of
rank, prestige, and “worth” at worldly courts.

Monastic reformers and worldly clerics are at least in agreement on the
need to find curbs on the frivolity of the lay nobles, and the clerical humanists
at court, in cathedral or monastic communities, cast the great net of moral
discipline over men’s and women’s manners, modes of dress, sexual habits. The
catch of these fishers of frivolity is an ideal of the courtly gentleman and the
courtly lady. Whatever it may represent in the society which produced it, in its
literature the infusion of virtue into woman’s love is the construction of the
ethics of courtly love and of the noble damsel of courtly romance and love lyric.

PART 11

SUBLIME LOVE



7
Sublime Love

The charm of a love hedged in by all sorts of restrictions on the physical is a
peculiar mystery of the western erotic tradition.! To renounce what appears
essential to love gives love special allure. One strain of Western erotic poetry
made a virtue of refusal, restriction, sublimation, restraint, turned amorous
desire into the first step of a process of moral education. Leo Spitzer described
the sublime love of the troubadours with his usual elegance:

I had always believed that this love [“distant love™], wrapped in the mists of a dream,
was the most moving assertion of what I call the “amorous paradox” at the basis of all
troubadour poetry: love which does not want possession but rather pleasure in the state
of non-possession, amonr-Minne moved both by the sensual desire to caress the truly
feminine woman and by chaste distancing.?

The passage describes an exclusive ideal of love, so refined as to place it on the
borderline of the quixotic. Love that renounces the main object of desire
overcomes a human nature regarded as vulgar at best and sinful at worst, but it
projects love into the superhuman and the unnatural at the same time.?

The experience of the dreamer in Guillaume de Lorris’s Romance of the
Rose (ca. 1236) is a metaphor for a stage in the history of a sensibility: wel-
comed into an enclosed garden peopled with charming, gentle, and courteous
nobles, excluding any with vices, he is stricken with love’s arrows at the sight
of a marvelous red rose. As he reaches to kiss and take possession of it, a figure
springs up to defend the rose and send the lover onto a path of education and
refinement of manners with some vague promise of fulfillment at the end, a
promise wrapped twice in layers of mist (to borrow Spitzer’s phrase): once
the dream character of the vision and once the fragmentary state of the poem.
It ends with the infinite openness of the incomplete.

A love with an endlessly receding goal, which finds fulfillment only in
longing, striving, aspiration: however complex and unsystematic courtly love
may have been either in representation or practice, this was a prominent as-
pect. The purpose of this chapter is to show that the elitist sensibility that
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governs the experience and its discourse is not restricted to the literature
of courtly love.

Aclred of Rievaulx

Aelred of Rievaulx was born into a Scottish noble family. As a young man he
served at the court of King David of Scotland from 1124 to 1133. He had a
remarkable career at the king’s court, rising to become steward of the court
and personal adviser of the king, who placed him in charge of all the business
of the court, internal and external. The king placed many officials under his
charge. He became “as it were a second lord, an alternate prince™ Aelred had
the qualities appropriate to a courtier: he pleased all men in all things; never
showed rancor or resentment against any man, and though in a position to do
harm to many, he did good to all. Such an abundance of affability and benev-
olence (benignitas) met in him that no abuse, no slander could provoke him to
anger or revenge. He was “faithful in all things, friendly and welcome to good
men” And as a result he was loved by all. The king “loved him vehemently”

* and “embraced him in love”

To show Aelred’s gentle, conciliatory personality, the biographer tells an
incident where Aelred is slandered before the king’s court by a boorish knight.
He suffers the abuse patiently, shows no resentment, seeks no revenge, and in
the end makes friends with the knight, for which the king loves and favors him
still more.® The biographer says that Aelred behaved himself like a monk while
living in the world. But his qualities as courtier are those of a “second lord and
future prince”” He fits the mold of the beloved courtier who inspires the king’s
love, as do many others we have observed. But Aelred’s court service makes it
clear also that the love he was to formulate in his tract on Spiritual Friendship
was not exclusive to the monastery. Just the opposite: he brought with him to
Rievaulx from the royal court the capacity to love all without resentment and
to make friends out of enemies. This sensibility grew out of his renunciation of
early sexual misbehavior, which we now understand much better from Brian
McGuire’s study of Aelred.®

He also brought the major inspiration for Spiritual Friendship with him
from his worldly period. Cicero’s De amicitin was the great discovery of his
youth. He tells of the genesis of his work in the prologue:

When I was still just a lad at school, and the charm of my companions pleased me very
much, I gave my whole soul to affection and devoted myself to love amid the ways and
vices with which that age is wont to be threatened, so that nothing seemed to me more
sweet, nothing more agreeable, nothing more practical, than to love.?

Sublime Love TII

Then he found Cicero’s treatise on friendship, and was won over by its elo-
quence, profundity and charm. It opened to him a kind of friendship of
which—like the speakers in Spiritual Friendship—he did not think himself
capable. Its “law of friendship” brought some stability into loves which had
been vacillating, puerile, full of conflicts and driven by an ill-controlled sex-
uality. When Aelred discovered Scripture Cicero’s work paled. He wished to
love spiritually and now brought his readings of the Bible and church fathers
to bear to shape a doctrine of “chaste and holy love” (Prol. 6). As in Ambrose’s
De officiis, the classical tradition and Cicero are the foundation upon which a
superstructure of biblical and patristic texts is erected, with claims of the
typological superseding of classical through Christian. Alongside the many
Christian elements, quotations from Scriptures, from Augustine, from John
Cassian, Cicero remains the major inspirer of Spiritual Friendship.10

“Sublime love” and “sublime friendship” are Aelred’s phrases. One of the
speakers in his dialogue on spiritual friendship confesses himself “terrified
by the admirable sublimity” of true friendship, but Aelred urges its pursuit
nonetheless:

it is the mark of a virruous mind to reflect continually upon sublime and noble
thoughts.!!

We should hold firm to that last phrase in a critical study of the ideal: both
Aclred and his dialogue partners recognize the ideal and its difficulty of attain-
ment, but they do not consign it to the realm of the unreal. Pondering and
setting unattainable goals is the “mark of a virtuous mind;” and “virtue” con-
structs and pilots noble behavior.

Aclred defines spiritual friendship by setting it in contrast to carnal and
worldly friendship. Spiritual is based on similarity of manners, character, and
goals of good men (1.38). It secks no reward other than friendship itself
(1.45); the “dignity of its nature” and the feelings it inspires in the human
heart are its fruits. Friendship is the most valuable of human experiences. By its
charm it cultivates and nurtures all the virtues and repels vice. It is the source of
happiness for human beings (2.9-10). No deceit is possible either in charity or
friendship, but friendship is unique in that those bound by this special tie
experience all joys, all security, all sweetness, all charms (2.19). Friendship is
possible among good men and comes to full fruition in the best, since it
“springs from an esteem for virtue It excludes those who prefer sensuality to
purity (2.38).

Spiritual friendship matures out of a boyish affection which is “always
mixed with impure loves;” and which “obscures and corrupts the true charac-
ter of friendship” by drawing it to the desires of the flesh (2.58). “Wanton
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affection” (affectionis lascivia) must be governed by “the foresight of reason”
(3.130). Friendship begins in love (3.2), in “purity of intention, the guidance
of reason, and restraint through moderation” (2.59, trans. Laker, p. 84). It
responds to excellence and charm of character (3.4), and it is cultivated by
courteous and agreeable manners (3.88).

Aeclred ended his work with a reminiscence on two of his most intimate
friends.!2 It is an emotional passage illustrating “all the stages of friendship”
(3.120). The first of his close friends died young. He gave his affection to
the other when he realized what virtue he possessed.'® They became lifelong
friends. His self-discipline was admired by many and served as an example to
many. He became the “master” or “conqueror of his body™ (victor corporis).
His heroic self-mastery was to Aelred “a source of honor and delight* His
humility, gentleness, restraint, graciousness, and obedience bound Aelred to
him so intimately that he raised him from his inferior to his companion, from
companion to friend, from friend to “most cherished of friends” (“de amico
amicissimum facerem,” 3.122, ed. Hoste, p. 346). In another passage on culti-
vating friendship, he tells in more detail what qualities inspire it: “affability in
speech, cheerfulness of countenance, suavity in manners, serenity even in the
expression of the eyes”!® The admiration and the proof of virtue are followed
by a period of testing. The friend shows his frankness, honesty, loyalty, and his
willingness to criticize Aelred. Aelred reveals to him the “secrets of my inmost
heart;” and he guards them well:

In this way love increased between us, affection glowed the warmer and charity was
strengthened. (3.124)

Seeing him advance so in “virtue and grace,” Aelred promoted him to sub-
prior. That is, having started in mutual affection, the friendship bears fruit in
utilitas, just what Cicero had claimed for true friendship. The friend both
receives and gives the benefits of utilitas. He wards off scandals and exposes
himself to dangers to protect Aelred (3.125). He was “like my own hand, like
my own eye . . . the refuge of my spirit, the sweet solace of my griefs” (3.126).

When virtue, discipline, bonestas, and utilitas coalesce, the highest stage of
human friendship is reached. Aelred perorates:

Was it not a foretaste of blessedness thus to love and thus to be loved; thus to help and
thus to be helped; and in this way from the sweetness of fraternal charity to wing one’s
flight aloft to that more sublime splendor of divine love, and by the ladder of charity

now to mount to the embrace of Christ himself. (3.127)

The affection of the beloved friend as a foretaste of the love of Christ—we have
seen the idea in Alcuin. That foretaste is savored at the end of a long process of
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discipline and acquisition of virtue. The rise along the “ladder of charity”
passes from “fraternal charity” to a “more sublime splendor” The ascent is not
only hierarchical, but elitist. Ir advances from less to more selective friendship,
“to which here we admit but few” (3.134).

This distinction between fraternal charity and a “sublime” form of love
that will be realized fully in heaven, is fundamental to the work. Sublime
friendship is something different from monastic charity —and higher:

in the perfection of charity we love very many who are a source of burden and grief to
us, for whose interest we concern ourselves honorably . . . sincerely and voluntarily, but
vet we do not admit these to the intimacy of our friendship.'6

At another point Aelred recalls a recent walk through the cloister, where he
saw the brothers sitting together “in a loving circle” as if among the amenities
of paradise. He was filled with joy at the thought that there is not one among
them whom he does not love or by whom he is not loved (diligerem, diligi).
And vet, asked by Gratian whether he has taken them all into his friendship
(amicitin ), he denies ir; thev are not his “friends” in the higher sense:

We embrace very many with every affection, but vet in such a way that we do not admit
them to the secrets of friendship.!”

The distinction is significant: dilectio, omnis affectus, embraces all, but amicitia
excludes most. Again, after this comment, his interlocutors despair of attain-
ing that higher, more sublime kind of friendship:

Walter: “This friendship is so sublirrie and so perfect that I dare not aspire to it

Aelred faces the problem that all writers on friendship faced: love and
friendship have two faces, one social, practical, looking to community interest,
utility, self-interest; the other “pure,” disinterested, rooted in the inexplicable
attractions and affinities that draw and join one person to another. The affec-
tion that Aelred feels when he looks at all his assembled brothers, is practical; it
is the “glue” that holds the community together and assures a peaceful life, and
while it is close to the pleasures of paradise, it is different from that exalting
friendship based on virtue and giving virtue, from which also ultimately “use-
fulness” comes; the latter is personal and special.!?

Sublime friendship rises above the social setting. Aelred is far from seeing
it as a communal characteristic of monastic life. On the contrary, intense per-
sonal friends are chosen by virtue, not social order: “You see, therefore, that
friendship cannot exist except among the good”?° This formulation may even
have been read by Aelred’s fellow Cistercians as creating an elitism set above
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the spiritual elite of membership in the claustral community.2! The dialogue
stresses how rare and nearly unattainable spiritual and sublime friendship is.??

A “sublime” ideal of love and friendship with many common features
emerged in the various orders of the nobility, lay, clerical, and monastic. The
more general term, “sublime love;” seems preferable to “spiritual” which mod-
ern readers associate with “monastic” friendship. A comparative approach to
the various representations of friendship in the twelfth century would be use-
ful. Restricting the discussion to a single social order one can easily lose sight
of the forest for the trees. Of course, monks loved each other differently than
knights and poets loved ladies. But there were also broad, shared conceptions,
which tend to get lost to view because of the methodologically sound wish for
sharp and narrow focus. The Regensburg Songs make clear that it can in some
cases be bad methodology to make assumptions about the rigorous mainte-
nance of boundaries between ideals of the nobles in monasteries and worldly
communities.?? The defining point is not a unilinear social order, but a single
conception of love based on virtue branching into various orders that gives
coherence to ennobling love.?*

Andreas Capellanus

Andreas Capellanus served at the same level of society as the young Aelred.
Both were kings’ chaplains. Andreas was in the service of the king of France. A
few years after Aelred completed his work on spiritual friendship, Andreas
wrote a tract called De amore.25 It is a peculiar and difficult work, so shot
through with contradictions that it is tempting to read the whole thing as
ironic.26 One of the strangest of these contradictions is the general structure of
the work: in the first two books he instructs a young man named Walther in the
art of love, and in the third book he tells him to renounce the entire wicked and
dangerous doctrine of the first two, reject women, and remain chaste.?” This
kind of dissonance repeats well into the fabric of the “lessons” of books 1 and 2,
and makes it impossible to speak of “Andreas’s” conception of love, or to derive
a consistent doctrine of “courtly love” from this work. It is a jumble of senti-
ments explaining, defining, arguing about the refined love of the nobles.

But self-contradiction is something different from self-cancellation. The
sentiments expressed in De amore stand as part of a conceptual arsenal at the
disposal of men courting women and of women warding off seduction. It is of
immense value in the study of courtly love. It shows us the panoply of senti-
ments and concepts that clustered around it, including the stark, ascetic rejec-
tion of it.
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In a dialogue between lovers at the end of book 1, a cleric (whose stand-
ing is nobilissimus) distinguishes between “pure love” and “mixed love™:

Pure love s that which joins the hearts of two lovers with universal feelings of affection.
It embraces the contemplation of the mind and the fecling of the heart. It goes as far as
kissing on the mouth, embracing with the arms, and chaste contact with the nude lover,
but the final consolation is avoided, for this practice is not permitted for those who
wish to love chastely. This is the love which anyone whose way of life is loving ought to
embrace with all his strength. For this love always experiences growth in itself con-
stantly. . . . The more one draws on it, the more one tries to obtain. This love is
recognised as having such virrue thar the source of all moral worth derives fromiit. . . .
God sees in it only a minor offence.2®

Mixed love is essentially the same, he goes on, except that it “allows outlet to
every pleasure of the flesh” and wanes soon after indulged. This was the voice
of the wooer.?* The woman courted responds first with amazement at the idea
of pure love:

You utter words strange and unknown, words which one can scarcely account credible.
I'am startled thar in anv person such abstinence of the flesh has been observed, that a
man was ever able to curb the onset of pleasure, and repress the urges of his body . . .

then ends by approving it strongly (and mixed love along with it):

But if a man were found to practice chaste love . . . I praise and support his resolve and
account him most worthy of every distinction. (1.477, pp. 181-83)

I have highlighted chaste love because of its clear resonance with expres-
sions of chaste love, special love, sublime love, passionate friendship in works
discussed earlier. It requires a self-mastery of which few are capable and creates
a category of noble victors over the flesh alongside the victor corporis Aelred
admired, his friend Geoffrey. It is the source of merit, it marks a man or
woman as especially virtuous and stretches virtue to that point where it seems
unattainable to some and absurd to others.3 But even the gesture of mocking
rejection operates within a structure that creates an elite of the spirit. In court
society no less than in Aelred’s view of friendship, “it is the mark of a virtuous
mind to reflect continually upon sublime and noble thoughts>

I do not mean to suggest that it is a dominant conception or a paradigm
of good love in De awmore. A romantic love based on renunciation of the flesh is
highlighted in a few passages, and in each Andreas or his speakers also approve
physical love, setting it only slightly lower in value.

The mainstream of amorous customs through all the orders of the nobil-
ity was ennobling love. For all the difficulties of reading Andreas’s work, it is
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easy to show that traces of an older paradigm remain present in it. Those traces
are especially evident in chaste love and love based on virtue, arising from
virtue, and conferring virtue. Love, says Andreas, banishes greed and confers
“nobility of manners” even on the lowborn. It “invests a man with shining
virtues” (1.4.1, p. 39). Love is the source of all virtue and goodness:

No good or courtly deed on earth is performed unless love is the source from which it
springs. Thus love will be the beginning and fount of every good. . . . no man will be able
to perform good deeds except under the compulsion of love’s persuasion. (1.6.49~50,

p-53)

The idea persists throughout the work.?! It was worth quoting the above
passage because even given its apparent extreme exaggeration, it points back-
ward to Ciceronian friendship, sideways to sublime friendship, and forward to
what I will call the “grand amatory mode” of noble behavior in the late Middle
Ages and beyond (see Chapter 15). It is one of those “unattainable” notions
and “sublime and noble thoughts” of which Aelred said that it is “the mark of a
virtuous mind to reflect continually upon.”

Love derives from virtue, creates virtue and noble manners, and accord-
ingly, it “raises the worth” of the lover:32

Though all good things manifestly derive from women. . . . To men who perform good
deeds they must show themselves in such a light that the worth of such men seems to
grow in every way from virtue to virtue under their gaze. (1.6.403, p. 159)

The phrase, “the worth of men grows” in virtue through love, is important —
long recognized as such—and we will look at it in its broader context in the
following chapters.

Aelred and Andreas are prominent formulators of aristocratic ideals
of sublime love and friendship. The common features of their ideals, their
grounding in virtue, their source in Cicero, are clear. The transmission and
assimilation of a classical tradition within two strains of noble culture is a given
of the social situation of their authors: both were trained and educated as royal
servants, and they brought a classical education to bear in defining the shared
concept of sublime love in different ways for different social settings.

8
Love Beyond the Body

It seemed useful to juxtapose Aelred and Andreas as two formulators of love in
different social settings with a common social background and many common
points of what both of them call “doctrine” The resonances between De spiri-
tali amicitia and De amore are evident. But the comparisons can be drawn more
broadly, and in mapping the extent of “sublime love” it seems appropriate to
follow some of its central conceptions and try to illuminate points of com-
monality where they have not been seen. One of the most broadly shared char-
acteristics is the idealizing of a love that overcomes the reliance on the body.

Chaste Love, Pure Love

The capacity to love and remain chaste is one of the sources of “value;” “virtue”
“worth” in ennobling love. Abelard argues that the virtue in chastity varies
directly with the strength of the desire it resists. Chastity in a cold and frigid
person has no value.!

Against this there is a form of “virtuous” chastity in Christianity that takes
its strength from demonizing desire: the chastity of the desert saints. Ascetic
chastity renounces love and stifles emotions. It also denies humanity. Richness
of experience, affirmation of humanity, and ambiguity result when chastity
intensifies love, longing, passion. “I am chaste; therefore I do not love” is
something very different from “I love, but chastely” The greater the affirma-
tion of Eros, by Abelard’s logic, the greater the act of self-mastery. Eros easily
stifled is a trivial force. A daunting opponent makes the conquest of the body
admirable. John of Salisbury admires Socrates because he was wanton by
nature, but he subdued and controlled his lust, correcting it by “philosophy
and the exercise of virtue”

The denial or demonizing of Eros is common prior to the twelfth century.
That denial is implicit in the letters and poems speaking the language of the
erotic without crediting Eros. It is implicit in the marginalizing of human
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erotic experience in the reading of the Song of Songs in earlier medieval
exegetic traditions, which made that love song into an allegory of the relations
of the church and Christ. Bernard of Clairvaux framed it differently, declaring

it “a marriage song of chaste souls in loving embrace™ Without Eros the

matter of the song remains matter; but its activation transforms the matter
into energy. That key interpretive phrase (“chaste souls, loving embrace”)
takes its tension from an agon in progress between love, desire, embraces,
marriage and their natural ends, and a spirituality that wants to appropriate the
natural, raise it up into the spiritual, take its sufferings, passions, and delights
into a higher realm where the erotic regains — not only innocence — but hero-
ism and sanctity.*

That is, I believe, one of the most powerful attractions and moving forces
of sublime love: the higher return to innocence, sexuality transformed into
strength and spirit, shedding the body but retaining all its tensions and dy-
namics. Sublime love allows the staging of relationships in what appears a
prelapsarian world of passion unencumbered by sexuality, or rather, including
a sexuality “purified” of the physical by some act of moral conquest that creates
complete freedom, openness and frankness in the realm of desire — as conquest
in battle creates peace — eliminates guilt, humiliation, degradation, all the dan-
gers of earthly passion.

I do not find the formulation “chaste love” commonly in the early medi-
eval sources on ennobling love. This may have to do with the silence on
sexuality in all male love. The stress on chaste love in the Cambridge Songs
refers exclusively to female-male love (see Chapter 4).

Around 1125 a learned German cleric named Ulrich of Bamberg wrote a
work he called Ars dictaminis. It is a letter-poem-tract written to a friend
named Godeschalk in the tone of Ciceronian loving friendship common to
cathedral communities.> He frames one of his many declarations of love in
some verses drawing on the language of love poetry (p. 155, lines 21-22):

. . . Chaste love [for you] always tended to grow within me just as the green leaves
grow on the elm tree in springtime.

... michi . . . castus amor tantum consuevit crescere, quanturm
Vernis temporibus viridis se subicit alnus

“In spring when the trees turn green, chaste love awakens in me”: that is not
exactly what the lines say, but it renders the tension on which they are built:
the “Natureingang” introduces songs of love, as it does here, just a different
kind of love. Chaste love appropriates the language (and, here, genre) of
romantic love, wraps itself in its poetry. It is an assertion of a higher form of
romantic love, and a provocation.

Love Bevond the Body 119

Whatever the social practices were behind its expression, chaste love was
admired in poetry and letters from the eleventh century on. The “Thisbe’s
wall” effect is at work filtering out the “savage” elements of passion. Baudri is a
good example of the tensions between passion and restraint. He likes to titil-
late the recipients of his letter-poems with suggestions of physical love, then
recede into the ambiguous language of “special” or “chaste” love. He writes to
his friend Galo in this teasing mode and explains,

While I joke and jest to keep myself busy,

My pen and my joking have exceeded moderation.
I write to bovs and girls as well

As if a young man’s love were torturing me.

The ironic muse made him do it, in effect, or rather made him say it; what he
did was innocent:

But life played as a game shuns the acts of the game.. . .
1t the ironic muse for me, but the chaste life for this ironic man.
{no. 193, lines 97-107, ed. Hilbert, pp. 257-58)

Dum iocor et nugor, dum taliter otia vito,
Excessit calamus et iocus iste modum.

Ad pueros scribo nec pretermitto pucllas,
Tamquam torruerit me juvenilisamor . . .
Sed mihi iocundo Musa jocosa placet . . .

Musa iocosa michi, ser vita pudica iocoso.

He talks the talk of love, but lives chastely — this is essentially the relationship
he offers to Lady Constance:

Let our hearts be joined but our bodies remain apart,
Our deeds be chaste though our words be lewd. (no. 200, lines 45-46)

Their “special love has no traffic with the flesh nor with illicit desire; Baudri
calls himself the “lover of her virginity” (amator virginitatis), using an ironic
formulation that neatly joins an illicit agent to a licit object (lines 79-81). And
Constance’s answer asserts her past and present commitment to chastity and
takes up Baudri’s formulation, “May chaste behavior commend our playful-
ness” (no. 201, line 122).

The women of the Regensburg Songs played the same game, sending
(allegorical) womenservants to their teacher for his “intimate use” who “shed
lustre on their actions by their chaste and upright behavior

‘Twwo poems in the Carmina Burana (=CB) treat the theme of chaste love.
CB 59 is set in springtime with a group of virgins sitting beneath a grove of
linden trees on a splendid day while the birds sing and the flowers bloom.
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They debate “the secrets of Venus” with such decorum that Dido herself might
explain her demise without expecting abuse from them. The poet wanders
through this vale and at the sight of the beautiful women is struck with an
arrow from Cupid’s bow. In their discussions of love the question arises,
which kind of love has greater propriety and dignity, chaste or unchaste.”
Flora, the friend of Phyllis, answers, “There is no comparing a woman who has
loved lasciviously to a chaste woman?” The goddesses Juno, Pallas Athene, and
Diana affirm her judgment: “He who loves a chaste woman is more happily
inflamed with that honeyed nectar than one who loves insatiably” The poet
joins in to acclaim the judgment. Unchaste love has no proponents. The ten-
sions of passion and chastity are clearly in place in the structure of thought and
expression: “flagrabit felicius castam amans”; the flames of passion can be
directed at a chaste woman with the result of greater happiness.

Carmina Burana 88 is close in form, style, and theme to the poem just dis-
cussed. Its refrain runs, “I take love’s consolation coupling with a virgin; I
plough withoutseed, I sin without fault”® The poet begins by telling how great
the power of love is, which enchains even the gods. He himself is inflamed with
love for a virgin named Cecilia. He “plays™ with her, but as the ward of her
inriocence; the “lily of her chastity” remains fresh. He shuns the voluptuous
ways of corrupt women and prostitutes. He calls for a “delicate” and decorous
game appropriate to the delicacy of their age. Not that he wants to forgo love:

I want only to play this game,
that is, to contemplate,

to speak, to touch,
at last to kiss;

. but the fifth stage, the act—

don’t even think it.?

Chaste love is fairly common in vernacular literature.!¢ It is, like most
themes of courtly love, a disputed point. Courtly love is not a doctrine, but a
large grid crisscrossed with conflicting opinions.!! The lady of Aimeric de
Peguilhan promised him a night together if he would content himself with a
kiss.12 An Old French debate poem discusses a case where a lady promises her
lover to reward his loyal services by sleeping with him naked for a whole night,
but to restrict her lovemaking to kisses and embraces.!® The debated question
is, who serves the other more by this restraint, the man or the woman? The
“Breviary of Love,” a kind of Summa of love by a Franciscan “Master” Er-
mengau (1288), mentions chaste love as a force that improves a man who
knows how to master his desires, turning “carnal impulses” to the service of
God and moral improvement.}*
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Andreas Capellanus claimed that chastity is one of the benefits of love.!5
The commentary on the Echecs amourenx explains “true love™:

[true love] makes true lovers live as if they were chaste; for he who loves truly and
faithfully has fixed his heart and mind so intently on the loved one that he could not
wish for another, no matter how beautiful she might be. . . . Thus do worthy lovers
incline to a number of fine qualities, and thev abound in good conduct, as lovers
themselves frequently assert. ¢

In chaste love, it is clear, the point is not to renounce desire, but to stoke it
and inflame the lovers, to maximize desire so that the victory over it will
appear all the greater. This could only appear quixotic to a culture that had lost
the sense of the many uses of the erotic and of love as a means of moral
perfection. Of course it is natural to consummate desire brought to the border
of consummation. But in a society that saw the contest against nature as an
essential part of moral training, what is natural is vulgar.’” To succumb to
nature was common — peasants and animals did it regularly — to overcome it
rare, and that meant, admired and valued. It is probable that chaste love itself

was on the curriculum of smoralitas. We noted earlier the passage in an accessus
to Ovid’s Heroides:

We assign this work to moralitas because it is a teacher of good manners. . . . Its ultimate
purpose is to commend chaste love by showing its value.’8

The value of chaste love was honor, virtue, good conduct. Christine de Pizan

argues in her polemic against Jean de Meun’s version of the Romance of the
Rose:

You [Jean de Meun] presume that all in love seck happiness in striving to lie with their
ladies. Not so. . . . A goodly number have loved faithfully and wholly who never lay
with them . .. and whose principal purpose in loving was to render their conduct more
worthy. And for that love they became valiant and renowned.!?

Practices of chastity became common among medieval nobles in the con-
text of marriage.?® Bur these practices belong only on the periphery of this
discussion, since they do not operate on the dynamic of chastity stimulating
passion, passion enhancing chastity. Women who take vows of chastity in
marriage are no longer in love in the same way as courtly lovers practicing
“pure love” But one historical figure who (along with Christine de Pizan)
seems to confirm the conception of chaste love as a courtly form is Thomas
Becket.?! As a young courtier at the court of Henry I and Eleanor of Aqui-
taine, he practiced many “courtly frivolities” court manners, games and pas-
times, hunting and chess. He was “proud and vain,” John of Salisbury notes,
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and “on occasion, he foolishly took on the appearance and spoke the words of
lovers, though for chastity of body he was admirable, indeed a model”:

etsi superbus esset et vanus, et interdum faciem praetenderet insipienter amantium et
verba proferret, admirandus tamen et imitandus erat in corporis castitate.??

This is a good passage to note in the discussions of courtly love. It is not
imaginative literature and it does not glorify and idealize love at court; just the
contrary: Becket’s behavior is “foolish It is critical of the ways of lovers at
court —and so has a high documentary value for an argument that lovers’ ways
were practiced at court. It shows us the possibility of combining lovers’ ways
with chastity. John also says that Becket “assumed the face” of lovers. He may
want to stress the shallowness of the game in Becket’s case, but just as possible
is that John recognizes the staged, ritualized, public performance aspect of love
customs at court.

Distant Love (Amour lointain)

THE Di1sTaNT LOVE OF THE TROUBADOURS, ROMANCIERS,
AND MINNESINGER

A thirteenth-century biographer of the troubadour Jaufré Rudel wove a ro-
mantic legend out of the matter of Jaufré’s poems. The poet fell in love with a
distant lady, the countess of Tripoli, so the story runs, without ever setting eyes
on her. Pilgrims from Antioch spoke so well of her that he loved her just from
these reports. He began to compose songs to her and conceived such a desire
for her that he took the cross. On board the ship to the holy land a sickness
overwhelmed him, whether from love or another cause the biographer does
not say. When the countess heard that the poet was near death for love of her,
she came to his side in an inn in Tripoli, embraced the dying poet, who expired
in her arms. She had him buried with great honor, and then herself took the
veil, so moved was she by grief at his death.??

It is the legend-making mode of a powerfully romantic imagination. The
biographer had his inspiration in Jaufré’s poems of “distant love?* Three of
his seven extant songs tell of his love for a woman in a distant land. In their
power to suggest connections, to set up resonances and associations between
elements of the poem not obviously related, they are highly evocative. In the
poem “Lanquan li jorn son lonc en may” bird song from afar enchants the poet
and stirs the memory of his distant love.2 He wanders over the meadow, but is
so bent by melancholy that neither poetry nor the hawthorn flower brings
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more joy than winter’s ice. No love will ever give him joy again, unless it is this
distant love; there is none better or more noble. So true and pure is her worth
(sos pretz) that he would seek her out even if he had to live in exile in the
kingdom of the Saracens. But how can he? The roads are so long and the ports
so many. God, having created distant love, now should also give the poet the
strength to seck and find her. But the barriers, both inner and outer, are great.
A prophecy has it that Jaufré’s fate is to love and not be loved.

The woman’s indistinctness is ghostly. She has no face, no body, no iden-
tity. There is not even that report from pilgrims about her goodness that gave
her some moral contours in the Vida of Jaufré. He knows that her worth is
high, and this draws him. But since distance and fate thwart him, the love,
good and noble in itself, is circular; the desire diffuses — without evaporating.
“Love from afar” turns back on itself and takes on qualities appropriate to the
lady: it, this kind of love, is good and noble; God has created it and adminis-
ters it. As the lost joy of the bird song hallows melancholy, so the lost love of
the woman hallows desire. Love ends and is perfected in desire. “I cannot love
the lady I desire,” the poet’s resignation implies, “but the thought of her worth
makes me love desire itself” That states the paradox of the troubadour love
that Spitzer referred to in the passage quoted earlier.

“Distant love” is a widespread motif in Western literature,?6 particularly
popular in courtly literature of the twelfth and thirteenth centuries. Marie de
France’s Lay of Lanval begins when a mysterious damsel summons him and
declares she has come from a distant land seeking him out because, without
ever seeing him, knowing only his reputarion, she has been seized by love for
him, and she offers him her love on condition that he be brave and cour-
teous.”” Likewise in the anonymous Old French “Lay of Melion” the hero
meets a damsel in the forest who has come from Ireland to seek him out,
having fallen in love with him upon hearing him strongly praised.#

The motif is very common in vernacular literature, French and German.?®
Significant in the German sources is that the motif is pre-courtly. The bride-
quest epic Konig Rother (ca. 1160) employs it. A queen hears tell of the “vir-
tue” of Rother and begins to love him before ever seeing him:

The maid heard so much of him that she began to love this virtuous man in her heart
with all her senses. Still at that time he was a stranger to her.3

The early date of the work means that the mortif of distant love did not enter
German courtly literature along with the other elements of courtly love. In
Konrad von Wiirzburg’s adaptation of the romance of Partonopeus de Blois
(mid-thirteenth century), the fairy Meliur tells Partonopier how she was
seized with longing for him at the report of his excellence:
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“They reported that your pure virtue is so refined and so famed that you would suit me
as husband both in public and private. . . . This kindled a fire of longing in my heart.
And so I would not let up whatever might become of me until I had seen you with my
own eyes and admired this paragon they described to me.?!

The motif is common in Minnesang. A few lines of a poem by Meinloh
von Sevelingen strip it to the essentials: When I heard you praised, I would
like very much to have met you.

Because of your many virtues I set out wandering until I found you.3?
Reinmar of Hagenau likewise falls in love upon hearing a lady’s reputation:

A tale that I heard of her has conquered me. I heard that she is a woman who knows
how to bear herself beautifully.®?

Walther von der Vogelweide sings to his lady, “I hear so much of your virtues
that I will always be prepared to serve you” (43, 9—10).

TaE Distant Love oF CLERICS AND MONKS

The poems and narratives of distant love give a literary setting to a conception
that was as widespread as the idea of ennobling love. The stance of love of
virtue, love of reputation, love before first sight, had been widely appropriated
by aristocratic society as a scenario of amical and amorous self-presentation.

: The extravagant spirituality of Ciceronian friendship formulated and reg-
ularly provided the conceptual language of a distant love. Friendship that
springs from “an inclination of the soul joined with a fecling of love” (De
amicitia 8.27) can be completely divorced from physical presence. Since it
aims at virtue, reputation alone can inspire it:

there is nothing more lovable than virtue, nothing that more allures us to affection,
since on account of their virtue and uprightness we in some sense love even those
whom we have never seen. (8.28)

Since the soul can love over a distance, how much more powerfully it is stirred
in the presence of virtuous and good men “with whom a close intimacy is possi-
ble?” (9.29). For Cicero presence is not necessary, though it can intensify a dis-
tant friendship. This is different from the exorbitant idealism of Jaufré Rudel
that envisions no “more noble or better” form than distant love. But Cicero
certainly competes for extravagance on the score of spiritualizing friendship
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and removing it from dependence on presence. Real friendships, he claims, are
eternal (9.32). Love of true virtue creates a life after death:

For me, indeed . . . Scipio still lives and will alwavs live; for it was his virtue that caused
my love and that is not dead. Nor is it only in my sight and for me, who had it
constantly within my reach, thar his virtue lives; it will even shed its light and splendour
on men unborn. (27.102)

This spiritualized love from afar loomed as a motif in Latin letters and
poems from late antiquity.3* Alcuin played around the idea of love from afar
without quoting Cicero directly.® His poem to an absent friend lamented that
“A distant land denies him to my sight” (see Alcuin’s Carmen 55 in Appendix).
To Arn of Salzburg he wrote that “Neither sea, nor land, hills nor forests or
mountains / May stop or hinder the way of him” whose love overcomes such
barriers (see Appendix). Even in his absence he “shines brighter than trea-
sures,” and the poet seeks with his whole mind and will to restore his presence.
Though he cannot have him present, the love that joins them “is neverending”
(see Chapter 3).

Cicero’s claim that love of virtue makes us love those we have never seen
was available to structure that emotion in the Middle Ages. The student A. of
Worms had broken off friendship with his teacher Wolzo in the 1030s referring
to Cicero:

Up to now [ have loved vou for vour virtue, which makes us love even those we have
never seen, as Cicero teaches. (Worms Letter Collection, no. 60. See Chapter 5)

It is probably inherent in the medium of the letter that it favors the expression
of “love from afar” in a culture of friendship. Alcuin stated it:

For this purpose letters are written . . . so that presence may arise in the love of souls,
where there is absence of bodies because of the distance of places. (Epistola 113, to Arn,
p- 166, 1-1t.)

Anselm of Bec wrote (ca. 1074) to a high noble lady named Frodelina:

Ever since I became aware of the odor of vour good reputation which has spread far and
wide like a sweet perfume, I have longed to make myself known to vou . . . that I might
deserve . . . to gain vour friendship.?

He proposes a “mutual love” and calls her “most beloved lady” because [you
are] “most outstanding in the merits of vour life” Anselm’s love is clearly
detachable from physical presence; he sent expressions of love to people he did
not know: “I see vou as the sort of person I must love. . . . T hear about you as
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the sort of person I must long for. . . . Wherever you go, my love follows you;
and wherever I stay, my desire embraces you?”
Baudri of Bourgueil wrote to a certain Odo:

A brother has reported . . . that you love me ardently, and that having seen me once, you
carry me in your heart 38

To a young man who sent him a poem of praise he wrote, “Though I have
never seen your face, I gather you into my whole mind and I frequently
imagine your ruddy face” (Carm. 10, ed. Hilbert, p. 41, lines 13-14).

Hildebert of Lavardin while bishop of Tours introduced himself to Ber-
nard of Clairvaux and asked for his friendship:

Though we are separated by some distance in space, still the news has reached us . . .
how entirely you have shown yourself a cultivator of virtue and enemy of the flesh. . . .
In your life the prize of virtue is evident. . . . We have desired with great desire to be
ushered into the sanctuary of your friendship.*

Bernard himself wrote of a monk named Godwin:

Can the necessities of place and physical presence curb the freedom of those who love
one another? I know that neither space nor distance, neither death nor absence can
separate those moved by one spirit and joined by one love.#0

He declares to Abbof Robert of St. Aubin:

_ Though your face is not known to me, your reputation is. . . . By your reputation, I
confess, you have crept into my heart . . . so that . . . the most soothing memory of you,
my sweetest brother, so lures me away from my other occupations that I wish to rest

“sweetly there. And yet the more I give myself to your memory, the more avidly I long
for your presence. (Epist. 204, Opera 8. 63)

Nicholas of Clairvanx, once the secretary of Bernard, wrote to Peter of Celle:

Before I ever saw you, I loved you, and the beginning of my love was the report of your
piety and the things I heard of you from others. (Bk. 2, epist. 62, PL 202, 490)

The phrases that these writers use to introduce and ingratiate themselves
would not be out of place, with a few appellations appropriately changed, in
the speeches of wooers in in Andreas’s De amore, the work in which the Latin
and the vernacular traditions of ennobling love meet most closely. The man of
higher nobility speaks to a noble lady:

What I longed in my soul to see before all else I am now allowed to gaze upon with my
eyes . .. Nor is it any wonder that I was moved by so powerful an urge to see you and
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tortured by so strong a desire, since the whole world sings the praises of your virtue and
wisdom. And in parts of the world bevond numbering there are courts which feast on
reports of vour virtuous character as if on some physical food. (1.6.322-23, p. 133)*

“Distant love” provided a scenario as distinct as any we have seen yet. It
was at the disposal of wooers of men and women, be they monks, clerics,
bishops, or lay nobles. It was part of a widely diffused inheritance from ancient
friendship, memorably formulated by Cicero, which raises the experience of
friendship into the spiritual by making it a response to virtue in another. But
the medieval nobles, with a particular admiration for “sublime and noble
thoughts™ and the vernacular poets with an increasingly hectic romantic imag-
ination gave the scenario a cast of longing, suffering, even dying in deprivation
of the never glimpsed beloved that it had not had in antiquity or clerical
culture. But it is also clear from contemporary wonderment at the motif that
its use was highly restricted. It represented a claim to especially sharp moral
evesight in the vision of the heart. Many may have wished for it, but few will
have claimed it. Therefore we find it in the letters of men who have in fact
acquired a reputation for virtue and in a legend-making literature that fash-
ioned its heroes and heroines into paragons.

The “distant love” of the troubadours is an element of courtly love poetry
that appears most removed from “reality;” most fairy-tale-like, most impene-
trably “wrapped in the mists of a dream” But in a noble society whose forms of
social intercourse were set in part by Ciceronian ideals of friendship, and
whose modalities of communication were those of an epistolary culture, it is
also a widespread mode of conceptualizing and formulating the first approach
to an admired person.*?
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Sleeping and Eating Together

Chaste and virtuous love were performed or performable gestures. There was
an articulated vocabulary of acts publicly proclaiming love. Some of them can
still be seen, for instance in the iconography of Christ and St. John.! The
gestures conventional in secular society constituted rituals of peace-making
and made their way by this route into historical documents. Prominent among
them are sleeping and eating together.

Gregory of Tours (d. 595) tells of the conflict between two nobles in
Tours, Sichar and Chramnesind, who were reconciled after a blood feud and
made public show of the magna amicitia they formed: “They loved each other
[diligerent] in mutual charity so much that they frequently ate together and
slept in the same bed 2 Nithard (d. 845) refers in his Historiae to two kings who

- enjoyed such #nanimitas and concordia that they took their meals together and

slept in the same house.® The story retains the representative force of the ges-
ture, sleeping together, even though it does not place them in the same bed. The
intent is to show profound concord. We already referred to Otto ITI, who loved
his cleric Tammo so much that they “wore the same clothes and at table ate from
the same bowl, joining their hands together when they met in the dish*
Adalbert of Prague became Otto IIP’s “sweetest chambermate™; they were
together day and night and slept in the same room, because “he loved him™®
The practice of sleeping and eating together, it is clear, goes back to the
early Middle Ages.® It probably was widespread as a gesture of reconciliation

-or simply of favor.” At least it is presented in the above texts with the lack of

highlight of a gesture that is perhaps admirable but not unique, certainly not
open to criticism. None of the writers who observed it felt any need to ward off
suspicion of any kind. It was presented in that same wrapping of innocence as
Carolingian passionate friendship: a meaningful gesture, but not sexual. It
retains this character in the love of Richard Lionheart and Philip Augustus,
who sealed a peace treaty by loving each other, eating and sleeping together,
and the gestures did not provoke disapproval or apology, at least not from the
chronicler Roger of Hovedon. It was still something like a royal prerogative, a
grand gesture to a favorite or a former enemy.®
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But a sense of shame and potential blame does emerge in other witnesses
from the twelfth century. John of Salisbury was still speaking the language of the
archaic gestures of favor when he described his relation to Pope Hadrian IV:

I was closer to his heart [than either his mother or his half brother]. Indeed he used to
declare, both in public and in private, that he loved me more dearly than any other
mortal. So great was his esteem for me that as often as he had the opportunity he took
pleasure in revealing to me his innermost conscience. Even after he became Roman
pontiff it was his delight to have me ear with him at his very own table, where, against
my protestations, he willed and ordered that we use together a common cup and plate.?

Chaste though the joining of lips and hands via the shared cup and bowl may
be, John is embarrassed, it is clear, by the proposed gesture of intimacy, or
claims to be. There is no mention of a shared bed.

By the twelfth century sleeping together had become, in clerical commu-
nities, a charged gesture, requiring explanation. Marbod of Rennes writes a
poem “dissuading those of the same sex from sleeping together.” “Dissuasio
concubitus in uno tantum sexu”: 10

Therefore sleeping together with a member of the same sex

Is no minor crime, nor is it punished less than others.

Therefore he who fears punishment will not release the reins of turpitude.. . .
Therefore this ferid scandal of goat chasing lamb

Is punished no less than anv other . . . !!

It may be that this fierce condemnation is a monastic attitude. The gestures of
love and friendship were more carefully regulated in the monastery than in
secular society or worldly clergy.!? But more likely it represents the crossing of
that threshold of shame clearly located somewhere at the boundary of the
eleventh and rwelfth centuries.

Marbod also responded to the sleeping arrangements at Fontevrault of
the religious leader Robert of Arbrissel (ca. 1045~1116), which he and others
of his milieu took to be a daring and shocking innovation.!* Men and women
slept alongside each other. The custom provoked two letters of correction, one
from Marbod, who was Robert’s former teacher:

Itis reported that you deem them [ the women in the community] worthy not only of a
common table during the day, but also of a common bed at night,!*

and another, more interesting, from Abbot Geoffrey of Vendéme.!5 He crit-
icizes Robert for having “too close a familiarity” with certain women, speaking
with them privately, even sleeping with them and among them. Geoffrey gives
Robert’s justification of the practice, by way of criticizing it: “you claim . . .
vou are attempting to extinguish the flames of desire ignited in this evil way? If
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this is true, then Robert has “invented a new and unheard of, but fruitless form
of martyrdom? It must stop, the abbot commands; Robert should not speak
privately with women; he must not show himself “charming in his speech and
eager in his service”; the many kindnesses (omne genus humanitatis) he shows
them should be reined in with strictness, and above all “this new martyrdom of
sleeping together, with which you afflict yourself,” is a test for “angelic perfec-
tion™; applied to humans it turns to “diabolic presumption”

This passage is important, even if the rumors Geoffrey reports are false.
Removing the kernel of this exchange from the question of rumor/truth, we
find in its core a scenario of rousing desire to thwart it, a dramatic staging of
the victory over the body won by exposing it to the greatest temptation. It was
thinkable to an abbot that a man might sleep with favored women in order to
stimulate desire, so that the martyrdom of the flesh would be the more glori-
ous. Geoffrey doubts that any human is capable of such restraint, but he does
believe Robert capable of staging such a scenario. The drama would be intensi-
fied, of course, if rumor had it that this new martyrdom involved sleeping to-
gether nude. But so would the scandal, and Geoffrey gives us no further details
of the sleeping arrangement. But we can see the outlines of a practice, however
different in its ultimate intention, comparable to the “pure love” of Andreas
Capellanus, the purpose of the one being to overcome, of the other, to stimu-
late, desire. Both are scenarios of heroic self-control. The parallel is reinforced
by the nearly identical reaction of Geoffrey (a “new and unheard of” practice,
PL 157, 182A) and of the noble lady of Andreas’s dialogue (“You utter strange
and unheard of words,” De amore 1.6.476, p. 181), who goes on to articulate
doubits like Geoffrey’s that humans are capable of the perfection of angels:

" T am startled that in any person such abstinence of the flesh has been observed, that a

man was ever able to curb the onset of pleasure, and repress the urges of his body.

This states very clearly the intended “audience reaction” to the staging of
chaste love.

From the turn of the century on instances of sleeping together as an
assertion of love and friendship tend to be ambiguous and the reports are
sensitive to a need to ward off reproaches. (Roger of Hovedon on Richard and
Philip Augustus is a big exception.)

An odd incident in the early life of Bernard of Clairvaux poses some
intricate problems of interpretation. Entering the Cistercian order in 1113 he
did not go alone but gathered friends about him and persuaded them to join —
the opposite of the admonition to leave all family and worldly ties behind. One
of his friends, a wealthy cleric of noble birth, Hugh of Vitry, resisted. He tried
to dissuade Bernard from converting, using words and tears:
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Upon seeing Bernard, Hugh wept and threw himself into his embrace. But the man of
God paid no attention to his tears. After Hugh became calmer, Bernard revealed his
intention to him, and so Hugh’s sorrow returned and the flood of tears flowed all the
more, so that during that entire day his eyes did not rest. On the following night they
slept together in a bed so narrow it could scarcely hold one of them. Nor did Hugh’s
tears cease then, so that the saintly man [Bernard] complained that he would not allow
him to sleep. But he replied to Bernard: “The reason why I crv is not the same today as
it was vesterday. Yesterday I wept for vou, today I weep for myself. For I know your
way of life and am aware that a conversion to the monastic life is more necessary for me
than for you™®

This is truly strange persuasion. There is a language of the emotions that
altogether replaces that of the tongue. There are few indications that they talk;
what they do is weep, embrace, and sleep together. What persuades Hugh to
convert? What brings home to him his greater need for a new life? The only
instrument of conversion is Bernard’s body, which he applies to his blubbering
friend. In fact the body, physical persuasion, and emotional high tension are
the clear focus of this scene, not words.!” It continues. Hugh and Bernard
walk about holding hands, now inseparably bound to each other. But Hugh’s
worldly friends, learning his plans to convert, resist. They place themselves
bodily between the two. Bernard struggles against the defense ring of bodies
and can get just close enough to shed tears down his friend’s neck. Separated
again by Hugh’s scrimmaging advocates, Bernard calls up a rainstorm that
drives them to shelter, and, after “confirming a bond of spiritual union,” the
two friends return hand in hand.

The guiding idea in this curious scene must surely be body magic and
body rhetoric. On center stage is the dramatic act of sleeping together. Why in
a bed too narrow to hold both of them? Why not in a saint-size bed, or at least
rich-cleric-size — the biographer stresses Hugh’s wealth and possessions? Of
course: the bed too small for one requires that their bodies be pressed close,
and they need to be pressed close in order to transmit the silent messages that
“explain” to Hugh Bernard’s “way of life” The idea at work must be that the
will and intent of the saint suffused Bernard, like an aura, and Hugh, being
difficult to persuade, required a direct laying on of the body. No reference is
made to any sexual aspect of their joining. It is of course evoked by the very act.
Neither St. Benedict nor the two stern clerics who bawled out Robert of
Arbrissel would have approved of the sleeping arrangement. Probably Bernard
had to call on a sexual act, or sexual-like act, for this conversion, because the
sexual is the highest level of somatic persuasion. This is one of those uses of the
erotic that is not limited to the erotic. Body magic creates enchantment and
fascination; why not also religious sentiment? Bernard performs an erotic
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miracle, which makes the more common one of calling down a rainstorm on
his opponents seem ordinary.!8

The scene is a great affirmation of erotic force. Something so precious is
not squandered on a brief and tabooed physical pleasure — thus the logic of the
event described —but is put to the highest use thinkable to the biographer,
entry into the religious life. Here as in other scenes in the life of Bernard, the
body becomes a fount of charismatic force.®

But the scene did not make it into the final version of Geoffrey’s biogra-
phy, and there is no reference to it in William of St. Thierry’s report on the
same events.2? It may be that the “laying on of the body” was open to taunts. A
scurrilous anecdote by Walter Map indicates as much. It connects Bernard and
somatic healing: Map tells that he was present when a group of abbots were
discussing Bernard’s miracles in the house of the Archbishop of Canterbury
one day. One of them commented that his miracles did not always work. He
tried unsuccessfully to revive a dead boy by laying his body on the boy’s (after
the model of Elisha reviving the son of the Shunamite woman, 2 Kings, 4.18—
37). Map quips that he has heard of various monks throwing themselves upon
a boy, “but always, when the monk got up, the boy promptly got up too?!

Aelred described a scene of loving friendship that has nearly the erotic
force of the scene just discussed. He elaborates on the advantages of intimate
friendship:

It is a great consolation in this life to have someone to whom you can be united in the
intimate embrace of the most sacred love; in whom your spirit can rest; to whom you
can pour out your soul; in whose delightful company, as in a sweet consoling song, you
can take comfort in the midst of sadness; in whose most welcome friendly bosom you
can find peace in so many worldly setbacks; to whose loving heart you can open as
freely as you would to yourself your innermost thoughts; through whose spiritual
kisses you are cured, as if by medicine, of the sickness of care and worry; who weeps
with you in sorrow, rejoices with you in joy, and wonders with you in doubt; whom
you draw by the fetters of love into that inner room of your soul, so that though the
body is absent, the spirit is there, and you can confer all along, the more secretly, the
more delightfully; with whom you can rest, just the two of you, in the sleep of peace
away from the noise of the world, in the embrace of love, in the kiss of unity, with the
sweetness of the Holy Spirit flowing over you; to whom you so join and unite yourself
that you mix soul with soul, and the two become one.??

It was worth quoting this long passage to show the vision of sleeping together
as the culminating act of a rise in erotic intimacy ending in a climax:

united in intimate embrace . . . [finding] peace in the friend’s bosom . . . kisses . . .
whom you draw by the fetters of love into that inner room . . . just the two of you. . . in
the embrace of love, in the kiss of unity, with sweetness . . . flowing over you; to whom
you so join and unite yourself that you mix . . . and the two become one.
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Remove the language and syntax of intimate spiritual friendship and you have
a progress through the act of love. Aelred knew perfectly well what a daring
game he was plaving and warned against this kind of reduced reading by citing
the loving friendship of Christ and St. John, “lest this sort of sacred love
should seem improper to anyone”

Finally we return to Roger of Hoveden’s description of the truce between
Philip Augustus and Richard Lionheart that ended the campaign of 1187:

[the king of France] so honored him for so long that they ate every day art the same
table and from the same dish, and at night their bed did not separate them. And the
king of France loved him as his own soul.

This brings us full circle, but I hope not without spiraling upward. The
circular trek back to our point of departure also should enrich our understand-
ing of the field of tensions within which this text operates. So serene, so
unapologetic on the surface, the text’s silence bares its breast to fears that
Geoffrey of Clairvaux, William of St. Thierrv, Aelred of Rievaulx had shrunk
from. Again, it may be that the monastic clergy were more sensitive to the
possible reproaches. But the reasons for the apparent return to a positively
Carolingian innocence of erotic gesture are more complex. The next chapter
analvzes them.
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Eros Denied, Eros Defied

King Pentheus underestimated the power of Dionysus and was torn apart by
the Bacchantes. Chaucer’s Troilus scorned love, and was brought to ruin by
Cressida. The “Duke of True Lovers” and his lady in Christine de Pizan’s story
maintain a strictly chaste and spiritual love, and they lose honor and reputation
in spite of their innocence. It is no small matter claiming to master Eros,
boasting of victories over the body. Robert of Arbrissel was pl‘aymg with fire,
and Geoffrey of Venddme was understandably skeptical of his claim that he
was not burned. But Geoffrey’s admiration for anyone who could face the fire
and not be burned was widely shared.

It is now time to face a critical problem this whole discourse of ennobling
and innocent love poses: why does it defy Eros, seeking out and si:cuating itéelf
right at the border of the illicit, even while claiming virtue, e?(e}ltauon, ch:.isnty,
saintliness as both its causes and its results? Why does the elitism of sentiment
seek the idiom of passion and forbidden love, now homosexual, now adul-
terous, to give it expression.

Religious Experience

The question is not whether religious experience was eroticizcc?. That is clear
from previous examples and from simple observation of the llterarurc.f Bur
why? Aelred could have spoken a much more moderated language of friend-
ship instead of evoking a sweet overflowing union of two men joined and
becoming one in a loving embrace. Bernard of Clairvaux was the most elc?-
quent orator and the most persuasive proselytizer in Europe, and yet when it
came to converting Hugh of Vitry his ultimate persuader was not words but
his body laid in bed next to his friend at closest quarters. Rupert of Deutz
describes a vision of embracing Christ, who has stepped down from an altar
crucifix and hastened to his arms; Rupert kisses Christ only to experience how
pleasing the kiss was to Christ when Christ opened his mouth, “so that I could
kiss more deeply” [ut profundius oscularer].?
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There is also the sublime drama of Christina of Markyate’s underwear.
Her spiritual lover, Abbot Geoffrey of St. Albans, about to set out on a trip to
Rome, requested two of her undergarments (interulas), “not for pleasure?” the
biographer assures us, “but to mitigate the hardship” of the journey. Christina
hesitated, and finally deflected the request by giving the desired garments to
the poor, when this line was approved by a voice from heaven, which evidently
did not consider the issue beneath its dignity.? The talismanic garment could
not have been a sleeve or scarf; its “comforting” force grew greater the more
intimate, more private it was, the closer it had touched Christina’s breasts
and pudenda.

It is worth recalling that Geoffrey of Clairvaux decided not to include the
bed episode in the biography of Bernard; that Aelred expected that “this sort
of sacred love” might “seem improper.” and that Christina turned aside Geof-
frey of St. Alban’s request. Each of these episodes (except Rupert’s unapolo-
getic vision) participates in an awareness of the tightrope-like acrobatics at
work. They move back and forth precariously berween exaltation and shame.

Why did the elderly abbort of St. Albans want Christina’s undergarment?

And why did Rupert of Deutz not feel that Christ’s divinity was profaned
by the fleshiness of their imagined kiss? Dualities and ambiguities clustered
around the eroticizing of religious experience. Geoffrey of Venddme expressed
its unstable character very sharply in warning Robert of Arbrissel that aspira-
tions to angelic perfection can easily plummet into diabolic presumption.
There is exaltation to be gotten from sleeping with a woman chastely, but also
disgrace. The act is “sublime.” Its two faces could hardly be better expressed
than in that word: what is sublime is sub limine, beneath the threshold, hidden,
and tabooed. But some invisible dvnamics transformed sub-lime into trans-
lime.* While the dynamics of sublimation in the sense of Freudian psychology
may well be present and at work, it is not the source of exaltation in the
discourse — precisely because it eliminates the ambiguity of “sub-lime” by lo-
cating the moving forces beneath the threshold. Love exalts more, the more
physically present, the more visible and palpable Eros is in its representation.

It will help understand this dynamic of exaltation through abasement to
look critically at the concept of “Nature” It has now almost exclusively a
positive valence. We admire the twelfth century for “discovering man and
nature,™ and the goddess Natura is therefore of special interest. But while that
concept did indeed come into its own,* along with the Stoic morality of
“following nature.” an earlier ideal of “overcoming nature” that had been
something like the foundation and final goal of moral training in eleventh-
century cathedral schools survived alongside of it. A school poem from the
eleventh century made Orpheus into the model of moral and artistic develop-
ment because his music “overcame nature™ (meaning death, in the particular
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context of the Orpheus myth) and so showed that “art, with the mediation of
fervent effort, conquers nature, proving that all things yield to Lady Virtue”
The eleventh century set virtue in an adversarial role to nature. The idea retains
a place in the twelfth century in the discourses of ennobling love, both re-
ligious and secular.

That is, I believe, an important element in the exalting force of the erotic.
Eros is a force like Nature. Gestures and acts like the ones that introduced this
section assert the overcoming of that great force and demonstrate that its
realm “yields to [Lady] Virtue” It asserts the “super-natural” character of the
man or woman who can win that victory. The physical conquered is not
denied, not forced under the threshold. It remains in place as visible, sensible
proof of the battle and its ground; it reminds the reader/observer of the
heroics of sexuality mastered. Eros in the discourse of ennobling love is like
those lions or dwarfs or monkeys at the feet of kings, queens or nobles in
sarcophagus statues, present as the representative of the great foes vanquished.
In this commingling of victor and vanquished more than anywhere the claim
to nobility of sentiment and mastery of passion is staked.

Ennobling love lived from the peculiar brand of self-discipline and self-
control inherent in the traditions and practice of aristocratic friendship since
antiquity, enriched by Christian disciplining of the flesh. The flesh was the
testing ground (hence also the showcase) of virtue. Ennobling love makes no
sense if the sexual is accommodated by sublimation, hence hidden. Love had
the power to project and represent virtue and “angelic perfection” especially
when it showed both sides of the threshold, the /imen, separating love from
Just. Love had to have lust as its adversary, as Virtue needed Nature. The

- opposition of equal forces within the soul, psychomachia, is the psychic model

within which this love operated, not a cooperation of repressed and repressing
forces, as in a Freudian model. The erotic frankness typical of the discourse on
ennobling love makes lust into a visible antagonist, nota hidden accomplice. It
is constantly provoking exercises in double-optics, like ours of a previous
chapter, stripping Aelred’s hymn to true friendship of its syntax of spirituality,
seeing the description of a sex act, returning to the language of spirit, strad-
dling the limen in this way and turning our head from one direction to the
other.

The double force transmutes flesh into spirit. It remains flesh, of course,
since otherwise “angelic perfection” would also be angelic sterility. But it is not
only flesh. The extent to which all fleshly can legitimately be transubstantiated
and appropriated for the spiritual is a measure of goodness, virtue, piety. Or
rather let’s say — since that list speaks what has become the language of a milky
congregational piety —that transubstantiation of flesh into spirit creates aura
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and charisma. Eros dominated is like heat in a boiler that drives only if not
released.

This peculiar commingling and cohabiting of the moral with the erotic
imagination produces offspring:

For instance, intensity of experience. The suppressed scene of the conver-
sion of Hugh of Vitry is positively hectic with emotion.

' For instance, a soaring intensity of expression sensible in Aelred’s descrip-
tion of true friendship and in virtually all of Bernard’s sermons on the Song of
Songs. The “sublime” is a mode of expression as well as of experience.

For instance, freedom of expression in word and gesture. Desire and its
physical objects became the legitimate exalting language of friendship. That
language “sweetened” (dulcis, the most common adjective for friendship) the
experience of friendship once it was secured in sexless or parasexual innocence
The ability to maintain the tension between self-control and desire cstablisheci
a freedom of erotic expression not available to men and women in the grips of
Eros. Those who had wrestled with Eros and won were warriors and heroes
whose moral will had faced and conquered the great antagonist —and as in any
battle, the honor, reputation, and prerogatives of the conquered fall to the
conqueror. Eros was defied, but far from being denied, it handed over its
rights to erotic language to its captor and great adversary, spiritual purity
chastity. Rupert’s kiss of Christ and Geoffrey of St. Albans’s request for hi;
beloved’s undergarments are gestures that assert the flesh made spirit. They
indicate the intimacy, sweetness, delicacy of the love relationship, and the
dynamic at work is: the more sensual the gesture, the purer the intent and the
grearer the innocence.

And for the final instance, it neutralized the taboo on the love of the same
sex, held it in limbo — without overcoming it.

Courtly Experience

Recall that our question is not, what is the exalting power of love? —the
subject of the next chapter—but rather why exalting love uses the language
?n.la'ger_\', and gestures of sexual love? and what holds the debasing power o%
illicit sexuality in check? While the two questions of course are closely related
the creation of virtue through love will be more approachable if the supprcsj
sion of shame is clarified.

Court society admired and sought again and again representatives of
refined love successfully deflecting shame and turning debasement into exalta-
tion. Chrétien’s romance of Lancelot turns on the theme of shame and dis-
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honor warded off through love. The mechanism in that case is tlrfc will of. the
lady, Guinevere. Love service and the lady’s rewarding it turn dishonor into
honor. _

But that does not give us a general principle for underst'fmdmg the. rela-
tionship of shame and honor in love. (It might have if Chrétien had finished
the story.) . .

Larr);cclot actually did suffer humiliation. Sir Gawain shows the av01dan§c
of shame in a more positive light. It became one of the major roles of Gawain

in Arthurian romance to face the dangers of passion, expose himself to them,

and come away unharmed, or nearly so.? The landsca\‘pe of Wolfram von Es-
chenbach’s Parzival romance is littered with the bodies of men and women
who have succumbed to the dangers of love. Most of them fall prey to the
seductive Orgeluse, who uses up the men in her service and leaves them c:lt'hcr
dead or disgraced. The same fate threatens Gawin, but ‘hc snatches cxaltat.xon
from disgrace, transforms the cruel avenger into a loving woman, and hvc:sf
with her as lord and Iady of the Castle of Wonders. Wolfram states the role o

this virtuoso of love paradigmatically:

He is without disgrace,
though caught in the bonds of love. (532, 23-24)

er ist doch 4ne schande,
lit er in minnen bande.

The admiration for Gawain does not just aim at his success as a c0}1rteous
Jover, but at this tightrope act of balancing between destroyl.ng passion and
virtuous, courteous loving. And in one of the best of the Gawam‘ roman.c?s,.Szr
Guawain and the Green Knight, admiration extends even to his humiliation
tmo‘fat;z:l‘t;n;nazcawain overcome shame, but not by the double opcxiation
of exalting / debasing — but rather a progress from depascn.lent to cxa‘ltaflcg;.
A widespread, fashionable erotic language teeming wmhcgotcnn;ﬂ l.[;l ct-
ments, opposed by a fierce ascetic/ clerical will to %ndact and “correct; :1 a\;:lﬂp-
ened by the jealousy and malice of secular courtiers and the perenni ; -
nerability of their victims to charges of lechery and whorcc.iorn, makes. for an
unstable and dangerous situation; it maximizes the potential for humiliation
i h love.
e d}izgtr:;z til;cc))‘rlx;g of ennobling love could reach and maintain‘a sovereign
position in the aristocracy because it also contained a mechanism that re-
strained criticism, a rhetorical strategy that held blame in check and c.hallenged
the reader or observer to join the speaker in ignoring any suggestion of the

Eros Denied, Eros Defied 139

illicit. Humiliation and disgrace are always barking at its gates, so to speak.
Baudri of Bourgueil compared Adela of Blois with a chaste Diana and pointed
to the crowds of suitors she kept—art arm’s length — neither satisfying nor
dismissing them. There is a much nastier construction that could be placed on
those crowds and the countess’s apparent restraint. Courts are dangerous
places, where the urge to ruin reputations is always alive and at work and even
the appearance of wrongdoing can serve it. Noblewomen who practice or are
rumored to practice courtly love, from Eleanor of Aquitaine to Elizabeth I of
England, are also regularly rumored to be whores.?

Courtly love shielded its speakers from the nasty constructions that suit-
ors writing letters and poems of allegedly “innocent” or unrequited love might
invite. The public performance of the rituals of courtly love, including love
poetry, imply that the illicit is near at hand, but either shunned or ignored. It is
managed, controlled, held in its place. The public performance of love implies,
“Such people are we, above base desiring, immune to its dangers. The lewd
and the forbidden only have power over weaker minds. Our lust is chastity and
our passion is virtue” The texts of ennobling love, from earliest to latest, from
monasteries to roval courts, assert dominance over the erotic: and the perfor-
mance of love scenarios represents public displays of strong passion governed.
The mode of feeling defines itself and establishes its superiority by its casual
obliviousness to the dangers it first conjures, then manages. The pose implies
the “overcoming of nature,” moral heroism, governance of an economy of
virtue and passion in the soul. The group of “nobly bred” young men and

women who retreat to the countryside to escape the plague in Boccaccio’s

Decameron stand on a non-chalant footing with the lewd, their virtue freeing
them from the fear of taint:

Although the tales related here have been . . . of a sort to stimulate carnal desire, and we
have continually partaken of excellent food and drink, played music, and sung many
songs, all of which things may encourage unseemly behavior among those who are
feeble of mind, neither in word nor in deed nor in any other respect have I known either

vou or ourselves to be worthy of censure. . . . It surely redounds to our communal
honour and credit. !

Honor is not gotten by living like monks and nuns, but by facing temptation.
That test divides nobles into those with honor and those with feeble minds.
Virtue is not gotten from rejecting the matter of vice, but from living in it
virtuously — at least appearing to do so.

The scenarios of ennobling love put forward sublime models of behavior
and patterns of relationships, Platonic archetypes working socially, and they
invite the court, the kingdom, the reader to enter into them. They show kings,
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counts, ladies, and courtiers as masters Over NAtULe, behaving as gods (the
Socratic, not the Homeric ones) behave, with a degree of control beyond r_t.xe
lot of mortals. If the reader or viewer accepts the claim of loft)_f refinement in
the relationships expressed, he shows his capacity for such feehng.s. If he crit-
icizes, he denies it and excludes himself from the elite of sentiment. This
strategy divides the audience into noble hearts and @garims. .

The discourse also defended its speakers by posing a challengm'g gesture.
Claims of superiority put forward in the language of the illicit invite the hs'-
tener to commit a form of insult of majesty. As with any cha'llenge, to accept it
and defy the terms it sets is to provoke a response and put into operation .the
mechanism of enforcement that backs it up. If a member of court society
“unmasks” the king’s love, he runs the risk of exclusion, or i.n extreme ca?es, a
duel, imprisonment, execution. No one dependent on the king’s favor will do
it, and thar includes a lot of people. 1 . ‘

The story of the founding of the Order of the Garter illustrates the entire
discursive mode and its defense mechanisms. The Order of the .G‘arte-r is the
highest honor the English king can confer. The story.of its origins is com-
pounded of gossip, actual events, and legend in propomo'ns tl.1at are no longer
measurable. A public embarrassment boldly faced down is said to account for
its beginning. The story has it that King Edward I1I (13 12'—1 377) was dancing
with either his queen or his mistress (another report says it was Joan, countess
of Kent and Salisbury), when a blue garter slipped from her.lcg afld fell to the
floor. Some courtiers made mocking comments, but the king picked up the

garter and put it on his own leg, witha prediction tha't they would soon rev:irc
the object they now mock, and with a warning that is the mot.to c‘)f the' order
and could be that of the discourse we are dealing with: “Honi soit qui maly
pense,” “Shame be on whoever thinks evil of it” N

It is an odd reversal of the mythmaking tendency to elevate origins. By
putting 2 womar’s garter on his leg, the king abases hixr‘xself. a.nd suggests or
proclaims intimacy with her. But the same gesture exalts him: itis a sublime act
of gallantry, Lancelot or Tristan performing some act of self-abasement to
shield his lady. He checks criticism by multiplying th‘e cause for embarrass-
ment and taking it on himself; and this brings the act into the structure of an
ennobling chivalric deed. The private and the intimate lose their power to
embarrass, because the king’s act rescues them and trar.ls.ports them, like a
knight a damsel in distress, into the realm of ’mvulnftrab‘dlty reserved for the
king, where the gross, the bawdy and the illicit are illusions and even seem-
ingly tabooed acts turn sublime. . e

It is also a challenging gesture, which places the observing courtiers be
fore two realms of perception — the base and the sublime. They see in double-
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optic, and are free to interpret the gesture as effeminate, to chuckle knowingly
about the implied liaison between the (married) king and his dancing partner.
Or they can regard it as an act of chivalry, courtliness in a heroic mode. The one
is vulgar and insulting; the other exalting. The one brings down on them the
shame and embarrassment of evil thoughts —not to mention the king’s anger.
The other raises them up to membership in a chivalric elite. Backed by those
incentives, the sublime intimidates the base and silences it.

The only primary evidence contemporary with Edward III is the order
itself, its symbol, the blue garter, and its motto. There is virtually no support
for the story of the dropped garter in contemporary historiography.!? The
thrust of historical scholarship for some time has been to discount the legend
and explain the garter and motto in terms of Edward’s political ambitions in
France.™* This connection is at least as questionable as the story of the lost
garter, and the position Richard Barber and Juliet Vale defend seems to me
accordingly a weak one. The English invasion of France had to be seen and
represented as a heroic undertaking, especially when confronting the enemy’s
invective. A woman’s undergarment worn by a man is a sign of shame. Barber
argues that garters in the mid-fourteenth century were men’s garb, and that the
order’s garter is probably the belt received in the knighting ceremony (Ed-
ward, p. 8-), and not a sign of shame ar all.

The parallels to one of the most famous of medieval romances, the Middle
English Sir Gawnin and the Green Knight, throw light on this question, though
I find no reference to the work in recent historical writings on the Order of the
Garter. The scholarship on Sir Gawain generally accepts some connection
between the romance and the order.* Sir Gawain accepted agirdel or belt from
amarried woman as a ralisman and a token of their flirtation, in which Gawain
resisted seduction. Accepting the girdel saves and disgraces him at the same
time. But when he reproached himself for cowardice and betrayal before

Arthur’s court, the king turned the shame to honor by roval proclamation and
declared that all the knights and ladies of his court from that time on will wear
a green ribbon.

Here also the intimate garment is an erotic token that shames the recip-
ient, but that turns into a sign of honor when the king elevates it by making it
into what amounts to a symbol of membership in his court.

The Gawain poet lived during the vears of the order’s founding, The exact
date of the poem is uncertain, generally placed in the last quarter of the four-
teenth century. The only manuscript which preserves it dates from around
1400. It ends with the words “Hony sovt qui mal pence?” added in a hand
different from that of the scribe. This entry, no matter who made it, gives us an
interpretation of the order’s motto within a century of its founding. The scribe
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or reader or manuscript owner connected the events of the romance .with the
Order of the Garter. He used its motto to ward off the shame sy@bollzed by ,a
woman’s undergarment. It is unlikely he would have done tha-t if the order’s
traditions only connected the motto with Edward III’s wars in Fra.nce. The
garter had to be understandable as a sign of disgrace, like the green gl‘riﬂe. .
The first full version of the order’s founding is in Polydore Vergil’s Histo-
vin Anglica (1534)."° Vergil was an Italian living in I?nglgnd. He v‘{as nfore
debunker than mythmaker. He mistrusted legend and imagined that,.xr'l bring-
ing the story of the order’s founding to the light of day,‘hc was \xfrxtml% as a
clear-eyed skeptic, intolerant of the pious silence of ear‘hc_r historians.1¢ His
narrative of events is especially interesting for us because it is alsoa m’ctanarra—
tive defining the discourse that concerns us. He considered the grder s gartera
woman’s undergarment,” not the belt of knighting, and.he considered t.hc ori-
gins of the order, as he reported them, “trivial and sordid” (parva sovdidague,
p- 374). But he also chides the English historians who have passed over the
“true” story in silence, fearing insult of majesty, because.they do not compre-
hend how disgrace can turn into honor, especially when it comes from love:

Therefore the true origin of the Order of the Garter ought not to .bc hidd‘cn in .s,i.lcnc.:c,
even if it arose from love, than which nothing is more noble, as Ovid says: “Nobility lies
hidden beneath love?” (Angl. Hist., p. 374)

The writer is instructing the reader in how to read the events he narrates. He
does to English historians what Edward I1I supposedly had dt.)ne to the cc;)urtl—(
jers snickering at the dropped garter: turns the shame of their thougf.lts ac
on them and commands veneration for what they took to be a base object.
This is good testimony to the transubstantiation that worldly love can
effect: Polydore Vergil states it, and the existence of the order to .thc present
day is testimony to the power of ennobling love to transfor.m disgrace into
exaltation — whether the story of its origins happened as Vcrg1.1 reports or not.
For the purpose of analyzing a discourse and the social code it con-

veys, the historicity of the events reported does not matter. The legend, fully

formed — at least fully revealed —only two centuries after those C\;ents, is what
matters. Its late emergence shows how a social code “corre.cts events and
brings them into compliance with its laws. The corr.ectcd version conveys the
discursive laws at work much better than the eyewitness rcPon of some ob-
server not charged with memorializing that code. The logic connecting the
garter and the motto required an act of shame on which the fou.ndmg of the
order rested, and if the historical sources did not furnish it, it had to be
invented. The motto makes no sense if it does not deflect the §ham<? of a
potentially disgraceful act. An embarrassing event that made public a hidden
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liaison, or even one that simply revealed the underwear of a court lady or
queen, gave content to the inherent logic of garter and motto and provided a
model in which the contention of the base and the sublime ends in the victory
of the latter.

The event creates an order that is much broader than a club of English
gentlemen. It can stand for an elite discourse community which nurtures all
the necessary idealizing visions and condemns their unmasking. The symbol of
the discursive contract that joins them is the exposed undergarment. They
venerate a sign of shame granted immunity from its symbolic valence when the
king takes it over from the private into the public sphere. The garter, like
Gawain’s girdel, is made into a talisman good against disgrace by a wave of the
roval wand. The blue garter asserts the order’s mastery of shame and its causes.

This discursive arrangement —“perceive the ennobling force of things
that base men see as shameful, and show vour sublime vision” —was at work in
Western aristocratic society at least since the earlier Middle Ages. Anyone at all
was free to call Charlemagne and his whole court a pack of sodomiites, or even
just to suggest delicately that men ought not to feel such passionate love for
each other, since it is open to misunderstanding. But no sources record such a
reproach. Both an unstated assertion that this is the way great and true nobles
behave and an unstated warning, “Disgrace be on whoever thinks ill of it?

guarded the king and his court. The king had to be regarded as morally invul-
nerable and had to represent himself as such. The narrower circle of the court
had to accommodate itself. Certain visions of his greatness had to be nurtured.
Sometimes his personal qualities gave them substance; probably more often
than not they were ennobling illusions and fictions. But they were not pure
lies. They were partly the results of the enchantment that emanated from his
presence. By its effects everything base seemed to grow noble. He had only to
pass through the land and it spread from him like warmth from the sun.
Numbed and transformed by his charisma, his subjects saw reality as a chival-

ric, neoplatonic dream vision. If they did not and said so, they faced the
terrifving specter of loss of stature.

In love, base acts turn noble when they are performed by kings and saints.
Robert of Arbrissel sleeping with noblewomen and Bernard of Clairvaux with
Hugh of Vitry, Geoffrey of St. Albans asking for Christina’s undergarments,
and Edward III transforming a garter into the symbol of an order of chivalry
were bathed in the charisma of the sublime. The suspicions of snickering
courtiers were more easilv suppressed than the moral concerns of abbots,
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bishops, and monks. But in spite of them, the feats of defying Eros were
recorded, along with the moral ambition that justified them. Two of those
instances involve women’s undergarments, articles not common as symbols of
cither ethical or martial heroism and normally tightly sealed off in the private
realm, but useful in this case to show the sanctification and exaltation of the
private and intimate. The more private and intimate, the greater the force
transforming matter into spirit. The exaltation is all the more intense, the more
it lends itself to ridicule. o

The potential for guilt, shame, and disgrace in love is very high given
western traditions of sexual morality, and it is high in any courtly culture even
without a morality that puts tight restrictions on physical Pl-easu‘re. Andyet t;h-e
European Middle Ages developed a powerful ideal of spiritualized lov.e. This
required a mechanism built into the entire culture of sublime love that silenced
criticism and neutralized the dangers of guilt, shame, disgrace. So successful
was the creation of the double-optic that the very language and symbols of
shame took on the capacity to exalt.

I1

Virtue and Ennobling Love
(2)

Value, Worth, Reputation

“Love increases the worth of lovers”: this common motif of the lyric and
narrative of courtly love can get us into an analysis of the mechanisms of
exaltation through love.

Philip Augustus “honored” Richard Lionheart by loving him as his own
soul (in tantum honovavit . . . guod). The public conferring of honor was staged
when the two princes ate with each other at the same table and from the same
bowl, shared the same clothes and the same bed. For the chronicler it was
completely unproblematic that the gestures of love express honor conferred
rather than the pinning on of orders or the raising of rank. Love honored, the
king’s love especially. This was one of the shared conceptions of the nobility,
monastic, clerical, secular, and it is central to understanding the social function
of love. It is also a case where a restricted view of the custom produces distor-
tions. The king’s love gives honor to his favored vassal or conquered adversary
as part of a ritual of reconciliation. Likewise the love of a queen or court lady
“raises the worth/worthiness/reputation” of the man she loves; the love of a
religious leader “exalts,” “magnifies,” “elevates” the recipient and the giver of
that love.

A few references can show the spread of this conception and give us a
panorama of its social contexts and its language. The Wiirzburg student who
responded to the satirist of Worms offered him love and friendship:

A bond like that of David and Jonathan will join us. No cruelty will disturb us now or

ever more. Those caught up in unending quarrels will marvel to see such a friendship
berween us.!

The suggestion is that the love and friendship are exemplary and a reproach to
the norm of conflict. Hence the “wonderment” directed to it. It also can work
more pragmatically. Maiolus of Cluny, praised with “wonderment” by his
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biographer Odilo for his friendships with grandees of the realm, was “magni-
fied” and made “one heart and one soul” with them (Chapter 3 above).

Anselm of Bec writes to Henry, prior of Christchurch Canterbury, thank-
ing him for a gift of gold and for his kindness to his friend, Maurice:

I hear from those coming from him that you treat him with such great honor and love
that it appears you love me, his loving friend, not a little.?

To Maurice himself Anselm writes, rejoicing in receiving his letter,

On receiving the letter of your love, I admit, the joy that enlarged your friend’s spirit
was greater than the sorrow that constricted it when you left us.?

To Frodelina, a lady of high nobility, he writes affirming their “mutual love”
but apologizes because, lacking in merits as he, Anselm, is, she cannot hope to
“increase her sanctity” through this friendship as Anselm hopes to benefit from
the “communion of merits” he begs of her.*

Bernard of Clairvaux also establishes a competition with Countess Er-
mengard of Britanny, not in merits, but in love:

Enter into your heart and look there for mine and judge that the love I feel for you is as
great as the love you feel for me. Nor should you presume to judge that I love you lgss
and you love me more, thereby placing yourself higher than me as the victor in love.®

Love creates a scale of worth, the passage implies, and the one who loves more
stands higher on it.

Baudri of Bourgueil wrote to a nun named Agnes, urging her to maintain
her vow of virginity: :

This letter I send you is not for the community . . .
It has a savor of the special to it, because it sings a song of love,
However, it is a love created in Christ.
A love created in the lord exalts the lovers [amor sublimat amantes],
And any love without God debases them.

(Baudri, Carmina no. 138, lines 3-8, ed. Hilbert, p. 191)

Turning to the secular nobility, the troubadour Peire Vidal boasted that
he receives a thousand or so love letters each day from Catalonia and Lom-
bardy, and that as a result his “worth” or “price” or “praise” grows and in-
creases each day (pueja mos prets e creis); the king himself may die of envy.
Therefore (or perhaps, even without that proof),

1¢s well-proven and commonly known
How worthy and outstanding I am;
And since God has so well endowed me,
I’s not right that my price be low.”
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Since love is the “source and origin of all good,” it is clear that moral worth is
part of the benefit of loving.? In a very different tone, the Austrian Min-
nesinger Dietmar von Aist reminds his lady of his long service for her, says that
she has “made my spirit more precious [or more valuable or more refined]”
[du hast getiuret mir den muot], and hopes now that having improved him
50, she will also reward him appropriately.® Similarly Albrecht von Johansdorf
depicts a lover courting his lady with good service for years, finally begging for
his reward, only to hear:

“Your service will be well requited,
You will not remain unrewarded”
“How do you mean that, good lady?”
“That you will be all the more worthy and high-spirited as well 10

Heinrich von Veldeke says that love “makes the spirit pure” [diu minne ma-
chet reinen muot] (Veldeke 12.1.6; MF 62, 2). Walther von der Vogelweide
requests a lady to teach him moderation, because he wishes always to become
more worthy (“ich wil immer deste tiurer sin”); it would have lowered his
“worth/worthiness”, had he never met her (43, 9~18). He distinguishes be-
tween a “low love,” which makes a man strive for cheap rewards, and “high
love” which goads the spirit to soar upwards to “high worthiness” (47, 5-9).

Narrative literature is useful because of its richer contexts and its more dis-
cursive treatment of the character of love. Wolfram has Gurnemanz, Parzival’s
teacher in courtesy, tell the young knight, “Let women be dear to you, for that
enhances a yvoung man’s worth” (172, 9-10). The hero of the Romance of Yder
decides that love is the way to find “glory and reputation” (pris e valur). 1!

Andreas Capellanus salts his tract On Love generously with references to
these effects of love. Once made public, love loses this power: “Love revealed
does not serve the lover’s repuration” (1.6.5, p. 42). In his first dialogue, the
plebeius savs to plebeia,

vou must bestow the love I seek, so that it may appear that . . . through you I may be
invested with good manners . . . I am convinced that your glory will be enhanced more
if vou grant me vour love . . . out of kindness . . . (1.6.50~51, p.53)

His argument is that since he is of lower status than the nobles, her feat in
educating him to “moral worth” is so much the greater and her honor will be
increased so much the more:

just as God obains a greater gain through the conversion of one sinner than through
the improvement of the ninety-nine just men, so society obtains a greater gain if a man
without goodness is made honourable than if the moral worth of some good man is
enhanced. (1.6.58,p. §7)
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3,

; bl M .
The “nobleman” answers the “noblewoman’s” argument against love:

Only the women known to have enlisted in Love’s service are rcckoneq wor@y of true
praise before men, and deserve to have their names mentioned for their probity in the
court of mankind. (1.6.211, p. 101)

The Countess of Champagne states that love cannot exist in marriage because

how is the distinction of a husband increased [crescit honori] if he enjoys the emt?races of
his wife as if they were lovers, when neither of them can in that way increase their moral
stature [inde possit probitas augmentari] . . . (1.6.398,p. 1 57)

The “man of higher nobility” develops an extensive argument on the duty of
women to educate men, imbue them with goodness, inspire them to do good

deeds:

To men who perform good deeds they must show themselves in such a light t.hat the
worth of such men seems to grow in every way from virtue to virtue under their gaze.

(1.6.403, p. 159)

He warns later on that a virgin will not deserve a praiseworthy husband, if she
is “unwilling to advance her fame under the impulse of love” (1.6.468, p.
179).}? A judgment of the courts of love tells of a case where a woman educates
a worthless knight:

[she] so strengthened her lover in worthy manners . . . that through her he attained the
highest worth of character, and deserved praise for general honesty. (2.7.28, p. 261 )

When the man leaves her for another, the judgment of the court sends him
back to the first, because

by her wisdom and sedulous toil she made a man formerly devoid of moral character
into one more honest and adorned with thoughtful manners. (2.7.30, p. 263)

Finally, it is important to note that there are voices critical of love “raising
the value” of lovers. Guibert of Nogent commented early in the twelfth cen-
tury that noblewomen “rest their claims to nobility and courtly pride” on their
«crowds of suitors?'3 And Abelard gave as an example of consent to evil deeds
the many men who desire the wives of the mighty “for their own glory1#
These are important voices because of the suspicion that the d.lscourse of
ennobling love is nothing other than discourse, that no social practice attached
to them. 15 If that were the case, then the critical sentiments just quoted wc?uld
have no object. They corroborate the social content of the literary motifs, 51f1ce
it would be absurd for clerical critics of worldly society to write polemical
comments against a purely literary discourse.
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This panorama of expressions of exalting love shows that a conception of
the ability of love to magnify, exalt, ennoble, increase value, worth, prestige
and enhance reputation was widely shared and widespread, though its particu-
lar expressions vary greatly from one social center to another. But what every
one of them shares is the conception of an inner core of selfhood that both
nature and nurture determine, the moral core of the person: it can sink to
bestiality or rise to sanctity. Its secular middle ground is “honor” “glory;”
“praise.” This aspect reaches bottom at sheer utility: the minstrel is “useful” to
the lady because he praises her, thus “raising her value” There will have been
an invisible hedge at court against drawing the implication “whether she has
virtue or not,” but the sociallv sanctioned presupposition within which the
giving and receiving of praise worked was the perception and recognition of
inner worth.

From monasteries to secular courts the belief existed that loving and
being loved both recognized and gave worth. Anselm knew that true merits in
friendship “increased sanctity” (ad augmentum sanctitatis), as Andreas Ca-
pellanus knew that love “increased probitv” ( possit probitas angmentari) and
made “honor grow” (crescit honori), as Baudri knew that shared love of Christ
“exalts lovers” (amor sublimat amantes). The Ciceronian tradition saw loving
friendship as a response to virtue and a symptom of it, and it is a variant of this
tradition that places human value in the center of a discourse of love and
friendship, that determines “value” and “worth” according to the quality of
love they receive and give. To love and to be loved was a measure of both inner
worth and prestige.

The passages quoted from Anselm and Bernard showed only the inner,
spiritual value, but an important element of this discourse of “raising worth”
of the person is the public recognition of virtue and sanctity, by which reputa-
tion is increased. I quoted earlier Hildebert’s letter introducing himself to
Bernard of Clairvaux, praising him, and seeking his friendship. Bernard re-
sponded.'® He says that what Hildebert had written “to vour glory and to
mine as well” justifies both Bernard’s praising him in return, and praising
himself: “Indeed our [my] glorv is this, that vour sublimity deigns to recog-
nize it, that someone of vour repute credits our unworthiness” He makes
Hildebert’s letter an example of “visible deeds™ establishing reputation, not

just “unreliable opinion? It is an “indubitable argument of your fame”; with
its grace of style and humility, it is “pleasing and laudable” Unfortunately,
what Hildebert admires in Bernard, so savs Bernard, is not what he is, but
what he wants to be: “non quod sum, sed quod esse vellem?”

The letters establishing the friendship of the two men are showpieces of
giving and receiving “face” They are a mirror of the Latin vocabulary of praise,
glory, repuration, standing, prestige. The “inwardness” of the Christian, mon-
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astic conceptualizing of virtue, merit, sanctity, and the love that responds
to them should not be stressed to the detriment of these external aspects,
nearly always present in a medium so public as the medieval let.ter. The ex-
change of these two letters, no doubt read openly in the respective commu-
nities, was a public praisefest; their new-formed friendship testimony to virtue
and exaltation.

Likewise, the voices from courtly love literature show the exalting effect
of love ranging from increasing moral worth to increasing reputation. I.t is true
that virtually all of the testimonies cited from secular love literature are in some
sense posed, ironic, subject to a deconstructive reading that calls into question
the real existence of social beliefs on which the literary postures depend and to
which they refer.

But the broader view, both backward in time to Roman ideals and side-
ways in a cross section of noble society of the twelfth century, shows a belief in
a love that increases worth and prestige imbedded in a traditional structure of
aristocratic beliefs and mores. Unquestionably the king’s love set rank and stand-
ing. Those clerical advisers he “vehemently loved” had good reason to expect
“exaltation” and “sublimation” to the rank of bishop or archbishop. To share
the king’s bed was a badge of honor and a token of high favor. It is a short step
from the social and political reality of favor among humanistically educated
clerical advisers to the incorporation of a humanistic, neoclassical ideology of
friendship and love into the structures of rank and standing at worldly and
episcopal courts. '

The skeptical position on the reality of courtly love in the past few years
seems to assume that if sufficient violations can be found to the “rules” of
courtly love in historical documentation and if sufficient contradictions can be
shown up in a supposed “system” of courtly love, then the love ideals must be
ruled as unreal. There is also a tendency to invoke the irony of texts, especially
of Andreas Capellanus’s De amore, to rule out the sentiments expressed as
having any documentary value for aristocratic mores.!” This logic seems to me
not to recognize the social issues at stake in exalting love.1® '

The decisive question is not whether nonliterary testimony to w1d.e accep-
tance in practice of an ideal of exalting love exists, but whether exalting love
has a social function, whether it served the members of a society, promoted
their interests, conformed to their values in an unstable and conflicted struc-
ture of values. “Refined love?” “high love.” and “sublime love or friendship”
have the role of social ideals resisting social ills that develop in a male-domi-
nated warrior society: misogyny, rape, contempt of women, boorish, war-
riorlike manners. The civil values of the court can be a force reshaping social
practice by reward and punishinent.“’ It may well be one of the most genial
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. ideas of any social reformer in history that he or she developed an ideology of

courtly behavior within which “worth.” “price,” “value,” prestige, and standing
in noble society are set by the individual’s ability to learn courtesy, restraint,
civility, to acquire virtue as a prevequisite to loving —hence also as a result of
loving.
Both clerical and lay nobility establish a scale of rank and standing and

develop elites, and this dynamic is one of the major forces that move the
society’s members to act as they do. Nobles must master noble behavior, just as
they must learn to dress, speak, and fight as is appropriate to their class. To fail
to learn is to suffer degradation —at court at least. The boorish knight who
attacked Aelred of Rievaulx in front of the king’s court learned this lesson the
hard way; Aelred’s reacrion, being a model of self-mastery, gentleness, disci-
pline, gave him “face” and raised his standing; the king took him, as a response
to this incident, into the narrow circle of his familiares, whereas the boorish

knight lost respect. This kind of structure of reward and punishment existed as

a real hedge on certain kinds of behavior at courts. Their force will have

lessened the farther the members of the class moved from the courts which

practiced courtly manners. Factions of the warrior class will have maintained

their right to behave in a brutish way, which they called “the customs of our

ancient ancestors,” or even at some point in the late eleventh century, “French

manners.”*® But eventually civility gets set in place in this hierarchical system

and becomes a mode of behavior which determines rank and standing. Those

knights who had not learned to behave like Lancelot, Perceval, or Gawain, will

have felt a strong force of disapproval brought to bear on their bad manners

in court society. Things they want badly will be denied them: among those
things, the king’s and court’s favor, reputation, glory, standing, and at some
point, the love of high courtly ladies.

The values of love, friendship, and courtly behavior were as real in courts
from the twelfth century on as truthfulness and honesty in our universities or
as racial tolerance in our civil service. Thev were probably just as much vio-
lated also.

Those sentiments of the literature of courtly love which indicate the ide-
alized love of a courtly lady, love service, the teaching and learning of courtesy,
goodness, probity, good manners and good deeds, are testimony to social -
forces at work shaping or trving to shape a rough cut warrior society into a
civil societv.

Fundamental to this argument is the notion of “virtue)” virtus. It has
recurred from the earliest to the latest texts treated here, from Plato and
Acristotle to Castiglione. Virtue was the foundation of the cult of aristocratic
love and friendship: “Friendship is the love of virtue in another man It is easy
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to observe it at work in establishing standing and rank both in monasteries,
cathedrals, and courts. Anselm wrote to a fellow monk,

Dearly beloved, the more I hear it reported how your behavior towards.. everybody is
daily increasing in honesty of manners [ad morum honestatem ] anc.i the strict observance
of holiness, the more is your friend’s heart inflamed by the desire ‘of secing what he
hears by loving, and of enjoying what he loves by hearing about it. (epist. 5, trans.
Frohlich, p. 83; ed. Schmitt, 1.106)

The prior of Bec is following a dynamic of virtue generating love similar and
related to Meliur’s falling in love with Partonopeus in the romance:

They reported that your pure virtue is s refined and so famed that you Would suit n:c
as husband both in public and private . . .. This kindled a fire of longing in my heart.!

And both the monk and the courtly damsel (supernatural though she is), are
still behaving, or feeling, in structures set long since and formulated most

influentially by Cicero:

there is nothing more lovable than virtue, nothing that more allures us to affection . . .
(De amicitin 8.28)

“Virtue” was a pliable concept, and it will have meant something very
different to Raoul de Cambrai and his admirers than to Sir Gawain and his. It
was basically rooted in beliefsina charismatic, indwelling fqrcc in t}%e bod}{ of
people of particular distinction. Bernard was exercising this force in healing
and converting by his body. It was a quality that was useful for masters at
cathedral schools, where cultus virtutum dominated the curriculum and the
master’s “virtue” could imbue the student through its charismatic force. The
personal aura is the locus of pedagogy, and the language of the boc?y is its
medium.22 It is a force exercised by saints. Bernard of Clairvaux is praised for
transforming others by charismatic force, in a nearly miraculous way: “The
mere sight of him educates you; the mere sound of his voice: reﬁncj,s you;
merely following him perfects you?? This quality transferred to charismatic
damsels in romance and courtly love lyric who shape and educate knights into
models of chivalrous conduct, whose mere presence infuses virtue.?* Gottfried

says of Blancheflur,

It is said of her beauty that no man of flesh and blood had ever gazed at her with
enamoured eyes and not loved woman and noble qualities better ever after,”

and of Tsolde,

Whoever gazes at Isolde, his heart and soul are refined like gold in the white-hot flame;
his life becomes a joy to live . . . Her beauty makes others beautiful 26
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From this point of view also those miraculous effects Andreas Capellanus
ascribes to love are seen to have a much broader context: Love makes an ugly
man handsome, gives virtue and nobility of character even to the base-born
(cf. On Love 1.4.1-5, p. 39). Noblewomen, according to Andreas’s vir nobilior,
have the duty to inspire men to good deeds and increase their worth:

To men who perform good deeds [ women] must show themselves in such a light that
the worth of such men seems to grow in every way from virtue to virtue under their
gaze. (1.6.403—~404, P. 158)

This passage opens to view the crux at which the literature of courtly love joins
with that ancient and early medieval tradition of ennobling love and friend-
ship. The worth of men increases when women they love and court shine the
beam of their gaze on them and thus infuse them with virtue.

That connection is vital to my argument: the motif of love “raising the
worth” of men is both central to courtly love literature, vernacular and Latin,
and to the Ciceronian tradition of ennobling friendship.?” The connection is
made explicitly in the Old French romance of Graelent. The knight Graelent
rejects an offer of love made him by the wife of his liege lord, and holds a
speech instructing her in “good love” It is only for a man of “very great worth”
(de molt haut pris); “love requires chastity in deed, in word, and in thought”;
the lovers must be “companions” joined “from heart to heart, from body to
body™; only with such unity is the love noble (prouz):

Tullius, who spoke of friendship,

Said it very well in his work:

What the lover desires, so should the mistress;
Then the companionship will be close.?®

In the Middle High German romance of Flore and Blancheflur Konrad
Fleck perorates on virtue in the prologue to this tale of love overcoming great
obstacles. There are three means by which men seek it, he says: God, fame, and
“noble love” (hihe minne). Virtue pursued for the sake of God is praiseworthy
and wise, bur “there is nothing that so incites a noble heart to virtue as true
high love” (rebte hohiy minne).°

It has proven difficult to write the history of the ethical component of
courtly love. The difficulty is well illustrated in the debate among Germanists
on the “chivalric system of virtues”*® This chapter tried to shed some light on
the question by showing the Ciceronian /early medieval provenance of a con-
ception of ennobling, virtue-giving love and its broad applicability to the
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nobility, lay, clerical, and monastic. The argument is not that this constitutes, or
is the foundation of, or is the keystone in a system of courtly love, but rather
that it is one strand in a complex and rich picture of attitudes toward love
among the nobility. But it is the strand that is charged with the morally refin-
ing, purifying, educating purpose of aristocratic love and that is inseparably
connected with the social concerns that loom large in clerical circles and are the
primum mobile of court society: rank, standing, reputation, prestige.

PART III

UNSOLVABLE PROBLEMS —
ROMANTIC SOLUTIONS

The Romantic Dilemma
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The Epistolae duorum amantinm,
Heloise, and Her Orbit

Creating the Threshold of Innocence:
Guilt, Conscience, Disgrace

In the course of the twelfth century, the discourse of ennobling love lost its
innocence. Or at least it came under fire and was forced to find new ways of
asserting it. Explaining the sudden self-consciousness, the protestations of
sincerity, the defensiveness against guilt and shame seems to me one of the
most important problems in the studv of love, not only in court circles but also
in clerical culture and its literature.

The reasons are complex and cannot be reduced to a single line of expla-
nation. The proliferation of a humanistic, classical education in the milieu of
the learned clergy, steeped in the witty, allusive poetry of Horace and the
sensuous love poems of Ovid, is certainly among the reasons. The develop-
ment of a larger student class, of urban cultures and “subcultures” is also a
factor.! The emergence of a counterdiscourse to noble love, a literature of love
that was Ovidian, sensual, not licit, helped press ennobling love to justify and
explain itself, to set itself apart, to distance itself, and at the same time to
establish itself as the single licit provider of stature, prestige, and honor.

But the most visible reason was the inclusion of women in a social code
that until then had been almost exclusively the preserve of men. This was the
Big Bang of amarory ideals among the European nobility. Admit women to the
gentlemen’s club of love-as-a-public-phenomenon, love-as-a-source-of-virtue,
love-as-an-exalting-and-prestige-giving-force, and the smooth surface of inno-
cent erotic discourse shattered. It was invaded by irony, double entendre,
ambiguity, and shame. Its magic cloak of invulnerability lost its powers, and
gentlemen in love with women had to ward off dishonor and suspicion in the
ordinary ways, something thev were spared when their only object of desire
was some quintessence of male virtue. Love and its expression wereé free to rise
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to ecstasy, as long as chastity was their grounding, Sexuality conquered —
smothered, in reality by prudence and in poetry and letters by silence —was a
plausible, even an ideal, posture in love among men. N o
But sexuality between man and woman had alevel of legitimacy that it did
not have between men. That meant that suspicions were stronger. And at the
same time, for whatever reasons, the thresholds of inhibition and of shame in
the discourse of love diminished at the same rate.2 The double discourse of an
exalting and a debasing power of woman followed logically. .

From the twelfth century on the ideal of ennobling love was more promi-
nent and widespread than before. But it leaked at all its edges. Thc‘re?ln.l of the
private seeped in. Early in the century Baudri of Bourgueil can smﬂ' insist tha.t
his love songs are not private confession and that if he were truly in love, h{S
“public” poems would say nothing about it.3 And the hermetic seal on experi-
enced love that Baudri posited as a law (“Quisquis amat, cautus celet amoris
opus . . ) is broken at every point with the seepage, or inflooding, of the
private. o _

The private experience of love emerged as an area with its own rights
and privileges, insisting both on its privacy and its virtuousness, its expres-
sion accompanied by qualifications and warnings against its dangers. Thf: age
needed the image of the two Venuses; it required distinctions bctwcefx a“pure
love” aimed only at perfecting the lover and “mixed love” that permits sF:xuatl,
union (Andreas); between “fin"amors” and “fals’amors”; between “minne
and “liebe” (Wolfram); between “high love” that raises a man to esteem and
worthiness, and “low love” that reduces him to bestiality (Walther). These
were necessary forkings and shatter lines of a previously intact discourse of
innocent passion.

At the far ends of this scale of opposites sat the embracing extremes ofa
discourse that glorified woman and another that vilified her.

The tortured disquisitions of Andreas Capellanus show us the problems of
integrating the love of women into the discourse of ennobling love. They be-
come so painful for this faint-hearted voyager in new land that after two books
he turned tail and headed for the safety of the unequivocal, hissing defiance and
showing the flip side of exalted love for women, an ugly antifeminism.*

Ennobling Sexuality

The conceptual tour de force of twelfth century learned culture, courtly and
clerical, was the incorporation of the opus amoris® into the idealism of love. No
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philosophy of love in the West had ever tried this. The fulfillment of love had
occurred not in the sexual act, but in the development of character, virtue,
courage, self-control —and the management of sexuality consequent on moral
victory. For Hellenic ethics the sexual act itself was a satisfaction of a low order,
regularly assigned to the same level with earing and defecating.¢ Cicero paid
no attention to it whatsoever. Indifference rose to taboo in late antiquity and
the early Middle Ages.” In male friendships sexual intercourse had been a
factor that polluted love and destroved its ability to confer dignity and honor.3
Its exaltation in the twelfth century required an unheard of feat of reconciling
opposites. Andreas Capellanus can open his treatise on love with the words,
“Amor est passio quaedam innata,” “Love is a certain inward suffering;” claim
the goal of this “passion” is the complete fulfillment of “all the commands of
love” in the embrace of the lover/beloved, and yet insist that love is also the
only source of virtue, of courtesy, of prudence and probity. The definition
attaches love to the sexual act, and so gives to a sentiment in the air in the
earlier twelfth century the cachet of a formal definition.

This is the unsolvable problem to which the medieval aristocracy created
highly inventive romantic solutions. The lay nobility wanted and needed love
to be noble, refined, and aristocratic; ver at the same time it wanted the
fulfillment of “all the commands of love” somehow to supply that need. The
clerical nobility had the Song of Songs and traditions of passionate friendship,
and they wanted the sexuality latent in those traditions to become activated
and energized. ’

Taking sexuality into the idealism of ennobling love meant forcing a
union of eros and agapé, of the earthly and the heavenly Venus. The great
challenge that project posed was to maintain love’s ability to ennoble even
while declaring the sexual act and its fulfillment a quasi-legitimate element.

But what would be the source of honor? Its source for ennobling love had
been precisely the sovereign managing of sexuality. That had shown strength,
given innocence, allure, freedom of erotic gesture and expression, and granted
the ability to confer aura. Robert of Arbrissel was a hero of the erotic agon
because temptation maximized was countered with “angelic” restraint. But
how can passionate love confer aura, prestige, rank? How can it claim virtue,
while admitting virtue’s old enemy;, the sexual act, as the natural end of love
and full partner in the exalting process?

The wwelfth century put forward an array of creative and original solu-
tions to this unsolvable problem. These solutions are the subject of the next

chapters. We turn first to a series of founding moments in non-literary sources,
clerical and monastic.
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The Letters of two Lovers (Epistolae duorum amantinm)

A set of love letters from the early twelfth century, which we can now acc.ept as
letters exchanged between Abelard and Heloise in the early days of tl"lClI' l?ve
affair, not literary exercises, shows the integrating of Ciceronian love idealism
with sexuality.?

The writers are a learned and famous teacher in a French school and .a
beautiful and exceptionally learned young woman. The tone of the letters is
hectic and impassioned. Many are incoherent, outcries rather than sentences.
There is none of the playful, ironic tone of the Regensburg Songs, though
breathlessness is a feature of both collections. Desire and longing are strong.
There is exhilaration and eager anticipation of each other’s presence after
forced separations. A powerful sexuality drives both the lovers.?? Qrcum—
stances force long separations, and their joys are mixed with suffering and
persecution.!?

Abelard speaks as lover and philosopher. He both professes a}nd defines
love for his beloved. The following passage shares ideas of the opening chapter
of Andreas’s De amore:

You often ask me, sweet soul of mine, what love is, nor can I excuse n}ysclf through
ignorance, as if you were asking me something 'f\b'out which I knqw not}u.ng. Now lgvc
has subjected me so completely to.its reign thatitisnolongera thmg oqtsxlde of me, but
rather a member of my family and my household, or rad}er- resxdmg.msxdc me. .Lovc
then is a certain power of the soul which has no existence in 1tsclf.n01j is self-contained,
but rather constantly flows out with a strong appetite and desire into anoth.er, and
constantly longs to become identical with that other, so that of two separatc wills one

new being without distinction may be created.?

This was for the early twelfth century a modern approach to explaining love: I't
wants to naturalize it, understand it not spiritually or magically, but empiri-
cally, nominalistically (it has no existence in itself, is not self-contained), wants
to determine its nature and assert its rules.!3 It has existence as a power of
the soul. The definition sets love apart from those things other philosophers
would call Universals, which do purportedly have existence in themselves,
outside of human will and thought. Love is inward, innate, not a force break-
ing in from the outside, not a woman carrying a torch or a child with bow and
arrow. The “familial” character is a metaphor, not part of a mythology of lov‘c.
Love is consuming and obsessive, but there is also a restraint and taictfulncss in
the definition, a reluctance to speak openly of the occulta Veneris, a%though
its object might be inferred from the sources which drive it, appetitus and
desiderinm.*
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It is important to recognize the singular character of these letters. They
are not run-of-the-mill love letters like the Tegernsee collection, nor do they
have the slightly stiff conventionality and wooden spontaneity of the Regens-
burg Songs, which come from a comparable milieu. The passion in these
letters is sensible to the modern reader. For instance the immediacy of the
following lines of Abelard:

All that is charming in nature has flowed over into you, because wherever I turn I find
no pleasure unless I find you alone. And so when you are in my mind’s eye, I am alive,
I feel, I think, I am happy, I forget all hardships, I am strengthened for all tasks.
(Epist. 43, p. 22)

to which Heloise answers (incoherently),

You my full joy, without whom I stray an exile abandoned by fortune —live happy,
enjoy to the heights, if it is possible, so that you may have joy [also when you are]
without me. Farewell. God is my witness that that “farewell” brought tears to my eyes.
(Epist. 44, pp. 22-23)

Abelard’s line about Nature giving Heloise all its gifts may have a source in
Hildebert of Lavardin’s poem to Abbess Cecilia.!s But Hildebert’s lines turn
on the cold image of Nature as a sculptor using the patterns of goddesses to
carve Abbess Cecilia, and this contrasts starkly with Abelard’s passionate reac-
tion to his beloved’s coopting of all pleasure in life. What was in Hildebert a
frigid allegory is in the Epistola an experience: the exclusive concentration of all
vitality in the beloved.

The language of these letters can be fully conventional, comparable to
Alcuin’s love poetry and letters, but as in Alcuin’s there is a heartbeat and a
pulsing in them that is distinctive.

The letters are purely private, in fact secret. They have no public aspect.
Even where the lovers talk about their public personae, the context is the need
to protect it by separating off the private. And yet they use the language of
ennobling, virtue-bound love, a language and ethic that in general is a public
one. They are rich in the language of love in the ancient and Christian tradi-
tions,'® but the main givers are the two major ancient sources on love, Cicero
and Ovid. The conceptual core, if the term applies for such highly emotional
letters, is Ciceronian. Heloise ponders the causes of her love:

You know, o greater part of my soul, that many love for many reasons. But none creates
so firm a friendship as that which flows from probity, virtue and intimate love. . . . It
happens that when wealth and the lust for it fade, love also fades in those who do not
love possessions because they love each other, but who love each other because they
love possessions. . . . My love is fixed on vou for very different reasons . . . : your most
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excellent virtue, the cause of all decorum and prosperity . . . 1 have found in you the
reason why I love you. (Epist. 49, pp- 25—26)

Abelard’s reply (Epist. 50, see Appendix) is an enthusiastic encomium of those
virtues which made him love her. She is the vessel in which Fortune has placed
“the gifts of manifold virtues” She is “the only disciple of phil.osoph};among
all the girls of our age” He admires her genius, since she e.xplmns t1.1e laws of
friendship” not as if she had read Cicero, but as if she had givento Cicero those
precepts which he wrote down. Her virtue likewise made him love her:

i ble virtues. The
I have chosen you from among many thousands'” for your innumera . Th
sole advantagcyl sought was to repose in you, to find consolation for all suffering in
you, to seek of all worldly goods in your beauty alone refreshment and release from

sorrows. (Epist. 50, p. 29)

He praises her genius, her eloquence, her humility, affability, resrrai.nt, and
great dignity. The admired virtues of the other form a common r‘nonf of the
letters, which constantly infuses the sensuality of the letters with a moral
seriousness and creates what I take to be peculiarly and individually the re-
markable tone of these letters, a combining of the sublime and the s'cxual.
Heloise writes, “Farewell my bright star, my golden star, jewel of virtues,
sweet medicine for my body” (Epist. 76, p. 44). The moral aspect of th-c
Regensburg Songs was one-sided; the women “trained” the. man. Tk}c same is
true of Andreas Capellanus and generally of troubadour Iync' and Minnesang;:
its moral aspects have to do with the tempering of ill-considered or unwel-
come courtship on the man’s part. Here both partners long eagerly for the
other, both give themselves eagerly, and restraint is self-imposed:

Nothing will I give you, my life, but what is sweet,
Tll neither say nor do but what I know pleases you;
1 shall restrain myself at my lady’s pleasure;
Never may we ever disagree on anything.
(Epist. 87, p. 51, lines 26—29)

The sense of delicate restraint out of respect for the other which is the th‘cme of
the poem (by Abelard) just quoted is consistent wit:h‘ a c.]uality of considerate
respect, which she shares and requites. The sensibilities in these letters are all
the more refined in that the love and the urge for fulfillment are so perfectly
mutual. They find a balance between the strongest desi'rc and caring concern
for the body, soul, and reputation of the partner. This perfect mutuality is
based on a fusion of identities. Abelard writes,

You fill me inwardly. T embrace you with arms of the spirit. The more I drmk in your
sweetness, the more I thirst for it. All the wealth T possess has coalesced in you alone.
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All that I can is yours. To share our burdens, then: you are me and I am you. (Epist. 77,
p- 4+)

The formulation (1 es ggo et ggo sum t1) changes the trite “I am yours” from a
statement of possession to a statement of the interchange of identity.

This is verv far from “courtly love” And insofar as it is ennobling it is so
purely privately. The lovers delight in extravagant compliments that “give
face” to the other.’® The Ciceronianism fundamental to ennobling love is
clearly present here, but it is turned inward, privatized. The honor, rank,
standing to be gotten from this ennobling love is conferred in the intimate
sphere of the two lovers.

Reconciling sublime and passionate love is not a problem in these letters.
It happens by the alchemy of experienced passion fusing the two lovers body
and soul. They are convinced that their attachment is pleasing to God and
never express any uncertainty on that score. On the contrary, God is regularly
invoked as the protecting spirit of their love.!®

We might ask what has become of that clerical taboo on the flesh. Why is
there not so much as a token or even a mocking recognition of a value widely
accepted in their milien? They give each other their bodies eagerly and with the
sense of the fusion into one that the “rules of love and friendship” enjoin in
both classical and Christian traditions. And they seem to think that God agrees
with them rather than with tradition in the incorporation of physical pleasure
into ennobling love.

Their love does have enemies. They are in danger and forced separation
because the “envy of malicious men” will not let them be joined as they wish.20
Their renown and reputation require that they be cautious in their love.2! This
is the form which the taboo against nonmarital sexual pleasure takes in the
Epistolac duovum amantium. It is reduced to motives of malice and the evil will
to hurt and hinder good and virtuous lovers.

A private, passionate love based on virtue and mutual respect, pleasing to
God, is endangered by envy. Clandestinity is forced on the lovers not by the
marriage of one of them, bur by the man’s career. The scaffolding of the Tristan
romance is in place here. Also the substance of its conceptual problems is
present here but unobserved, not acknowledged by the lovers: if their society
disapproves of their love and their station in life prohibits it, how is it possible
to claim morality and virtue for it? Here, as in the romance of Tristan and
Isolde, this happens by relegating the demands of society to moral inferiority
(envy and malice motivate them) and creating a private world of the lovers
which is elite and superior, but also highly threatened and charged with poten-
tial destruction.

Here is a founding moment in the idealizing of romantic love in the West:



164 The Romantic Dilemma

passion is idealized against logic and in blindness of the destruction it can
cause.2? The “two lovers” of the letters experience the same conceptual blind-
ness as Madame Bovary and Anna Karenina. And as we know from the life of
Abelard, they share something like their tragedy also. They glorify their pas-
sion, forbidden or dangerous though it may be, only to find disgrace, humilia-
tion, tragic death are its result. A later step in the logic of sublime sexuality is to
incorporate even destruction and tragic death into its idealism. The West
created 2 new kind of ennobling love which accommodates destructive pas-
sion. Sexuality comes to constitute, or to be a major constituent of, identity,
and the cult of sexual passion generates its own idealism and heroism, its own
virtues.

In stark contrast to earlier ennobling love, passionate love is self-
affirming, The heroism of love required constant acts of self-mastery; passion-
ate love found its affirmation beyond the rational, in some elemental constitu-
ent of the soul, especially of loving women, loving desperately, outside the law
and the social code, placing love above those things, rising to idolatrous wor-
ship of the lover. The great pioneers of passionate love discover some irrefuta-
ble ground of affirmation in love beyond law and society, love that insists on i.ts
dignity and exalting character in full awareness and acceptance of society’s will
and power to crush it. The great, fateful, dangerous discovery of these path-
finders is that reason, the law, and social norms are not the only sources of
affirmation of human conduct, that in fact they are a rather low form of it.

We are dealing with a culture which largely demonized passion, made it
into the foil of moral heroism, regarded the act of love itself as squalid, beastly,
polluting, and sinful. The cult of high, ennobling, spiritual love was at least in
part a response to clerical fear and mistrust of passionate love and human
sexuality, and that fear was generated far more by love between man and
woman than between man and man. An elaborate strategy of moralizing was
set in place. It ranged from fierce, ascetic rejection of sexuality, to high courtly
love. At all levels, moralizing took charge, cast the net of discipline and re-
straint over sexuality, clapped it in the manacles of civility and courtesy, reeled
it back into the orbit of clerical control of morals and mores.

Imagine now the boldness of action and of conceptualizing, the personal
and intellectual daring of rushing through the minefield of taboos, prohibi-
tions, restraints —and glorifying the union of body and soul in romantic pas-
sion — within a culture that provides no models for doing so. The boldness of
course borders on self-destructive foolishness. The “man’s™ bravado shows
in spiting the “envy” and “malice” that surrounds them with the cry, “Lct’.s
really give them something to envy!™? It is so much the bolder when it
appears in a woman.
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Heloise

That is the boldness of Heloise. She also regarded her passionate love for
Abelard as pure, good, unselfish, unmotivated by any ambition other than the
love of the man.?* Years after her fatal affair with her teacher, as abbess of the
monastery of the Paraclete, responsible for the discipline of her abbey, she
wrote:

Men call me chaste; they do not know the hypocrite I am. They consider purity of the
flesh a virtue, though virtue belongs not to the body but to the soul. I can win praise in
the eves of men but deserve none before God, who . . . sees in our darkness.25

The phrase “virtue belongs not to the body but to the soul;” is dynamite.2 If
the body acts and derives its moral character only from the soul and the
intention of its user, then it is excused, liberated, no longer an object of moral
scrutiny. [t is the logic of Augustine’s “Love and do what you want’?” Heloise
can condemn herself, using the language of society and its disapproval of
physical love (sin, hvpocrisy, lewdness, wantonness), but she reserves an inner
core of privacy and subjectivity, the animus, where ultimate judgment of the
self occurs. And in that inner core she finds only affirmation of the love of
Abelard:

The pleasures of lovers which we shared have been too sweet — they can never displease
me, and can scarcely be banished from my thoughts. Wherever I turn they are always
there before my eves, bringing with them awakened longings and fantasies which will
not even let me sleep. Even during the celebration of the Mass, when our prayers
should be purer, lewd visions of those pleasures take such a hold upon my unhappy soul
that my thoughts are on their wantonness instead of on prayers. I should be groaning
over the sins I have committed, but I can only sigh for what I have lost. Everything we
did and also the times and places are stamped on my heart along with your image, so
that I live through itall again with vou. Even in sleep T know no respite. Sometimes my
thoughts are betrayed in a movement of my body, or they break out in an unguarded
word. (Radice, p. 133; Muckle, p. 81)

She describes it as a kind of torture, but around her sufferings she has main-
tained, it is clear, defiantly to some extent, the scaffolding of affirmation, of
soul-morality, of half-religious devotion, that justified such pleasures to her in
the first place. She wants to confess and repent, but finds this urge shouted
down and silenced by the inner voice that is still dominant:

If I cruthfully admit to the weakness of my unhappy soul, I can find no penitence
whereby to appease God, whom I always accuse of the greatest cruelty in regard to this
outrage. (Radice, p. 132; Muckle, p. 80)
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This “weakness” is also a willful clinging to the past. She has set herself against
God’s law (eius dispensationi contraria; trans. Radice: “By rebelling_ against his
ordinance . . ). She stops short of saying she is unrepentant, but it is clear. She
seeks the means to cure her of her obsession, and does not find it within. What
is tenacity she calls weakness.2s Her mind “retains the will to sin?® So.rne
fifteen years after the end of their love affair, she longs for what his castration
made impossible. Impossibility is no hindrance to her longing.

Heloise both condemns and glorifies her love for Abelard. It is a double
gesture neatly formulated in her phrase “Wholly guilty though I am, I am also,
as you know, wholly innocent” (Radice, p. 115; Muckle, p. 72). But the con-
demnation is weak and conventional, and the glorification calls on a powerful
language of romantic love with a poetic appeal in it that only un.derscore.s the
affirmation of “immoderate” passion even in its most destructive, tragic as-
pects. She invokes the double bond between them, marriage and love:

you are the deeper in my debt because of the love I have always borne you . . . a love
which is beyond all bounds.?

I found strength at your command to destroy myself. I did more, strange to say —my

Jove rose to such heights of madness that it robbed itself of what it most desired beyond
hope of recovery.?!

The romanticizing of passion saturates Heloise’s thoughts —it is not merc'ly in
Betty Radice’s fine translation.32 This is apparent in the remarkable intensifica-
tion: to destroy oneself, or even more, strange 1o say, to “rob [onc.:sclf 1of wh::t
[one] most desired beyond hope of recovery;” by taking the veil at Ab.clard S
command. Abelard himself, I believe, had an eye for Heloise’s tragic self-
conception. In the Historia calamitatum he described her capitulation to his
demand that they marry as follows:

amidst deep sighs and tears she ended with these words: “We shall both be destroyed.
”33

All that is left us is suffering as great as our love has been.
It seems likely that it was Heloise herself who invested the scene, and the affair
generally, with a sense of tragic passion.® . o

But she also places it distinctly under the sign of a willed renunciation of
desire: she found the strength to destroy herself, nay more, to “rob [h'ers.elf ]
of what [she] most desired beyond hope of recovery” A double logic is at
work here: first, that of ennobling love, which glorifies by renouncing desire;
second, that of a passionate love which ennobles through half-mad, dcstn.xc-
tive acts of self-denial and devotion to the beloved. The uniqueness and orig-
inality of Heloise are evident in the passage just quoted, because in it the
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dynamics of sublime love lift passionate love onto a level-beyond the conven-
tionally sublime, bevond Robert of Arbrissel, Aelred of Rievaulx, and Bernard
of Clairvaux. It had become more or less conventional among the heroes of
chaste eroticism to denv “what one most desired” But to “rob oneself” of the
greatest desire by an acr of will and submission to the beloved “beyond the
hope of recovery” creates a vet nobler stage of renunciation. Love-despair and
love-madness appear more heroic in the scale of loving than the comparatively
dry, rational heroism of resisting desire.

By her virtuosity in passion Heloise consciously renders the convention-
ally legitimate threadbare and ordinary. For instance the conventional idea of
chastity. “Men call me chaste. . . . They consider purity of the flesh a virtue,
though virtue belongs not to the body but to the soul™ It is a thought as
startling as any her lover was to think. It places the “use” of the body outside of
morality. It eliminates the easy and automatic condemnation of the carnal
element in passion, in fact implies the shallowness of any view of love that
looks only to the bodv rather than to the soul alone as the locus of moral
judgment. Conventional morality is and cooperates with hypocrisy. God —
Heloise would argue — agrees with her, not with the standard ethic of actions
and behavior. God rendered a clear judgment in their case, she argues, on the
question of “fornication” versus marriage:

While we enjoved the pleasures of an uncasy love and abandoned ourselves to fornica-
tion . . . we were spared God’s severity. But when we . . . atoned for the shame of
fornication by an honourable marriage, then the Lord in his anger laid his hand heavily

upon us, and would not permit a chaste union though he had long tolerated one which
was unchaste.?*

God “rolerated an unchaste union™ presumably because he judges not the
body but the heart. This revalues chastity.

Marriage accordingly is another of those legalized forms of sanctioned
conventional behavior which is revalued and subordinated to passion. Mar-
riage in Heloise’s thinking and feeling is potentially much more sinful than the
pure love of a woman for a man. In fact that institution, having the element of
material interest so thoroughly built into it, makes a “sacramental” union
necessarily mercenary.?” Mercenary marriage is a form of sanctioned prostitu-
tion. Therefore it is consistent with this reversal of conventional values that
Heloise would prefer to be the whore of Abelard than the wife of an emperor:

God is my witness that if Augustus, Emperor of the whole world, thought fit to honour
me with marriage and conferred all the carth on me to possess for ever, it would be
dearer and more honourable to me to be called not his Empress but your whore.38
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It is precisely the ethical monstrosity of a married woman giving her bc.)dy
to her husband for “pay” and for benefits that elicits Heloise’s most enthusias-
tic rejection of marriage and defense of “love freely given™:

Tt is a holy error and a blessed delusion between man and wife [to belif:ve that.] perfect
love can keep the ties of marriage unbroken not so much through bodily continence as
chastity of spirit.3®

Tt is a difficult passage, but the idea is that “chastity of fpirit” (unimomm
pudicitia) is hardly possible in marriage, since the util%ty will alv‘vays contami-
nate the purity and make licit carnality into prostitution. Heloise athl.apatcs
the quip by George Bernard Shaw that “marriage is the most lascivious of
institutions” For Heloise the sanctus error is actually sanctified error, and the
beatn fallacia is a delusion over which men have spoken their blessi.ng; they
bless and sanctify corruption by making marriage the measure ch purity.
Heloise appropriates the language and the dynamics. of virtuous, enno-
bling love and in bold conceptualizing —or just formulating of experience —
creates an entirely new form of sublime passion: devotion so complctc. that it
includes tragic renunciation and self-destruction as acts of love. Heloise had
done something similar in the early letters to Abelard (Epistz{laz duovum aman-
tium) by rooting a passionate and carnal-spiritual love in virtue. It er?ploycd
the terms of Ciceronian friendship in a context to which they were alien. She
does the same by arguing the “purity” of her love in her later lette.rs.‘*" I"ure
love is established in the conscience of the lover by an awareness of intention.
Heloise knows only one motive of her love for Abelard, the man himself:

- God knows I never sought anything in you except yourself; 1 w.antcd six?mply you,
nothing of yours. I looked for no marriage-bond, no marriage portion, and n; :vas not
my own pleasures and wishes I sought to gratify, as you well know, but yours.

Etienne Gilson has shown the Ciceronianism of the language, and notes
that the concept of pure—that is unmotivated — friendship was not unique to
Heloise and Abelard.#2 The ardent Ciceronian Petrarch, reading the passage
just quoted, could not suppress an outcry to Heloise herself. In_l'us‘ ‘own manu-
script of the letters, next to that passage, he wrote in !:he Targm, Everything
you do is sweet through and through and very charming! .43

Heloise’s confession is well placed alongside Montaigne’s famous expla-
nation of his friendship for Etienne de La Boétie:

If one presses me to say why I loved him, I feel that that cannot be expressed, except in
saying: because it was he, because it was 1+
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It is a stark and insistent reduction to person, eliminating all other concerns.
But Montaigne was writing to a man whom he loved for the virtues of his soul;
Heloise is writing to a man whom she loves for mind, soul, and the pleasures
of the body. The point is that Heloise extends the ideal of perfect amicitia
outside its conventional realm, appropriating it for a powerfully sexual and
passionate relation to a man. The same appropriation is at work in what
follows. She explains her love of him alone:

A man’s worth does not depend on his wealth or power; these depend on fortune, but
worth on his merits, (Radice, p. 114)

That means that Heloise’s love for Abelard is a love of personal merit, of
virtue. The condemnation of “fornication” is resolved in the appeal to personal
merit of the beloved, pure intention of the lover. Purity of mind exalts and
purifies the state of whore and it elevates the “wretched, obscene pleasures™s
of the body to outward tokens of virtuous devotion. Heloise does not claim
that status for the pleasures of the body, but neither does she renounce or
repent of them, and it is consistent with the logic of her defense of love to infer
the magnification of the flesh in pure love. Abelard cast her—and she cast
herself —as a lily of the vallev, not of the heights. Her “tribulations” give her a
modesty and humility set against the hvpocrisv of “those foolish virgins who
pride themselves on purity of the flesh or an outward show of self denial, and
then wither in the fire of temptation” (Abelard, Epist. 4, Radice, p. 139;

Muckle, p. 84). And the dvnamics of exaltation through humiliation are in-
voked to exalt Heloise.

The defense of passionate love is a creation of Heloise. Her sensibilities
are guided by sublime ideals, her passionate nature appreciates and defines the
exalting character of passionate love. She constructed a virtuous sexual passion
of the elements of ennobling love: selflessness, purity of intention, love of
merit, purity of love, mutuality, complete self-abandonment. She is the archi-
tect of a higher law of pure love sanctioning sexuality, a kind of carnal agapé,
set above the shallow morality of marriage and external, bodily purity. Gilson
pointed to the couple’s self-conception as “heroes of the spiritual life” (FHeloise
and Abelard, p. 51). But Heloise genuinely became a heroine of the amatory
life. For Abelard the story is a crass drama of seduction shading off into an idyll
of lustfulness; his explanation for the tragedy is simply sin punished.

But what is the exalting character of passionate love constructed and lived



170 The Romantic Dilemma

by Heloise? It certainly has to do with willing self-abandonment, sacrifice of
everything for the beloved, salvation included. It has to do with the refusal to
repent pleasures too sweet to forget, with her maintaining of a shallow social
role (abbess, nun) while inwardly cultivating the memory of love. Her unre-
pentance is not the buffoonish defiance of Don Giovanni. Heloise fades into
silence with the insistent conviction that her love is worth her destruction, not
with a defiant “My will be done”

Ultimately I think it is the structure of tragedy that produces the sense of
affirmation of passion in the story of Heloise.* It is a dramatic structure (but
also an experience) in which the self is set in conflict with certain values. Either
the values or the self is broken in the conflict, and tragedy occurs when the self
willingly accepts destruction in order to preserve the values. Tragedy is the most
radical confrontation and conflict of individual with idea; it is resolved in a
willing surrender of self to idea. The individual wills to be broken, crushed and
destroyed because the alternative is abandoning the idea. Nothing forced
Oedipus to blind himself and cancel himself out as citizen and human being —
other than his knowledge that he had violated the laws of Thebes and human-
ity. But he destroyed himself because the alternative is legitimizing betrayal of
the laws. The act of sacrifice has the force of powerfully affirming the law,
because a distinguished man preferred to cancel himself rather than the laws.

Heloise’s act of sacrifice likewise powerfully affirms passionate love by
abandoning self rather than passion. In terms of tragic structure, Heloise as
abbess of the Paraclete is in the position of blind Oedipus wandering for
years in exile; both are still living testimony to the strength of the forc.c t::)
which they sacrificed their lives. The shell of the bride of Christ is Heloise’s
form of self-mutilation.

In the Wake of Heloise

Peter Dronke published a courageous study some years ago called “Abelard
and Heloise in Medieval Testimonies?” He argued that the emotions expressed
in the Historia and personal letters were not only plausible as the lived experi-
ence of Abelard and Heloise, but consistent with a medieval sensibility that
approved and idealized the passionate relationship of the two. In arguing @s
Dronke was swimming against the stream. A tradition of scholarship, coming
to a highpoint in the 1960, resisted admitting historical value in these texts
until they were drained of all or most of their passion. To make Abelard and
Heloise safe for historians, their love had to be removed to the comfortable
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and irrelevant realm of fiction, forgery, and romance. If the love could be
judged also “sordid” and Heloise as “tortured by sensuality;” so much the more
plausible and manageable. What Dronke showed was that the lived romance
of Abelard and Heloise found an approving audience both in its immediate
wake and on to the end of the Middle Ages. Medieval testimonies show an
audience “convinced of the uniqueness and stature of Abelard’s and Heloise’s
love, [regarding] their tragedy with wonderment and compassion.™’

I want to look at a passage in one of those testimonies that Dronke did
not analyze. It is the anonymous poem “Metamorphosis Goliae,” written pos-
sibly by a student of Abelard’s, probably in the early 11405 after Abelard’s
condemnation at Sens in 1140 or possibly after his death in 1142.#% (See
Appendix for an English translation. )

The poem is a dream vision. The dreamer wanders in an idyllic landscape
and moves into a shrine, which turns out to be the “temple of the Universe#°
A king and queen sit on thrones, regaled by music that the muses themselves
might have produced. Pallas Athene emerges from the king’s head. Mercury is
present, dressed as a bridegroom, and at his side is his bride, not named but ob-
viously Philologia. The Muses are present, as are the three Graces and the Vir-
tues, Prudence and Largess, bestowing gifts on the couple. The scene is redo-
lent of celestial harmony, concord, beauty, and it states an ideal of education
symbolized in the marriage of Mercury and Philology. But the idyllic scene is
shartered by a shrill intrusion: Sylenus leads a band of satyrs in, drunk and stag-
gering, their flutes and tambourines drowning out the Muses. Venus and Cu-
pid are the lady and lord of this group. Pallas Athene steps forward to do battle
with her ancient enemy. And now the adherents of both sides join the battle,
which turns into an allegory for a debate on the question “whether Pallas or
Aphrodite is the more worthy” (st. 40). We can infer that Venus, the satyrs and
their followers win the dav, at least they dominate the rest of the poem:

Psvche is held captive by the embraces of Cupid; Mars burns in fire for spouse Nerina;
Janus shudders to part from his Argyo . . .

Psyche is spellbound in the delights of the flesh; fare fluctuates in Mars; Nereus strays
aimlesslv; the artificer delights in his handiwork; what will happen afterward, God only
knows. (sts. 41 and 42)

Now actual philosophers and poets are introduced in the company of loved
and loving woman:

Hysopullus brought his ladv Cera with him, Propertius brings Cynthia, Tibullus Delia,
Tullius Terencia, Carullus Lesbia. The poets convened here, each with his beloved.
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Each lady is fire and flame for her lover. The spark inflames Pliny for Calpurnia,
Apuleius burns for his Prudentilla, everywhere the lover holds her beloved in her
embraces. (sts. 45 and 46)

An odd state for poets in an allegory of education, but obviously they are
under the spell of Venus, and in fact the effects of the sparks, flames and fires of
love is that the poets compose:

They begin to create verses, modulating their meters variously. . . . All they sing is
elegant, nothing is rustic. (st. 47)

Now the dreamer observes other contemporary philosophers and teachers,
many of them students of Abelard, and the sequence of philosophers ends with
an absence. A “bride” (nupta) seeks her bridegroom:

But now the bride seeks her courtier, her man of Pallet; where is he whose divine spirit
altogether outshone all others; she longs to know why he withdraws and journeys
about in other realms, whom she had nurtured at her own breast and bosom. (st. 54)

Nupta querit ubi sit suus Palatinus,
cuius totus extitit spiritus divinus,
querit cur se subtrahat quasi peregrinus,
quem ad sua ubera foverat et sinus.

The missing “man of Pallet” could only be Peter Abelard. The poet leaves it
unclear whether the #upta is the aforementioned bride, Philologia, or Abe-
lard’s own bride, Heloise.5° The structure of the poem, however, requires
that the bride be Heloise, at least that she be Heloise in the persona of the
mythological-allegorical bride. The structure of the survey of philosophers is
two-tiered: first, mythological representatives of an ideal education culminat-
ing in a wedding of Mercury and his bride; second, historical and contempo-
rary philosophers and poets culminating in the failed reunion of Abelard and
his bride. That structure places the second “Nupta” in the position of Abelard’s
bride, that is Heloise.

In the “Metamorphosis Goliae” sensual passion has gained a place in the
temple of learning itself. True, Venus charges in and introduces disorder, but
she has a large following (“For the most part Venus reigns supreme in this
crowd? st. 36). And she divides the citizens of the temple, who take seriously
the question, “whether Pallas or Aphrodite is the more worthy” (st. 40). The
human soul, Psyche, is captive in the embraces of Cupid (st. 41), and she is
“spellbound in the delights of the flesh” (st. 42). The poets and their women
are likewise captivated by passion, with the result that they compose excellent
poetry. The poet shows both his wit and his advocacy of the turbulent effects

The Epistolae duorum amantinm 173

of Venus in the eccentric lines: “the artificer delights in his handiwork; what
will happen afterward, God only knows” (st. 42). In other words God seems
perfectly pleased, perhaps even amused, with the coupling in the temple of
harmony, prudence, and wisdom.

It is hard to imagine that this poem is not a tribute to the effects of the
love of Heloise for Abelard. Its frank approbation of passionate love is not
without parallel in Goliardic poetry, but the remarkable aspect is that passion-
ate love is integrated into an educational ideal. Given the role of Abelard and

his missing bride elsewhere in the poem, that has to be in part homage to
Heloise. '
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The Loves of
Christina of Markyate

It would be wrong to imagine that the sanctioning/sanctifying .o‘f pa'ssmn was
only a result of the frank sensuality that is part of the student. milieu in I’anzl in
the twelfth century, helped along by the admiration of Heloise and the Joyalty
Abelard.
. smgglizit;\ of Markyate was from a very different milieu. She was an EIX
glish visionary and recluse who lived in the first half of t.he tv&:'elfth century.
monk of St. Albans wrote a Lif in the 11608, which re@amcd mcr‘)r.nplete: Hzr
story has played a marginal role in discussions of marriage and .spmtual. fn:i:n -f
ship in the period,’ although the marriage theme organizes a single e[?;slclal eo
the Life, while love is the overarching theme.2 I would like to call particular ;t—
tention to this remarkable personality and to stress whaF we can le::trn from her
about the conccpt:ualizing of passionate love in an ascetic, mc‘mastlc context.
Christina’s Life? is rich, for what it teaches us about marriage law and prac-
tice,* spiritual friendship, visions and miracles, but also about sex, .rap&?, d;sxre,
love, passion, and a woman’s psychological response to therfl. Itisstillc Zs'te
love, but passion and sexual desire, male and female, are tl}e blg forces placed in
opposition to chaste love, which remains chaste by the skm' of its teeth. "
The unfinished Life of Christina is structured as a series of love relation-
ships. They involve five men. Ralph, bishop of Durham, tries unsuccessfully 'c(c)1
seduce and then to rape her (Life, pp. 40-45)- A young Ifob’lcman nam.cl:
Burthred, egged on by the vengeful bishop, then by Chrls'tma‘ s own famx;;i
marries her, but never consummates the marriage and after 1nt1:1cate plots anall
counterplots agrees to an annulment (pp. 44~77)- Sh'e. then lives for'sc:w;:i
years with a hermit, Roger of Flamstead, in a secret sglrltufal love. rilanons P
(pp- 80—113). After his death she is in the care of a cc?rtam cleric, a man ;o
powerful in both religious and secular life that the writer cannot dl‘vulge is
name. He loves her and is loved by her passionately (pp. 114-19). Finally she

The Loves of Christina of Markyate 175

forms a loving friendship with Abbot Geoffrey of St. Albans and becomes his
spiritual guide and educator (pp. 134+-93).

The writer’s intention was clearly to narrate a series of “love stories;” all in
some sense controversial, problematic, and troubled, but of rising spiritual
value.® More than Christina, who remains constant in her vow of virginity and
more or less constant in her exclusive espousal to Christ, it is her “lovers” who
illustrate stages of love. But Christina herself has a powerful capacity to experi-
ence human passion.® The conflict berween spiritual and carnal passion is at
the core of the work, and her commirment to virginity must maintain itself
against a character and psvche strongly oriented to the erotic.” She deserves a
place alongside the representative figures of the amatory life in the twelfth
century as a transitional figure berween the hero of the erotic agon, Robert of
Arbrissel, and the heroines of passionate love like Heloise and Isolde.

The narrative art of the writer is our point of departure. The romance-
making imagination is powerfully at work in the Life of Christina, especially
evident in the dramaturgy and staging of some of the scenes. There is for
instance the striking episode of Christina and Roger, the hermit of Flamstead,
“falling in love™ with each other. After long refusing to become her spiritual
adviser, Roger is gradually won over by Christina’s good reputation, though
he still resists seeing and talking to her. But one day they meet by chance:

It happened in this way. The virgin of God lay prostrate in the old man’s chapel, with
her face turned to the ground. The man of God stepped over her with his face averted in
order not to see her. Bur as he passed by he looked over his shoulder to see how
modestly the handmaid of Christ had composed herself for praver. . . . Yet she, at the

same instant, glanced upwards to appraise the bearing and deportment of the old man,
for in these she considered that some trace of his great holiness was apparent. And so
they saw each other, not by design and vet not by chance. (p. 101)

The half-licit meeting “kindles a fire” in their spirit, which “burned in each one
of them” and “cast its sparks into their hearts by the grace of the mutual
glance™; it stimulates “heavenly desire™ which creates a new life together in the
very close quarters of Roger’s hermitage (p. 103).

The scene has elements of the beginnings of romantic love: a half-inten-
tional, furtive glance of lovers in some sense meant for each other, is the
beginning of a fiery love — but all of it is transferred above human passion into
ethereal.

The physical posturing, the composition and staging, are remarkable:
Christina, supine in praver, arches her back as the old man steps over her,
himself looking back as he does so. In both the reluctance is visually realized by
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directing the momentarily ungoverned glance over the shoulder. The Fiouble-
arching — the man higher, the woman lower — creates both harmonic, sym-
metrical composition, and tension —the forced posture of the heads. )The un-
natural physical pose is answered by the moral posturing: the old man’s glance
seeks only “to see how modestly the handmaid of ChI‘lSF had compf)sed herself
for prayer;” and the maiden’s glance intends “to appraise ic bearu?g and de-,
portment of the old man;” in which his holiness is visible. Furtive l.overs
glances, the stuff of romantic first meetings, are moralized. The scene is per-
haps best described as “exquisite”; it wants to appear sp?ntaneous, but is obvi-
ously “thought out” (exguisitus), concocted for a narrative and moral purpose.
The emotions and motivations are good and pure beyond human nature, b.ut
the artifice is so evident that “sublime” overstates it. They are like actors in
some Enlightenment drama of virtue; Watteau could have made good usc.of
the composition, with costumes and scenery appropriately changed, to depict
a flirtation between some courtly shepherd and a coy shepherdess. . ‘
The romance-making imagination is also at work in a scene in which
Christina flees her parents’ house, where she is virtually held prisoner. They
want to force her to have sex with her husband, Burthred, and so legitimize the
marriage by consummating it. She has steadfastly refused and .pre‘fcrs' to flee
than to face further coercion. The escape is the result of careful intriguing and
planning on the part of the archbishop of Canterbury, the hermit andwm, an.d
Eadwir’s servant, who conspire to rescue Christina and to provide refuge in
Roger’s hermirage. The servant gets a chance to speak to the clc?sely guarded
Christina, and the words he whispers to her are, “Would that I might have you
outside the city”® Christina “blushed and was embarrassed” at these words,
“but not for the obvious reason that they sound like the prelude to a love
confession and the invitation to a tryst (“I need to talk to you pri_v‘atc’l)y” would
have served the practical purpose better), but rather for “exquisite” reasons:
the narrator explains that she blushed because the servant was non—r'loble and
she feared detection. Nonetheless she gives him elaborate instructions for a

meeting:

« /i aster to prepare two horses, one for me and one for you, ata prcc}sc
tiii(:t inaiéeggco;;crg the day gf gxc week. “As soon as Aurora appea.rs," wait for m‘c th.h
the k;orscs in that field over there”: and she pointed to the spot with her ﬁpgf:r. ! wﬁ
come to you there. . .. When the horse is ready you will recognize me by this sign. Iw
place my right hand to my forehead with only the forefinger raised” (p. 89).

Christina comes on the appointed day at dawn, and strides “toward the river,
H J

carefully scanning the meadow to see if her companion!® were there” (p. 89).

No companion, no horses, and Christina must wait out a whole day, hidden in
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her aunt’s house. She is anxious, fears detection, and holds a nervous vigil: she
“scanned the meadow”; she waited anxiously “with her eyes fixed all the time
on the meadow bevond the river”; “scanning the meadow beyond the river
once more and not seeing the man she longed for, she turned her steps home-
ward . . ” (pp. 89—91). The next morning she disguises herself as a man and
heads for the assigned spot “swathed in a long cloak that reached to her heels”
(p- 91), and after a final leave-taking from her sister, she “turned her steps
toward the meadow” (p. 93), where at long last she meets her companion with
the horses. She puts on “manly courage” to match her garb, and “jumping on
the horse as if she were a vouth and setting spurs to his flanks, she said to the
servant: ‘Follow me at a distance: for I fear that if you ride with me and we are
caught, they will kill vou’” (p. 93).

The scene is swashbuckling and romantic: a furtively arranged meeting,
horses at dawn, a secrer sign of recognition, a disguise, a dramatic, unex-
plained delay, an agile leap into the saddle, a desperate race to safety where the
“beloved” waits, life, love, and freedom hanging in the balance. This scene also
wants a painter from the eighteenth or early nineteenth century to do justice to
its romantic staging, and no doubr the long cape streaming out behind the
disguised fleeing maiden would provide a good effect.

Besides being swashbuckling and romantic, the scene is also completely
superfluous. It adds nothing to the story of Christina’s sanctity, miracles, vi-
sions, or of her close relations with Christ. It could have been replaced by a
brief, sober report (“Christina escaped her parents with the help of Eadwin’s
servant”). And vet it is one of the longest sustained scenes in the work, taking
up five pages in the printed version. It was included as far as I can see because
the writer had a conception of Christina’s life that he wanted to dramatize.

This is not to exclude the possibility that the scene actually happened very
much as described, but much of it and of the Life in general shows literary
modeling, is formulated by a writer with a keen sense of romance, of drama,
and of narrative staging. Especiallv striking (besides the formulations dis-
cussed in notes 8 and 9 above) is the dramatic and sentimental framing of
anxiety in the landscape, “her eves scanned the meadow beyond the river?”
thrice repeated like a fairy-tale motif.

I have, again, used the term “romantic” loosely to describe a certain atmo-
sphere of love stories more common in the nineteenth than in the twelfth cen-
tury. But in the very vears when Christina’s biographer wrote, a new form of
narrative, called for the first time 7oman, was in its youth and was highly popu-
lar in England and France. There are elements in the Life of Christina that bear
comparison with “Romance” in the stricter sense. For instance, the motif of
trickery and cunning. Christina escapes the wooing of Ralph of Durham by a
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clever ruse. The lascivious bishop has trapped her in his bedchamber and will
not take no for an answer. Christina faces an intricate dilemma, like Lancelot
compelled against his will to sleep with the damsel avenant,!! like Sir Gawain
beset by Madame Bertilak, and like Lancelot and Gawain, Christina reacts with
a series of questions that have the character of a narrated inner monologue:

What was the poor girl to do in such straits? Should she call her parents? They had
already gone to bed. To consent was out of the question: but openly resist she dared not
because if she openly resisted him, she would certainly be overcome by force. (p. 43)

She quickly conceives a ruse. Seeing that the door is not bolted, she asks
permission to bolt it, pretending to give in to him: “we should take precau-
tions that no man should catch us in this act” (p. 43). He agrees, after receiv-
ing an oath that she will not deceive him. She flees, bolts the door from
outside, and runs home, leaving the bishop to seethe in revenge plots. The girl
is “prudent” and the seducer “deceived™ (illusus).

Deceit becomes a standard defense of her virginity. The escape from her
parents’ house with horses at dawn is the culmination of her counterplots, and
the scene ends a series of ruses in which she matches wits with her persecutors
to protect her vow and her virginal “marriage” to Christ. Of course, Christina
is aided also by moral will and divine help, but clearly the narrator structured
the early episodes of the defense of her vow against seduction and marriage asa
series of clever deceptions thwarted by yet more clever ones. 2

The scenes bear comparison with the romance of Tristan and Isolde,
where the episodes after the onset of love involve holding the husband at bay
through a series of clever deceptions and thwarting attempts at exposing them
. by cunning. As in the Tristan romance, the issue is not whether or not to
marry, —she marries Burthred — but how to maintain a higher obligation to
love in spite of the forces opposing it, among them marriage.

Christina is also aided throughout by her true lover and spouse, Christ,
and this division of life into spiritual, exalting love and degrading physical/
social attachment is one of the basic tensions the Life shares with the Tristan
romance. Marriage, the husband, the parents and their helpers are powerfully
in conflict with the wishes of the protagonist, which take on in the eyes of the
antagonists the aspect of secret and forbidden alliances. The private and per-
sonal attachment to Christ is set above the worldly plans and ambitions of the
family, and so the story divides into a corporal and a spiritual level of amatory
and erotic attachment. Both the Life and the Tristan romance have in common
the subordinating of the marriage tie to higher spiritual obligations. In both,
the “lover” or lovers are aided by Christ in thwarting the claims of the worldly
attachment. And in both there is a radical reversal of the values on public and
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private. Christina’s public relations — with her family, husband, with various
advisers, bishops, and archbishops —are negative, inimical to her spiritual
vow. The legal rights of parents and marriage are invoked against the heroine
with accurate use of contemporary legal practice.!3 But marriage, the law, the
arrangements that structure civil society are relegated to a lower order of
experience; their representatives are dubious, immoral, their claim to legit-
imacy so undermined that Christina has license to deceive — by way of protect-
ing her higher, spiritual obligations. Again the nearness to the Tristan romance
is evident. Christina is admirable for the false oath she swears to Bishop Ralph
that she will return and slake his lust, as is Isolde in her false oaths made to her
husband, King Mark.

Christina’s true “loves” all have the character of private, personal, individ-
ual arrangements made in secret, maintained secretly (except Geoffrey), all of
them threatened by the evil tongues who want to force the private realm into
public scrutiny and paint it in the worst light.

As in many courtly romances, the “lovers” are beset by envious detractors
eager to blame, discredit and bring disgrace upon the protagonists. From the
verv outset the men who love Christina spiritually are accused by unnamed
malicious persons of carnal motives. The first thing we learn about her early
spiritual adviser, the cleric Sueno, is that he is accused of vile sexual practices.
“Someone” claims that he “was still so stimulated by lust that unless he were
prevented by the greater power of God he would without any shame lie with
any ugly and mis-shapen leper” (p. 39). And so it goes throughout. The
narrative is infected with the threat and the awareness of shame and disgrace.!

All this warding off of lies, gossip, and suspicions places the narrator’s
consciousness well bevond the threshold of innocence. Christina’s mode of
feeling and loving is highlv open to misunderstanding and attack; otherwise it
would not need such justification. She herself is touched by the infection.
Before she makes her monastic profession, she has to examine her own con-
science, and it is not clear:

Inwardly she was much troubled, not knowing what she should do, nor what she
should say, when the bishop inquired during the ceremony of consecration about her
virginity. For she was mindful of the thoughts and stings of the flesh with which she had
been troubled, and even though she was not conscious of having fallen either in deed or
in desire, she was charv of asserting that she had escaped unscathed. (p. 127)

It would take some intricate defining to eliminate her nearly ungovernable
desire for the unnamed cleric (see below) from the category “fallen in desire”
Bur the point is, the hagiographer alwavs has the trump card of Christ the
judge of innocence, but he does not play it. He allows the uncertainty to hover
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over a life troubled by inner and outer accusations of sexual fault—and only in
the end rescues her sanctity. The narrative suggests —wants to suggest—that
the awareness of sensuality and the successful facing of malice and misunder-
standing in spiritual love are part of the pattern of sanctity.

The Life of Christina is a defining moment in passionate love. Its treat-
ment of erotic desire is unique and problematic within the conventions of
hagiography.s In the center of the work and central to the theme of passionate
desire is the episode of the mutual love of Christina and the unnamed wealthy
and powerful cleric. After the death of Roger, she is placed in the charge of this
man, and at first the love they feel for each other is strictly “chaste and spir-
itaal” (castum et spiritualem amorem, p. 114). But then the man’s resistance is
overwhelmed by the devil who attacks him with “fiery darts” Christina herself
is assailed with “incitements to pleasure” and with “impure thoughts,” but
resists for the time being. “Insane with desire,” he even appeared before her
naked and “behaved in so scandalous a manner that I cannot make it known,
lest I pollute the wax by writing it” (p. 115). Christina’s reproaches and
admonishing can recall him temporarily to his senses. But even while she does
so, she conceals the same fierce desire that is tearing at her:

though she herself was struggling with this wretched passion [incendio miserabili], she
wisely pretended that she was untouched by it. . . . She used to be so inwardly inflamed
that she thought the clothes which clung to her body might be set on fire. Had this
occurred while she was in his presence, the maiden might well have been unable to
control herself. (pp. 115-17)

She can control the “desires of her flesh” only by extraordinary asceticism,
fasting, waking, scourging, and “trials which tore and tamed her lascivious
body” (p. 115). She falls seriously ill after receiving a vision of her lover as a
monstrous bear blocking her way into the monastery. The man himself is
cooled by a warning visitation from three saints: John the evangelist, Benedict,
the founder of his order, and Mary Magdalene. Their threats and warnings
prevail over his passion. But Christina herself is still tortured and nothing
could cool the “fever” (estus) of her longing. Finally, she retreats to the wilder-
ness, where, still lashed by desire, she receives an “unheard of act of grace”
which frees her from this torment. Christ himself came to her in the guise of a
small child. He was taken into the arms of his “sorely tried spouse” who for an
entire day not only saw but also felt his presence. The redeeming moment and
the rise to a higher stage of loving comes in an ecstatic embrace of Christina
and Christ:
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So the maiden . . . pressed him to her bosom. And with immeasurable delight she held
him at one moment to her virginal breast, at another she felt his presence within her
even through the barrier of her flesh. Who shall describe the abounding sweetness with
which the servant was filled by this condescension of her crearor? From that moment
on the fire of lust [/ibidinis ardor] was so completely extinguished that never afterwards
could it be revived. (p. 119)

This is fighting fire with fire, clearly. Christ’s presence in her body provides the
cleansing flame. ¢ Bur did the cure of carnality need to be so carnal? She can
feel Christ, man and child, bridegroom and fetus, within her body, and this
combines the two high points of female sexual experience, intercourse and
childbirth. The writer clearly had a purpose in extinguishing his heroine’s
physical passion by a higher ecstasy also experienced as physical. The idea is
not to reject passion and intercourse, but to posit a passion so deeply, in-
wardly, and ultimately satisfying that it ends the demon-inspired, earthly kind.

This strange drama of passion exorcised by passion is a pure example of
the fundamental paradox and mysterv of passionate love affirmed: the sexual is
incorporated into a higher, purer kind of love by the deifying of human desires.
One may wonder whether this “solution” is anything other than mystification
and conceptual sleight of hand, whether there is any psychology of the over-
coming of tormenting desire through spiritual-carnal ecstasy. Garden variety
ascetic discipline is real, empirically realizable, and effective in the economy of
self-control. But Christina’s sexual experience to end all sexual experiences is a
confection of a romantic imagination that solves real human problems by
flights into the fanciful, and the fanciful in this case involves a radical upgrad-
ing of sexual experience, its translation into the spiritual.

The mutual love of Christina and Abbot Geoffrey is the high point of the
narrative, as received (it breaks off while describing their relations). But to
understand its place in the structure of the narrative, it is important to see the
development which preceded. The quality of love relations rises in a steady
curve throughout the narrative. The rises mark stages in a process of spiritual
development, of education if vou will. Christina has a series of spiritual men-
tors, beginning with her early friend Sueno, who encourages her vow of vir-
ginity and instructs her in the virtues and trials it will bring her (p. 37).

Her relations with the hermit Roger are characterized by mutual love and
mutual instruction and guidance, and the two go together:

Through their dwelling together and encouraging cach other to strive after higher
things their holy affection grew day by day. . . . And so their great progress induced
them to dwell together. (p. 103)

The teaching is not one-sided, but mutual, as is the love.
It is different with Geoffrev of St. Albans. Christina is his spiritual men-
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tor. He is a “noble and powerful person,” “a man of great spirit” (magnanimus,
p- 134—35). But no sooner does he appear on the scene than his judgment as
abbot is called in question. Christina receives a vision admonishing her to cor-
rect a plan that the abbot is considering — before he has confided it to anyone.
With the help of supernatural visitations, Christina bends his arrogance and
persuades him to abandon his “evil course” (we never find out what it was).
And from this time on, Geoffrey “heard her admonitions, accepted her advice,
consulted her in doubts, avoided evil, bore her reproaches” (p. 139). Seeing
him so improved and now “bent on doing good;” Christina “cherished him
with great affection and loved him with a wonderful but pure love!” This
marks the course of their love: Christina is the warden of his behavior. She
“reproves him harshly” when he has sinned (p. 141). She cures him when sick
and wards off dangers and temptations. She prays for him when she sees “that
he was making every effort to become more spiritual” (ad superna tendere, pp.
142—43). A major thread of the narrative until the end is the spiritual develop-
ment of Geoffrey with Christina’s guidance. “She strove to enrich [ Geoffrey]
in virtue”!® The drama of Christina’s underwear (see Chapter ro) fits in this
context: a man of unfixed character requests a dubious love token from his
spiritual guide. The turning aside of his request by divine intervention is
another sign of the abbot’s shortness of judgment and Christina’s scrupulous-
ness. In fear of another impending journey, Christina prays so intensely for
Geoffrey’s safety that she has an ecstatic vision. She stands before Christ,
embracing Geoffrey: “she saw him, whom she loved above all others, encircled
with her arms and held closely to her breast” (p. 169). Later she receives word
from heaven that Geoffrey will be “enlightened with eternal light,” as she had
prayed, and this brings her “to examine more closely in the depths of her heart
whether anyone can love another more than herself” (p. 181).

The high point of the scenes of intensifying devotion is a kind of spiritual
love-death, at least the positing of it. God himself asks Christina if she would
like Geoffrey to die for his sake. Her answer: yes, she would; in fact she would
be more than willing to do the deed herself. Her love for Geoffrey is more
spiritual than Abraham’s for Isaac, she argues, therefore she can “sacrifice” her
friend in the name of higher love: “the kind of love that binds me to him, Thou
alone understandest. For whart death is more glorious than that which is ac-
cepted out of love for the Creator?” (p. 181). The episode is perplexing and
mysterious, but it seems as if the writer wanted to represent an extravagant act
of spiritual love, a kind of “amor fol” or a spiritual “Liebestod” inflicted on the
lover by the beloved once the highest level of loving is attained. There is a
peculiar play on the love great enough to lay down your life for a friend.
Possibly the scene suggests there is after all one love greater: the willingness to
take the life of the beloved.
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The structuring idea of this friendship is that the love reaches ever higher
stages, consistent with the abbot’s rise in spirituality through Christina’s efforts
to improve him. It is rich in reverberations with courtly love themes. The re-
ward of love is given in accordance with the man’s improvement. The woman
becomes the moral force which “educates” him and assures him God’s favor.

. The Life of Christina is a kind of summa of erotic-spiritual love; it might be
justly called scala amoris or de gradibus amoris. It shows the rise from earthly to
spiritual, a progression from lowest to highest forms of loving. Each love
relationship has the character of a speculum of a certain kind of love. Like
Bernard’s Steps of Pride and Humility it begins with negative examples and ends
with positive. The lovers move from carnality (Bishop Ralph) to utility (Bur-
thred) to two stages in the conquest of the body (Roger, fierce asceticism; the
unnamed cleric, sensual overcome by spiritual desire) to a purely spiritual love
based on moral improvement (Geoffrey).

Seen in terms of its narrative structure, the hard question the Lifz poses is,
what idea justified the placement of the unnamed cleric so high in this hier-
archy of loving? The episode represents a love so sensual that the desire-torn
woman fears her clothes will catch fire! a hunger so intense that only the experi-
ence of Christ pressed “to her bosom” and the “immeasurable delight” of
“feeling his presence within her even through the barrier of the flesh” can
quench it. This love experience is placed between Roger, the ascetic hermit,
and Geoffrey, the abbot. Important is the transitional moment, the rise from
earthly to heavenly love. It is mediated still by the body, whose experience of
desire and fulfiliment provides the dynamics of rise. It is an extraordinarily bold
affirmation of human erotic experience, at least as bold as Bernard’s eroticizing
the reading of the Song of Songs. It anticipates the moment in the Divine
Comedy when Dante’s earthly beloved Beatrice guides him from Purgatory into
Paradise, but the comparison only shows how much more powerful the erotic
side of love was for the English recluse-saint than for the Florentine poet.

By the middle of the twelfth century, passionate love has a voice. It is by
and large a female voice. It was reconcilable with older traditions of ennobling
love because it borrowed its ideology largely from Ciceronian ideas (virtue
inspires noble, pure passion; noble passion educates). It has a home in the
“temple of the university,” where it inspires poets. It has its mysticism; it has its
saints, its visionaries, and its martyrs.
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Virtuous Chastity, Virtuous Passion —
Romantic Solutions in Two Courtly Epics

By the decade 1150-1160 virtue-giving love has become far more complex, far
more difficult either to understand or to accomplish than the male love that
had been its nurturing context. And it starts its march away from life and
experience and into fairy tale, myth, romance. It also accordingly generates a
body of imaginative literature.

It is an odd fact that love emerges in the literature of “courtly love” as an
object not just of adulation but of irony and satire. It is not clear that Chrétien
de Troyes takes entirely seriously the harsh demands of loving women or men
on which the plots of his romances Erec et Enide, Yvain, and Lancelot warn.
Wolfram von Eschenbach out and out criticizes and rejects the practice (real or
imaginary) of courtly ladies sending men out to learn lessons in good conduct
or to perform extravagant deeds before receiving the reward of love.! It is

- worthwhile asking about the real referent of statements like Chrétien’s toward

the beginning of Ypain that “people don’t fall in love nowadays, nor do they
love as they used to?2 Or that of Gottfried von Strassburg:

They are right who say that “Love is hounded to the ends of the carth” All that we have
is the bare word, only the name remains to us; and this we have so hackneyed, so
abused, and so debased, that the poor, tired thing is ashamed of her own name.?

Of course, these statements may be mere topos, golden-age thinking, and
laudatio temporis acti. But it does seem early in the history of romance to be
sounding that particular motif, and given that the originator of Arthurian
romance himself tended to irony and satire of love it may be a statement of a
real sense of loss.# Dealing with an age that supposedly conceived of itself as a
period of renewal, one ought to hesitate to give a quick and easy answer to the
question, why early poets of courtly love represent love as in a state of decline.
Not one courtly poet to my knowledge shares C. S. Lewis’s sense that what
they depicted was “an entirely new way of feeling;’s or Peter Dinzelbacher’s
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that they were among the discoverers of love in the West.® On the contrary,
Chrétien and Gottfried thought of themselves as trying to breathe new life
into a dying ideal. Gottfried blames the decline of love on the lack of “steadfast
friendship” in love in the present dav (der staete vrinundes muot) (Tristan,
12269; Hatto, p. 203).”

A sense of the decline of love and friendship does not just register in
literary sources. Cicero had said that true friendships are rare, but the twelfth
century took the comment seriously and personally, and created or at least
stoked a nostalgia for a kind of friendship that had passed from the earth:

That love which Pylades felt for Orestes
And Laelius for Scipio does not exist today.
Confidence and lovalty in either partner is rare.?

Aelred puts a particular spin on this motif by turning it into an indictment of
the Christian era:

[there never were many friends, but] in this age of Christianity, friends are so few, it
seems to me that I am exerting mysclf uselessly in striving after the virtue which I,
terrified by its admirable sublimity, now almost despair of ever acquiring.?

Heloise laments the loss of love and “natural vigor” in men because the
world is old. She calls for a new rule of the religious life, one which would take

into account male frigidity over against the rule of St. Benedict, written in a
time when men could still love:

We see that the world has now grown old, and that with all other living creatures men

too have lost their former natural vigour; and . . . amongst manv or indeed almost all
men love itself has grown cold.!®

She is of course generalizing from her own castrated husband and measuring
the difference that separates the passion of their early days from the cold, frigid
consolations of philosophy, theology, and the religious life.

But the god of love himself would make a similar complaint in a poem
from the Carmina Burana: “The ancient vigor has passed away [from love],
its virtue has vanished; my strength has failed me and Cupid’s bow shoots no
more!™!! Bernard of Clairvaux recalls the days when the patriarchs “burned
with desire for the presence of Christ in the flesh,” and weeps “for the luke-
warmness and frigid unconcern of these times’!?

For a period that modern scholars take as the birthplace and birthdate of
refined, courteous, romantic love, it is strange that these major figures in the
“invention” of love, clerical or courtly, voice such laments. Whatever it may say
about the experience of love in the period, it does indicate that the new para-
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digm of love was perceived as a response to a decline of good love and friend-
ship in the twelfth century.

The literature of courtly love is from the outset a vehicle for dealing with
love-trouble, for posing and resolving thorny problems caused by love: the
disputations in Andreas’s dialogues and courts of love, the debate form parti-
men, the inner monologue, the dilemma are some of the techniques of prob-
lem solving it made use of. It is very different from the older epic, which is 2
vehicle for moving toward the necessary ends to which unquestioned presup-
positions guide it.

Courtly literature was never anything other than a literature of ques-
tioned presuppositions. It has not been possible to define a “system” of courtly
love, or to reduce it to a definition or series of definitions. Gaston Paris set up
Chrétien’s most ironic and overdrawn work, Lancelot, as a paradigm of courtly
love, and so directed medieval studies onto one of its oddest and longest
detours. The minimum of explanatory power met with the maximum of schol-
arly consensus.

Regarding love as a public experience of the nobility with a history prior
to the twelfth century shows that the paradigm that frames courtly love has
been — not recently established — but recently shattered, and the literature of
courtly love represents, not a “system” or a widely recognized and accepted
social ethic, but rather fidgeting attempts at solutions to the problems that that
shattering created. :

In the grear jumble of attitudes, often contradictory, represented in the
literature of courtly love, I want to separate out the strand that joins love
before and after the twelfth century: the development and transformation of
ennobling love.

From this perspective the major project of courtly literature is the recon-
ciliation of ennobling love with physical love, what I called earlier the roman-
tic dilemma: the insoluble problem to which the twelfth and thirteenth cen-
turies offered romantic solutions in great virtuoso acts of synthesizing. We
have seen this conceptual tour de force performed in clerical and monastic
culture in the previous chapters. Now we turn to the imaginative literature of
secular culture. Hardly a text from narrative or lyrical poetry does not build on
the tensions of sublime and passionate love. Common is the stark dualism of
good versus bad love. The anonymous Old French Roman d’Eneas and Vel-
deke’s Eneit both set the destructive passion of Dido for Aeneas against the
virtuous love of Aeneas for Lavinia. But our subject is the transformation of
passion and desire into virtue, not their separation.

Two tendencies develop in courtly narrative that transform the represen-
tation of ennobling love. The first domesticizes sexual passion and the second
mystifies it.
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Love Domesticized: Wolfram von Eschenbach

The first is represented in the marriage romances, especially those of Chrétien
and Wolfram, which managed the problems of sexuality by putting them to
one side, either ignoring them or assigning them to negative minor characters,
holding them in their place —until they could be brought under the sheltering
roof of marriage.

Wolfram is one of the great romanciers of love, but he has stood in the
background on that score partly because of his bad match with the “paradigm”
established by the Lancelot romance, troubadour lyric, and the antimarriage
line of love ideology in Andreas. Also partly because of his obvious depen-
dence on Chrétien, whose Perceval romance of the Grail remained a fragment.

From the point of view of the traditions of ennobling love, Wolfram is
important because he dismantles or discredits the didacticism of love— the
idea that love is a process of education. He also removes it from the role of
ceremonial act and decisively redefines its ennobling character. The ceremony
called “love service?” “service of ladies,” set out in Lancelot, Andreas, and in
many courtlv love lyrics is Wolfram’s great enemy. His antagonism is embod-
ied in various members of the Grail family, most strikingly in Sigune, Parzival’s
cousin. She turns up mysteriously as a forest recluse at three critical moments
in the story. In the second rwo she is doing penance over the corpse of her dead
lover, Schionatulander. She had sent him out on a senseless mission of love
service in search of a magical chain/dog collar, in quest of which he died. She
realizes the foolishness of “testing” her man before giving her love, and de-
votes her life to expunging her sin.

The king of the Grail, Anfortas, suffers an unhealable wound in his geni-
tals in the service of Orgeluse, a femme fatale who uses up men in her service.
The wound is punishment for a sexual transgression of the Grail king, to
whom love service, but not marriage is forbidden. Anfortas’s father, Frimutel,
had died in love service. So had Isenhart and the three sons of Gurnemanz.
The magician Clinschor, once duke of Capua, had served a married woman,
but when her angrv husband found the two in bed together, he castrated
Clinschor.

In short, the landscape of Paszival is littered with the dead or mutilated
bodies of men who have served women to win fame and love. Sir Gawain
(Gawian) has a close call with that destiny. A major part of his role in the
romance, as mentioned above in Chapter 10, is to face the dangers of destruc-
tive passion and come awav with life and honor unscathed. In the one instance
of Gawién serving women innocently his woman is the prepubescent maiden
Obilot. Her cruel and selfish older sister Obie has brought a senseless and
destructive war down on her family by demanding excessive love service from



188 The Romantic Dilemma

her wooer and fiancé, Meljanz. The eight-year-old Obilot invites a perplexed
Gawin to serve her for love and end the war. Used to more sexually aware
women, Gawin hesitates, then finally agrees. He ends the war and paves the
way for a reconciliation. He also declines the “reward of love” that Obilot
offers him, but tells her to renew the offer in five years or so. The success
of Gawin and Obilot in rescuing the family confers status on the “lovers™;
Gawin transfers all the honor and praise (p#is) of his victory onto his young
ladylove. It is a rare moment in Parzival in which love service ends happily. But
the episode implies that love service brings good ends when cleansed of any
sexual ambitions. For Wolfram the point would be that an escape from the true
nature of love into childish innocence averts the disasters that otherwise attend
a romance based on winning love and fame through postponed reward. Pas-
sion in itself does not ennoble in Parzival; sexuality plays no part or only a
negative one in the cosmos of this work.

Wolfram knows a form of love heroism that is close to the warrior sexual
ethic of “strong-mindedness” promulgated by Theodulf (see Chapter 6) that
holds passionate love in control. Gaw4n may have experienced passion, but he
retained control:

If passionate love stirs him, which undermines even the strongest resistance, yet he was
always so firm, a firmness equal to that of the worthiest, that no woman was destined to
overthrow him. (Parzival 532, 25—30)

Wolfram understands the distinction between loving a woman and “being
overthrown” by her, which Theodulf did not understand, at least did not
express.

If sexuality cannot be removed from love altogether, so Wolfram seems to
think, it can at least be managed by “virile” or innocent lovers. Sexuality
strictly subordinated to affection or devotion is a formula for good love in
Wolfram, represented in the love of Parzival and his wife, Condwiramurs.
Parzival wins her love in dire battle with a knight who has besieged her land to
force her to marry him: the classic form of love service, rescuing a damsel in
distress. She had enlisted Parzival’s help by coming to him alone in his bed-
chamber late at night, dressed only in a shift, climbing into bed with him and
explaining her problems. It is a scene that in Chrétien’s version had played
piquantly on seduction and sexual bribery. Wolfram transforms Chrétien’s
charming bedroom comedy into a showpiece of innocent love. He runs out
ahead of the reader’s expectations by explaining, “She did not violate the
bounds of proper womanhood; she was not just loyal, but chaste as well. . . .
The queen was not in pursuit of that love that turns maids to madames” (192,
2~12). Upon entering his bedroom she kneels down on the floor next to him
and wakes him with a rain of tears. Embarrassed to find her kneeling as if in
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praver, he invites her into his bed. She accepts on the condition that he not
“wrestle” with her. Why would he? “Neither he nor the queen understood the
kind of love made in bed” (193, 2—4). When they lay down together, their
arms and legs, though “prone to reconciliation;” stayed apart and had no
thought of intertwining. She wins the knight’s support; he conquers her assail-
ant, marries the woman he has saved, and becomes lord of her lands and
castles. On their first night in bed together as man and wife they remain chaste,
also their second and third. Then finally the lessons of his educators and of his
blood make them “weave together arms and legs” in “the ancient rite that is
always in fashion” (203, 6—10). The three chaste nights in bed together are the
occasion for Wolfram’s praise of chaste love:

He lay next to her with such propriety as would not satisfv many a woman nowadays.
Shame on them for betraving good upbringing with all sorts of airs! . . . The loyal,
constant man of proven moderation practices restraint with his beloved. He thinks . . .
“I have served this woman vear in vear out in the hope of the reward of love; now she
has offered me solace and here I lie. Earlier I'd have been satisfied just to touch the hem
of her dress with my bare hand. Now if I craved my fill it would be betrayal” (201,21~
202,14)

The three nights of restraint show mastery of the flesh, and that creates a
morality of the act of love; it is assigned a subordinate place in the economy of
love service, love’s virtues, desire. In Wolfram the act of love itself has a bawdy,
burlesque quality to it.!? It is far from the sensual work of art that Tristan and
Isolde form in each other’s arms in the work of Wolfram’s great rival, Gottfried
von Strassburg.'* When Gawan and Queen Antikonie in Parzival are so seized
with desire that they set to gratifying it at the dinner table, they are interrupted
by an assault of townspeople who imagine the knight is raping their queen.

The two have to retreat and defend themselves by throwing chess pieces at the
attackers (ct. 406, 28ff.). Unchaste love humiliates and forces great knights
and ladies into the roles of fabliau characters.!3

Only chaste, innocent, or moderated love in Paszival has exalting force.

Parzival and his wife Condwiramurs embody it. Parzival leaves his young wife

shortly after their marriage and wanders for vears. He fails in the test of
compassion at the Grail castle and is denounced for this failing before Arthur’s

court. Embittered against God, whom he accuses of disloyalty to him, he

declares his hate for God, and wanders for years in search of the Grail, serving

his wife —not God — by fighting. He receives many offers of love from many
women, Orgeluse included, but turns them all down to remain loyal to his
wife. In a climactic scene toward the end of the work, shortly before his return
to the Grail castle, Parzival, alone in his tent while a great festival goes on
outside, resists temptation:
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Now Parzival thought of his radiantly beautiful wife and of her chaste, sweet love.
Should he speak to another, offer her his service in return for love, and go the way of
betrayal? He rejects this kind of love. Great loyalty had so preserved his manly heartand
his body that no other woman ever won his love except the queen Condwir dmiirs,
lovely as a flower. He thought, “Ever since I learned what love is, how has love treated
me# I am born of love; how have I lost fove so? If Tam to strive for the Grail, her chaste
embrace must drive me on” (732, I-21)

The last line creates a new category of exalting love. The chaste love of husband
for wife, of knight for lady, is the fuel that drives him to seek the Grail. This
makes love part of a scheme of salvation and redemption, as the attainment of
the Grail means salvation for Parzival. Good love is a mediator in a rise from
sinfulness to redemption. Wolfram, here and elsewhere bent on outbidding his
contemporaries, wanted love to exalt more than the conventions of fin amor
and kébe minne allow: ethical improvement is not enough for this poet. He
wants love to have religious, redemptive force. Parzival had told Gawin not to
put his faith in God but in women, and women, as it turns out, loyally and
chastely loved, function like God.

But parallel to the love of Parzival and Condwiramurs is that of Gawén
and Orgeluse. Orgeluse is thie antithesis of Condwiramurs. She demands mur-
derous tasks of Gaw4n, places him intentionally in dangerous predicaments, as
she had the other lovers who perished in her service. Gawén survives them all.
Her motive is revealed in the end: it was grief for her dead husband, Cidegast,
whom she loved very deeply. When he was killed by King Gramoflanz, she was
seized with an obsession for revenge. That was the compulsion driving her
which spelled the death and ruin of the many who served her. Now she has
Gawin in her service; he has passed her tests, is in a position to take revenge on
her archfoe, Gramoflanz, a knight so bold that he will never fight against less
than two knights at a time. But instead of revenge, the Gawén episodes flow
into a kind of love festival. Orgeluse’s plans for revenge melt in the love of
Gawin, whom she learns to love so much and so well that her love teaches her
forgiveness even for Gramoflanz. He himself falls in love with Gawén’s sister,
Itonje (before he has ever seen her, just from reputation); everybody loves
everybody, and they wind up literally as one happy family.

And so a woman’s obsessive revenge for her murdered husband, a situa-
tion that caused the death of thousands in Nibelungenlied, dissolves in love in
Parzival. Love perverted into revenge turns into a force of reconciliation that
offers an answer to one of the great social problems of any warrior society, how
to end cycles of revenge.

In the High and later Middle Ages love experiences a process of accretion
of qualities: it moves from a ceremonial form of behavior to a private experi-
ence, to a redemptive force in both social and religious experience; in the
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theology of Bonaventure and others it is the force that holds the three mem-
bers of the Trinity together; for Dante and others it is a cosmic force that
“moves the sun and other stars”® Wolfram’s Parzival participates in love’s
expansion into the cosmic and religious. “Condwir amiirs;” the “guide of love”,
or the “guiding love” plays a part in Parzival that anticipates the role of
Beatrice in the Divine Comedy, of Laura in Petrarch’s lvrics, of Gretchen in
Goethe’s Faust.

Esotericism and Elitism of Love: Tristan and Isolde

I mentioned two solutions to the conflict of sexuality and ennobling love.
Wolfram’s was the first, sexuality domesticated. A second solution took the
opposite tack: it tried to integrate sexual passion fully into the idealism of love,
not only give it its due place, but enthrone it as one of the ruling forces in
ennobling love relationships. This really took a virtuoso act of conceptualiz-
ing. Passionate love with its natural culmination in the act of love ennobling?
No philosophy of love had attempred this prior to the twelfth century. To exalt
sexual passion in and of itself was no less difficult in the Middle Ages than in
Hellenic Greece. It inevitably founded itself on contempt for the values of
society, as we saw in the cases of Heloise and Christina of Markyate.

The strain of courtly literature thar exalts sexuality did so by removing
love into a realm beyond reason, and so solved the problem by declaring the
solution attainable, but bevond comprehension. Yes, love is complete, perfect,
and exquisite only in its fulfillment in the act of love. Yes, this kind of love,
tragic and destructive though it is, also raises status, confers virtue, and recog-
nizes inner worth. But how this happens, and how these benefits accrue in
tragic sexual passion, is inexpressible, so exquisite as to defy understanding.
The morality of adulterous love is likewise ineffable, its explanation lost in
some mysticism of personal election. The ennobling force of passion is like a
product that you can’t afford if vou have to ask about the price.

Ennobling love of any variety has to occupy moral high ground, it has to
supply the “sublime and noble thoughts” on which it is the mark of a virtuous
mind constantly to reflect (Aclred’s claim). Finding or co-opting it when
facing the irresolvable dilemma of reconciling ethical and sexual love is a
process like the continual redefinition and refinement of the terms of member-
ship in the elite, which Norbert Elias has defined for the process of civilizing:
as soon as a custom established itself as entry to the elite, it was doomed to be
supplanted by another, because membership had to stav just beyond the reach
of the many.

This direction, upgrading passion through receding accessibility, gener-
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ated a cult of idealized secret love. Esotericism was part of its public face. The
amorous nobility forms an elite with common secrets to keep. In open con-
cealment they filter through the court; all become privy to them; all honor the
mask because it conceals the secret that is perfectly kept by everybody. Un-
masking becomes an offense more serious than what the mask conceals, be-
cause all the elite has its own mask, and disrespect for the license to mask the
private would create chaos. The husband knows, but the costs of exposing the
hidden are greater than the shame of tolerating it. Clandestine love gains its
own status, its own rights and privileges. The private aspects of love come to
saturate the public without overwhelming them, an accommodation made
possible because illicit sexual passion occupies a space long since prepared by
an earlier mode of ennobling love.

No one who understood the code of passionate friendship in antiquity
and the early Middle Ages would have found fault with the logic that said,
“Better people deserve better lovers” But from the late twelfth century on,
courtly literature regularly set that code in conflict with marriage, a legal-social
practice that both religion and dynastic political interests sanctioned. The
conviction that better people deserve better lovers virtually sought out mar-
riage as its testing ground and favored opponent. The conflict of love and
marriage created a dilemma where the legal bond could be subordinated to the
romantic, and so give strong profile to the esotericism of love. The more
power charged the marriage bond, the greater the accomplishment of lovers
who violated it successfully. Therefore the king’s wife was the natural figure to
cast in the role of romantic beloved and courtly adulteress. Ennobling love still
finds high expression at the center of power, but the king’s love takes a dismal
second to that of the superior courtier or knight, and the illicit love bond takes
precedence over legal and political interests. Far from losing its power to exalt,
it is enriched by the mysticism of personal superiority that can claim prece-
dence even over state concerns. Here again we see that radical reversal of the
values placed on public and private, which the Tristan romance shares with the
letters of Heloise and the Life of Christina of Markyate.

The courtly Tristan romances had their classical formulation in the work
of Gottfried von Strassburg, one of the most elegant, skillful, and notorious
pieces of poetry in Western literature. Gottfried broke off the poem in approx-
imately 1210 when it was about three-fourths finished. In his prologue he
offers his reader the work with the assurance that

It will make love lovable, ennoble the mind, fortify constancy, and enrich their lives.
This it can do well. For wherever one hears or reads of such perfect loyalty, loyalty and
other virtues commend themselves to loyal people accordingly. (lines 175~80; trans.
Hatto, p. 43)
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The ethical code that the love of Tristan and Isolde claims to serve and
strengthen here is not esoteric. It is a collection of widely shared and sought
values, values of a svstem of education based on the teaching of virtue. The
transposing of these values into fiction is a process I have called the “enfabula-
tion of virtue” Gottfried locates virtue in the nature of love itself, as he con-
ceives it:

Love is so blissful a thing, so blessed an endeavour, that apart from its teaching none
attains worth or reputation. In view of the many noble lives that love inspires and the
many virtues that come from it, oh! that everv living thing does not strive for sweet
love. (18--94; trans. Hatto, p. 43)

Worth, reputation, honor are conferred solely by love. Its lessons are exclusive.
The many who do not make love the source of virtue are lamentable.

But the love of Tristan and Isolde is starkly at odds with such an exclusive
claim of virtue and honor. Isolde is the wife of King Mark of England. Tristan
has won her in a wooing contest and brought her to his king and uncle. But on
the ship from Ireland, Tristan and Isolde drink a magic potion that sealed and
bound them together in love. The body of the story is the trickery that protects
the lovers’ private world from exposure. The dangers of humiliation, disgrace,
death are acute, but they ward them off by a virtuosity in deceit that is part and
parcel of their intellectual superiority to King Mark and his court. Mark is
represented as a man foolish in politics, mercantile in friendship, and coarse in
love. But in his gentleness and weakness he develops a tolerance for the love
affair that comes from his genuine affection for both Tristan and Isolde. The
story insists on arranging the characters in a hierarchy, on creating elites. The
two lovers are “noble hearts,” and their story is directed at noble hearts in
the audience. Others are excluded, those from the great mass whose highest
goal in life is pleasure. The mark of the “noble heart” is the acceptance of
suffering along with jov in love:

In love, jov and sorrow ever went hand in hand! With them we must win praise and
honour or come to nothing without them! (206-10; trans. Harto, p. 44)

The motive of the rhetoric is clear: the elitism of hero and heroine is available to
the audience. Those who accept its terms, who accept the difficult philosophy
oflove-suffering, love-passion, align themselves with nobility of mind and soul.

Ir is good rhetorical strategy. If I had a book with a deeply obscure
message that manv readers might regard as morally dubious, I could not do
better rhetoricallv than to dedicate it to those noble hearts and souls who
understand the exquisite profundity of the unintelligible. I would send those
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trivial minds who seek only reason’s pale light and shun the incomprehensible
to seek enlightenment in shallower waters.

In the same way, a love with high potential for disgrace and for the
destabilizing of states is declared the source of all worth and reputation, and
you, reader, will just have to deal with that mystery. There may be the pro@-
dity of some primal alliance of love and death, Eros and Thanatos, in this
championing of the tragedy of adulterous love, but there is also the illogic of
clite formation and of fashion behind it. We attach ourselves with passionate
devotion to the object of fashion because, because . . . never mind. If you don’
understand it, no one can explain it to you, and anyway no one is interested in
making explanations. Justification through esotericism has a powerful hold
over aristocratic societies, which feed their self-conception on exclusivity.

In a curious and important passage of his Tristan Gottfried reflects on the
morality of love. It is an excursus on “surveillance” (huote) that comes toward
the end of the fragmentary work, just before King Mark discovers the two
lovers in bed together and banishes Tristan for good.!” The king has laid sucha
close watch on the two lovers that they have to keep their distance. Isolde is
tormented by desire and —against all prudence —arranges a tryst in full day-
light. Gottfried interrupts the narrative at that point to complain about the
surveillance that foolish husbands place on their wives. It is an incentive for
women to be disloyal, he says. Unmade prohibitions cannot be broken. The
best surveillance is none at all. Certain women, the argument runs, are daugh-
ters of Eve, and when something is forbidden them, like Eve, they want it.
When a woman succeeds in abstaining by overcoming her natural curiosity
and cupidity, then she deserves praise and honor. She grows in virtue, against
the urge of her inherited instincts. And having overcome the cupidity of Eve,
“she is only a woman in name, but in spirit she is a man!”:

What can ever be so perfect in a woman as when, in alliance with honour at her side, she
does battle with her body for the rights of both body and honour? (17986-991; trans.
Hatto, p. 278)

The poet develops a remarkable argument that “moderation” consists in bal-
ancing the rights and demands of the body with the demands of honor:

She is no worthy woman who forsakes her honour for her body, or her body for her
honour . . . Let her deny neither the one nor the other. (17997-18002; trans. Hatto,

p- 278)

The rights of the female body? What rights? Sexual appetite, clearly, since that
is the context of Isolde’s tryst. The excursus funnels into a lesson on the
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discipline of female sexuality. All svmpathy, status, respect are lost when a
woman “quenches desire as soon as [she] feels the urge” (cf. 18033ff.). Thatis
not love but lust, which brings dishonor.

This little didactic insertion is so clearly directed against the heroine, who
in the very next scene will destrov her own happiness and that of her lover
by surrendering to lust, it forces the question where Gottfried stands. Is
Isolde’s love justifiable into its most dubious elements? Is she the administra-
tor of that virtue inherent in higher love and its suffering? She appears in this
episode as a woman who abandons moderation with tragic results: the two
lovers are discovered by King Mark in flagrante and the resulting separation
lasts until their deaths.

I want to suggest that two strands in the representation of aristocratic
love meet in Gottfried’s work, informing its paradoxical conception of love
generally, but they roil about in the work like oil and water; they don’t mix,
thev don’t produce a consistent conception of love, and their conflict is most
evident in the episode just discussed.

Strand 1 is love subjected to reason and discipline, love as a source of
virtue, love as a learnable discipline thar one can put into practice like any
other ethic of behavior. This is the character of ennobling love since antiquity,
in which reason ideally dominates emotion, sensation, desire; it takes its moral
force from sensuality harnessed and held in check, an idea memorably formu-
lated in Plato’s image of the soul as a charioteer reining in, guiding, controlling
an ungovernable black horse and a strong and steady white horse. For anyone
who shares and believes in the metaphvsics of this rationalized love, it is a
powerful, admirable force and a major instrument of the Good and of virtue in
human life. Bur it was always also a social form, not just an idea, and as a social
form, released from its metaphysics, love subjected to reason can appear as a
trivial, ceremonial kind of behavior, emotion reduced to social convention. It
appears as such in Andreas Capellanus, so that one is not certain whether to
read the work straight or as irony; the author himself seems uncertain whether
he wants that conception of love to be taken seriously or not. To reduce love to
social gesture is to hold it up to ridicule.

To have loved, then see people enacting and performing love as a social
gesture, or to see others prescribing such performance, is to feel revulsion at
the debasing of an almost sacred experience. This is, I believe, the experience,
or insight, that produced a conception of love like that of Gottfried or the
courtly Tristan romance generally.

Strand 2 answers and confronts the rationalizing and trivializing of love.
It asserts the essentially irrational character of love, of desire, of emotion—
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assuming always the elitist elevation of this experience into the realm of noble
hearts or saintlike mystics. This love higher than reason and stronger than
discipline takes by storm, overwhelms, devastates and destroys. It is indifferent
to law and to social convention. It is not predictable or governable, except that
it selects its saints and martyrs by that mysticism of election that pairs “noble
hearts” The love of Tristan and Isolde is catalyzed not by the recognition of
inner virtue, but by a magical love potion that they drink together by pre-
destined chance. The lady-in-waiting, Brangaene, tells them that it spells their
death. They fall in love the way birds settle onto the hunter’s glue-traps on
trees; the more they struggle against it, the stronger the snare grips them.
Tristan is wounded, suffers pain and disorientation, as does Isolde: “She found
this life unbearable” (11791; trans. Hatto, p. 196). She struggled and strove,
“rwisted and turned with hands and feet, and immersed them ever deeper in
the blind sweetness of Love and of the man” (11803~9; trans. Hartto, p. 196).
They drank eternal love and their death at the same time, and the story serves
up this brew vicariously and eucharistically to the noble hearts of the audience,
who “win praise and honor” by this kind of love “or come to nothing without
it” Their tragic love “gives us life” because it is “bread” to all noble hearts:

Their life, their death are our bread. Thus lives their life, thus lives their death. Thus
they live still and yet are dead, and their death is the bread of the living. (237-240;
trans. Hatto, p. 44)

Unfailing devotion to a love given in full knowledge that the love destroys
the lovers is the formula that links Tristan and Isolde with Heloise. It revalues
the idea of virtue. It premises virtue and ennoblement on willing self-sacrifice
in love. “Honor” and “praise” are attainable in tragic love through the magic
of predestination, not through discipline and education.

The romance of Tristan and Isolde turns on an ennobling love completely
revalued and redefined. Its claims to superiority, virtue, aristocracy are no
longer validated by public acts and performed scenarios. They are removed to
an inner realm, and public acts and performances aim at concealing, not reveal-
ing the love sheltered within.

* * *

Following ennobling love first as public and ritualized form at royal
courts, branching into clerical and monastic communities and filtering into
lesser secular courts, then increasingly privatized and fictionalized, led us to
the insight that in Tristan ennobling love makes its peace with sexual passion. I
am very aware how much the wealth of courtly literature is diminished by the
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reduction to that perspective. But it is the perspective that most clearly shows
how that phenomenon which appears as a new paradigm of love actually
represents the problematizing of an old paradigm. At least this discussion and
all that has preceded give us terms to discuss love in courtly literature on a

firmer historical foundation than those of a tradition grounded on Chrétien’s
Lancelot romance.
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The Grand Amatory Mode of
the Noble Life

Ennobling love rescued itself from its conceptual crises in grand fashion. Out

of the agonies of this new literature of romantic problems arose a ‘codc (?f
behavior I will call the grand amatory mode. As a scenario of noble action, t.hls

creation of the High Middle Ages had a great future, like chivalry, from wh.lch

it is not easily separable. In the later Middle Ages and earlier mode‘rn pC[:lOd

ennobling love maintained itself as social gesture and public behavior mam‘ly

within this mode. It became a stylized, ritualized code of action, projected in

its expression into the far reaches of the sublime, often to the point where it_
touched the ridiculous.

The literature of the grand amatory mode is vast, and in a coda to a study
of love in the earlier and high Middle Ages I can do no more than scana few of
the high points in its history from the late Middle Ages to the nme‘te‘cnth
century. But it is important to stress its survival as one of the codes exercising a

ong influence on aristocratic life.

Str %hc literature of love proliferated in the high and later Midd.lc Ages.

Courtly romance and love lyric remained vital forms. A vast didactic htf?rature

on love sprang up.! Virtually every book of chivalry will in‘clude a section on

love and prescriptions connecting it with true chivalry.2 For instance, Geoffrey
de Charny prescribed, in his Livre de Chevalerie (mid-fourteenth cenm) , that
a knight ought to be in love par amours. It will raise the renown o'f hm.lself and
his lady, inspire him to bold deeds, and give him courage.? The c_hlva%nc orders
that grew in the fourteenth century incorporated love into the idealism f)f the
order. The statutes of the Burgundian Order of the Golden Fleece obligated
each member “to have a good and loyal love” The English Order of the
Garter (see Chapter 10) and the Bavarian Order of the Tress have amorous
legends which explain the orders’ origins. The chains that bound the members
of Jean de Bourbon’s Order of the Fer de Prisonnier were the bon-ds of love. Its
members were obligated to protect noble ladies and defend their honor at all
times.5 The institution of the tournament lent itself especially to staging pag-
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eants of chivalric love. Examples abound from the late Middle Ages. Maurice
Keen refers to the great tournament at Valladolid in 1434, “where the presid-
ing judge spoke as the God of Love as he awarded the prizes, and graciously
besought the ladies and sweethearts of those who had shown prowess ‘to
embrace them and give them good cheer as their recompense and reward for
their labours’™ (**Chivalry and Courtly Love,” p. 30).

Entry into the grand amatory mode is regularly seen and represented as
initiation into a code of gentlemanly obligations. The knight Jacques de Lala-
ing, setting out on his career in the service of Philip the Good, received the
following advice from his father:

Know thar few gentlemen come to high estate of prowess and good renown, save if
they have some lady or damsel of whom they are amorous.®

Christine de Pisan begins her Book of the Duke of True Lovers with the confession
of a young man, its hero, who sets out to fall in love:

I desired to become a lover. I'd heard that a lover is courteous above others and better
esteemed. Hence T went to where I could find a lady to serve.”

The amatory life shows itself especially clearly here as a script to which aspiring
gentlemen can subscribe and a role into which they can enter. First the lover
chooses the life of love as the form of ennoblement proper to him, then sets
out to find the appropriate partner. This love is even more “cleansed” of an ob-
ject than distant love and chaste love. It is as far from the onset of romantic
love as “some lady or damsel” is from “the one true love” Romantic love is un-
thinkable withour an individual who uniquely inspires it; chivalric/ennobling
love clearly is not. The Duke of True Lovers chooses the amatory life as though
he were making a career decision, more like joining an order or a club than like
falling in love. As such it was ripe for parody.
Don Quixote’s entry into the chivalric life is in the same vein:

Now that his armour was clean, his helmet made into a complete head-piece, a name
found for his horse, and he confirmed in his new title, it struck him that there was only’
one more thing to do: to find a lady to be enamoured of. (bk. 1, chap. 10)

He mainly wants someone to send conquered giants to, but his instinct is
right. He knows the scenario; his lines have been cut for comic effect.

Maurice Keen began his study “Chivalry and Courtly Love” with the
question, “How seriously are we to take the idea of courtly love outside the
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narrow limits of medieval literature and literary convention, with reference to
the world of actuality?” He shows its prevalence in nonliterary documents of
chivalry and concludes cautiously that it must indeed be taken seriously as a
force in the real life of the European warrior class. As an incentive to valor, love
must have had, or must have been perceived as having, a powerful influence on
behavior. Still, he cannot relieve his historian’s conscience of the nagging sense
that there is something fine-spun and literary about warriors actually fighting
for love and serving ladies and pretending to be King Arthur and his knights,
especially since the sources on the phenomenon themselves have a strong
literary cast. He sees the crux of the problem as the indefinable impact of
emotion on action (p. 37). The problem is alleviated somewhat if we regard
courtly love as a code of behavior parallel to warrior honor and courtesy —as I
have argued throughout this study. Ennobling love had always been primarily
a way of acting and behaving, and only secondarily a way of feeling. It was a
mode into which the courtier or knight or lady entered as the dancer enters the
dance. The gestures, scripts, and stage settings of the amatory mode relate to
the private experience and the individual feelings of love as singing the liturgy
relates to religious devotion.

If Keen’s answer is right, then those who sang the liturgy of ennobling
love derived from it a benefit vital to any warrior society—valor, prowess,
virtue, and honor; if I am right, then the benefit derived is one of vital impor-
tance to any court society: rank, standing, prestige, virtue. But Georges Duby
addresses essentially the same question (“How important was courtly love in
the reality of medieval life?”), and his answer makes Keen and me look timid:

Courtly love proved an extremely effective means of strengthening the State. In fact, it
was so influential that no study of the progressive rationalization of power can afford to
ignore it, although at this period it is only documented in literary works, often centered
on the theme of “fine amours.” or refined Jove 3

This bold claim sets an important agenda for the next generations of students
of courtly love and courtly literature. Whereas my generation and the previous
denied the “reality” of courtly love and placed it in the realm of the fantastic,
Duby makes a trenchant claim for the opposite and challenges us to under-
stand how the fantastic, the “unreal” and the literary ideal, operated centrally
and vitally in the very core of power, of politics, and of society.

* * *

The amatory mode was not only courtly and northern. It spread to Italy
and found expression in the poetry of the “dolce stil nuovo” Dante’s near
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deification of Beatrice and Petrarch’s glorification of Laura play in this mode.
As bourgeois heir to the stilnovisti Giovanni Boccaccio declared in the pro-
logue to his Decameron (ca. 1352):

From my earliest vouth until the present day, I have been inflamed beyond measure
with a most lofty and noble love, far [oftier and nobler than might perhaps be thought
proper, were [ to describe it, in a person of my humble condition. And although people
of good judgment, to whose notice it had come, praised me for it and rated me higher
in their esteem, nevertheless it was exceedingly difficult for me to endure. (Prologue,

p. 1)

The banker’s son recognizes the amatory mode as reserved for high nobility,
but benefits from the ennobling effects of loving futilely above his station.

It is still at home among high nobility in the society of Castiglione’s Book
of the Coustier (1525). The participants in the dialogue propose as a require-
ment of the perfect courtier that he “should be in love” One of the speakers
makes some comments on this stipulation which distinguish sharply between
love as ceremonial behavior and love as private experience. The noble cavalier,
he says, uses dress, manners, and speech to win the favor of ladies, and not only
when he is constrained by passion, but often also to honor the lady with whom
he speaks, thinking that to show her that he loves her proves that she is worthy
of it and that her beauty and her merits are so great that they oblige every man
to serve her (bk. 3, chap. 53). It is a remarkable glimpse at love as pure social
gesture operating apart from experienced emotion. But there is that other love
alongside of it, its anrithesis: love out of the constraint of passion, which the
discussants reject as a form of seduction. The only ennobling form of love is
superpersonal, the extravagant Platonic love that Pietro Bembo describes in
his long speech in book 4.

The idiom of ennobling chivalric love appears to have been virtually
institutionalized at the court of Elizabeth of England. Representation, pag-
eantry, acts of homage drew on it, even the business of the court could be
conducted in the amatory mode.® But it is archaic alongside an individualistic
conception of love with which it now competes. In the muffled criticism of
this mode by Elizabethan courtiers we see signs of the Cordelian turn —and
we see it especially in the inwardness and individualized character of Shake-
speare’s conception of nobilitv, courtesy, love.

A trend thart gave privilege to intense and sincerely felt private emotions
(“T have that within which passeth show”) and saw external display as the
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ing sround of hypocrisy, set ennobling love in a competition with roman-
::%;r\l/iga cornpetitiz,)i whth the old mode was bound to lose. I have already
argued that courtly love begins as a shattered paradigm, not a fresh,‘ new
creation. That mode could only survive as an uncontested social ideal prior to
the romantic dilemma that the twelfth century faced. Its conceptual founda-
tion was cracked from the outset, as the contradictory teachings of Andreas
Capellanus show. In literature the romance of Tristan and .Isoldc pric.:s enrio-
bling love apart from its nurturing base in the service of.kmgs, sets it in fac‘t
against the king, while still idealizing love grounded in virtue. Neither medi-
eval nor Renaissance culture, nor the western aristocracy generally sgcceedcd
in rationally justifying a reconciliation of virtue and passi(?n. A history of
ennobling love after the twelfth century might proceed by feeling its way along
the cracks and fault lines in that phenomenon that extend into the mn.etccnth
century. It is a history of romantic catastrophe generated by the illusion of a
ennobling passion.
tmlyCnhrrlistinegdfcz Pizan’s novel /romance The Book of the Duke of True Lovers
(ca. 1405) exposes the inherent impossibility of noble love. It begins by ideal-
izing and ends by indicting it. The narrative purports to be”a tale tf)ld to
Christine by 2 man identified only as the “Duke of True Lovers: .Resol.vm.g on
a life of virtuous love, he sets out to find a woman worthy of his asplratlo%]f.
After long questing, with parallels to the beginning of G@ame de Lorris’s
Romance of the Rose, the “Duke” finds and falls in love with a Duchess (not
otherwise identified), unhappily married, who requites his love. After .long
and elaborate preluding a tryst is arranged amidst extraordinary precautions:
disguises, subterfuges, servants strategically dismissed. The two spend' the
night together in the Duchess’s bedchamber, but under terms that are strictly
spelled out from the first moment. '
They pledge mutual love that will never end, but the lady places condi-
tions on it:1°

“Whatever love you see in me—no matter what secret thing, sweetness, or pl.casure in
love, word, or appearance I give, and even though I may embrflcc you and ‘leS you—
do not believe that ever, any day of my life, I have the will or desire to commita base act
that might leave me open to every kind of reproach”

All that is dishonorable is ruled out, but
“a5 for all the other pleasures that a lover may take from a Lady,.I wish to refuse you
none and you may dispose of them ar will. [ give you my heart entirely, and abandon to

you everything that I have, short of committing a folly or doing wrong”

The reply of the lover is straight out of the textbook of courtly love service:
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“T accept, promisc, and swear to vou, under pain of perjury, never to be honored, but
entirely dishonored, if ever a dav in mv life, in deed, in word, or in intention, I do or
think anything in my power, cither in secret or in public, which might displease you.. . .
So command me from now on, for I am vour liegeman . . . in everything I will obey
vour will without contradiction™

He promises himself “noble joy” and “the lover’s crown” as the rewards of
pursuing good love. Love thus contracted will make him a brave and “worthy
man,” free of anv blemish.

Having set these limits to their love, the two spend the night together in
the lady’s bedchamber. The lady “embraced me very sweetly and kissed me
more than one hundred times.” They dedicate themselves from that time on to
the other’s honor and “worth.” The man is her servant; he has no will but hers,
and he performs valorous deeds in her service. They conceal their love with
great caution. It is the very model of a love beyond the body, confined to the
mind, the soul and spirit, confined to desire. The man seeks only honor for
both of them.

For some time they are happy in this mutual service, but it eventually goes
sour. The Duchess tries to engage the help of an aged confidante, the nurse and
friend of her vouth, who writes her a long letter to the effect that her love, so
carefully concealed, is well known, rumored abroad, gossiped about, surmised
from the unmistakable signals lovers necessarily send. Her honor, that of her
husband and her family are in the balance; the ruin of their reputation threat-
ens, which will last much longer than the brief pleasure gotten from adulterous
love however innocent. The letter contains lessons in good conduct, a kind of

“miroir des dames mariées,” and a trenchant attack on the premises of an
“innocent” chivalric love: ‘

Do not place your confidence in those vain thoughts that manv young women have
who bring themselves to believe that there is no harm in loving in true love provided
that it leads to no wrongful act . . . and that one lives more happily because of it, and in
doing this one makes a man become more valorous and renowned forevermore. Ah!
my dear lady, it is quite otherwise! (p. 114)

Actual innocence is no defense against rumor, and the greatest ladies who have
practiced “honorable” love have destroved their reputations and dishonored
their families under the delusion that it is. Malice feeds on the appearance of
wrongdoing: “Such foolish love is dishonorable”

This argument dismantles the whole construct of ennobling love, sees
and exposes the impossibility of romantic solutions to insoluble problems,
allows neither the solution through separation of love and sex nor the mystify-
ing of the grand passion. It sees and represents only the personal tragedy of
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Eros defied; its heroism is fully denied. It does not matter if you separate love
from sex and dishonor; it only matters that people do not recognize and credit
that as possible. Neither the defense through virtue nor the defense through
passion stands intact at the end of this speech, only the defense through mar-
riage. It concedes to women no right to happiness outside of their marriage,
places decorum and familial integrity far above any rights of the woman to
personal gratification—and insists on it no matter how awful the woman’s
marriage. .

But in spite of these solemn warnings, the lover and the lady continue
their distant love. While they hold strictly to the terms of their love, the
warnings prove only too true. The lady’s reputation is destroyed, and the
mar’s worthiness sinks, in crass contrast to the promises of ennoblement and
exaltation in their first anticipations. The “Duke’s” last words are “T saw her
receive dishonor because of me, since everyone was whispering about the
situation, for which I came to despise my long life” (p. 131).

The destruction of this grand illusion of “true lovers” practicing noble
Jove is “romantic” irony in more ways than one. It declares the impossibility of
courtly love while casting paragons in ideal scenarios. It shows ennobling love
leading only to disgrace. The modern translator’s reading of the work’s ethos:
“Thus the Duke’s story, which Christine rendered with great tact, became a
vehicle unique in the medieval period: the answer of a flesh-and-blood medi-
eval woman to a literary model-that was invoked to justify real-life behavior,
one that Christine saw as utterly ruinous for women” (Fenster, p. 10).

This harsh rejection of ennobling love is not explainable as a new per-
spective that arises with the passing of the medieval world and the rise of a
critical, modern mentality. The insight that ennobling love between men and
women does not work had been in place and available since its beginnings.
Christine’s novel is not the voice of a “Renaissance woman”; it is one more
rumbling along the same conceptual fault line occupied by Andreas’s De
amore. Andreas and Christine might both have written the solemn warning of
De amore 3.25:

No one will be able to keep his fame shining or unblemished, or preserve a good
reputation amongst men, unless he is clothed in the adornment 9f virtues. But none can
preserve the adornments of virtues if he is soiled with the stain of even the shghtcs;
wickedness . . . A woman however noble, wise, and beautiful, is accounted despi-
cable by everyone once she is known to be involved however slightly in love with

someone . . . (Pp. 295-97)

The remarkable novel by Madame de Lafayette, La Princesse de Cleves
(1678), has much in common with Christine’s work. The criticism of courtly
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love in a narrative of love by a woman is an especially striking common feature.
The princess of Cleves faces the same dilemma as Christine de Pizan’s heroine,
but she solves the conflict of virtue and passion radically in favor of virtue, and
the romantic confusion that deludes both the Duke of True Lovers and his
Duchess, does not exist in the mind of the princess: virtue and passionate love
are not reconcilable.

The princess, a woman married to a man of high virtue for whom she feels
only respect and affection, conquers her attraction to the Duc de Nemours,
whom she loves passionately. The duke loves her to distraction, but she never
gratifies or encourages his love. Her unexampled act of declaring her love for
Nemours to her husband —by way of defusing that love —leads to her hus-
band’s jealousy, suspicion, ultimately his death. He dies of disappointed love
for his own wife. She is then free to love her lover, but instead she renounces
the man she loves in favor of her duty to her dead husband. By a sublime act of
self-denial, she resists inclination and follows virtue and duty, a posture in-
grained in her from vouth by her wise mother:

She showed her how much tranquillity atrached to the life of a respectable woman, and
how much brilliance and grandeur might accrue to one who already possessed both
beauty and birth, by the addition of virtue; but she also showed her how difficult it was
to preserve that virtue, other than through extreme self-discipline and scrupulous dedi-

cation to that which, alone, can make for the happiness of a woman: namely, to love her
husband and to be loved by him. (p. 30)

So here as in many cases cited earlier, virtue is tested in the love relationship
and requires a severe discipline and scrupulous dedication, an overcoming of
nature, and again the ennobling and exalting force of love derives from the
renunciation of passion. The passions and the motivations are sublime and ex-
quisite. The princess is an “inimitable example” of virtue,!! indeed she reaches
nearly the stature of a saint, widely revered and frequenting the convent more
often than the court in the end of her short life. She dies young, a martyr to
marriage, honor, and duty. The ennobling power of her love derives from its
denial. Imagine Isolde renouncing Tristan out of a sense of duty to her hus-
band King Mark while admitting her passionate attachment to her lover.

Imagine King Mark dving of jealousy and disappointment. Imagine Isolde as

an ex officio nun, burning candles and singing chants to the memory of her lost

husband. Goethe was to imagine this kind of heroism and inversion of the

passionate love relationship in his Elective Affinities. His heroine Ottilie re-

nounced the love of a married man (who dies of his love for her) and seals her

renunciation by a refusal to eat, which leads to her death. Miracles occur
during her funeral, and a cult arises at her gravesite.
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But the princess as a martyr to wedded love is only the foreground of Ma-
dame de Lafayette’s novel. As interesting for the amatory mode is that which
she resists: the atmosphere of the court, saturated with love and gallantry. The
main characters receive portraitlike introductions with catalogs of their vir-
tues, of which their style of loving is an element. The king, Henry II, was
“courteous, handsome, and fervent in love” (p. 23). The Duc de Nemours, for
whom Madame de Cléves contracts her passion, was

nature’s masterpiece; his least striking attribute was to be the most handsome and
comely of men . . . His whole being had a presence which 'cnsured that wherevcr.hc
appeared, all eyes were drawn to him. There was no lady in the court whose pride
would not have been flattered, were he to feel some attachment for her; few of those to
whom he had become attached could boast that they had resisted him; and there were
even several for whom he had shown no tender feelings who had not relented in their
passion for him. He had such gentleness and such a gallant nature that he was unable to
deny some consideration to those who sought his regard. Consequently he had many
mistresses, but it was hard to discern which of them he truly loved. (p. 26)

Love penetrates even the exercise of power:
Ambition and gallantry were the heart and soul of the court, preoccupying men and

women equally. There were so many different factions and parties, and the women
played so great a role in them, that love was always allied to politics and politics to love.

(pp- 33-34)

The princess’s uncle, the Vidame de Chartres, balances three mistresses at the
same time, two of them powerful, influential, and jealous, and since the third
of them is the queen herself, his disloyalty revealed leads to his ruin. The
author sees, at least represents, no evil in this court of love, and negative strains
come only from a conflict of competing superlatives. But the princess’s educa-
tion in virtue steels her against the dangers of gallantry, and makes possible her
role as martyr to passion resisted.

The melodrama of virtue either triumphant (Pamela) or tragically crushed
(Emilia Galotti) would find expression in novels and plays of the Enlighten-
ment. And in the course of the late eighteenth and nineteenth centuries, a
literary consensus formed that the glory of adulterous passion is a delusion
which can only have negative, destructive force. This idea informs Goethe’s
Elective Affinities, Flaubert’s Madame Bovary, Tolstoy’s Anna Karenina, and
Fontane’s Effi Briest and Frau Jenny Treibel. Stendhal’s The Red and the Black and
The Charterhouse of Pavma are prominent exceptions. While the one ends in
tragedy and the other in renunciation for the lovers, both works posit a heroism
of the passionate life. Tragedy exalts more than it lowers the romantic love of
noble souls.
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A spiritual, ennobling love remains in the air in the Romantic and post-
Romantic period, but as a vestige of an earlier age, a relic, a mode of behavior
perhaps grand, lofty, and elegant, but unrealistic and unattainable, or as an
overinflated vision of the aristocratic life whose real functioning is rendered
impossible by an age of disenchantment. Courtly love was for much of Ro-
manticism what more generally the Middle Ages themselves were: a lost ideal.

An exception to this trend is a revival of male love and passionate friend-
ship among German intellectuals in the eighteenth and early nineteenth cen-
tury. The main inspiration of this trend is a rediscovery of ancient Greek, not
early medieval, mores. J. J. Winckelmann’s fervent advocacy of Greek art gave a
strong impulse to passionate male friendship, but it was rooted in an erotic
admiration of the male body, and its elitism was intellectual and aesthetic, not
class-determined.!? It gave a public face and a controversial respectability to a
strongly tabooed kind of love and sexuality, but without the “discursive inno-
cence” of earlier medieval male love.!?

The dominant trend is the descent of the sublime mode into bunk and
hypocrisy. (It might appear in that light to us at its high point, since we share
the presuppositions that made it such.) When monarchy and court society col-
lapsed, this mode followed, along with pageantry, tournaments, court masks,
and other odd ceremonies and trappings of the noble life. But the social forms
of thar life did nort altogether disappear; rather they were transmuted into
other contexts —salon society, patrician and middle-class imitation of aristoc-
racy —or maintained by an aristocracy being slowly moved out of its centrality
in European power structures.

The distant relative of ennobling love that Stendhal calls “mannered love”
is still very much in the air in the first half of the nineteenth century, if his
treatise on love, De Famonr (1822), is a reliable indicator. Stendhal, it must be
said, is a great admirer of sublime, ennobling love. In fact he was among the
early rediscoverers of Andreas Capellanus and the courtly love of the twelfth

century. He glorified that period as the vouth of noble love and imagines him-
self as living in an age that has abased the grandeur of a formal, ceremonial love:

Society, still voung, delighted in formalities and ceremonies which were then a mark of
civilization, and which nowadays would bore us to extinction. . . . Everything formal in

society, nowadays so insipid, had ar that time all the freshness and tang of novelty.
(Love, p. 165) )

Stendhal includes excerpts from Andreas’s De amore in his treatise on
love. He also quotes sections of an Arab treatise on refined love and urges the
publication of these and similar works, which have languished because “the
few scholars who could read them have had their hearts desiccated by study
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and academic pursuits” (p. 176). Americans are especially guilty of the abase-
ment of love, he claims, since their habit of being “reasonable” in all things
makes passion impossible:

It is as though the springs of sensitiveness had dried up in these people. They are just;
they are reasonable, but they are not at all happy . . . There is such a habit of reason in the
United States that the crystallization of love there has become impossible. (p. 164;
emphasis Stendhals)

Stendhal idealized the medieval practice of courtly love as he understood
it. Good love must be encumbered by restrictions, by laws, by formalities;
passion must be hedged by modesty and wrapped in extravagant illusions:

Love is civilization’s miracle. Among savages and barbarians only physicai love of the
coarsest kind exists. And modesty protects love by imagination, and so gives it the
chance to survive. (p. 83)

His objection was clearly not to the formal, stylized character of courtly love,
nor to its exalting effect, nor to love service, nor to modesty resisting un-
cultured sensuality, but rather to the expulsion of genuine feeling from the
cultivation of gallantry. He could see in the practice of refined love in the Paris
of his age only an instrument of vanity and ambition. It is courtly love grown
cold and mercantile. What irritates him most is that what remains of formal
love’s ennobling force is only its social utility. It still is a source of prestige, it
still enhances the reputation — and this means the debasement of passion. -

In his novel The Charterhouse of Parma, the magnificent Contessa Pietra-
nera (later Duchess Sanseverina), declares to her wealthy lover Conte N ,
upon whom she is financially dependent, that she no longer loves him. The
Conte accepts it with equanimity, but “well aware of the ways of the world,
requests only that she tell no one what she has told him:

“If you will be so extremely kind as to continue to receive me with all the outward
civilities accorded to a recognized lover, I may perhaps be able to find a suitable
position.” (p. 38)

She loses all respect for him, refuses his further support, returns his gifts, and
lives a life of near-poverty in preference to his patronage. But the casualness of
the Conte’s request shows that he might have anticipated a better reception.
The idea must have been widely accepted that the love of a high-placed no-
blewoman conferred a stature that could count as a job qualification. The
Contessa is not following a social norm in rejecting him, but rather an individ-
ual sentiment that insists on passion in love. It is Cordelian behavior.

A nasty anecdote in Stendhal’s treatise on love is based on a caricature of
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abased passion, love totally reduced to utility. It is called “An Example of Love
among the Wealthy Class in France” and purports to be a letter Stendhal re-
ceived from a certain “Goncelin” in response to the first edition of De Pamonr.
It concerns a woman named “Félicie Féline,” married to a dull, rich man who
has no interest in her. She herself is “arid and devoid of any genuine sen-
sibility,” but vain and ambitious and therefore in need of a lover. She fastens on
a Swedish gentleman, a houseguest, sluggish but intelligent:

“This,” said Félicie to herself, “is the man I must pretend to have for a lover. As he is the
coldest of them all, his passion will do me the greatest honor” (pp. 319-20)

She goes on a two-month long trip with her husband and the Swede, who
either ignores or misunderstands her advances. His indifference is no deterrent
to Félicie’s ambition:

If she had been able to circulate a formal announcement she would have notified all her
friends and acquaintances that she loved M. Weilberg the Swede with a violent passion,
and that M. Weilberg was her lover. (p. 320)

She does declare her love to her friends individually, of course, because it
would have no use at all if it were not made public:

“If only vou knew what an ardent soul, what frightening passions burn in this man who
appears so cool and impassive! No, mv dear, vou would not despise me then!” (p. 321
p p , M) > p-3

The two supposed lovers never speak of love when alone, but

In public it was quite a different matrer; she spoke to him of nothing but love . . .
Formunarely his knowledge of French was poor, and she managed to convey to all those
present that he was her lover, without his being any the wiser. (p. 323)

The gist of the anecdote is clear: a woman needs a lover to maintain a
certain image of herself; she can enhance her reputation, gain respect and
admiration, by being the object of a grand passion. And the value of love in the
stock market of social standing is so high that a shallow character would
willingly stage it if she did not enjoy the real thing. Wealthy young wives can
wear lovers the way they wear jewelry and think themselves badly dressed if
they don’t have one to put on.

To end I want to point to the remarkable reprise of ennobling love in
Honoré de Balzac’s novel Lily of the Vallev (1836). Its main character, Félix,
tells the story of the two great loves of his early life in a letter/report to a
friend. After an unhappy vouth, he falls in love at age twenty with a married
woman, Countess de Mortsauf. They form a spiritual bond of love and seal it
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in a scene very like the “contracting” of love between Chri‘stine de.Pizan’s Duke
of True Lovers and his Duchess, but dripping with sentimentality anfi hefavy
emotionality that, by dint of virtuosity and chutzpah, Balzac can sustain with-
out losing the faith and confidence of at least this .rcadcr. On an evening walk,
Félix speaks love to her too boldly and receives this rebuff:

ife i isi ak to me thus again. If you fail to
“So, though the wife in me is invulnerable, never spe : : .
rc;ect th?s simple prohibition, I warn you, the door of this house will be closed against
you for ever. I believed in pure friendship, in a voluntary brotherhood more stable than
any natural relationship. I was mistaken!” (p. 73)

In her disappointment, she weeps, and Félix turns her tears into the sacramen-
tal meal of his new life:

ing i i d from her eyes and rolled down
Two large tears, sparkling in the moonlight, drF)pEc
her chccgks to her chin; but I held out my hand in time to catch them, and drank them

ith pi idi i ds. ..
with pious avidity, excited by her wor: .
i ; our
“This.” said I, “is the first, holy communion of love. Yes; I have entered into y

sorrows, I am one with your soul, as we become one with Christ by drmkmg His sacred
blood. To love even without hope is happiness. .. . Taccept thc.barga‘m which must no
doubt bring me suffering. I am yours without reserve, and will be just whatever you

wish me to be? (p. 74)

With this avowal begins “the purest love that ever burnt on iarth” (p. 76),2
“sanctified love” (p. 89),a “purely spiritual union” ( p- ?9) ,a l.ovc fgr bcyf)nd
the sphere of the senses” It draws constantly on rehgxo.n for its articulation,
beginning in a eucharistic ritual, moving through catechism:

“Speak, tell me, do you love me with a holy love?”
“With a holy love”

“And for ever?”

‘xz%&;m Mary, to be left shrouded in her draperies under her spotless crown?”
“As a visible virgin””

“As a sister?”

“As a sister too dearly loved”

“As a mother?”

“As a mother I secretly long for”

“Chivalrously, without hope?”

“Chivalrously, but hoping?” (pp- 156-57)

It inspires in Félix a religious devotion: “I will do for you what men -do for
God” (p. 80). The Middle Ages repeatedly provide the model to V\’/h.lch 'the
lovers appeal, alluded to in the catechism just quoted and cited explicitly in a
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reference to their love as “a relic of the Middle Ages, recalling the days of
chivaln” (p. 186). It is compared with great spiritual courtly loves of the
Middle Ages: “Can the tale of Petrarch’s Laura be repeated?” (p. 74); “She
loved as Laura de Noves loved Petrarch, and not as Francesca da Rimini loved
Paolo” (p. 172). And like the pure love of chivalrous lovers, it refines, inspires,
improves the man, infuses virtue, valor, grants redemption:

She became what Beatrice was to the Florentine poet, or the spotless Laura to the
Venetian — the mother of great thoughts, the unknown cause of saving determinations,
my support for the future. . . . She endowed me with the fortitude to conquer the
conquerors, to rise after defeat, to wear out the stoutest foe. (p. 123)

She awakens “every noble feeling” in him (p. 76). She exalts him:

She bore me up to heights whither the shining wings of passion . . . could never carry
me; to follow her flight a man would have needed to wear the white pinions of a seraph.
(p-123)

She has the effect of purifying his thoughts and banishing any that are not
beyvond reproach, “and so she was not only my happiness, she was also my
virtue” (p. 175). She is the sole source of good in him: “Remember that all
that is great in me comes from you” (p. 214).

All that is sensual is banished, ar least checked: “Never was the flesh more
bravely or victoriously held in subjection” (p. 88). He is allowed to kiss her
hand and no more —the back, not the palm, which is “the border line of
sensuality” The price of this renunciation is torture, but it is richly rewarded:

In return for my flesh, left torn and bleeding in her heart, she shed on mine the unfail-
ing and unblemished light of the divine love that can only satisfy the soul. (p. 123)

Their love does not require physical presence; it survives separation: “I am so
entirely a part of vour heart, that my soul is here when my body is in Paris” (p.
156). And vet the physical and the erotic denied take a toll. The suffering of the
flesh for the sake of spiritual love is unnatural, desiccating, even deadly:

“Love without possession is upheld by the very exasperation of hope . . . A power is
ours which we cannot abdicate, or we are not men. The heart, bereft of the nourish-
ment it needs, feeds on itself and sinks into exhaustion, which is not death, but which
leads to it. Narure cannot be persistentdy cheated” (p. 108)

These somber lines prefigure the end of the story: Félix’s passionately sensual
affair with Arabella, Lady Dudlev, the death of Madame de Mortsauf, the
failure of every kind of love for Félix and the desolation of his life.
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Their love even echoes the courtly love of the Middle Ages to the extent of
“raising the worth” and enhancing the reputation of the lovers in the eyes of
society:

My passion, a relic of the Middle Ages, recalling the days of chivalry, became known.
Perhaps the King and the Duc de Lenoncourt spoke of it. From this uppermost sphere,
the story, at once romantic and simple . . . no doubt became known in the Faubourg
Saint-Germain. (p. 186)

This leads to public notoriety. He is in demand as a guest, and traffics in high
society —where he meets Arabella, Lady Dudley. Her soul seethes with vol-
canic passions and she has the inventiveness and wealth to satisfy them. She
makes Félix into her god (obtaining a title of nobility for him: Vicomte Félix
de Vandenesse) and worships him with a fervor that would shrink from no act
of madness in seeking its satisfaction and showing its devotion. She has some-
thing of Heloise’s self-abandonment in love, but even more, Isolde’s commit-
ment to the destructive nature of passion and to fulfillment beyond the grave.
She loves love-death; death is romantic, the ultimate expression of devotion.
(CE. her speech in praise of self-immolation as an act of passionate love cited in
the Introduction.) She courts love-death, flaunts it as a personal prerogative
(“I was born in Lancashire, where women can die of love)” p. 225), and
cultivates its lethal, destructive side as an aristocratic distinction: “Walk over
us, kill us, never let us encumber your life. Our part is to die, yours to live great
and supreme” (p. 227).

And so Balzac has set the hero between two loves, one spiritual, one
sensual; one eternal, the other “born anew from its death” (p. 193). But the
end exposes the ideal character of the two loves as illusory, in fact false and
sterile. Ultimately what is most active in the two loved women are the threats
hidden in their names, the death-thirst of Madame Mortsauf and the arid
deadliness of Arabella Dudley. All the promised benefits of devotion to flesh
and spirit are thwarted by some disenchanting “reality” which gives the lie to
human aspirations. The narrative trajectory is close to that of The Book of the
Duske of True Lovers: first establish a paradigm of ideal love, then destroy it by
revealing its false and destructive side. Having made him the beneficiary of two
glorious love affairs, the narrator shows his hero gradually stripped of all love.
Spiritual love fails because it is unnatural, beyond nature, divine, hence not of
this earth. As Félix’s affair with Lady Dudley develops, Madame de Mortsauf
becomes progressively weak, frail, sickly, and ultimately dies. Lady Dudley
abandons him in a humiliating snub. The daughter of Madame de Mortsauf,
urged to marry Félix in her mother’s will, rejects him as her future husband.
The negation of love progresses even through the frames of the narrative,
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which closes with a letter from the woman to whom the entire story is ad-
drcsst. She also rejects Félix as a lover, refusing a man whose heart is a “tomb
for his two great loves,” not a fruitful field. '

An odd destiny for ennobling love in the modern period: it is virtually
never seen as a viable mode of loving that establishes a life with dignity. Taken
seriously (i.e. not as mere ceremonial form), it either destroys those who
practice it or is rescued for normalcy through marriage. Its aspirations are as
ggmd as its collapse is dismal. Its exalting force is an illusion; its claim of
en‘hancing reputation a dangerous lie. The exhilaration that results from com-
mitment to either side of the romantic dilemma, the flesh or the spirit, is short
lived and illusory. The double gesture of Andreas Capellanus, first giorifying
then condemning courtly love, repeats itself in a string of the best romances
devoted to it. Ennobling love develops from the High Middle Ages to the
present as the working out of an inevitable program of self-destruction built
into in this mode of loving. It is an illusion as grand as the masques and shows
and festivals of aristocratic society, staged for effect, fine and inspiring, but

in contrast to other forms of ceremony and representation, destructivc, and
dangerous.

. The romantic solutions given to the unsolvable problem of reconciling
virtue and sexual passion sustain a brilliant literature, but fail tragically as an
ethic of love relations. The ethical aspects of courtly love were not viable as

reality; they existed only as the shadow of an ideal of passionate male friend-
ship inherited from earlier ages.
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Appendix: English Translations
of Selected Texts

ALCUIN, LETTER TO ARN OF SALZBURG

Your love letters, have come to me, sweeter than honey, more pleasant than re-
fined gold, sealed with the sweetest little gifts. Believe me, sweetest father, that

I could not read the little letters of the brothers and sisters from across the sea
with such delight as [ read] your letters of love from beyond the mountains.

(Alcuin, Epist. 186, MGH Epist. 4, Epist. Karol. Aevi 2, p. 311)
ArcUIN, POEM TO AN ABSENT FRIEND

I

Sweet love laments with tears an absent friend,
A distant land denies him to my sight.
Rare is the loyalty among men that makes dear friends.
In the whirlwind of activities, he alone remains in my breast.
Better than silver, more precious than red gold,
He shines brighter than all treasures,
Whom the [whole] will and mind desires and seeks
To have, to hold, to love and to worship.
You are that one for me, joined to me in great love,
You are peace to my mind, sweet love to me.
May God watch over you in all eternity,

May you remember your Albinus at all times and in all places.
Farewell!
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2

Oh would that the moment of wished-for love might come.
When will that day be when I may see you,

O beloved of God, youth famed for your knowledge.

Life, health and happiness be yours through the ages;

May beauty, goodness and wisdom be with you forcYer,
Honor and devotion, the praise and the glory of Christ.

3

Take then these slight verses with you, my brother and friend,
Bear me always in your mind as your friend. ‘

As you wander through the fields, the hills, the forests and rivers
May Christ always guard your path.

Thrive ever in the prayers of the saints
Both now and always, sweet friend. Farewell!

4

We shall end this song with the tears welling up while I write,

But the love in our breast is never-ending.

Pve written this song weeping, dearest one,

And I believe that merciful Christ will wipe away the streams

Of tears from my eyes, and on the day he shows me the sight of your
face,

My heart will find rest.

5

God, be his guardian while he sleeps, 1 beg you,
Keep his bed safe, Christ, beneath your shadow, ‘

Lest the thief in the night should come to this hall to snatch him away.
And I ask that you be always his special God:

For you, O Christ, are 2 faithful protector to your servants
Throughout the wide world, dear king and father.

Alcuin
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6

And vou, my faithful table-mate, transfer your office here [to this court],
If it’s sweet wine you’re after, my sweet friend.

Find happiness, I beg you, as a man of high standing in this court,
For I shall hasten o give you sweet wines.

But I shall tell everyone of the wondrous ceremonies I perform,
Because it’s not right, I assure vou, to imbibe strong wine.

7

Be present now, Christ, to bless our rich banquets here,

So that the food may satisfy vour servants.

Feed our souls, we beg you, and our bodies

With sweet nourishment, nurture and strengthen them always.
For in your generosity you gave food and drink in barren soil
To vour people when they praved aright.

8

The frost is at hand, O youths; gather branches from the forest,
For behold how the snow is snowing, see how it billows.

Run all together now and gather logs for the hearth,

If you want to warm vour chilled limbs at the fire,

And work the bellows of vour cheeks with frequent puffs

I beg vou, and so warm these shivering brothers at the fire.

I0

Living with tempered mind, the pupil of Christ in the court,
Rejoicing only at the simplicity of the good man,

Loveable in your services and filled with pure love

Leading a peaceful life by the rule of quiet,

Beloved of the people and worthy of high honor . . .

[The poem breaks off |

(Carmen 55, MGH Poet. Lat. Aevi Carol. 1, pp. 266fT.)
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ArcuIN, POEM (PROBABLY TO ARN OF SALZBURG)

Love has penetrated my breast with its flame [...]
And love always burns with new heat. .
Neither sea, nor land, hills nor forests or mountains
May stop or hinder the way of him
Blessed father, who always licks your innards,
Or washes your chest, O beloved, with his tears.
Why, O sweet love, should you bring bitter tears,
And why make bitter draughts flow from sweet h9ney?
If your sweet delights, O world, are mixed with bxttftrness,
Then good fortune must quickly give way to adversity.
Alljoys change, sad to say, to mourning,
Nothing is forever, all things are changeable.
Let us therefore flee from you with all the strength of our heart,
O perishable world, as you also flee from us.
And let us seek the delights of heaven .
And the kingdoms which do not perish, with all our heart, our mind,
our hand. ‘
Happy is the court of heaven, which never abandor?s :}frlend; .
The heart which burns with love always [a word missing] what it loves.
Hasten there, father, snatch me up with your prayers, I pray with you,
[and take me to the place]
Where our love will never suffer separation.
Look with a happy heart, we pray,
On the puny gifts that great love has sent. .
Recall that our most gentle master praised the two pennies
That the poor widow cast into the treasury of the temple [Mark 12, 42]
Sacred love is better than all gifts
And firm loyalty which abides and grows strong.
May divine gifts both follow you and preceed,

Dearest father, always and everywhere. Farewell. ‘
(Carmen 11, MGH Poet. Lat. Carol. Aevi 1, p. 236)

HiLpEsHEIM LETTER COLLECTION, LETTER FROM A
MasTER TO Hi1s STUDENT (COMPOSED CA. 1073—1085)

No sooner had I heard what I breathlessly desired, hardly had my ears, 'wide
open and tensed with expectation, taken in the news that your life, which is my
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own, and vour affairs, which I regard as mine, were secure, hardly had I taken
in your salutation, when at once my soul was suffused with such joy that the
simple and undivided Easter celebration which others were intent upon be-
came for me a double festival. The one was the gross, palpable, and corporal
festivity all were celebrating; the other, inspired by your letter, is mine alone,
private and unique — the festive and spiritual celebration of your love. Depart-
ing from vou was like a descent into grave and gloomy Egyptian darkness
where my mind was held captive, and as long as my unrelenting quest for news
of vour fortunes was to no avail, I straved through the obstacles of the inig-
uitous and hostile desert, my mind assailed by various anxieties. But upon
receiving vour divine letters, by which vou deified me, I was as one led into his
own promised land, and my mind was restored to certainty and happiness.
Therefore as they once did upon their flight from Egypt in reality, so I also
thought it now behooved me to make my own paschal burnt offering without
delay to celebrate the escape from my inner Egypt.

But if the shadowed thought of vou and your sun-like words gave me so
great a cause and occasion for joy, how much greater, how much fuller when
vou will enrich me with your bodily presence, and I rejoice to embrace you
and speak with you, exult in this joy, and my whole body dances inwardly!
How long shall I be deprived of your presence with no consolation? How long
shall I be separated from vou, my lord and most beloved? How long will you
seem to turn your face away from your servant as though in anger? [cf. Psalm
26.9 (Rev. 5td., 27.9) ] Whither or to what distant place do you flee? But lest
vou think thar these tearful interrogations are the result of despair, [I assure
vou that] I anticipate no small furure benefit from my effusions, because the
more I seek vou with my constant desire, the greater will be my satisfaction at
the dear and sweet delight of some day being with you. I consider our separa-
tion nothing other than the discipline of conserving what is one day to be
shared together [conservande olim conservantie disciplinatio].

But as to the matter of which you reminded me —as you would remind
someone forgetful of you and oblivious of your honor, supposing I might find
it negligible that yvou press me into the throng of those who yawn from apathy
[cf. Terence, Andria 181] —that I should inquire about an opportunity for
vour studies: I have played the loyal servant to you, my lord (let me speak thus,
though it is not especially appropriate) . I have made of those who were merely
masters most humble servitors for my faithful lord. I have praised you so much
to so many Frenchmen, Normans and Germans as so good and glorious that
even without having seen you, from report alone, they would kindly promise
their loval services. Even though I am quite worthless either in letters or in this
order of virtue, nonetheless I who am humble, lowly, and weak, somehow
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strive to raise you up to whatever pinnacle of honors tth'c is. Nc.)w you, who
have received as a gift of nature the highest nobility, an gnpresswc beauty of
bodily shape, see to it, keep on your guard, and be ever v1g1lar‘1t t.hat your nc::ll)k;f
humility should make you beloved of all, approved of all, tl:lC intimate friend o
all, and that your probity of most holy manners should win you fa\for. For by
these means the zeal of your servants is firmed up and the prosperity of your
affairs made stable. .

But while my soul now rejoices on nearly all accounts, yet there is one
point on which it mourns and sorrows more than a little. I.have hc:c\rd that you
propose to study with that same Heribert who not only himself did not study
at Beauvais, but recklessly and foolishly discouraged others from doing so. If
you realize this plan, you will reap more disgrace than either honor or profit
from it. Never at any time would he have or have had the courage to presume
to unpack his wares in lecturing, unless from some part of a book .he had from
me. Nor if he had remained yet in France would anyone have paid two cents

for his own readings.
Restrain your steps, let the cautious man flee the reputed fool.

For it is not a greater vice to know little or nothing than to submit to the
instruction of the foolish —which is none. I give this advice not only to you
but to all who might know him.

Would that you would remain for me the same as you have always been!
Neither shall I set myself bounds, nor abandon safe Placcs.

Go, if you wish to see the Indians or the cruel. Parthians,

Or if you wish rather to send me out to Gothic shores,

Your devoted servant is prepared to go to cither.

Or whatever you wish, nothing will tear me from you,

Neither death nor the sword, neither life nor any angel.

Where you drink, I drink; where you go, I follow.

If this letter of yours — it is no longer mine— should deserve whi.pping for
any fault, and 1 fear it does, then let its flaws be submitted to your judgment
and no other. [My letters] rush on their way to you unker.npt like barefoot
country girls to their boy friends, having hastened in the mlddlc. of the.mght
on their way to you their lover, frivolously uncomposc‘d, forgcmng their cos-
metics. And so much the worse on this most sacred of nights [i.e., Easter]. For
this reason they deserve great and severe punishment. Castigate them well and
as befits foolish and frightened women; and return them to me chastened. .

Although I may desire many things, I will never persuade you to come if
it is contrary to your well-being and honor; far be from me any motive of
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lechery. Whatever you decide to do, you must let me know through your man
by Pentecost, because I am considering a project and must come to a final
decision by then, [ ... ] [unintelligible phrase: non sive guod tu sive guod e.n.].
Greet d.g. [ = dominum G.?] as much as you can for me, both his foundation
and his progress [? et fundamentum et consecutivim]. Regard these things as
spoken to vou alone and in all seriousness.

(Hildesheim Letter Collection, Epist. 36, pp. 76—79)

LETTER OF R. OF MAINZ TO THE STUDENTS OF THE
WORMS SCHOOL (1032)

To the elect vouth of Worms who pursue vigorously the studies and the arts
of the Athenians, R. of Mainz—no Greek himself, in fact hardly risen to
Latinity — [ sends his wishes for] seamless friendship and unshaken fidelity.

The desire to receive the love of all has compelled us and compels us still
to participate in the friendship of all good men, so that what we cannot dream
of atraining through our own merits, we may at least attain through their
support. Our wish to enter into such a love with you is all the more ardent and
eager, since vou have always cultivated the reverence of friends with such
fervent and abundant piety. And we are grateful to you over and over again for
your willingness to receive us into the community of your friendship with a
pact of such intimate charity and such sincere affection.

And vet once the enmity between you and the Wiirzburg colleagues was
reported to us and we learned that some practical advice is called for, we
decided that it would be preferable for us to refrain from offering counsel lest
now any trouble be thrust upon them through our instigation. And, consis-
tent with our wishes to maintain the bond of friendship with all good men, we
strive not to forfeit your affection while at the same time not offending them.
So that we may enjoy the favor of all, therefore, we zealously strive, with our
thoughts and our words in harmonious union, to be the advocates of all. And
so in truth we know that it behooves the head placed in its lofty position to
provide equally for all the appendages attached to it . . . We ask and we beg
your diligence to recognize this point: that we desire your well-being no less
ardently than theirs.

We ask vou therefore to act as befits wise men who do nothing without
counsel: call again for aid and counsel upon those whose advice has guided
you in this matter from the outset, and as for those who have thus far been
spared these matters, do not trouble them to judge any man, now that the
affair, with God’s aid, is so close to a positive conclusion . . .
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But now lest I who have flown so far on the wings of Icarus stixoul'd plunge
into the great sea rushing past below, I shall for a while remain silent a.nd
choose salubrious leisure, hoping humbly that God will send you his guardian
angel of peace to protect you and them lovingly. F_arewcll.

(Altere Wormser Brigfsammiung, Epist. 26, ed. Bulst, pp. 48—49)

BAUDRI OF BOURGUEIL, POEM TO A HAUGHTY Boy

Nothing pleases me but what is decorously plf:asing,.
Nor does anything displease me but what is displeasing.
Alexis is the proof of this, if you require proof. .
It is agreed that whatever in you either pleases or displeases me
By rights should indeed please or displease me in you.

But now let us ask what should and what should not please:
Your appearance pleases, because it is both decent .and beautiful:
Your downy cheeks, your blond hair and modest lips please;
Your voice is honey and balm to my ears,

Since it sings as sweetly as the sweet nightingale

Not yet fixed between girl’s and boy’s voice. ‘

You will be a second Orpheus, unless age spoils your voice,
Age, which draws the line between girls and boys

When the cheek is clothed with the first down of youth

And the curve of the nose lends beauty to the face.

Your bright eyes touch me to the heart and core; . B
For I take these luminous orbs to be the constellation Gemini.
Your white skin and ivory breast suit these well.

A touch from this snowy body gives the hands sportive pleasure.
These are the things that properly should please me and others.
Especially since the lusts of youth do not stimulate you

Nor turn the divine art of your body into a reproach.

All this pleases me, all this I commend to my care.

I praise you for refusing to be Ganymede to Jove,

And I beg and urge you not to be corrupted by love.

Bur I have no praise for your rude manners:

It is crude to sport such haughtiness

That you'll hardly honor anyone with a sideways glance, .

That with pursed lips and nose in the air yow’ll hardly ever deign to greet

anyone,
Until at long last he has greeted you first.
Perhaps you think you alone rule on earth.
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And vou consider yourself a boy more excellent than others.
Narcissus, who lives in fable, was stand-offish too
And he gives an example to the haughty to relent.
Yours is not the only excellence in the world,
Nor will you rule alone on the earth:
The earth bears many trees and many lilies,
Manv violets and many pleasant flowers.
Nor are you the only one on earth who is both chaste and beautiful.
There are many formed by greater beauty than yours
And commended by ivory coldness.
Chaste you are, and frosts have made many a one chaste;
Lovely vou are, and nature has made many lovely.
Do not be arrogant because of what Nature has given you.
You are not the reason Nature creates.
She grants to many what she has briefly granted you,
And she puts one donkey in charge of another.
Stiff-necked and puffed up, you walk with your nose in the air.
Just this is what I blame, what I condemn in you.
This is a disgrace to you; this is what displeases me in you.
I despise your haughty airs and your unbending pose,
Your hard heart and your uncivil manners,
I despise pompous and flinty-hearted youths.
I love a humble appearance and despise a stiff neck.
Therefore if you wish, boy, to please me,
Put aside these loftv airs,
Smile at him who smiles at you, make fitting responses.
Learn to soften that stiff head and rigid eyes,
Learn a modest set of your eves and to use them well.
You are 2 man; do not cock your head like a conceited boy.
Leave a savage gaze to the beasts; you are a man.
Be a graceful boy; and leave a stiff neck to the bulls:
You are a man; do not behave like a beast.
Your confidence in your beauty is too great.
Believe me: corrosive age will take your beauty from you.
The corruptible flesh will perish in a day;
When your dignity and beauty, the blossom on your skin—your pride
and joy—
Will fade in an instant, when you will become someone else,
When your skin will shrivel and your flesh will decay,
When vour lungs fill with fluid and coughing tortures you,
When the decay of your liver stirs up intestinal warfare.
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Nature will one day reclaim those gifts she has lent you.
Therefore, O doom-destined youth, never again act with beastly
arrogance,
Nor ever set a savage aspect in place of a lovely form.
If you wish my service, take heed of these verses.
In telling what pleases and what displeases me in you,
Let the reader judge whether my reproaches are just.
My complaint is certainly just, as is my lament.
You can satisfy it by correcting yourself.
(Carmen no. 3, ed. Hilbert, pp. 15-17)

MARBOD OF RENNES, “ON THE GooD WOMAN”

In all things we receive from a generous God for the use of mankind, we think
nothing more beautiful, nothing better than a good woman, who is flesh of
our flesh and whose flesh we are flesh of, whom we justly love, urged by a law
of nature as a social good even when she offends us. For, being the same
creature, we live under the same condition and there is nothing which we do
not bear in common, being in all things alike except for the distinction of sex.
We are conceived in the same way, we eat the same foods, dress alike, our
sadness and tears are moved by the same feelings, we judge with like intel-
ligence what is good what is evil, what is just, what is sinful, and our mutual
sentiments flow with equal eloquence. Amidst our peers we can perform equal
- duties: show gratitude, assign appropriate gifts, and give helpful counsel.

All these things man and woman can do in common, something we know
is denied to brute animals. Many covet and confess their desire for these
creatures which lack reason. But they have life and motion, and stand in the
second rank of nature in relation to us.

All the growing things of the earth, herbs and flowers, nurtured and
cultivated by heat mixed with moisture, which gives increase and generative
power — human beings admire their beauty, knowing full well that they lack a
soul and their life consists of growth. Thus the third rank instructs us to esteem
them less.

Clothing, silver, jewels and gold, all that lacks vitality and yet is pleasant to
look on, while very far removed from our mode of life, are assigned by the law
of nature to the fourth rank, yet have admirable qualities, though denied life
and motion.

Therefore since the dignity of woman is greater than all these things,
more beautiful than silver, more precious than gold, more precious than gems,
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which lack the light of reason, we think it abundantly proven that she is more
to be wondered at and more to be cherished.

We are joined by a bond of nature in just love, and while these issues,
which each sex shares equally, arise from a single order of nature, still they are
suited no less to men than to women.

But there are many things in which women’s activity is preeminent and by
which woman establishes her place in the world. Without her the race of man-
kind would perish altogether. For what good are your seeds lacking a field?
Who could be a father if no woman were mother? Not to mention the hard
and difficult trials of a pregnant woman, or the agonizing moments of painful
labor by which our mother brought us in deep suffering to the light of day,
soon forgetting those pains when compensated with a child. Who, I ask, pays
back this debt with an appropriate love? Or who can claim he had no mother?

In many minor requirements of communal life, it is woman alone who
ministers to you. For who, if not a woman, will take up the job of nourishing,
without which no child can sustain life? Who will card the wool and linen?
Who will endure turning the spindle, spinning and weaving?

But these things are so much a part of our life that the level of culture
would be lowered if they were absent. And besides this, many other things that
domestic life requires are more efficiently cared for by the special feminine
skill, and she takes on many things that we in our arrogance pass over. She has
a gentle touch in caring for the sick, and she assists with greater skill at the
bedside, she prepares food and drink more diligently. Woman loves more and
is better able to adapt precepts and to be shaped into the image of the Good
like soft wax. The hard mind and stiff neck of man rebels against and hardly
will take the yoke, denying all the time his inferiority. And furthermore the
pursuit of virtue is more laudable in the more frail sex, her transgressions are
minor. [Now follow a series of biblical and classical examples of the greater
virtue and fortitude of women and the greater sinfulness of men (74-119).]

From these examples and from the arguments at the beginning of this
song it is clear that woman deserves no blame for her womanhood alone, nor

does man deserve praise for his manhood, but rather vice is blameworthy in
both sexes, and virtue is equally praiseworthy in both.
(Liber decem capitulorum, “De muliere bona,” ed. Leotta, pp. 112—130)

FroM THE REGENSBURG LOVE SONGS

It is a small gift we send and one useful to our manners and good
character,
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We thought it the least we could do at festive times.
Or rather it is our love that gives you these gifts, brother,
ioned of thought, not physical matter.
%15;’12: promptf:czizJ by our szﬁll duties along with the telling flames [of
love], . .
And wish to show you that your poor sisters are not entirely without
resources. ‘
They are the three daughters of Mercury and Philology,
Whom the father of genius has sent to serve us,
Lest our studies falter, bent under foolish tasks.
The wise Greeks called the first Euprophore,
Who receives good friends [lovers?] with affable and courteous s?pecch.
The second is Eugiale, who duteously serves the gests thus received.
Placed third is Basilea [ Basithea], the epitome of virtue, .
Who enhances all she does through her chaste and decorous behavior.
We will give you these ladies, if you will, for your in.nmate use.
But with the proviso that you lead a special way of life, '
Remaining far from those hostesses whose minds are as vagrant as their

bodies. .
Tt is decorous for you serenely to venerate these three loyal maidens
wherever you are. .
The warm waters of your birthplace make you glow w1d} fire,
That wholesome fire by which love of virtue should be kmdlcd.. -
(Regensbury Songs no. 27 (Paravicini, 36).
Adapted from Dronke’s translation, Medieval Latin and the Rise, 2. 432)

EXCERPTS FROM “LETTERS OF TWO LOVERS,
1HE Lost LOVE LETTERS OF ABELARD AND HELOISE

Epistle No. 5 (Heloise to Abelard)

i j ith all devortion, for as long as I live,
O faith of my joyous hope and my own with . , ‘
may the bestower of all art and the bountiful enricher of the human mind fill
my innermost breast with skill in the art of philosophy, so that I can greet you
accordingly in my letters, most beloved, and beg your consent to my desires.

Farewell, farewell, hope of my youth. '

(Epistolae duorum amantiuim, ed. Konsgen, p. 4)
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Epistle No. 11 (Abelard to Heloise)

Oh you most famous vessel of all virtues and more sweet than honey, you my
most faithful love and other part of my soul and my own in all loyalty. . . . God,
from whom there neither is nor can be secrets, is my witness how purely, how
sincerelv, with what lovalty I love vou. . . .

Now then, since I have not the leisure to write, I shout out a hundred

wishes for vour well-being, and T repeat it a thousand times. May your well-
being surpass all.

(p. 11)

Epistle No. 22 (Abelard to Heloise)

He who without you is enshrouded in profound obscurity greets his jewel
radiant with gentle light, may you glory incessantly in your natural splendor.
The physicists are wont to tell us that the moon would not shine without the
sun. Thus, deprived of this light, and bereft of all benefit of heat and radiance it
shows to mortals a bleak and pallid sphere. Clearly the similitude of this thing
is evident in you and me. For you are my sun, who always set me afire and
illumine me with the jocund splendor of your face. I have no light if not from
vou. Without vou I am dull, dark, frail, dead.

And, to confess the truth, it is a greater thing that you should accommo-
date me than that the sun should accommodate the moon: because the moon,
approaching the sun, grows paler; I, the more I am moved by you, the closer I
come to you, all the more do I burn, and so inflamed am I that, as you yourself
have often observed, I become altogether flame, I am consumed to my very
heart.

To what can I compare your innumerable gifts? for your sweet words are
surpassed by such an abundance of deeds, that you seem to me poorer in
words than in deeds. Amidst all those innumerable gifts by which you surpass
all others, this is the most distinguished: that you do more than you say for
vour friend, poor in words, overflowing with deeds, and this is all the more
glorious for vou as deeds are more difficult than words. . . .

You are entombed for eternity in my breast. From this grave you will
never rise as long as I live: there you lay yourself down, there you find repose.
Until you join me in my dreams, vou will not leave me in my dreams, but no

sooner is my dream past and I open my eyes, than I see you before the light of
heaven.
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To others I direct my words, while my intentions stray toyou. 1 trip again
and again in my speech, since my thoughts wander elsewhere. Who then can
deny that you are truly buried inme? . ... '

yTime},, envious of our love, presses me, and yet you delay, as if we had
leisure. Farewell.

(pp. 10-11)

Epistle No. 24 (Abelard to Heloise)

My soul, than which the earth can put forth nothing more radiant, nothing
more dear to me, the flesh, which that same soul makes breathe and be moved,
all that T owe my soul [I give to you] through whom I breathe and move.

The copious and always insufficient bounty of your letters proves t\tvho
things to me most clearly, namely, your love and your loyalty;’ That is the
meaning of the saying, “When the heart is full, the mouth speaks” . h . .

I receive your letters so avidly since they are never long enough c;lr me:
they both inflame and satisfy my desire. I am like a man .labormg in a(r}ne(si
whom even a drink refreshes the more, the more it bums.hlm. I swear to ;
that whenever I read them attentively, [am movc_d anew, in somc? new Vstay, f)r
my soul is cut by a joyous shudder, and my body is transfo_rmf:d, its bemggéltsf
gestures are new. Those are truly praiseworthy letters, which impel the mind o

i i here they want.

e h'?;(::ll (::fg;;slsl:lr}rrlz sweet so}:ﬂ of mine, what love is, nor c'an 1 excus.e m%'sclf
through ignorance, as if you were asking me about somc.thmg of tzhxc.h. am
ignorant. Now love has subjected me so completely to its reign : at it :18 no
longer a thing outside of me, but rather a member of my fam'lly an m);
household, or rather a thing residing inside me. Love ther? is a certain power O
the soul which has no existence in itself nor is self-contained, but rather cotrll-
stantly flows out with a strong appetite and desire into another, anc‘l constantly
longs to become identical with that o:;hcx('i so that of two separate wills one new
i i istinction may be created. . . . ‘
beng‘c’)VxllthlzZ;tdlljnn:w that lo}:/e, though it is a universal th'ing, .yct it is so
narrowed and reduced that I may boldly affirm that it now reigns in us and us
alone, that it has made its home in me and in you. For the two of us havea kf)vc
that is complete, watchful, pure; for nothing is sweet or restful to one o‘ us
unless it is sweet and restful in common; we approve egually and we rc]txt
equally; our understanding of all things is the same. It is easy to prove s
assertion, because you often anticipate my thoughts; when I am planning to

Metamorphosis of Golias 229

write something, you write it first, and, if I remember correctly, you have said
the same thing about yourself.

Farewell, and as I you, so you too look upon me with inexhaustible love.

(pp- 13-14)

Epistle No. so (Abelard to Heloise)

To you, the only disciple of philosophy among all the girls of our age, the only
one to receive all the gifts of the manifold virtues from Fortune, to you who
alone are beautiful and comely, from him who only lives when he is certain of
your favor. . . . You speak truly, oh sweetest of all women, when you say that the
love thatjoins us is not the kind that joins those who seek their advantage, those
who look for profit in friendship, those whose faith stands and falls with For-
tune . . . those to whom in the end nothing is sweet that does not bring profit.

Not Fortune, but God has joined us with a different bond. I have chosen
you from among many thousands for your innumerable virtues. The sole
advantage I sought was to repose in you, to find consolation for all suffering in
you, to seek of all worldly goods in your beauty alone refreshment and release
from sorrows. You are my feast when I hunger, my drink when I thirst, my rest
when I am tired, my warmth in cold, my shade from the heat. . . .

You have deigned to take notice of me perhaps because of some good
opinion you may have formed of me. In many ways I am not your equal, to tell
the truth in all ways I am not your equal, because you surpass me in the very
things in which I seem to excel. Your genius, your eloquence, have grown
strong beyond what your age and your sex can achieve. What about your
humility, vour affability that pleases all, your restraint and great dignity. Do
they not elevate you above all others, do they not raise you aloft so that thence
like a candelabra you may shed light and be marveled at by all?

(pp- 28—30)

THE METAMORPHOSIS OF GOLIAS

I

In that season when the sun had left the sign of the ram and entered that of the
bull, when the face of the earth was adorned anew with flowers, I lay down
beneath a pine whose buds were just new blown to refresh my tired limbs.
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2

It seemed to me that I stepped into a forest glade whose foliage was just
bursting forth from every side. Here winter’s frost had wrought no harm nor
disturbed the beauty of the place.

3
A gentle breeze murmured all about the glade, and the forest resounded with

its steady gusts, and the rustle of its raucous force everywhere echoed forth
sweet sounds.

4

In the very middle of that place, the forest fronds, forming as it were a host of
tympanies, sounded fortha melody so sweet as to rival thelast song of the swan.

5

From the epitrite, the sexcuple, the double union, there arises a harmt?ny in
consonant modulation, a harmony akin to that produced by those who sing on
Mt. Helicon, and the entire glade resounds in proportion.

6

For when the breeze set the heart of the fronds to trembling and d%rccted its
steady beat against the branches, there resounded the chords of the diatessaron
and the diapente, with the intervening semi-tone mixed in.

7

But now from the elevated part of the forest there arose a voice singing in
tones more distinct, as a harmonious answer from on high to those in the
lower parts, and now both strains rang out in mutual concord.
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8
Here are heard the voices of sweet-singing birds, so that the forest rang with

the sound of their complaints, a sound which in its divcrsity of harmonies
prefigures the order of the seven planets.

9

The middle of the glade opened onto a broad meadow, tinged purple with

violets and other flowers, and when I breathed in their sweet fragrance, it
seemed to me as if I were born anew.

IO

In that same meadow there stood a royal temple, raised up, its foundation of

solid jasper, its walls the color of blue silk, its roof golden, covered with
pictures inside and out.

II

When I glimpsed this scene, it dawned on me that that secret place contained

divine mysteries that Vulcan must have forged with special art, everything
bearing a concealed meaning, everything a symbol.

12

Here were depicted the nine sisters of Helicon, all the circles of the celestial

region, and along with these and many other things, the fate of Adonis and the
chains which caught Mars and Venus.

13

This same place is the temple of the universe, containing the patterns of all
things and the objects formed from them, which the wondrous creator, master
of the world, called into being and arranged in accordance with his Goodness.
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14

From within I hear a richly modulated harmony, as ifthe g{)dc%css?s.themscl.ves
were convening here. For every instrument sings out in its individual voice,

urging happiness.
15

The din of voices I heard in there is the proportional concor(% of things. For
just as the voice of any one instrument is consonant with itself, in the same way
all things are joined by a proportional musical nexus.

16
Within I see the king sitting on his high throne, leaning regally on his scepter,
his consort at his side, both of them administering the things subject to them.
17
The king symbolizes that energy inherent in all things, though he stands for

other things as well. The queen is that force which governs all the workings of
the world, bringing forth the fruit of the trees, making the earth fecund.

13
The virgin Pallas went forth from the forehead of the king, who bound her at

his side with a firm knot. Her face is altogether covered with a veil, nor does
she unveil it to any but her initiates.

19
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20

I see Mercury the celestial legate standing at the left hand of the deity, dressed
all in purple as befits a bridegroom, his face lightly shaded with down.

21

By calling him a messenger I meant to point to the way in which graceful
eloquence joins men together in bonds of affection; if I said that his face was
shaded by down, it was to indicate the way in which elegance ought to lend
color to vour speech.

22
His bride, born of the family of the gods, is at his side, dressed in green and

white silk, her face ruddier than a dewy rose which heat cannot wilt nor cold
scar.

23

Unless speech is wed to wisdom, it is a vagabond, dissolute and impotent, and,
profiting little, it advances little, like a ship off course for want of a pilot.

24
Prudence bestows wisdom as her own special gift. On the nuptial day in the

congress of gods, she places the wreath on the virgin’s brow, and the temple
radiates with the glow cast from this gem in its midst.

25

She is the mind of the Highest, the mind of divinity, commanding nature with
laws and destinies, imposing in nature the laws and destinies she commds,
the incomprehensible substance of Godhead, freed of the narrow straits of our

puny state.

The wreath signifies forethought, which lends circumspection to one’s acts.

The gem in the middle of the wreath symbolizes reason, whose task is to
precede all action.
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26

The magnificent sun wears a wreath on its head, from which innumerable rays
break forth in all directions. The mystery here is neither hidden nor unap-
proachable. Rather its meaning is perfectly evident.

27

His face had a thousand different shapes and forms, the diadem on his head
bright and unspoiled. This is the eye of the world and the maker of days, the
life spirit and vital nourishment of living things.

28

Before the god stood four urns, redolent of the elements of all things, of
bronzes varied in their appearance. These designate the four seasons of the

year.

29

The residents of Helicon carry their instruments, as the perfect complement to
this joy, and with their playing they applaud those divine secrets which seem to
contain a mystical truth.

30

Nine there are in their order, the nine sang together, the nine held new lyres in
their hands, and though with their fingers they strummed diverse strings, yet
the resultant refrain was in full harmony.

3I

What they represent is easily told. That good artificer created nine plamj,ts;
eight of them give forth music, the ninth remains silent, for without motion
there is nothing to give rise to sound.
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32
Or perhaps they stand for the gifts which the artificer bestowed on Psyche,

girding her about, clothing her, stamping their image on her as she descended
through the circles of heaven during her trip to that frail dwelling, the flesh.

33
Three virgins stood there near Jove and turning toward him, embracing each

other firmly, their arms intertwined. Their bodies facing in one direction, their
faces in the other, all three of them are descended from the highest deity.

34

Largess is considered a gift of God. Let a gift received soon be repaid; let its
memory be firmly held, so that things given singly may be returned twofold.

35

Now the silence is shattered by the shrill rattling of tambourines as Sylenus

leads out a host of satyrs. Drunk and staggering he leads the dance, provoking
laughter in one or two of the gods.

36

For the most part Venus reigns supreme in this crowd. Here one does homage
to her, there another renders her service. At her side, as always, is her son, a
naked bov and blind, his gaze aloof.

37

Naked, because his intentions can never be suppressed; blind, because reason

has no power over him; a boy, because vouth tends to wantonness; aloof,
because he seldom stays long in one place.
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38

The spear he brandishes is golden, curved slightly at its tip, a spear.that n‘ever
misses its mark, a formidable spear, since he who is pierced by it banishes
chastity.

39

Pallas alone does combat with Venus, and does her worst with all her power.
For Pallas disdains all that is pleasing to Venus, and Venus rarely keeps com-
pany with chastity.

40

Here various men and various attitudes do battle with each other who are
unwilling to break with their accustomed habits. The battle rages among them
whether Pallas or Aphrodite is the more worthy.

41

Psyche is held captive by the embraces of Cupid; Mars burns 'm‘ﬁre for spouse
Nerina; Janus shudders to part from his Argyo; only their offspring, Foresight,
deserves to be loved.

42
Psyche is spellbound in the delights of the flesh; fate fluctuates in Mars; Nereus

strays aimlessly; the artificer delights in his handiwork; what will happen
afterward, God only knows.

43

The philosophers were present. Thales stood there wet, Crisippus with his

numbers, Zeno weighed things out, Eraclius was afire, Perdix made circles,

Samius set all things in proportion.
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44

While Cicero implicated, Plato explicated; now Apius dissuades, now Cato

persuades. Foolish Archelias considered fixed in space things located every-
where and nowhere.

45

Hysopullus brought his lady Ceta with him, Propertius brings Cynthia, Tibul-
lus Delia, Tullius Terencia, Catullus Lesbia. The poets convened here, each
with his beloved.

46

Each lady is fire and flame for her lover. The spark inflames Pliny for Calpur-

nia, Apuleius burns for his Prudentilla, everywhere the lover holds her beloved
in her embraces.

47

They begin to create verses, modulating their meters variously, rattling off

smooth-flowing, elegant ones, some in hendecasyllables, others in running
meters. All they sing is elegant, nothing is rustic.

48

Hcré also that doctor of Chartres is present whose sharp tongue cuts like a
sword. And with him is the bishop of Poitiers, prelate of prelates, the knight
and castellan proper for all those seeking wedlock.

49

Amidst these and others in the remote glade was to be found the master who
lives at the Petit Pont. Truth to tell, he disputed with thrusts of his I-shaped
fingers and whatever he spoke became clear and intelligible in itself.
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50

We saw the celebrated theologian of Lombardy, and along with Ivo, Peter
Helias and Bernard, whose speech is balm and spikenard, and of these, many
are devotees of Abelard.

S

Reginald the monk contended clamorously, cutting short this man and that
with his subtle speech. He refuted one after another, nota man to sink into him-
self in contemplation, this man who caught even our Porphyry in his snares.

52

Present also is Robert the Theologian, a man pure of heart, and Manerius,
second to none, lofty of spirit and profound of speech, no man on earth is
more subtle.

53

Bartholomew is here also with his sharp features, rhetorician, dialectician,
sharp of tongue, and likewise Robert Amiclas followed him along with many
whom I pass over, not to diminish their number.

54

But now the bride seeks her courtier, her man of Pallet; where is he whose
divine spirit altogether outshone all others; she longs to know why he with-
draws and journeys about in other realms, whom she had nurtured at her own
breast and bosom.

55

The throng of those educated by the philosopher cry out in protest: the monk-
cowled primate of the monk-cowled tribe, thrice wrapped round in imprison-
ing tunics, has had silence imposed on so greata prophet.
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$6

This is the flock of evil, the flock of perdition, that wicked and impious brood

of Pharaoh, putting on an outward show of religi .
spark of superstition. w of religion, beneath which glows the

57

This scum of a people, this sterile band, the cupidity of whose mind knows no

58

The gods now pass judgment, and the decree stands: This flock shall be ban-

ished from the gathering, their ears sto
. > pped to the secrets of phil .
studies confined to the dungheap of the mechanical arts. > of philosophy, thei

59

Let not any judgment rendered by so high a court be thought invalid, but

rather let it be firmly obeyed: Thi i
yed: This monkish flock should b i
fore, and expelled from the schools of philosophy. SO " despised, there

. . Amen
(“Metamorphosis Goliae,” ed. R. B. C. Huygens)
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OF Old French
PBB Beitriige zur Geschichte der deutschen Sprache und
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PL Patrologia Latina, ed. J. P. Migne
RB Revue Bénédictine
RS Rerum Britannicarum medii aevi scriptores: Rolls
Series o
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ZfdPh Zeitschrift fiir deutsche Philologie
ZrPh Zeitschrift fiir romanische Philologie
Preface

. . L C.
1. De quatuor gradibus violentne charitatis, PL 196, 1207 o
2. Legis Heinrici Primi, ch. 49, 53, ed. L. J. Downer (Oxford: Oxford Unlersxty
Press, 1972), p- 164. The passage is the central text in Michael Clanchy’s study, “Law
and Love in the Middle Ages”

Introduction

1. The model for Lear-Cordelia in Geoffrey of Monmoud1’§ H; i.ftoiy of the Kings of

Britain (ca. 1135) cautions against raising Shakespeare’s adaptation into a marker of a
_time shift in Western sensibilities, however. .

o ». Le.. if the terms of the contest had not been carefully arranged in 'advance and

agreed upo;x in private. Kings making major acts of state can tolerate surprises even less

than modern diplomats and heads of state. - ’

3. See the Ease of Sir Robert Carey demanding pay from Elizabeth of England, in
Greenblatt, Renaissance Self-Fashioning, pp. 165—66. ’ . o

’ 4. Kent, King Lear’s most loyal servant, is outraged by thé king’s d{sownmg his
daughter, not by the method he devises to determine his succession. He l}lmself talkcci
the talk of royal love. The king says to him, “Thou serv’st me, and P’ll love thee
(1.4.89). The Shakespeare concordance shows the word “love” used as often to refer to
the emotional ties between kings and courtiers as between young men and women.

. Balzac, The Lily of the Valley, p. 195. . .

2. This assumes gf {oursc that, say, the Princess of Cléves is more a representative
figure than the Marquis de Sade. The logic of Lady Arabella may also have been at work
i i e, however. .
" th(:7.&1 t;/;;czsebt to John Boswell’s Christianity, Socinl Tolerance, and Honwfaxzmlzty
(hereafter CSTH)) but also my rejection of his premise that love between men in some
sense implied homosexuality and that sex between men was casually tolerated prior to
the thirteenth century, will be evident throughout. Love between men was widely
admired, but sexual relations between men were not.
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Chapter 1: Problems of Reading the Language of Passionate Friendship

1. Roger of Hovedon (Benedict of Peterborough), Gesta Regis Heinvici IT, p. 7.

2. See Vern Bullough, “The Sin Against Nature and Homosexuality,” and Brun-
dage, Law, Sex, and Christian Society in Medieval Europe (late Middle Ages).

3. Roger of Hovedon, p. 126.

4. This is also clear in the chronicler’s use of the phrase, “he loved him as his own
soul” [dilexit eum rex . . . quasi animam suam]. It is a common enough phrase, but
here it is probably an intentional reminiscence of the love of David and Jonathan:
“Dilexit eum Ionathan quasi animam suam” (1 Samuel, 18.1); “diligebat enim eum
quasi animam suam” (18.3); “sicut animam enim suam ita diligebat eumn” (20.17). But
the stress on intense love and lasting fidelity is puzzling and problematic given that
their relationship quickly moved over to fierce competition. See John Baldwin, The
Government of Philip Awgustus, pp. 20-22.

5. Another witness describes the truce in some detail without indicating any-
thing more than the restoration of peace and friendship. Gervase of Canterbury, The
Chronicle of the Retgns of Stephen, Henyv 11, and Richard L, p. 1.

6. Inalater passage a mysterious hermit chastises Richard for “the vice of Sodom?”
(See below:)

=. MGH Poetae 1.236, no. 11, lines 2ff.

8. Admonitio generalis, MGH Leges 2, Capitularia vegum Francorum 1.57, no. 22,
article 49 (strict punishment for those who “sin against nature with animals or men”).

9. Epist. 249, pp. +51-52. Boswell understates the force of the letter. It is one of
the harshest this gentle man ever wrote: the student, Alcuin writes, is risking his former
master’s love, his own social position, and his own soul, by his indiscretions. Alcuin:
don’t cloud vour reputation “with black blemishes” [maculis nigris]; “Where is your
fear of hell? Your hopes of glory? Why do vou not shudder ro perpetrate what you
should have been prohibiting to others?”; “Change your ways, I beg vou” and pray “for
vour soul which will burn in the flames of Sodom”; correct “vour most fou! deeds”
[ foedissima factn tua]; he conjures the “terror™ of the great judge, begs the student to
“break the chain of this diabolical suggestion and of impious consent” Boswell on the
letter (CSTH p. 191): “[Alcuin] registers no shock or outrage, simply annoyance . . .
his primary objection is thar the behavior in question is puerile, unbecoming to a
scholar, and apr to lead to a bad reputation.”

10. Epist. 120, Auselni Opera Omnin, ed. F. S. Schmitt, 3.258-59. See the com-
mentary by R. W. Southern, St. Anselm and His Biggrapher, pp. 72ff. On Anselm’s letters
of friendship, sce also Adele M. Fiske, Friends and Friendship in the Monastic Tradition
Sect. 15, pp. 1-32; Boswell, CSTH, pp. 218-20; B.P. McGuire, “Love, Friendship and
Sex in the Eleventh Century: The Experience of Anselm,” and his Fréendship and Com-
munity, pp. 210-21.

11. See Southern, St. Anselm and His Biggrapher, p. 72.

12. Sec Boswell’s reflections on the language of desire and love: CSTH and Same
Sex Unions.

13. Eve Kosofsky Sedgwick, Between Men. The context of homosocial desire in
carly Christianity and the Middle Ages is, of course, very different from that which

situates Sedgwick’s texts. It excludes the femnale mediation which is the startling ele-
ment in her book.
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Again ine “homosexual”“heterosexual” to earlier periods, Foucault,
Histml;;rf Saxu:;igpg.lg;%gg. See also David Halperin, Qne Hundred Years of Homo-
sexuality. Against Halperin’s “social constructionism”' ruling out the homo;é hﬁtelro-
sexual dichotomy as anachronistic, see the review article by Ralph Hexter, “Scholars
0 T?;llexsl'estion addressed by Niklas Luhmann in Love as Passion. He argues the
socially constructed character of the cxpczileéxtcrc. ) . P47

. ’ of Private Life, 2.3—33 0.), esp. pp- 4-7- . '
i;ggf%éf Bridling aj‘r Desire, pp. 14—15, Eoints out that t'hcrc is no word in
medieval languages equivalent to the modern “sex” See also Balc'lwm, The Lng.uuge of
Sex. Tt is of course possible to find the regulators and mgrahzcr.s commenting on
sexuality, but not the participants in the culture of love aqd friendship. "

18. Konstan points out a passage in Horace’s Sutz.re 2.5.32~33, where a. soci :
climber accosts a man in the street and declares, “Your virtue has {nadc mea fr.lcnd 9
yours;” with the clear intention of pinning on himself a badge of virtue. See Friendship
j ] . 159. ' '
e glfglfc.ﬂéhzmr)?:;g oéz survey of women’s responses to‘Prcsidcnt Bill Clinton in
the International Herald-Tribune, November 21, 1996, p. 9: “Women Turned Out for

i er Isa Turn-On?”
Chntzg.]ézccar;: sI,t?z\gllies on charisma and royal power by Max Weber, cqnvenicntly col-
lected in Max Weber on Charisma and Institution Building; Bloch, Les rois tha’z’mmtmges;
Kantorowicz, The King’s Tivo Bodies; Geertz, “Centers, ngs, and Charisma! ’ .

21. First Duino Elegy: “Die Schonheit ist des Schrecklichen f\nfang, den wir noch
gerade ertragen. / Wir bewundern es so, weil es gelassen vexjschmaht, uns zu zerstorcn.d

22. “To His Highness . . . in the West . . . 1646,’"111 R. S, _Shm'ter 1?ozm5 an
Translations, ed. W. Bawcutt (Liverpool, 1964), p. 71 Cited and discussed in Smuts,
Court Culture and the Origins of n Royalist Tradivion in Early Stuart Englﬁnd, p- 245- N

23. Also related is the experience known as “Stockholm syndrome.' Terrorists take
over a bank, threaten to kill the hostages, but then do not. One reaction o£: hostages
under these circumstances is to experience gratitude, loy-alty, even lov§ for E)hcxr caRtors.
See F. Ochberg, “The Victim of Terrorism: Psychiatric anmderatlons,' Terrft;rmn If
(1978), 147—-68; Georges Gachnochi and Norbert Skurink, “The Paradomhjlal fb ;lcktz ?O
Hostage-Taking;” Tnternational Social Science Jowrnal 44 (1992), 235-46. ( y ;
Nehemia Friedland and Thomas Wallsten for these refcre-nccs.) See also d}‘e mt;resnr:§
report of the hostage-taking in Stockholm that gave its name to the “syndrome™
Daniel Neil, “The Bank Drama,” New Yorker, November 25, ‘I‘ 974, s6ff. bl

24. Odo of Cluny, Vita Geraldi 1.30, PL 133, 660A: B he was lovf: gm
because he himself loved all” Ibid., 1.25, 657B: « . . . the citizens and clerics of his
territory . . . loved him with the affection due a father?” ‘ '

25. Middle Latin, amor also means «“roken” of love, or of service. Scs Nlerrf:cyef,,
amor. The Middle High German word minne (love) alsF) has the meaning of “gift’
Lexer. MED Taschenwinrterbuch, p. 140 (thanks to Britta Simon fqr this refercr}cc) .

;6. See Gerd Althoff, Vermandte, Freunde und Getrene; Francis Gentry, Triawe and

junt i 1 enlied. .
Vnunzt:zstfz g::ig;;ﬁ{hoff, “Empdrung, Trinen, Zerknirschung? Also various essays in
osenwein.
A”ﬂ”:;{’g?é E%r?gzgxdl:ﬁts primae noctis: Eine geschichtliche Untersuchung (Freiburg,
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1881); Frances Litvack, Le droit du seignenr in European and American Literature; Alain
Boureau, Le droit de cuissage: la fabrication d'un mythe (XI1Te-XXe sitcle (Paris: Michel,
1995).

29. See Perella, The Kiss Sacved and Profane.

30. Sec Boswell, Same-Sex Unions in Premodern Euvope, esp. pp. 61-65.

31. See Foucault, The History of Sexuality, esp. vol. 2. Also Konstan, Friendship in

the Classical World.

32. See the entrv “Homosexuality” by David Halperin in Encyclopedin of Gay
Histories and Cultures, ed. George Haggerty, (New York: Garland, 1999).

33. English translation in John Boswell, CSTH, pp. 381-389.

34. Hovedon, Chronica, pp. 288-89. It is worth quoting the words of the hermit,
which are confused in the translation of Henry Riley: “Esto memor subversionis Sod-
omae, et ab illicitis te abstine; sin autem, veniet super te ultio digna Dei” After some
struggles, the king succeeds in giving up his “illicit” practices and correcting the “fetid-
ness of his life™ (vitae sune foeditns). He did penance and received his wife back, whom
he had long neglected: “ . . . abjecto concubitu illicito, adhaesit uxori suae, et facti sunt
duo in carne una.” For the dossier on the question of Richard’s possible homosexuality,
see Boswell, CSTH, pp. 231ff.; Brundage, Richard Lionheart, pp. 88ff., 287ff. Ulrike
Kessler is skeprical abour Richard’s homosexuality: Richard I. Liwenbera: Konig, Krenz-
vitter, Abenteurer.

35. Cf. Boswells treatment of Augustine and Aelred of Rievaulx in CSTH, pp.
134~35 and 222ff. Boswell does not deal with the problems posed for his interpretation
by the loathing both men expressed in regard to their carnal leanings. They are difficult
to resolve in terms of a tolerance or even indifference to homosexuality, but easy in
terms of a tension between exalting and debasing friendship. See also Brian McGuire’s
analysis of Aelred’s sexuality in Brother and Lover, esp. pp. 39-52, 59—67.

Chapter 2: Virtue and Ennobling Love

1. Aristotle, Nicomachean Etbics, 9.12.3, 1172a.

2. Plutarch, Dialogue on Love, 762B-D.

3. Andreas Capellanus, De amore, 1. 4, trans. Walsh (with liberties taken here),

p- 39.
4. The exceptions to the sratement grow in the course of the twelfth century,
when sexuality itself became a subject of a discourse that developed without a particular
interest in subjecting sexuality to the cthics of love. See Baldwin, The Language of Sex.
On antiquity, see esp. Foucault’s analysis in Historv of Sexualitv, 2: 35-93. The best
current guide to scholarship is David Konstan’s Friendship in the Classical World, with
extensive bibliography.

5. Svmposium, 180C-184B. Cf. Plato, Seventh letter, 332C-334B: two types of
friendship, one vulgar and facile, the other based on “a common liberal culture” (elex-
theras paideins).

6. Svmposium 178B~-180B. Passage quoted, 180B.

=, Nichomachean Etlics 8.2—4, 1155b~1157a.

8. Nichomachean Ethics 8.11, 1161a~b.

9. Nichomachean Ethics 8.1.5, 1155a. Cf. Plato, Seventh Letter 332C: [The fact
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that Dionysus had few friends and loyal followers marked him asa rfxan of little \firr:e,
since] “the possession or lack of these is the best indication of a man’s virtue or vice’

10. See McGuire, Friendship and Community, pp. xxxiv-xoovi, 89; Reginald
Hyatte, The Arts of Friendship; and Ullrich Langer, Perfect Frzzndsth

11. De amicitia 5.18. Cf. 14.50: “ . . . good men love and join to themselves other
good men, in a union which is almost that of blood-relatedness and nature . . . The
good have for the good, as if from necessity, a kindly feeling which nature has madc.: tl.ic
fountain of friendship”; and 21.79: <. . . they are worthy of friendship who have within
their souls the reason for their being loved?” '

12. This development is the subject of Foucault’s History of Sexcualiry, Vol. 3, The
Care of the Self. - .

13. One of the problems with Boswell’s CSTH is the assumption tha_t sexuality
and the gratification of desire are necessarily implied or somehow present in the lan-
guage of passionate friendship. L

14. See McGuire, Friendship and Community, pp. 1-37. Also article, “Freund-
schaft”, in TRE vol. 9. ‘

15. Cf. McGuire, Friendship and Community: “The leading church writers of tl}e
West came from upper class society. The monasticism they created was of an aristocratic
type that was based on Roman attitudes about friendship and alliances among .good
men” (p. 40); “the structure of christian friendship . . ” was “builton th‘c foundation of
classical tradition . . ” (p. 89; see also p. 39). It is worth stressing the point bccz‘u}se ofa
widespread misconception, nurtured by the studies of Adele Fiske, that tradmons_of
amicitin are somehow specifically monastic in character and origin. Bond, The Lfmng
Subject, p. 49, casually assumes that monasticism had stamped the character of friend-
ship prior to the twelfth century.

hie p16. Ambrose, De qﬂiciz;ugri,z,- PL 16, 182. Translation quoted here from Dronke,
Medieval Latin and the Rise, 1.195.

17. A balder claim than Cicero’s “Friendship cannot exist except among good
men” (De amicitia 5.18), or that “virtue is the parent and preserver of friendship and
without virtue friendship cannot exist” (6.20-21). .

18. Brian McGuire’s pre-twelfth-century sources (Friendship and Cammumt_y) are
in great part from worldly clerics, bishops, and archbishops. The near complete silence
of the Benedictine Rule on friendship is significant (McGuire, p. 84).

19. See McGuire, Friendship and Community, pp. 77-82. .

20. McGuire, Friendship and Community, p. 80: “Cassian was not concerned with
how one monk can love another with affection, but with how a community of monks
can live together in peace” '

21. Quoted from McGuire, Friendship and Community, p. 81. Collatio 16, chap.
15, CSEL 13, p. 450. Cassian, Conférences, ed. Pichery, chap. 14, p. 234.

22. Cf. chap. 3, CSEL 13.440 (ed. Pichery, chap. 3, p. 225): Tr}le and un.broken
love (dilectio) increases constantly in the double qualities of perfection and virtue of
friends.

23. Benedictine Rule 2, 16-17: “Non unus plus ametur quam alius, nisi quem in
bonis actibus aut oboedientia invenerit meliorem.”

24. Carmina, pp. 24—39. The Poemns of St. Paulinus of Nola, trans. Walsh, pp. 5.8-69.

25. I believe Raby characterized his poems well in calling them the expression of
“that refinement of manner, that cult of friendship, and literature, which was one of the
civilizing gifts of the ancient world” (Secular Latin Poetry 1.138).
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26. For recent studies of Fortunatus’s career and poetry, see Godman, Poets and
Emperors, pp. 1-37; George, Venantius Fortunatus: A Latin Poet in Merovinginn Gaul,
Pp- 35—-61. See also George’s translations and annotations of selected poems: Venantius
Fortunatus, Personal and Political Poemns. Fortunatus’s poems are quoted here from
Venantius Fortunatus, Opera poetica, ed. Leo.

27. 7.1a, lines 3—-4, MGH, AA 4, ed. Leo, p. 129: “. .. me. .. non trahit ingenium,
sed tuus urguet amor” On Fortunatus and King Sigibert, see George, Venantius For-

tunatus (1992), pp. 28-32, 40~43. See also George’s translations and annotations of
selected poems: Venantius Fortunatus (1995).

28. 7.1, 37, 43, ed. Leo, p. 154.

29. 7.16, lines 5~6, 33~34, 39, 49; ed. Leo, pp. 170-171.

30. .8, 33-38; ed. Leo, p. 162. Lupus was a member of Sigibert’s court and a
friend of Fortunatus. See George, Venantins Fortunatus: A Latin Poet, pp. 79—82. There
are many other such references in the context of royal courts.

31. “Minnerfreundschaft und Frauendienst bei Venantius Fortunatus?”

32. Expressions of devoted friendship are salutis opera. Bk. 3, Carmen 26, 2, ed.
Leo, p. 75; Bk. 10, Carmen 12d, 4, ed. Leo, p. 247. Epp, “Minnerfreundschaft)’ p. 14.

33. Ibid., p. 16 and n. 27.

34. Sce Epp, p. 15~16, who raises the question of homosexuality but is skeptical
that these expressions imply it.

35. Sce McGuire’s commentary, Friendship and Community, pp. 98—100. Also
Dronke, Medieval Latin and the Rise, pp. 200-209.

36. See McGuire, Friendship and Community, pp. 98-100. Also Verena Epp, “Mén-
nerfreundschaft und Frauendienst™; Inge Vielhauer, “Radegund von Poitiers (ca. 520—
587)” (with a translation into German of Fortunatus’s poem on the fall of Thuringia);
and B. J. Rogers, “In Praise of Radegund.”

37. Dronke accepts Wilhelm Mever’s distinction between the public and private
poems to the two women (Medieval Latin and the Rise, p. 202).

Chapter 3: Love of King and Court

1. See Powis, Aristocracy esp. pp. 6ff.; and Elias, Conrt Society, pp. 1171L.

2. Wenzel, Hoven und Sehen., pp. 21~25. Elias, Coust Society, passim.

3. See Brunt, “‘Amicitia’ in the Late Roman Republic”

4. Sec Sharpe, Criticism and Compliment, pp. 23fF. on cults of Platonic love at
Iralian and English courts. .

5. Smaragd, Via Regia, chap. 1, PL 102, 937B: “Vere enim haec . . . regalis est
virtus, quae . .. dulcia cunctis oscula tribuit, et diligens omnes ulnis extensis amplectit
[sic]” It is hard to agree with Peter Dinzelbacher that the Carolingian expressions of
friendship were “restricred narrowly to monastic circles” (“Gefithl und Gesellschaft)” p.
220) or with Brian McGuire that this is a specifically “monastic experience?”

6. Godman, Poets and Emperors; Rabyv, A History of Secular Latin Poetry, 1: 178~
209; von den Steinen, “Karl und die Dichter™; Schaller, “Vortrags- und Zirkular-
dichtung”

~. The erotic language has been much noted and litde studied. Cf. Bischoff,
“Gottschalks Lied fiir den Reichenauer Freund)” p. 68, n. 34. Fichtenau, Carolingian

Empire, pp. 9394, [ believe, verv much underestimates, or underplays, the erotic strain
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in court fellowship, clearly warding off thoughts of homosexual doings (p- 93: “From
time to time we can discern also an erotic trait although it would certainly be wrong to
exaggerate its importance”). Boswell, CSTH, pp. 188-92; MgGuire, fﬂzndsth and
Community, pp. 116—27; Fleckenstein, “Karl der Grosse und sein Hof, 24~50. Adele
Fiske’s study (“Alcuin and Mystical Friendship™) is useful a’s a coll.ecnor.l of sources but
not as analysis. “Mystical friendship” and “union with God" are rr.uslca.dmg terms when
applied to Alcuin, the Carolingian court, and in general friendship prior to the twelfth
Ceﬂmr);‘ Quoted here from Godman, Poetry of the Carolingian Renaissance, No. 6,
pp. 112—19. For commentary see Godman, Poets and Emperors, pp. 64—68; Schaller,
“Vortrags- und Zirkulardichtung,” pp. 20f. . ‘ '

9. It is so prominent a feature of poetry celebrating the court that its abser‘lcc'm
Theodulf of Orleans’s court poems is striking. See Godman,.Pomy of .the Carol.mgum
Renaissance, No. 15, pp. 150ff. Theodulf restricts the love'monf to the k1n§’s family (cf.
lL.o1-112). See Schaller’s commentary, “Yortrags- und Zirkulardichtung,” pp. 17-24-

10. Die Gedichte des Panlus Diaconus, ed. Neff, Carmen 22, p. 103 (MGH Poetac 1,
51, Carm. 14, lines 9—16): “Non opus est claustris nec me compescere vir.lclis: / Vinctus
sum domini regis amore mei . . . / Ut sacer inmenso Christi Petrus arsit amore, / . ..
Sic . .. / Inflammat validus cor mihi vester amor” "

11. Carm. 45; Poetae 1.257, line 1: “Carmina dilecto faciat mea fistula David”; “Te
mea mens sequitur, sequitur quogue carmen amoris . . ? (line1 7) g

12. Carm. 74, MGH Poetae 1.295, lines 14-16: “Omnia vincit amor, nos quoque
vincat amor. / Descripsi paucis partes et sidera caeli, / Te mandante, meo pectore
us amor” Cf. Virgil, Ecl. 10.69.
magnl 3. Godman, Paziljl of the Carolingian Renaissance, No. 25, p. 198 (MGH Poetae
1.367), lines 30~31 : “Ille duces magno et comites inlugrat:xmore; / Bl.andus adest
justis, hilarem se pracbetad omnes ... » Godman’s translanor%: He bathes h}s dukesand
counts in the brilliance of his great love, / heis gentle to the righteous and displays good
humour to everyone” The poem, “Karolus Magnus et Lf:o Pe‘lpa,” was undoubredly
composed by a member of the court circle. Ditmmler edited it among the works c:f
Angilbert. On this work see Dieter Schaller, “Das Aachener EEos fiir ,Karl de.n Grossen.
On the question of authorship, pp. 163-68. Schaller revives Einhard’s candlc'iacy.
14. 1.26; MGH Poetae 1.396: “Versibus incomptis, summo sed rpenns :}morc, /
Hacc tibi conficiens, Caesar: dignare superne / Munera, quaeso, tui devoti sumere
SCW‘-I 5. Theodulf, Carm. 35, lines 9—10; MGH DPoetae 1.527: “Te nimium capitis
sitiunt duo lumina nostri / Cernere teque cupit pectoris altus amor?”

16. See Eberhardt, Via Regia, esp. on the letter of dedication, see pp. 104ff. On
Charlemagne as recipient and the dating, pp. 262—63. o N

17. These lines in the Migne edition were rejected as “efféminé et absurc.lc by
Donatien De Bruyne in favor of the older but less reliable ms. M, w}.nch. 0@3 the
mentions of “sweet kisses” and “embraces” and speaks a la.nguagc' “qui soit d'lgr.le de
Pabbé et de la majesté royale” Friedel Ridle rescued the sentiments if not the priority of
ms. G by reference to Via Regia, chaps. 1 and 19, which spea'k the same 1anguagc f)f
royal love, kisses and embraces. See the summary of the debate in Eberhardt, Via Regin,
pp- 106—7.

18. MGH Epistolae 4, Epist. Karol. Aev. 2,p. 533.
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19. Eberhardt argues that the abbacy of St. Mihiel of Verdun, bestowed by Char-
lemagne on Smaragd in 8oy, is the gift which stirred him to write the Via regia. See
Eberhardt, Via Regia, pp. 73, 261-62. On Charlemagne as enricher of his court scholars
and poets, see Fichtenau, Carolingian Empire, pp. 85-86. The opposition of the king’s
magna munera to the humble recipient, of his magnus amor to the parva munera he
gives in rerurn, is part of the court idiom. Cf. Alcuin’s poem of thanks for gifts from
Charlemagne, Carm. 38, MGH Poetae 1, p. 252, and to Arn of Salzburg, Carm. 11, line
22, p. 236: “[ Aspice] . . . Parvula quae magnus munera misit amor”

20. Fleckenstein credits friendship with “eine so zentrale Rolle am Hofe . . . dass
sie sogar fiir den héfischen Lebensstil bestimmend wurde”; the court, he says, devel-
oped “einen regelrechten Freundschaftskult” (“Karl der Grosse und sein Hof)” p. 43).
Fleckenstein in fact sees the combination of familinritas and education as the factor
which lent the Carolingian court its peculiar luster (p. 49).

21. Sce the passages from Alcuin discussed below.

22. Strong, Ast and Power. Geertz, “Centers, Kings, and Charisma.”

23. Schramm, Herrschafiszeichen und Staatssymbolik, and “Das Grundproblem die-
ser Sammlung: Die ‘Herrschaftszeichen, die ‘Staatssymbolik’ und die ‘Staatsreprisenta-
tion’ des Mirtelalters,” in Schramm, Kaiser; Konige und Piipste, 1.30-58; Kantorowicz,
The King’s Tivo Bodies; Althoff, “Demonstration und Inszenierung; Koziol, Begging
Pardon and Favor, Wenzel, Hiren und Sehen.

24. Alcuin, rejoicing ar news of Charlemagne’s safety, cries out, “O sweet love of
mine, sweet presence of Christ . . ” (“O mihi dulcis amor, dulcis pracsentia Christi . . .
Carm 13, linc 6; MGH Poetae 1, p. 237.) This makes the king into the embodiment of
Christ for the poet. See the interpretation of von den Steinen, “Karl und die Dichter) p.
77- On the divine character of Carolingian kingship, the ruler as God and God as a
ruler, see Fichtenau, Carolingian Empire, pp. 47-55. Also Wallace-Hadrill, “The Via
Regin of the Carolingian Age)” pp. 23-28.

25. See Peter Johanck, “Kénig Artus und die Plantagencts”; Frances Yates, Astrea:
The Imperial Theme in the Sixteenth Century; Stephen Greenblatt, Renaissance Self-
Fashioning. pp. 165-66.

26. Kleinschmidr, “Minnesang als hofisches Zeremonialhandeln”; Miiller, “Rit-
ual, Sprecherfiktion und Erziihlung”

27. See Jaeger, Origins of Courtliness, chap. 7.

28. seniori tuo K[avolo], quisquis ille est . . . “A Charles” had become a generic term
for emperor.

29. Dhuoda, Manuel, ed. Riché, pp. 166~68. Sec Peter Dronke, “Dhuoda;” in
Women Writers of the Middle Ages, pp. 36—54. Manitius, 1.442-44. Also Manuel 3.9, p-
170: “Love [ama], cherish [dilige], and serve constantly the dignitaries of the royal
court and their counselors . . . and any who shine with distinction at the court .. ”

30. Wolfram von den Steinen’s incisive reading of Alcuin’s love poems and letters
to Charlemagne shows some of the problems of dealing with this discourse. He ob-
serves the charismatic, non-sexual characrer of their love: ““. . . meo pectore magnus
amor’. Das ist es, was von Karl Ausstrahlt . . ” He notes that a comprehensive listing of
the love declarations berween the two men would show Alcuin virtually as an intoxi-
cated devotee, even an idolatrous admirer of the emperor (“ . . . er wiirde wie ein
Trunkener oder schier abgottisch erscheinen™), and asks, “What modern scholar would
not prefer to avert his eves?” (“Karl und die Dichter,” pp. 75-76). Some of the hieratic
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i i i den Steinen was on
heroism of the circle of intellectuals around Stefan George (von : inen was
?tzyfringc) may shine through his reading: “in den Worten [p}llSlert] d{c ”mannlxch
hingebende Liebe des Alteren zum Jiingeren, des Flaccus zu seinem PaV}d (p. 75.);
“Die lebendige Erfahrung verdeutlichte ihm . . . jenen Meister der ménnlichen, titig-
strengen Liebe” (p. 77)- .
. Carmen 55, pp. 2661l ' o
zi Alcuin, Camli.Pss, line 1; MGH Poetae 1, 266: “Dulcis amor lacrimis absentem
langit amicum . . ” o

P g;,g. Anselm of Canterbury regularly «recommended” his friends vx.smng” other
houses by letters of love. See Jaeger, “Ironie und Subtext in lateinischen Briefen!

34. Epist. 39, lines 8, p. 82:

Osi . . . in tuo pectore spiritus esset prophetiae, ut . .. crederes . - quam suav'is:ii.mo
sapore tui amoris pectus meum impleretur . . .-Hos parvos apices magnae indices
caritatis tibi dirigo, ut per hos intellegas quod vix mt_ellegl potest. Sicut ﬂa.rm.na potest
videri, tangi autem non potest: ita caritas in litteris cerni pot'cst, s:cd le m animo
scribentis sentiri valet. Quasi scintillae de igne sparguntur, ita dilectio litterarum
officio volat.

. Epist. 19, lines 11~15, p. 53, ; Epist. 209, line I, p. 348; Epist. 83, lines 2~7,p- 1265
g;ii?lggjincs 15-17, p.Pzzo; Epist. 191, lines 7-8, p. 318; Epist. 212, lines 39ff. p.
352. References from Fiske, “Mystical Friendship,” p. 571. L

35. Epist. 78, lines 15-17, p. 119. Cf. Epist. 52, p- 192; Ep}st. 78,‘p.’ ’1 19; prj& 89,
p- 129; Epist. 159, p. 257. References from Fiske, l\ilcysm.cal Friendship,’ p. 573- - \;m-
tate vulnerata ego sum” (Cf. Song of Songs 4.9 “caritate/amore languescor” Var:
“caritate vulnerata sum.”) :

ist. ines 30-31, P. 432.

:: Eg;frtnz 7251’,h1?n65321i22? p.3242: “Qui in caritate ma.nct, ‘[()ortat. in peFtorc
Christum / Vera quidem caritas est deus omnipotens”” See Fiske, “Mystical Friend-
whip 3%.5;;37% = innards? The most sensitive parts of the boc_iy? difficult to translate.
The intention is clearly to intensify the level of intimacy by setting .thc softest and r{ms;
sensitive organ (tongue) against the “innermost” and most sensitive part of the fr;len
(viscera). Boswell’s translation, “breast;” is underst:?ndable ’E)ut misleading and I have
preferred the far less appetizing but more accuratc_“mnar‘ds’.’

39. Fiske’s consistent reading in “Mystical Friendship? ‘

40. The motif is anticipated in Paulinus of Nola and Venantius forrunatus. Qf.
Fortunatus, ed. Leo, MGH AA 4.1, p. 284 (Appendix 16, ?nes 5~7): “quam locus 1]:16
pius qui numquam abrumpit amantes, / quo capiunt oculis quos sua vota petunt / in

i ito bonitatis principe Christo . . ”
memZEOSE Epist. 113,P to Afn, p. 166, lines 17ff.: “[I instrust you in this way for the
sake of charity] . . . lest love which burns in the h.cart within should seem mute
outwardly in words. Words seem given to men for this purpose: that they may pour
into the ears of brothers the heart’s secrets. For this purpose lcthrs are written, that
where the sound of words cannot reach, the medium of letters will penetrate, that the
signs of mutual love may be shown to the fraternal gaze in letters, so that presence may
arise in the love of souls, where there is absence of bodies because of the distance of
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places. O happy, blessed life, where what is loved is always seen and what is seen never
grows hated, where God is eternal love to all, eternal praise, glory and beatitude Also
Epist. 157, p. 255, to Arn (whose name means “eagle” in German): “O that my eagle
would come to pray at Saint Martin’s, so that I may embrace his most soft and gentle
wings in that place, and I may hold the one whom my soul loves. Nor will I let him go
before I introduce him into mv mother’ house and he kisses me with the kiss of his
mouth [Song of Songs 1.1], and we shall share our rejoicing at the arrangement of
love” [ordinata caritate] Also Epist. 185, lines 6ff., p. 311, (to Arn): “[I would have
written if mv letter could have been delivered] . . . but written in my heart is the
memory of vour name with the pen of charity, not with perishable wing, but with
permanent gentleness, often sighing from the intimate feeling of my heart, ‘When will
that day come when I mav embrace mv eagle and press the neck of the venerable father
with sweet embraces?’”

42. Alcuin to Arn, Epist. 193, lines 20fF., p. 319: “O si mihi translatio Abacuc esset
concessa ad te: quam tenacibus tua colla strinxissem, o dulcissime fili, amplexibus; nec
me longitudo aestivi diei fessum efficeret, quin minus premerem pectus pectore, os ori
adiungerem, donec singulos corporis artus dulcissimis oscularer salutatonibus. Sed
quia hoc peccata mea inpediunt, ut in rardo corpore fieri valeat, quod possum, instantius
efficiam; pennam caritatis lacrimoso intingens gurgite, ut suavissima salutationis verba
scribantur in cartula . . . O dura divisio gravis ponderis in corpore, o dulcis coniunctio in
dilectionis visceribus . . . In Christo sit unitas, sine quo nulla perfecta est caritas”

43. Alcuin to Charlemagne, Epist. 118, MGH Epist. 4, Ep. Karol. Aevi 2, p. 173.

44. Alcuin to Charlemagne, Epist. 121, p. 176.

45. It is not easv to render the exact thought of the half line, dulcis praesentin
Christi. The pararactical formulation mav suggest “sweet as™ the presence of Christ, or
he may intend the sequence, “sweet are: love, Christ’s presence, vour studies and your
voice” The former is more correct intuitively, the latter grammatically, though jarring
in its logic.

46. The idea of friendship or love as a response to virtue is evoked more than cited
in a panegyric to Pope Leo I1I:

Notus in orbe procul, meritorum laude venustus,
Virtutum titulis nomen amoris habens.

Far-famed in the orb, beautified by the praise of your merits,
You are loved for the fame of vour virtues. (Carm. 15, lines 7-8, p. 238).

47. He wrote to friend Abbot Adalhard of Corbey: “Let us be seed-sowers of
peace among Christian peoples” [Pacis enim seminatores simus inter populos chris-
tianos] (Epist. 9, lines 20-21, p. 35).

48. Cf. Epistolae 74, 178, 187, 275, 284. Also Carmen 104 and 105. (This is far
from complete.)

49. For instance his attempts to restore peace in Northumbria after the accession
of King Aethelred in 790. See his Epist. 16 and 18. He addresses Aethelred and others
ravaging his beloved homeland in terms of loving friendship.

s0. Epist. 149, p. 242~45. He identifies himself in the saluration (as in other letters
to Charlemagne) as veteranus miles.
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inds” i Jors of kings, closely connected
«Goftening harsh minds” is a duty of the counse ted
with rsrxlt;siiotoexi%h there is abundant evidence from £1€ tenth ar}d elzzefgil] ;rl;n;na;sd
’  Angels, pp. 143—58. Also on the connection o ‘
- %cg;ir;ﬁiﬂit? ‘gfl‘w:lgth—ger;mry Understandings and Adaptations of Ancient
music, ,
chndihl‘?;n‘ggx.l::céiiﬁr quasi animi custos?” Cf. Isidor, Ezy.mologium'm'Libﬂ X}t((; :&;
Lindssay; Bk, 10. The extension of Isidore’s etymology (amicus = animt custos)
i i to me. o .
duucss;)f :lGr;ﬂt:srcﬁa?;":pzem. See Bischoff, “Gottschalk’s Lied! ‘Walafrid Strabo. See
CSTH, pp. 191-93. ‘ ) _ i ]
BOSWCE’ See lcttgss in Epist. §, Epist. Karol. Acv1'3, pP- 1:14. 1 5,l Eﬁmhard 1; liiztizr(s)c
ra15 c;)rrcction to the emperor Lothar (written 1n 830) is nearly osttr}; in s rers
xp jissi dominum meum, pa R
i ;¢ tque piissimum do tru
CXPICSSﬁ;lli;f lov"’:'(li;l.c.sazc;lf;: 0; a1?4) 'P“Am0 vos, Deus scit, et ideo tam fiducialiter
semper Sl s P- ;
amm . (line 23, p. T15)- ‘ L
(;l;cckgobzgrd CO?L}?on speaks very clearly in a lct:_er 3? c‘hurch adxdtx:;stgztig:;’
. i i iti overo N
i s3—58: “Each who is set ina position of au ority
Elpls-;mla: ri;c?npksl 513 axi adulterer if he shows himself so bcx}cvolcnt, g‘cntlc acxlld af}f‘a:lg I:::
E: rvlvi;%vcr the ilearts of his subjects to his love and to his own 1lijnrause), a'}xh esi:;t 1 0ne
» line 42—157, line 1).
to assume the care of souls” (p. 156, In¢ - )
Oug'lc:\tlsn e::agocs directed against personal friendships, in every cas¢ nusn;usdtlsetxt[g oars ie;
varl of \E;/icked worldly ambition (the context of the above passagc), x s
Zitg;ains to direct the emotion of love away from the proximus and to the p . p-
lines 10-12). e o amor
o 56. Ruorger, Vita Brun., chap. 3, AQDGMA 22, P _18‘4.. .C otix;muncﬁus
olligavit domesticos, ut nihil umquam in quohb‘t:t Poterlnssxcrln% T vﬁ}n confuncties
fridc%cmr_” Coninnctus has the double mea@g of. alliance dafx;i ! d:)C agm e ﬁnes n
njuginm (Mmarriage, “conjugal”). Cf. Alcuinto his unnamed & am. I es9-
g o6ff.: © mihi magno coniunciss amore, / Tu rcq}ncs n}cnns', - mdﬂl-hxcﬁoms
o j\l tc.).Am Epist. 193, P- 320 line 3: “o dulcis comiunctio in 1eb ue
aI'nor-'l:v S’mlginhard s;ys of Charlemagne’s cultivation of f:losc fne:nds, cole atqs)
eant }1;6 uoscumque hac adfinitate sibi coniunxerar” (Vita Karoli, chap.i;‘g}ﬁ.tgoﬁ.
Saﬂc‘ﬂ;l ch Althoff and Keller, Heinvich I. und Otto der Grosse, pp- 15715 A
Amiﬂiﬂ:e ;Zfrigfn through volume s of the MGH Poetae series is not rewzgidingcfnr;
the tos i'c of love. %he volume contains a love poem whxcfcx the most rcccnlt1 :m ”tohrd an
“the oEl)dcst European love poem,” from abmasl tc;;cgiﬁlj’u g;vu:l aII:::n i\:; an 1.1,;;3’ -
_ca. See the commentary by Dro Ve
222?585 f;:rsnirli:blc text to be sure, but not in the tradition of court poetry and other
imos Carolingian times on.
testimony on court love from C2 ' s
“See McGuire, Friendship and Community, Pp- : N
Zi ?tcxcthc entire letter collection there ar¢ two quotations from De amicitia, an
they are peripheral. See the index in Weigle’s cdx_non.
61. palde illum dilexit. MGH SS 4, p- 833, line 23. c
62. Petrus Damiani, Vita Romunldi, chap. 25, PL 145, 9751 . Chaoter
63: Epistolas Bambergenses 6 and 7, ed. Jaffé, p. 487. See below, p .

64. Vit Meinwerci chap. 10: Das Leben des Bischofs Meinwerk von Paderborn, ed. E.
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Tenckhoff, MGH, Script. rer. germ. in us. schol. 59 (Hannover: Hahn, 1921; rpt.
1983),p. 1.

65. MGH SS 11, p. 600, lines 31-32. The work, called simply Ad Heinricum IV
imperatorem, consists of individual works written in the third quarter of the eleventh
century instructing the voung king in manners and imperial customs and traditions.
They were collected into a single work between 1086 and 1090. Benzo was probably an
Italian, possibly a Greek. Sce Jaeger, Origins of Courtliness, pp. 122—25, 171.

66. Edition by Ernst Diimmler, “Drei Gedichte aus Frankreich,” pp. 222-30. See
Jacger, Envy of Angels, pp. 5759 (citing earlier literature).

67. On the translation of psalmatio regum see Jaeger, Envy of Angels, p. 393, n. 25.

68. McGuire’s chaprer title for the period from the late ninth through the mid-
eleventh century is “The Eclipse of Monastic Friendship.” See Friendship and Commu-
HiLY, PP. 134~79.

69. Vita Maioli 1.7; PL 142, 902B. See McGuire’s discussion: Friendship and
Community, pp. 170-71 and n. 125.

70. See Jaeger, Envv of Angels and Zielinski, Der Reichsepiskopat.

Chapter 4: Love, Friendship, and Virtue

1. Edition, translation, textual and historical commentary, Fridel Ridle, “Satyra
de amicicia . . . (Clm 29111): Das Freundschaftsideal eines Freigelassenen” Earlier
literature listed here. Sec also Jaeger, The Envy of Angels, p. 313.

2. The genre term in the eleventh century described a poem “criticizing vice and
praising virtue.” See “Satvra de amicicia,” ed. Ridle, p. 178, with reference to U. Kinder-
mann, Satvia. '

3. See Ziolkowski's edition of the Cambridge Songs (hereafter CC), with intro-
duction, text and translation: The Cambridge Songs (Carmina Cantabrigiensia). The two
standard editions are those of Strecker, Die Cambridger Lieder, and Bulst, Carmina
Cantabrigiensin.

4. “En habes, perdulcis amor, / quod dedisti intactum / ante amoris experimen-
tum” (Stanza 8, lines 4—-6).
5. On this connection and on the Ciceronian strains in the poem, see Ziolkowski,
“Twelfth-Century Understandings and Adaprations of Ancient Friendship,” pp. 65—69.
6. Cambridge Songs, ed. and trans. Ziolkowski, pp. 158~61. The poem is datable
to prior 1o 1050 by a reference to it in Amarcius Sextus. See Cambridge Songs, ed. and
trans. Ziolkowski, pp. xdiv—xlvi.
7. E.g.. no. 14A “Nam languens / amore tuo”, no. 27, “Iam dulcis amica, ve-
niro”; no. 40, “Levis exsurgit zephirus” (a woman’s lament for her absent lover); no. 49
“Veni, dilectissime.” See Dronke, Medieval Latin and the Rise, pp. 271~277. Werner
Ross, “Die Liebesgedichte im Cambridger Liederbuch (CC)” Also of interest, the
compiler has copied out five laments of women for their dead husbands from Statius’s
Thebaid: CC no. 29, 31, 32, 34, and 46. These are the only verses excerpted from
classical sources, and they clearly are thematically linked.

8. See Ziolkowski’s commentary, Cmnbﬁdg& Songs, pp. 306—9; also Boswell,
CSTH, pp. 186-87.

9. As Ziolkowski points out, Cambridge Songs, p. 306.



to Pages 56—60
254 Notes g

itv in the Cambridge Songs, see CC nos. 17 .(csp. stanza
l'néo‘;)FOIr ;h ; ;h (;[:C 3(,)6f cill';s: z(écrpts from Boethius, Consolation of Philosophy, also
5‘) 1 2 3 2 3 kl .
the theme: CC nos. 69 and 74. .
tOUChICIm O; Ruodlich, see Dronke, «Ruodlieb: The Emergence of Romance? in his
. L 12265, ) ' ‘
PU””’CII;’ dg;'dg?:z;lr)gs ?)? thg minor king to the legates of the greater: “To requite evil
acts witi1 g(;od is a grand form of revenge” (ultio g{undis, 4.541 ). Cf. also 5.40—41.
13. “dans / Oscula fert more, grandi nos liquit amore. (1.166-§7). —
' 174: [He speaks] «with a restrained smile”; 4.203: The king spoke smmﬂ:‘lm)ig
and a:tl'lg‘ugh .making ajoke”; s.17: “The king received him with a benevolent smile.
AN ilectissi - karissime cunctigenorum.
. 5.418: i kare; 5.420t dilectissime; §5.422: k.arzsszme cunctig .
§’67 SOA;: thzz contemporary relevance of the ideal of revenge rcstra:;t;d' ar}dhtgel
connect-ion of Ruodlieb with the court of Emperor Henry I, see Hauck, “Heinric
i b.’, - .
und dlc 8r Pglr? :f:;)r as an ethical ideal ar the fictional court in Ruodlieb, see Helena Gamer,

«Srudien zum Ruodlieb”
Chapter s: Love in Education
1. Most omit it. Exceptions are Jaeger, Paidein, esp. vol. 2, pp. 174-97; also vol.

; - A History of Education in Antiquity,
. 194~96; vol. 3, pp. 186—88; and H.-1. Marrou, : : g
;}szél-—g’:s.gAnd ab?;)\})cpaﬂ, Foucault, History of Sexuality, vols. 2 and 3. Hellenic ped

erasty is one of the subjects in which this relationship is studied, but ordinarily within

. . L inl
the more general frame of history of sexuality. See Konstan, Fﬁzﬁhz&; sthz Classica
World, pp. 37-39.  do not know any study ’F}f pede;ast); tl;\ .;?;t ad :,:nship .is regulaly
_ Quintilian Institutio Oratorin 2.9. The teacher- s re
':r‘ecci2 ltlcl)n that of parent—child. Cf. William of Conches, g!oss'cs c’)n’I’Slscxar?, esci._
;:xgcau RTAM 27 (1960), 233: “Magister quodam modo gignit dJscxfl?1 umaxsr:ers
ientia s’cilicet melius ei esse confert quam verus pater, am?l 224 f[th:h ex:;t]r?om 0}
ll?oving ;:he'xr pupils with the affection of a father, composed w]ntmgs or .
i licraticus, 7. 14 [ Teachers to be loved as parents. .
Sath“;Y grz ‘t‘ccrha:ismatic pedagogy,” see Jacger, Envy ofﬁzg;ls‘, pp.d76d—é Ih zrrxlccl) rpgiscuixc;
. “ » 45 “The virtue which accords
William of Conches defines “reverence”as - 1€ e e e imiate
i men elevated in a position of au ority. It enj
me;fhf;ilzl;grflaVl't?’%e must choose a good man and hold his image ever before ?;15
Er)xiiond.’s eye, and thus we will live as if he were observing our each and every act.
Movalinm Dogma Philosophorumt, ed. Holberg, p. 26, lines Ii)ff.
4. Nichomachean Ethics, 8.1, 11552; 8.11, 1161a—1161D. s . The transla
5. Vita Adalberti (ca. 997)s chap. 23, MGH SS 4, 3 531, csd 3,‘1bic e
vion of dulcissimus cubicularius as “swccteslt: cbar;};;rma;e C;,C,I,ZZZ ; ; e e
i dplay, sece McGuire, Frienasaip 67 ,p- 154. Itis
agxggle' d?; ri;tce;vzﬂﬁgyabout their love, kisses, embfacc.s and sleeping habx;s; atil:le.
Eio § her wards off anticipated criticism by saying this did not ha.ppcn f(;t}t c‘)vorldl
glog :E)nd love of the world. That is, the charge that needs warding off is : y

ambition, not homosexuality.
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6. Epistolae Bambeygenses 6 and 7, ed. Jaffé, pp. 484-97.

7. Ed. Jaffé, p. 486 (alluding to Psalm 42.1).

8. It is significant that in all of the ruler-tutor pairs mentioned above from the
Middle Ages, the document attesting to the love relationship contains the moral in-
struction of the teacher to the student.

9. See Jaeger, Envy of Angels, pp. 36—-117.

10. See Worms Letter Collection, Die iltere Wormser Briefsammiung, ed. Bulst,

Epist. 8, 20, 21, 26, 34, 49, 56, 60, 61. Sec McGuire, Friendship and Community, pp.
185—88.

11. Worms Collection, Epist. 60, 61, pp. 100~-105.

12. Ibid., p. 102: “Hactenus quidem dilexi vos proprer virtutem, propter quam
Tullius docet nos eos etiam diligere, quos numguam vidimus. Propter eam nimirum vos
dilexi, amavi vos propter verum amorem, posthac amabo vos propter timorem” (em-
phasis by Bulst, with reference to Cicero, De amicitia 8.28).

13. I 105: “Diligamus ergo nos ea dilectione, qua Deus est, amemus nos invicem
. . . diligamus nos omni amoris fortitudine, omni constantia, tota perfectione. . . .
Diligam vos propter Deum et propter vestram amabilem virturem . . ”

14. For an analvsis of the texts and the circumstances, see Jaeger, Envy of Angels,
pp- 66—74+. Also “Ironie und Subtext in lateinischen Briefen?”

15. The last line is confusing. It puzzled both Strecker (Tzgernseer Brigfsammlung,
p- 130) and Bulst (Worms Letter Collection, p. 123). But the sense is fairly clear: Many
who can’t end their disputes will marvel at the model of conciliatory restraint and

loving friendship these two friends provide.

16. Worms Lerter Collection, Epist. 26, ed. Bulst, pp. 48—49.

17. See the analysis in Jaeger, Emnv of Angels, pp. 226—29. Guibert’s teacher re-
ceived his education at a cathedral school in the first half of the eleventh century.

18. “Quorum innutritus curiae,” Guibert of Nogent, De vita sua, chap. 4, ed.
Labande, pp. 26—-28.

19. Guibert, De vita sua, chap. 6, ed. Labande, p. 38; trans. Bland and Benton, p. 49.

20. See Halphen, “Un pédagogue,” in his A travers Phistoire du moyen dge (Paris:
Presses Universitaires de France, 1950), 277-85.

21. De vita sun, chap. 5, ed. Labande, p. 32. On this aspect of Guibert’s education,
see Jaeger, Envv of Angels, pp. 226—-29.

22, Wibaldi epistolae, Epist. 167, p. 277.

23. Carmen nd Astralabium, p. 107, lines 9—12.

24. E.g., Epist. 4, 8, 34, 36, 37, 44, 48, 49, 55, 57. See discussion in McGuire,
Friendship and Community, pp. 188—94.

25. Hildesheim Letter Collection, Epist. 37, ed. Erdmann, Brigfsammiungen, pp.
79-81. The writer quotes Cicero, De amicitin 18.65, claiming, “Friendship cannot exist
except among good men” (“‘Amicitiam nisi inter bonos esse non posse’”).

26. Epist. 44, p. 88. Possibly Hezilo, later bishop of Hildesheim writing as a
student to Bishop Gebhard of Regensburg (according to Erdmann with ref. to Suden-
dorff).

27. McGuire believes it is from an older to a younger student (Friendship and
Community, p. 189), and the puerile character of much of the letter argues for it. But the
addressee depends on the writer for recommendations; the writer is able to make

contact with “very many” French, Norman, and German smagistri and to help his friend
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i i ~25); hei im in the behavior proper to
highest offices (p. 77, lines 17 25); he instructs him in .
;e?;:nﬂ:; hx% ae;snbitions ((%. 77, lines 26-31); he claims that Mastcr- Herxbert' teaches
nothing he has not received from him, the writer of the letter (p. 78, line 5). This makes
his rank of master clear. Eoist 26 6o
8. Hildesheim Letter Collection, Epist. 36, pp- 76-79- .
29 Ibid., p. 77, line 18: “hec, que magis proprie dicere nequeo, dicam. Th:
hrase 1:night ;lso mean, “these things, which I cannot say more gropcrly, 1 shall say ]
’Pi['he logic of que dicere nequeo, dicam, scems to me to favor giving gue the force o
“although? The implication is “were I speaking more properly, T could not talk this
—1i.e., he knows he is speaking mzinus proptie.
vy 30% ';he zriticism of the%Vﬁrzburg master that provoked the overwrought Worms-
iirzb olemics appears to have been mild and jcstmg. o e
Wurzg :.rgfpiec tibi solrfcccc, puta serio dictum?” McGuire rc‘ads it differently: . Think
seriously about what has been said” (Friendship and Commumty., p. I91) ..But serio mus;
modify dictum, not puta. I think the stronger reading sees two ‘dlﬁ"erent direct objects o
uta: hec tibi ;oli and serio dictum. McGuire’s reading requires that puta chaflge its
zr’nea;ling from “regard as” to “think about” It also requires dictum to agree with he,
ich it does not. . .
Whldlg,;t. I(t)zslsr(l) shows the writer’s awareness that his penchant f?r irony and cynical
i i ires assurance of the general seriousness of the letter’s message.
Vlfm?:}’ﬁg‘:;;h it falls apart oddly in the last two paragraphs, which are in part
bled and unintelligible.
B 634. Cf. De amicz%;u 8.28. On “distant love” sce below, Chapter 8.
- 6—60.
35. See Jaeger, Envy of Angels, pp- 106-16, 25
36. Carmina, ed. Hilbert, no. 3, pp. 15-17. See Boswell, CS',I’ H S P 2.45‘. 1
7. “Forma placet, quia forma decet, quia forma venusta est” (line 7) ; “Nec solus
castus3n<;c solus es ipsc,decorus” (line 39); “Dedecet hoc in te” (line 50); “decus a.tql_?c
decor” (line 68, emphasis added). The alignment of propriety, beauty, and chastity is
ammatic for the poem. . o
r0gr38. Cf. Alcibiadgs’s speech, Symposium 216Dff. [Since I imagined that h.e v;rle}s
courting me for my beauty, I thought myself lucky, since all I had to do was gramfy is
desires, and T could learn all he knew, “for Thad an enormously swollen opinion of my
outhf:ﬂ charms?] Alcibiades tells of the various ruses by whu.:b he courted Socrates.
%thn he finally maneuvers him into the most intimate situanog—fthe two sleep to-
ether without slaves or chaperones— Socrates “showed superiority @d contempt,
lgaughing my youthful charms to scorn” (219C), and Alcib.iafics go: up in the morning
the same as if he had slept with his brother or father, not his “lover.
39. CE. The Corvespondence of Marcus Cornelius Fronto, 1: 18~33, 74—79.
. Carmina, ed. Hilbert, no. 193, p- 258, T12. . .
:(1) ]\Zetalogiwn 1.8, ed. Hall, p. 26—27, trans. McGarry, p. 30 (cmphas.ls”added):
« c;;sn‘gatione philosophiae et virtutis exercitatione repressit, et domuit?” Baudri
pl;);s'the route by which lascivious love develops into wise love ?nd youthful lust‘ to t%}c
life of the wise man in an allegorical reading of the story of King Pretus anc.i his wife
Antia, who fell in love with Bellerophon. Carmina, ed. Hilbert, nf). 154, lines 9331’—
1088 ’ 231-33. It is instructive to compare the version in Fulgennus (3.1),’}?au S
sourc,epp‘uoted in the edition of Abrahams, Baudri de Bourgueil, Ocuvres .poetzques, p-
313 ni 36. For Fulgentius the story is about three stages of love from its onset to
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consummation. Baudri takes that shell and adds the language of mores: virtue and
chastity opposing lascivia; self-control, restraint, modesty set against lust, ending in the
“birth of wisdom, the splendor of [self-]mastery, which like a powerful horse bears you
upward to the stars” (lines 1087-88).
42. Rodulfi Tortarii Carmina, ed. Ogle, and Schullian, pp. 256-67 (Epistula 2).
43. A sampling: a Latin prose version from around 1150 tells the Vita Sanctorum
(1) Amici et Amelii; an Old French chanson de geste, Ami et Awmile (ca. 1200); an Anglo-
Norman romance, Anis e Amilun (also ca. 1200); a verse legend in Alemannic dialect,
Amicus und Amelius; Konrad von Wiirzburg’s MHG verse novella Engelbard (late
thirteenth century). Vincent of Beauvais took the story into his Speculum Historiale (1.
XXIII, c. 166fF.), and Jacobus da Voragine in his Legenda Auren; an OF miracle play,
Amis et Amille (fifteenth century). See Peter Dembowski, “Ami et Amile,” in Dictionary
of the Middle Agies 1.234. Dembowski points out that the two friends are still revered as
saints in parts of Italy.

44. See Jaeger, Origins of Courtliness, pp. 43—46.

4s. Aelred, Spiritual Friendship, 3.89, trans. Laker, p. 114, ed. Hoste, p. 336:
“Accedat huc in sermone jucunditas, hilaritas in vultu, suavitas in moribus, in oculorum
etiam nutu serenitas, in quibus haudquaquam mediocre in amicitia condimentum.”

46. Dronke, Medieval Latin and the Rise, 2:422-47. See Dronke’s commentary in
ibid., 1:221-29, and Women Writers of the Middle Ages, pp- 91-92.

47. Carmina Ratisponensia, ed. Paravicini, I will quote here from Dronke’s text
and translation, comparing with Paravicini.

48. Schnell excludes them from the discussion of courtly love: Causa Amoris, pp.
154-55.

49. Dronke, Medieval Latin and the Rise, 1:221~29.

50. Carmen 39 (Paravicini, no. 51), p. 439. The Litge group is departing for the
winter, and the nuns console themselves and bait the men by reference to Count Hugo
and his many friends. If the women find the manners of these secular rivals fawless,
then the Licge clerics will be swept aside and can weep at their rejection.

51. It is hard to agree with Paravicini’s reading of the poems as school exercises,
not based on experience: “Amor und dilectio finden Ausdruck wie Erfiillung im Dich-
ten” (Carmina Ratisponensia, p. 10).

52. E.g., Carmen 28 (Paravicini, no. 37), p. 431, lines 3and 11:

Iam non est tutum contendere carmine tecum! .. .
Longe precellis,  longe me carmine vincis.. . .

Carmen 29 (Paravicini, no. 37), p. 432:

Treicius vates  iustas reperit sibi clades,

Presumens vestrum scribendo lacessere sexum . . .
Sic satis exemplis me commonitum memoratis
Hanc ut devitem (quia non sum par tibi) litem.

53. Especially skilled is the weaving together of love and poetry in Carmen 28, ed.
Dronke, pp. 431-32.

54. Carmen 5 (Paravicini, no. 6), ed. Dronke, p. 424:
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Mittit vestalis  chorus ad vos xenia pacis,
Concedens vestre dominandi iura caterve,
Sic tamen, ut precium Virtus sibi reddat honestumn.

ss. The dating of his poems is notoriously dlﬁ'lcult Séc Gerald Bond’s introdx;o
tion in The Poetry of William . . . IX Duke of Aquitaine, pp. xlix~1. Terminus post quem tor
is activi is 1102.
e 30’;1;’.1 tgczsgrgfrtn;nn, Entstehungsgeschichte des Minnesangs and Bond, Lm‘?irgg Subject.
57. See Ziolkowski, “Twelfth-Century Understandings an_d Adaptatlogs of An-
cient Friendship?” p. 78. He wonders why Ovid has so monopolized the narmntgl;?l of the
age: “Without toppling the monument to Ovid that has been erected over the past
century, a statue of Cicero could be added..” ‘ '
58. T am following Ralph Hexter, Ovid and Medieval Schooling. . .
s9. Hexter, Orid and Medieval Scflooling, p- 158. On the formula, “Ethicae sub-
itur” i erence to Ovid’s works, also p. 1o0. .
Pomtz:). g rSef Lewis’s thesis that courtly kl))ve may owe its formation partly to “Ovid
misunderstood” has not found acceptance, though it is evident from. the glosses how
badly he was understood. (See The Allegory of Love, pp. 6-8.) But Lewis made: ttxe cﬁ'cc‘:t
into the cause. The schoolmasters and students who commented on Ovid’s erotic

" poetry had a preformed conception of noble, chaste love which they imposed on Ovid.

They did not form that conception from him. ' .
y61. Carmina, nos. 97 (Florus to Ovid) and 98 (Ovid to Florus), ed. Hilbert, pp.
104-12. ‘ I

62. See Jaeger, Origins of Conrtiiness, p. 143. .

63. The tei presented and discussed by John Baldwin, Language of Sex, pp- 2325
and edited as Appendix 3, p. 251. Also more broadly on Ovid and Andreas Capellanus
as instructors in love, Language of Sex, pp. 19—25. See also Jaeger, Envy of Angels, pp.

—22., ‘
i 64. Carmina Burana, no. 105, ed. Hilka and Schumann, rev. Bischoff, pp. 373—76.

Chapter 6: Women

_On the exclusivity of friendship (philia) inancient Greece, see Kox"xsta.n, Friend-
ship inIth(e)Ié,’lassiml Worlz, PP 9o~91?who finds men-women fr%cndshlps in Greece
mainly between prostitute and client. On men-woman fne.ndsh%ps in 30{11&, p- 146

2. See the articles on Jerome, Fortunatus, and Boniface in Meine in Gott geliebte
Freundin, ed. Signori; also Epp, “Minnerfreundschaft” .Of course, men h?d loved
women and written poetry to them. But they had not publicly proclaimed their 10Vf: tol
give honor to the beloved and to receive it from loving her. See esp. I'Dron‘ke, Medieva
Latin and the Rise. The one bit of testimony to a sense of the lover raised in stature by
loving 2 woman is the poem “Deus amet puellam,” cox.nposcd not later than the early
tenth century, though I do not share Dronke’s reading of the poem as clos‘c to 3
Dantean glorification of woman (pp. 264-71)- We can assume that men expenenced
passion for women and vice versa, but this love had no language, certainly none roote:
" Vlrmgrf'Cf. Isidore, Etymologine 11.2.17: “Vir nuncupatus, quod maior' m €o vis est
quam in feminis; unde et virtus nomen accepit . . . Mulier vero a mollitie, tanquam
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mollier detracta littera vel mutata, appellara est mulier” Quoted in Marie-Thérese d’Al-
verny, “Comment les théologiens et les philosophes voient la femme,” 111.

4. Cf. Bumke, Héfische Kultur, p. 504, summing up the results of the tradition of
scholarship: “What courtly love is seems less certain today than a hundred years ago”
Historians and literary scholars have reached a consensus that the representation of
women in courtly lirerature is radically at odds with the “reality” of women’s position in
court societv (Bumke, Hifische Kusltur, Schnell, “Die ‘héfische’ Liebe als ‘héfischer’
Diskurs iiber die Liebe”) . For reviews of research, see Boase, The Origin and Meaning of
Courtly Love; Liebertz-Griin, Zur Soziolggie des “amour courtois”; Schnell, Causa Amoris,
with bibliography and extensive review of research; Peters, “Héfische Liebe: Ein For-
schungsproblem.” '

5. Poetae 1, p. 511, lines 691~710. Translation quoted here from Godman, Poetry
of the Carolingian Renaissance, p. 167.

6. Hildebert, Carmen so, Carmina minora, ed. Scott, pp. 40—41. The motif of
woman, the ruin of great men, is prominent in the correspondence of Abelard and Helo-
ise and Abelard’s “Plancrus” on Samson. See Dronke, Poetic Individuality, pp. 135—43.

On Hildebert’s attitude to women, see von Moos, Hildebert von Lavardin, pp. 208—27.
= Carm. 23, PL 171, 1659C:

Filia Fulconis, decus Armoricae regionis,
Pulchra, pudica, decens, candida, clara, recens,

Si non passa fores thalamos, partusque labores,
Posses esse meo Cynthia judicio.

Sed quia juncta mari castae nequit aequiparari,
Est eriam potior virginitatis honor.

Cf. also Carm. 24 (to the Queen of the English), PL 171, 1660; his hymn to Mary
Magdalene, PL 171, 1647f.; Carm. 12 (“Commendatio castitatis”), PL 171, 1653;
Carm. 14, 15 (hvmns to virgins), PL 171, 1654~55. Also Hildebert, Carm. 4 (“Ad
reginam Anglorum™), ed. Scott, p. 2; Carm. 19 (“De Lucretia”), ed. Scott, p. 9; Carm.
27 (“Epitaph. Bone virginis”), ed. Scott, p. 18; Carm. 30 (“Super quandam matro-
nam”), ed. Scorr, p. 19; Carm. 35 (“Ad Mathildam Reginam™), ed. Scort, p. 22.

8. See Jaeger, “Courtliness and Social Change,’ esp. pp. 294-95.

9. Elliotr shows that opposition of the reform movement to clerical marriage and
concubinage made women into a particular object of attack (Spiritual Marriage, pp.
98-104). I believe that this is the historical background for the Loire circle’s warnings
to and against women. It also shows how the exaltation of women can keep company
with and grow out of criticism.

10. Anselm, Epist. 168, 169, Opera Ommnia, ed. Schmitt, 4.43—-50. On these letters
and the historical circumstances see R. W. Southern, St. Anselin and His Biggrapher, pp.
18588, and Southern, St. Anselm: A Portrait in a Landscape, pp. 262—64.

11. For reasons that escape me, Southern sees in these two letters a return to the
“eloquent fervor of personal attachment” common in his letters as prior and abbot of
Bec (Anselin: A Portrait, p. 263). The runaway nun Gunhild can only have felt a chill
around the heart at the dour reduction of affection to an imposed duty in the arch-
bishop’s grecting, “the charity by which I wish all men to be saved and the office laid

upon me require me to love vou with fraternal and paternal affection.” Epist. 168, trans.
Frohlich, 2.64; ed. Schmitt, 4.43.
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12. See Peter Damian’s comment that to embrace a female body is to embljacc a
corpse. Epistolarium, bk. 1, Epist. 15, PL 144, 232D-_—233A. Also Bultot, La Doctr.m‘e du
Mépris dy monde, p. 25. More generally on his artitude to wormen, Elliott, Spiritual

y¥iage, pp. 102—3. )
M Ii H%ijmich v?i)n Melk, “Von des todes gehugde” 19, 119, Religiise Dichtungen,
. Maurer, 3.337.
« MI4. Cf.BAajsr/clm’s letter 167 (trans. Frohlich, 2.62-63; ed. Schfnitt, 4.41——4.2‘) to
Countess Ida of Boulogne, also notorious for her amours, more loving and restrained
in his chastening of worldliness. .

15. Following the study of Latzke, “Der Fiirstinnenpreis,” esp. 4§ﬁf.

16. See Diane Bornstein, “Antifeminism,” in Dictionary of the Middle Ages, 1.322~
253 R. Howard Bloch, Medieval Misogyny and the Invention of Western R‘om'antic Love.

17. The exception is of course praise of female saints and of the Vlrgm Mary. "l’he
point remains, unregenerate secular women are praised f9r approachmg, entering,
excelling in the religious life, not for virtues inherent to their sex and ccrtfunly not f(?r
their ability to infuse men with those virtues. One might look for an exception to this in
the poem entitled “De muliere forti;” from the early eleventh century, MGH Poetae
5.601—10, a verse meditation on Proverbs 31.10~31 adapted from Bede’s pro:vcrb com-
mentary. But the mulier is the church in its relation to its b'ridcgrf:)om, Christ. A nun
Hadewig, nobilissima femina (p. 602, lines 14—15), is mentioned in the prologue and
final lines. She is the earthly embodiment of the meslier fortis, “as long as she serves the
good life chastely” (p. 610, lines 276ff.). Peter Damian’s 1thcrs to nobl.ewomen, includ-
ing the Empress Agnes, are instructive on the representation of Fhe hxgp noblewoman
in the mid-eleventh century. Praise of virtue is always coupled with reminders of muta-

ili ings to the religious life.
oy ?é? d Sl;f:gxllguin Blamire%i The Case for Women. Especially useful is his collection gf
translated texts, Woman Defamed and Woman Defended. When the manuscript qf this
book was finished, I came upon the new study by Riidiger Schnell, quendzsk'z.m,
Minnerdiskurs, Ehediskurs: Textsorten und Geschlechterkonzepte in Mistelalter und frither
Neuzeit. Tt gives by far the most differentiated view of' anti-feminism and shows the
positive view of woman as far wider than has been imagined.

19. See Archibald R. Lewis, The Development of Southern French um.i szlan
Society, pp. 123—24, 391-92. The classic study of women as owners and adnufustrator_s
of land in the earlier Middle Ages is Herlihy, “Land, Family, and Women in Conti-
nental Europe? The problem is analyzed and the scholarship broadly reviewed by
Bond, Loving Subject, pp. 129—57, with extensive bibliography for France. See also
Duby, “Women and Power” . o

20. Edited with commentary by André Boutemy, “Une version médiévale incon-
mue de la légende d’Orphée,” in Hommages & Joseph Bidez et i Franz Cu‘mont, Collection
Latomus 2 (Brussels: Latomus, 1941), 43-70. See the commentary in Jaeger, Envy of
Angels, pp. 132—33, 141-45. )

21. See my article, “Orpheus in the Eleventh Century: .

22. Cf. Dronke, Women Writers of the Middle Ages, pp. 84-92, and Bond, Lm.?mg
Subject, pp. 141—-43. A poem from perhaps a decade l:m.:r by a nun complaining agams’tj
“slanderers of poetry” who think that “it is not for religious women to compose Verses
suggests that it had become a conflicted question. For text and translation of the poem,
see Bond, Loving Subject, pp. 166—69.
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23. On the rise of the cult of Mary Madgalene, sce Victor Saxer, Le culte de Marie
Madeleine en Occident des origines i ln fin du moven dge (Paris: Clavreuil, 1959). On the
connection with views of woman in the later eleventh century, see Bond, Loving Subject,
Pp. 140—41.

24. Cf. Song of Songs 4.9: “caritate /amore languescor”

25. Cf. 14.26f.: [Ruodlieb commends the marriage to his relatives] “It behooves
us all to consent to this marriage, so that a man of such character and such excellent
virtues is not dishonored, bur rather is separated from that foul whore who has more
than deserved burning”

26, 16.1~f.: {find a woman] “Per cuius mores tibi nec minuantur honores?”

27. Encomium Enmmae Reginae, ed. and trans. Alistair Campbell, Camden 3rd Ser.
72 (London: Offices of the Royal Historical Society, 1949), p. 32. The encomium was
commissioned by Emma herself and the image of the queen and wife it draws clearly
had her approval. The passage is cited and analyzed, along with other portraits of
“conqueror” women, by Searle, “Emma the Conqueror”

28. Jacger, Envv of Angels, passim.

29. Other than the praise of particular virtues, the female panegyrics Latzke cites
do not have the motif of woman the moral equal or the moral improver of man.

30. The widow of books 1012 is also bera and domina over a castle and land. On
women as landowners, see the study by Herlihy, “Land, Family, and Women.”

31. See Dronke, Poctic Individuality, pp. 33-65, on this passage, s8-59. Also
Bond, The Loving Subject, p. 257, 1. 33.

32. Not having been included complete in the Migne edition of Marbod’s Car-
mina (PL 171), they are scattered through various publications. Esp. Bulst, “Liebes-
briefgedichte Marbods.” Others in Werner, Beitrige zur Kunde der lnteinischen Literatur
des Mittelnlters.

33. All exceprt the last three in the “Liebesbriefgedichte™ edited by Bulst fit this
description. Also, Beitrige, ed. Werner, Carm. 8, p. 65.

34. “Liebesbriefgedichte,” ed. Bulst, p. 192. PL 171, 1667 (“Vos qui diligitis
bona™), 1669 (“Demonis inventum scelerum™), 1655 (“Egregium vultum™), Beitrige,
ed. Werner, Carm. 9, pp. 6~7.

35.PL1~1, 1491.

36. PL 11, 1653 (“Ut flos in pratis™), 1654 (“splendidior stella simplex”).

37. Marbodi Liber Decem Capitulorum, ed. Leotta (earlier edition, Marbods ep.
Redonensis liber decem capitulorum, ed. Bulst). The work dates ca. 1102. That sets it
contemporary with the poems of Baudri treared in the next section, but Marbod began
writing poems of love and misogyny earlier than his student Baudri. We are looking ata
late-work that preserves the simple dualism of whore-domina alongside the complex-
ities that enter the discourse with Baudri. See Bulst’s Studien zu Marbods Carmina varia
und Liber decem capitulorum.

38. Liber decem capitulorum, “Chaprers™ 3 and 4. Bulst uses the titles given in the
Editio princeps (1524), “De meretrice” and “De matrona.” Leotta those given in the
two major twelfth-century manuscripts, “De muliere mala,” “De muliere bona” On the
titles, see Leotta’s introduction to his edition, pp. 12-13.

39. Both poems are translated in Blamires, Woman Defamed and Woman Defended,

pp- 100~103 (“De meretrice”) and pp. 228-32 (“De matrona”). Translations in the
text are my own.
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40. See McLaughlin, “Peter Abelard and the Dignity of Women: Twelfth-Century

Feminism in Theory and Practice;” 282—»33:{.Ch
. aeger, “Courtliness and Soci ange” '

:; SAC‘;grm%ﬂation of Hildebert in his poem to Queen Mathilda of England, wife
of Henry I, Carm. 35, line 13, ed. Scott, p. 22: muliebris glorin SEXHS..

43. Carmina, ed. Hilbert, no. 137, p. 190, lines 35—40. Baudfx told the nun Con-
stance also that no other woman had received his poems, buF Fhls does not belie his
claim that at one point he included women after exclusively writing to males.

44. See Bond, “Tocus amoris,” pp. 42—69.

45. “Ad Dominam Constantiam,” Carmina, ed. Hilbert, no. 200, PP 266~71. See
Dronke, Women Writers, pp. 85-91; Bond, “locus amorisy” and The Loving Subject, Pl?-
42~69. The translation is for the most part my own, though I have consulted Dronke’s
and Bond’s translations (Loving Subject, pp. 171-81) and borrowcc.i from the.m occa-
sionally. For another commentary on the poem, see Ruhe, De amasio ad amasiam, pp.
® 21-6. CE. lines s1—52: “Your writings have stirred my feclings fox: you / And your
Muse has joined me to you deep within” In an extravagant conceit, Baudri dCPl'CtS

himself as the conquering Christian hero, having taken the Greeks captive, and}ca:hng
them into servitude for the community at Bourgueil. Each and every Greek trifle” can
educate them, as Greek slaves educated the Romans:

Athens is conquered and led captive to Bourgueil,
Barbaric Greece now serves at Bourgueil. (129~30)

Burgulii victae nunc captivantur Athenae,
Barbara nunc servit Grecia Burgulio.

And now he invites Constance to the mutual study of their works to whet their taste for
“lofty things” '

47. Carmina, ed. Hilbert, no. 139, p. 192, lines 1—6.

48. Ibid., no. 193, p. 255, lines 16—17.

49. Cf. no. 193, lines 25—28:

Now I am sterile to you, now I am like an impotent man;
I cannot improve you but I can love you.

But don’t be too anxjous about our love.

1 who now am sterile will some day bear children.

Nunc tibi sum sterilis, nunc sum tamquam vir inanis;
Non prodesse queo, sed queo diligere.

Non omnino tamen NOSLIUIM VErearis amorems;
Qui modo sum sterilis, quandoque parturiam.

so. CE. lines 81-82: “Ipse tue semper sum virginitatis amator, / ‘Ips:. tue carnis
diligo mundiciam?” I assume that the thick irony of a formulatl.cm like “virginitatis
amator” would not have escaped the recipient or any comparably literate reac%cr.

51. See Dronke’s comments on the tone of the Baudri-Constance letters in Women

Writers, pp. 86—91.
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s2. Even if she had not yet taken vows, the fact of living in a convent could be
interpreted as acceptance in advance of the monastic vows. See Anselm of Canterbury’s
letters 168 and 169, discussed earlier in this chapter.

53. Carmina, ed. Hilbert, no. 201, pp. 271-76. Translation of her poem in Bond,
Loving Subject, pp. 183-93. As if to demonstrate formally her will to match him point
for point, her poem has exactly the same number of lines as his (178). Dronke, Women
Whriters, pp. 85-91, reads her poem as an intricate, witty play on Ovidian themes, with
Constance slipping in and out of roles of the women in love of the Heroides.

54. Pointed out by Dronke, Women Writers, p. 89.

55. He confesscs his own levity in the poem to Constance: “T am not the grim
tvpe. Evervthing I do is a jest. A light-hearted nature has made life a game for me”
(144-45).

s56. Cf. lines 38, 40, 42—43, 46, 48 (identical with 38), 49-50, 71~73, 7980, 83.

57. Carmina, ed. Hilbert, no. 99, p. 117, lines 185-9s.

58.1bid., no. 217, p. 287.

59. Ibid., no. 134, pp. 149-8s; ed. Abrahams, no. 196. See Brinkmann, Entste-
hungsgeschichte, pp. 21ff. and Bond, “Iocus amoris]” pp. 180-81. Also on Adela of Blois
generally and Baudri and Adela, Bond, Loving Subject, pp. 129—57. Abrahams dates the
poem berween 1099 and 1102 (p. 232). Bond (p. 260, n. §6) argues for an earlier date,
1096.

60. The educating force of love is present in other poems of this circle to women,
however. See Brinkmann, Entstebungsgeschichte, p. 25. Baudri writes to Domina Emma:
“If vour order allowed disciples, I would wish to be your disciple. Gather me now
beneath vour love, o virgin, I have gathered vou bencath mine” Carmina, ed. Hilbert,
no. 139, p. 192, lines 17-20.

61. Ed. Dronke, Carm. 27 (Paravicini, no. 36), pp. 430-31.

62. On this confused passage I am following Paravicini’s text, which construes the
grammar more consistently than Dronke’s.

63. Now the standard rext, Trall, ed., “ “Parce continuis™ I quote with reference to
Tralls line numbering. The poem was earlier tentatively attributed to Abelard with
some plausibilitv. See Wilhelm Mever, “Zwei mittellateinische Lieder in Florenz,” in
Studi letterari ¢ linguistici dedicati a Pio Rajna (Milan, 1911), pp. 149fF. (“Uber Liebe
und Freundschaft; cin Gedicht Abaelards?”). Rabv, “Amor and amicitia” pp. 609-10.
The ascriprion rests on the congruence of “Parce” lines 133-35:

Do quietem fidibus.
finem, quaeso, luctibus
tu curas alentibus.

with the ending of Abelard’s “Planctus” on Saul and Jonathan:
do quietem fidibus;

vellem ut et planctibus
sic possem et fletibus.

But the ascription has not taken. For other commentary, see Dronke, Medieval Latin
and the Rise, pp. 341-52; Ziolkowski, “Twelfth-Century Understandings,” pp. 74—76.
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64. Lines 20~-30: “non altis sermonibus / solis loquar fidibus? It is probably.
an Orphic pose. He is clearly learned and in command of “lofty sentiments™ (alti
SEVInones).

65. See Glendinning, “Pyramus and Thisbe in the Medieval Classroom?”

66. Recueil des historiens des Gaules et de la France, ed. Leopold Deslisle (Paris,
1878), 16: 23. o

67. The letter has recently been analysed by Ursula Peters and Rolf Kéhn in a joint
article: “Hofisches Liebeswerben oder politisches Heiratsangebot?” They work out the
historical background in detail, but interpret it as proposing a secret and politically
explosive liaison. . ' N

68. See D’Alverney, “Comment les théologien et les philosophes voient la femme;
p. 116-17; McLaughlin, “Peter Abelard and the Dignity of Women,”.passxm.

69. Cf. also the poem by Petrus Pictor, “de mala muliere)” Carmina, ed. van Acker,
CCCM 25 (Turnholt: Brepols, 1972), carm. 14 and 16, esp. 14.255-91. .

70. See Jacger, Envy of Angels, pp. 264—67; Henri Platelle, “Le probleme du scan-
dale: les nouvelles modes masculines aux XIe et XIle siécles;” Repue Belge de Philologie et
d’Histoive 53 (1975): 1071~96; Bond, Loving Subject, pp. 106—10. N

71. De vita sua, pp. 78—82; trans. Benton, 65-66. Pointed out in Bezzola, Origines,
2.2.468-69.

Chapter 7: Sublime Love

1. This is not to deny its presence in Arab eroticism. See Nelli, Lérotisme des
tvoubadours, 1: 87-97. Also Boase, Origin and Meaning of Courtly Love.

2. Leo Spitzer, Damonr lontain de Jaufré Rudel, pp. 1-2. )

3. To call it “the basis of all troubadour poetry” is overstating it. Some of Jaufré
RudePs fellow troubadours found the idea of “amor de lonh” peculiar, even unmanly.
See the article on Jaufré by L. Rossi, in Lexikon des Mittelalters, 7.1069. Also Bumke’s
treatment of awmor purus in Hofische Kultur (pp. 513-16). For every example Bumke

- cites of chaste love, he can also show an ironical or critical perspective on it. Contempo-

raries could view this ideal as extreme, unattainable, even “unnatural” -

4. The Life of Ailred of Rigvaulx, chap. 2, p. 2; chap. 3, pp. sff. The biography dates
ca. 1170. N

5. Ibid., chap. 2, p. 2: “Rex vehementer amabat eum”; “amore complexus est’

6. Ibid., chap. 3, pp. sff. '

7. See the analysis of Aelred’s court service in McGuire, Brother and Lover, pp.
40—-s52. Also in Jaeger, Origins of Courtliness, pp. 37-39-

8. Brother and Lover, esp. pp. 39—52, §9-67.

9. Spiritual Friendship, Prologue, 2—3, trans. Laker, p. 45; ed. Hoste, p. 287.

to. The same is true of Walter Daniel’s description of Aelred’s clash with the

boorish knight. The gentle, loving victory over the boorish knight reads like an illustra-
tion of De amicitia 21.77:

even these [disputes, abuse and invective] are to be borne, and such respect is to be
paid to the old-time friendship that he may be in the wrong who committed the offence
and not he who suffered it.
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11. Spivitunl Friendship, 1.25-26, trans. Laker, p. 56; ed. Hoste, p. 293:

IVO: Cum tanta sit in amicitia vera perfectio, non est mirum quod tam rari fuerunt hi
quos veros amicos antiquitas commendavit . . . Quod si nostris, id est christianis
temporibus, tanta est raritas amicorum, frustra, ut mihi viderur, in huius virtutis ac-
quisitione desudo, quam me adepturum, eius mirabili sublimitate territus, iam pene
despero.

AELREDUS: . .. virtuosae mentis est sublimia semper et ardua meditari . . .

12. He does not name them, but the first may have been a monk named Simon
whose early death Aelred laments in the Specufum caritatis (1.98, chap. 34, Opera Om-
nia, ed. Hoste, p. 57), the other Geoffrey of Dinant. See Powicke, Aelved of Rievanlx
and His Biggrapher Walter Daniel, p. so; McGuire, Friendship and Community, pp. 310~ .
14, and Brother and Lover, pp. 64—66.

13. 3.120, ed. Hoste, pp. 345-46: “Et primum quidem virtutum eius contem-
platio illi meum inclinavit affectum?”

14. Trans. Laker, p. 127; ed. Hoste, p. 346: “plurimis exemplo fuit, admirationi
mulris, mihi gloriae et delecrationi”

15. 3.89, trans. Laker, p. 114; ed. Hoste, p. 336: “in sermone iucunditas, hilaritas
in vultu, suavitas in moribus, in oculorum etiam nuru serenitas” On these qualities
as courtly virtues, see Jaeger, Origins of Courtliness, pp. 128—73 and Envy of Angels,
pp- 96—-116.

16. 2.19, trans. Laker, p. 74; ed. Hoste, p. 306. Acelred would agree with Abelard,
who wrote to his son Astralabius, “Brothers there are many, but a friend among them
is rare” (“sunt multi fratres sed in illis rarus amicus” — Carmen ad Astralabinm, ed.
Rubingh-Boscher, line 119). Aelred describes Christ’s love for John in these terms in
the Speculum caritatis, 3.110, chap. 39, ed. Hoste, p. 159: “licet a piissirno magistro
discipuli omnes summae caritatis dulcedine foverentur, huic tamen hoc cognomen
familiarioris affecrus praerogativa concessit, ut diceretur discipulus ille, quem amabat
Tesus”

17. 3.82—83, trans. Laker, p. 112; ed. Hoste, p. 334.

18. 3.85, trans. Laker, p. 113; ed. Hoste, p. 335: “Haec amicitia tam sublimis est et
perfecta, ut ad eam aspirare non audeam?”

19. Baudri of Bourgueil regularly makes his friends aware that his friendship is
“special,” opposed both to “carnal” and to “common” or “communal” Urging the nun

Agnes to guard her virginity, he writes, “This letter I send you is not for everyone
[communis], it savors of the special. Its special savor comes from the fact that it sings a
song of love” [Quod tibi mando, vale communis epistola non est; / Non est com-
munis, que speciale sapit. / Hec speciale sapit, quia carmen cantat amoris]. Carmina,
ed. Hilbert, no. 138, p. 191, lines 3~5). Godfrey of Reims he calls “Tu.. . . alter ego non
ut communis amicus, / Sed specialis . . ” (no. 99, p. 118, lines 213~14); the specialis
amor he proposes to Lady Constance is set against carnal (common, vulgar) rather than
communal love {no. 200, p. 268, lines 77-80), as is the “special way of life” enjoined on
the Liége master in Regensburg Song no. 27.
20. 2.41, trans. Laker, p. 80; ed. Hoste, p. 310 (quoting Cicero, De amicitin 18).
Cf. 2.10, trans. Laker, p. 71; ed. Hoste, p. 304: “[Friendship] manifests all the vir-
tues by its own charms; it assails vices by its own virme”; 2.38: “[Friendship] can
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begin among the good, progress among the better and be consummated among the
perfect . . . it springs from an esteem for virtue” (trans. Laker, pp. 78—79; ed. Hoste,
p- 309); 2. 55: “friendship cannot endure except among the good” (tr':ms. Laker, p. 83;
ed. Hoste, p. 312); 2.63: [the friendship of David and Jonathan] “was cons::crated
from the contemplation of virtue” (trans. Laker, p. 85; ed. Hoste, p. 314); 3. 59’:’ “we are
speaking of true friendship, which cannot exist except among th&”. gooq R '(trans.
Laker, p. 105; ed. Hoste, p. 328); 3.80: “This is true and eternal friendship, which . .-
here belongs to the few where few are good, but there belongs to all where all are good

(trans. Laker, p. 111; ed. Hoste, p. 333). ‘ o

1. Aelred did indeed stir resentment in Rievaulx, in part by his practice of limit-
ing access to his presence to all but a handful of close friends. See McGuti, Friefuiihip
and Community, pp. 333-38. In both the theory of Spiritual Friendship anc.i in the
governance of the community at Rievauls, Aelred’s friendship, says McGuire, was
“almost too personal and too special as a recommendation for the monastery as a
whole”

22. Ivo notes that neither in pagan nor in Christian times have there ever been
many able to do so (1.25). Cf. 2.9; 2.38. . .

23. McGuire (Friendship and Community) and Hyatte (The Arts of Friendship, esp.
pp- 43-86) both distinguish between the elitism of personal friendship and the com-
munal ¢aritas important to the ordered life of the monastery, but they concentrate on
the latter and allow it to subsume texts which fall into the category of “sublime”
“special” friendship. . .

24. A “use” of the more elite, restrictive form of friendship not touched on in t‘he
theoretical or epistolary writings on friendship is the influence that men in authority
can bring to bear to create peace and settle conflicts in communities. See the study by
Julian Haseldine, “Friendship and Rivalry” .

25. See the studies by Alfred Karnein, De amore in volkssprachlicher Literatur; also
various essays in Karnein’s Amor est passio. Also Riidiger Schnell, Andreas Capellanus:
Zur Rezeption des romischen Rechts in “De Amore”. .

26. See Karnein, De amove in volkssprachlicher Literatur. The extremes to which
Andreas can tempt interpreters are checked in an article by Monson, “Andreas Ca-
pellanus and the Problem of Irony” . '

27. The structure is suggested by the model of Ovid’s Ars amatoria and De remed.uz
amoris. See Karnein, “Andreas Capellanus, Ovid, and the Consistency of De Amore] in
his Amor est passio, pp. 23—40.

28. Andreas Capellanus on Love, 1.470-72, ed. and trans. Walsh, p. 181.

20. Later in the work Andreas approves “pure love” in his own voice (6.6.24—25,

8—-39, pPp. 245, 249).

’ 35;',0[.)P8ta:gd par)adigmatically by Suger of St. Denis in his second book on the
consecration of the church of St. Denis, chap. 1, ed. and trans Panofsky, pp. 82-83:
[those who wish to participate in divine reason] “forget carnal desires to the admira-
tion and amazement of others” [Carnalia desideria in admirationem et spectaculum
aliorum obliviscuntur]. o

31. 1.6.91, p. 65; 1.6.147, p. 81; 1.6.211, P. I01; 1.6.217, p. 103: “No.thm‘g in the
whole world is more desirable than love, because from love comes instruction in every
good deed, and without it no man in the world could achieve any good”; 1.6.286, p.
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123: “Only men of grear soul deserve to know the intimate secrets of mistresses, and to
obtain their love”; 1.6.305, p. 127; 1.6.403, p. 159; 1.6.412, P. 161; 1.6.472, p- 181;
1.6.513, p. 193; 2.1.10, P. 227; 2.8.46, p. 283: [Rule of love 18] “Honesty of character
alone makes a man worthy of love” “Honesty of character” ( probitas morum) is one of
the five means of acquiring love (1.6.1, p. 41). This quality is set above beauty and
eloquence, indeed, it can confer beautv on a plain lover: “Honesty of character gains a
love that shines with honesty of character. . . . Honesty of character alone truly enriches
a man with nobility, and makes him thrive with glowing beauty” (1.6.11, 14, p. 45).
32. Cf. 1.6.468, p. 179 (a woman “advances her fame” under the impulse of love; if
she refuses this, “she will not deserve to obrain a praiseworthy husband, nor to achieve
the full effect of any great experience™); 1.6.477, p. 183 (a man capable of “chaste love”
is “most worthv of every distinction™); 2.7.27, p. 261: “Any woman desirous of win-
ning the world’s praises is bound to devote herself to love” “Raising worth” can refer to
moral worth or social standing. It is connected with the process by which men are
educared through the influence of women. Cf. 2.7.28, p. 261: “This lady by her teaching
so strengthened her love in worthy manners, whilst granting him kisses and embraces,
that through her he attained the highest worth of character, and deserved praise for
general honesty” This whole line of thought is squarely contradicted in 3.24~28, p. 295.

Chapter 8: Love Beyond the Body

1. Peter Abelard’s Ethics, ed. and trans. Luscombe, p. 4, lines 15-17.

2. Metalggicon 1.8.

3. Bernard, Sermo in Cant. 1.11, S. Bernardi Opera, 1.8: “Est quippe nuptale
carmen, exprimens castos iucundosque complexus animorum, morum concordiam,
affectuumque consentaneam ad alterutrum caritatem.”

4. Paulinus of Nola spoke of “chaste lust” (casta voluptas) as Christ’s compensa-
tion to the faithful for renouncing earthlv pleasures. Carm. 10, lines 61ff.

5. “Eine Bamberger Ars Dictaminis)” ed. Bittner, p. 155, lines 1-3: “. . . God-
escalce, tibi, nostro carissime cordi, / Immo pars animae, rerum dulcissime, nostrae, /
Dimidiumgque fere . . ”; line 7: “frater amate™; line 15: “nostro dulcissime cordi”; line
18: “o mi dulcis amice™; line 19: “mi dulcis frater, quo non michi carior alter”

6. Carm. 27, ed. Dronke, Medieval Latin and the Rise, p. 430, line 14: “Ex habitu
casto quod agit decorans et honesto.”

7. CB no. 59, stanza 5: “Questio per singulas / oritur: honesta / potiorque
dignitas / casta, vel incesta?”

8. “Amoris solamine / virgino cum virgine; / aro non in semine, / pecco sine
crimine”

9. On the “five stages” of love, see Baldwin, The Language of Sex, p. 164 and
n. 123,

10. See Douglas Kelly, ““Li chastiaus . . . Qu’amors prist puis par ses esforz]”
61-78.

11. See Bumke, Héfische Kultur, pp. s03—29 and Schnell, “Die Hofische Liebe als
hofischer Diskurs?” Bumke’s treatment of “fulfilled and unfulfilled love” (pp. s13~16)
argues the unreality of chaste love. But I think the texts he cites show the opposite: not
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only that chaste love is in the center of the debate on “what is love?” but that it was
admired and looked at in awe. Admiration in some parts does not exclude ridicule in
others and vice versa.

12. Cited in Bumke, Héfische Kutltur, p. 514.

13. Ibid.

14. Le Breviari d?Amor de Matfre Ermengan, esp. lines 27323~84, in Les Troubadours
IT: le trésor poétique de POccitanie, ed. and trans. René Nelli and René Lavaud, pp. 666~
67. Cited in Benton, “Clio and Venus,’ p. 30 and n. 36.

15. De amore 1.4, ed. Walsh, p. 39: “amor reddit hominem castitatis quasi virtute
decoratum? [Love renders man, as it were, beautiful with the virtue of chastity.]

16. Cited and translated in Douglas Kelly, The Medieval Imagination, p. 19.

17. See Jaeger, Envy of Angels, pp. 159—64, 184-86. Also Udo Friedrich, “Uber-
windung der Natur”

18. Hexter, Ovid and Medizval Schooling, p. 158.

19. The Epistles on the Romance of the Rose, ed. Charles Frederick Ward (Chicago,
I911), P. 94, lines 446—54. Cited in Kelly, The Medieval Imagination, p. 17. ‘

20. See Thum, Aufbruch und Verweigerung, and Dyan Elliott, Spiritual Marriage.
Also in early Christianity, see Brown, Body and Society.

21. Also worth mentioning: “The countess of Die (born 1140) would allow the
lover embraces and kisses that must stop short of the consummation that is the
husband’s prerogative” Cited from Jo Ann McNamara, “The Hervenfrage] p. 24,
n. 28.

22. RS 67: 2, p. 303 chap. 3. On Becket and courtliness, see Jacger, Envy of Angels,
pp- 297-309. _ _

23. Boutitre and Schutz, Biggraphies des troubadours, p. 17. Quoted with English
translation in L. T. Topsfield, Troubadours and Love, p. 42. ,

24. On the genesis of the legend out of Jaufré’s poems, see Monson, “Jaufré Ruc!cl
et Pamour lointain?” Along with scholarship on Jaufré generally, I am following Spit-
zer’s reading of the “love” as directed to an unknown lady, not to the holy land or the

virgin Mary. See Spitzer, Lamour lointain. See also Baldwin, Language of Sex, pp. 152—.

- 53 andn. ro2. )

25. In this partial paraphrase I am following the text of The Songs of Jaufré Rudel,
ed. Pickens, pp. 164—68.

26. See Zade, Der Troubadour Jaufré Rudel.

27. Marie de France, Lais, ed. Ewert, “Lanval,” lines 110ff. Pierre Bec points out.

the distinction between the two motifs, distant love and love before first sight, but
accepts the kind of love implied as fundamentally related. See his ““Amour de loir’ et
‘dame jamais vue;” with useful bibliography.

28. Lays of Desiré, Graelent and Melion, ed. Grimes, lines 71ff.

29. For further examples in Old French sources, see Guerreau-Jalabert, Indax des
wmotifs narrativs dans les romans arthuriennes frangais en vers, p. 187; Ruck, An Index
of Themes and Motifs in Twelfth-Century French Avthurian Poetry, p. 105. For the Ger-
man sources I am following Horst Wenzel, “Fernliebe und Hohe Minne”

30. Konig Rother, lines 1909-13.

31. Partonopier und Melinr, lines 1834—45.

32. Des Minnesangs Friihling (hercafter MF). Here Meinloh von Sevelingen,
1.1.1-2 (earlier editions 11, 1-2).
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33. MF, Reinmar der Alte, 19.2.1—4 (earlier editions, 170, 8—11).

34. Paulinus of Nola writes to Augustine, “My loving brother in Christ, I have
long known of vour holy and dutiful labors . . . and beheld and embraced you, though
we are apart, with mv whole heart” (Epist. 6, Letters of St. Paulinus of Nola, 1.70); CSEL
29, pp. 39—+0. And Venanrius Fortunatus in a poem to Dynamius of Marseilles: “I
await vou, my love, revered Dynamius, whom my affection sees even though you are
absent. . . . Torn from my sight, vou are with me, bound to my heart” (6.9.1ff.; Opera
poetica, ed. Leo, p. 149; Personal and Political Poems, trans. George, p. 55).

35. Cf. his letter to Abbor Moroald and the monks of Farfa: “Though with the eyes
of the body I may never have seen vou, vet I seem to see you with the eyes of the heart,
and I love you very much, and in my eager mind I embrace the goodness of your life”
[licet oculis carnis non vidissemn, tamen oculis cordis vos videre videor et valde diligo;
honestatemque vitae vestrae animo complector studioso] (Epist. 91, p. 135, lines 19ff.).

36. Anselm, Epist. 45, trans. Frohlich, pp. 151-52; ed. Schmitt, 1.158.

37. Epist. 4, trans. Frohlich, p. 81; ed. Schmitt, 1.104. Reputation stimulates love:
“Dearly beloved, the more report testifies [to the honestas and holiness of your con-
duct] . . . the more vour friend’s heart is inflamed by the desire of seeing what he hears
by loving™ (Epist. 5, trans. Frohlich, p. 83; ed. Schmitt, 1.106); distance is no hin-
drance: “no interval of earth or water lying berween us can cut off my affection for you”
(Epist. 51, trans. Fréhlich, p. 159; ed. Schmitr, 1.164); perhaps even a goad to love:
“because I cannot have vou I love vou even more” (Epist. 79, trans. Fréhlich, p. 210;
ed. Schmitt, 1.202); but his longing is constant for those he loves without knowing
them: “my mind will not rest until my eves have seen his face, my ears have heard his
voice and my soul has enjoyed the presence of him who, without knowing me.. . . freely
took me on with such love” (Epist. 83, trans. Frohlich, p. 221; ed. Schmitt, 1.210).

38. Carmina, ed. Hilbert, pp. 121-22, no. 105, lines 1-6:

Rumores de te frater michi rettulic unus
... mei quoniam non immemor esses . . .
... quia me vehementer amares

Meque semel visum pectore congereres.

39. Hildebert, Epist. bk. 3, Epist. 18, PL 171, 294. Also among Bernard’s letters,
Epist. 122, Bernardi Opera 7.302-3.

40. Epist. 65, Opera 7.160.

41. Cf. the speech of the nobleman to noblewoman:

“Though I appear before vour eves only rarely in the flesh, in heart and mind I am never
out of your presence. My thoughts which dwell continually on you often set me in your
company;, causing me to gaze constantly with the eves of the heart on that treasure on
which my attention lingers (1.6. 198, p. 97)

42. This seems to me a more probable context for “distant love” than the “spatial-
ization of social distance™ suggested by Kéhler, “Amor de lonh?” Montaigne is clearly
continuing a Ciceronian tradition when he claims to have loved his friend, La Boétie,
prior to seeing him. Langer, Perfect Friendship, makes this point, also with reference to
the Princesse de Cléves.
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Chapter 9: Sleeping and Enting Together

1. See Boswell, CSTH, pp. 223—24 and plate 13. A well-known capital from
Autun depicts the three Magi wearing their crowns and sleeping in a single bed. See
Schiller, Tkonggraphie der christlichen Kunst, 1.110; Réau, Tconggraphie de Part Chrétien,
2.2.252~53. My thanks to Klaus van Eickels for these references. See his study, “Homa-
ginm and Amicitia p. 139 and n. 26.

2. Gregory of Tours, Historia Francorum, 9.19, ed. Giesebrecht and Buchner,
2.256: <. .. Sicharius . . . magnam cum eo amicitiam patravisset et in tantum se caritate
mutua diligerent, ut plerumque simul cibum caperent ac in uno pariter stratu recum-
berent . . ” The prelude to their reconciliation, 7.47.

3. Nithard, Hist. 3.6, ed. Miiller, pp. 37—38.

4. Petrus Damiani, Vita Romualdi, chap. 25, PL 145, 975C. See above, Chapter 3.

5. Vita Adalberti, chap. 23, MGH SS 4, s91: Otto IIP’s adviser and courtier,
Bishop Adalbert of Prague, became his “sweetest chamber-mate;” they were together
night and day and slept in the same room because “he loved him?” .

6. I do not know sleeping together as a gesture of friendship in antiquity. Al-
cibiades and Socrates slept together, but with the full expectation on the part of Al-
cibiades of being ravished by his master. Cicero’s voice in the Republic, Scipio, expressed
shock at the Lacadaemonian custom of young men sleeping together with their lovers
separated only by their cloaks. Cicero, De republica 4.4.113. Cited in Marrou, Hz:tmy of
Education in Antiquity, p. 366: “They permit everything but intercourse . . . embracing
and sleeping together with their cloaks separating them?” ' .

7. Though Althoff, Amicitine et Pacta, only notes two cases. Others in van Eick-
els, “Homaginm and Amicitia) pp. 138—-39 and n. 26—28 and “Two Princes in One Bed:
A Neglected Ritual of Peace-Making?™

8. The king’s bed probably had a public, representative role as important as the
throne or the scat at table. Thietmar of Merseburg reports that the duke of Saxony,
Hermann Billung, in 972 usurped royal prerogatives in “rebellious” fashion by occupy-

ing the emperor’s (Otto I’s) place among the bishops at table and in the emperor’s bed. .

“Thietmar, Chronicle, ed. Holtzmann, 2.28: “in medio episcoporum ad mensam loco
imperatoris sederet lectoque dormiret” See the commentary by Gerd Althoff, “Das
Bett des Konigs in Magdeburg?” Georges Duby points out a passage in a charter of Fhe
Abbey of Andres telling how a feudal tenant of Count Manasses of Guines, secking
approval of his donation to the abbey in 1117, came to the count and countess, whf)
received him, “the two of them seated on their bed” Duby’s commentary: “The bed: it
was like a conjugal throne . . ” (“Women and Power,’ p. 72). For some observat.ions on,
the political use of the bed, sce Hyams, “What Did Henry III of England"I'hink m‘Bcd,’
pp. 94—96. Literature offers examples: Eilhart of Oberge comments with surprise on
the sleeping arrangements mentioned in his supposed source, a Breton lay, that place
Tristar’s bed in the same room with King Mark’s (cited in Dilrr, Nachtheit und Scham, p.
189 and n. 37; see also p. 183). Cf. the situation in the Spanish Amadis of Gaul by Garci
Ordonez de Montalvo (1508) bk. 1, prol. and chap. 1: The king of Gaul falls in love
with the daughter of his host, the King of Brittany, but their love trysts are hindered
because the two kings sleep in the same bedroom (not the same bed, however). The
lovers must invent an excuse that will remove the king diplomatically from his favorite’s
bedchamber. (Thanks to Stephanie Pafenberg for this reference.)

Notes to Pages 129-134 271

9. Metalogicon +.42; trans. McGarry, p. 274.

10. A certain ambiguity remains in the word concubitus. Ir can mean simply “sleep-
ing together”” Cf. German Beischlaf. But Marbod does not make a distinction in this
poem berween sleeping together and sexual intercourse.

11. Quoted from Werner, Beitvige zur Kunde, p. 89, no. 200. The lines cited are
missing in the Migne edition, PL 171, 1669. ,

12. The Benedicrine Rule forbids holding hands and imposes strict surveillance on
the dormitory (RB, chap. 22). Sec McGuire, Friendship and Community, pp. 82—83;
Boswell, CSTH, p. 188.

13. See Elliott, Spirirual Marviage, p. 111 and n. 68. Bond, Loving Subject, pp. 138—
40. Ernst Werner, “Zur Frauenfrage und zum Frauenkult im Mittelalter” The practice is
evidently a renewal of the socalled svueisactentum or spiritual marriage practiced in
the early church and in Irish monasticism. See Elliott, Spiritual Marviage, pp. 32-38;
Werner, “Zur Frauenfrage,” pp. 272-73; the article by Hans Achelis, “Virgines sub-
introductac (Svneisakroi).” in Schaff-Herzgq Encyclopedia of Religions Knowledge (New
York and London: Funk and Wagnalls, 1911), 125-26.

1+4. PL 1-1, 1481 (Epist. 6). Cited in Bond, Loving Subject, p. 138.

15.PL 15~, 181-84.

16. For an analysis of this event, see Brian McGuire, The Difficult Saint, pp. 48-52.
The relevant texts by Geoffrey of Clairvaux are not part of his biography of Bernard.
See Robert Lechat, “Les fragmenta de vita et miraculis S. Bernardi par Geoffroy d’Aux-
erre.” Analecta Bollandiana 50 (1932): 94-95.

1~ It scems to me conceived at least in part as an illustration of Bernard’s idea of a
“natural language” of the body, far more spontaneous and truthful than learned lan-
guage. Sec his interpretation of the “bride’s belch,” Sermo 67 in Cant., 2.3—-3.4.

18. It bears comparison with the legend of St. Julian the Hospitaler. Suffering
under a curse, he is redeemed when he helps a leper ford a river at night, then takes the
half-frozen man into his own bed, though he recognizes him as a leper. See Actn
Sanctorum, January vol. 3, ed. Bolandus, pp. $89—-90 (Jan. 29). The legend was popular
and widespread. Itis included in Jacobus da Voragine’s Golden Legend. Caxton’s version
is given in Butler’s Lives of the Snints, 1.314—16 (Feb. 12). In Flaubert’s version (Tiois
contes), the leper asks Julian to lie down in bed with him, take off his clothes, and warm
his diseased bodv by the touch of his own.

19. Laying on of hands is a common form in the Liber miraculorum.

20. See Vita prima 1.13~14, PL 185, 23435 and McGuire’s comments, The Diffi-
cult Saint, pp. 51-52. .

a1. Walter Map, De Nugis Curialinm, Dist. 1, chap. 24, pp. 80~-81.

22. De speculo caritatis 3.109~10, ed. Talbor and Hoste, p. 159. See the comments
of Boswell, CSTH, pp. 225-26. and of Ruth Mazo Karras, “Friendship and Love in the
Lives of Twwo Twelfrh-Century English Saints.”

Chapter 10: Evos Denied, Evos Defied
1. See Bynum, Holy Feast, Holv Fast. Also Karras, “Friendship and Love”

2. Comm. in Marthew bk. 12, 741-62; ed. Haacke, CCCM 29, pp. 38283 (PL
168, 1601 ). This is followed some thirtv davs later by a dream of Christ floating down
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from on high to settle in Rupert’s bed and press his body against his own “in a manner
that words cannot express”” Upon awakening, Rupert still feels the “sweet weight;” still
exults in the memory of the melting of his soul and the “living and true delight”
(voluptas) (781~97; pp- 383—84). The intensification of carnal pleasure marks stages in
a rising understanding of the word of Christ.

3. The Life of Christina of Markyate, a Tivelfth-Century Recluse, chap. 72, ed. and
trans. Talbot, pp. 160-63.

4. The ambiguity is possible because limen is both lintel and threshold, both
lower and upper boundary of a doorway.

5. The title of the lead essay in M.-D. Chenw’s Nature, Man, and Society in the
Tivelfth Centuy, ed. and trans. Jerome Taylor and Lester K. Little (Chicago and Lon-
don: University of Chicago Press, 1968).

6. See George Economou, The Goddess Natura in Medieval Literature (Cam-
bridge, Mass.: Harvard University Press, 1972); Andreas Speer, “Kosmisches Prinzip
und Mass menschlichen Handelns: Natura bei Alanus ab Insulis.” in Mensch und Natur
im Mittelalser, ed. Albert Zimmermann and Andreas Speer, Miscellanea Mediaevalia 21
(Berlin: de Gruyter, 1991), 1.107-28.

7. “Quid sy virtutis”: Eine Lehwdichtung des 11. Jahvhunderts, ed. Anke Para-
vicini, Editiones Heidelbergenses 21 (Heidelberg: Winter, 1980), lines 1023-24. See
Jaeger, Envy of Angels, pp. 146—47. ‘

8. But see also Keith Busby, “Diverging Traditions of Gauvain in Some of the
Later Old French Verse Romances?” in The Legacy of Chrétien de Tioyes, ed. Norris Lacy,
Douglas Kelly, and Keith Busby (Amsterdam: Rodopi, 1988), 1: 93~109.

9. On accused queens and the motif of the accused queen or princess, see Alfred
Karnein, “Mechthild von der Pfalz as Patroness: Aspects of Female Patronage in the
Early Renaissance)” Medievalia et Humanisticn n.s. 22 (1995), 141—70, €sp. 144—48

(“The Maligned Lady”); Donald J. Kagay, “Countess Almodis of Barcelona: Tllustri-
ous and Distinguished Queen’ or ‘Woman of Sad, Unbridled Lewdness]” in Queens,
Regents and Potentates, ed. Theresa M. Vann (Dallas, Tex.: Academia, 1993), 37—47;
Margaret Schlauch, Chaucer’s Constance and Accused Queens (New York: New York
University Press, 1927).

10. Boccaccio, The Decameron, p. 825 (Tenth Day, conclusion).

11. The further away from the king’s presence, the more it became possible. Cf.
the scurrilities of Archbishop Conrad of Salzburg on the court of Henry IV of Ger-
many, or those of Gerald of Wales on the English court.

12. A tantalizing bit of commentary prior to Polydore Vergil is an oblique com-
ment in the tract of Mondonus Belvaleti on the order (1463). He says that “There are
many who claim that this order took its rise from the female sex” Tractatus ordinis
sevenissimi domini regis Anglie vulgariter dicti ln Gervetiere (Cologpe, 1613 ), p- 7. Quoted
in Beltz, Memorials of the Most Noble Order of the Garter, p. xiii, n. 2. The author’s coyness
is so obtrusive as to constitute evidence in itself; he must be keeping something quiet.
At least it would seem to bear on Polydore Vergil’s comment that historians of the
garter have kept silent on its origins for fear of touching on issues so sensitive as to
threaten insult of majesty.

13. Beltz was the first to take this line, but made clear that it was conjecture:
Memorials, p. xlvii. Cf. Juliet Vale, Edward ITI and Chivalry, pp. 76ff.; Richard Barber,
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Edward, Prince of Wales, p. 80off.; Keen, Chivalry, p. 194. Rejection of Margaret Galway’s
case for a liaison between Edward and Joan of Kent as a motive in founding the order is
prerty much unanimous (“Joan of Kent and the Order of the Garter,” University of
Birmingham Historical Journal 1 [1947], 13-50). But recently James L. Gillespie has
suggested that the contemporary testimony on Jean le Bel might imply a connection
between Joan and the founding of the order (“Ladies of the Fraternity of Saint George
and of the Society of the Garter,” Albion 17 [1985], 260—61). For a thorough and
balanced discussion see D’Arcy Boulton, The Knights of the Crown: The Monarchical
Orders of Knighthood in Later Medieval Europe, esp. pp. 152—61.

14. Pointed out by Isracl Gollancz, Pearl: An English Poem of the Fourteenth Cen-
tury (London: Nutr, 1801), pp. xliff. See also Oscar Kargill and Margaret Schlauch
“The Pearl and Its Jeweler,” PMLA 43 (1928): 118-23; anumber of studies by Henry L,.
Savage, summarized in his The Gawain-Poet: Studies in His Personality and Background
(Chapel Hill: University of North Carolina Press, 1956). The position taken by Barber
and Vale is not reconcilable with a connection between Sir Gawain and the order. Since
that connection is generally accepted, they need to come to terms with it or revise their
position (or refute the connection). Boulton mentions the belt of the Gawain romance
in connection with the Order of the Garter (Knights of the Crown, p. 158), but not the
recurrence of the motto or the shame symbolized by the green belt that requires
positing a similar meaning of the order’s garter. '

15. Polvdori Vergilii Urbinatis Anglicae histovine libri XXVI (Basel, 1534).

16. See the study by Denis Hav, Polvdore Vergil: Renaissance Historian and Man of

Letters (Oxford: Oxford'University Press, 1952), pp. 10off.

17. Anglica Historia, p. 373: . . . garter lingua Anglica, id ligaculum significet quo
mulieres tibiarum regmenta sibi ligant”

Chapter 11: Value, Worth, Reputation

1. Wiirzburg poem (Worms Letter Collection), lines 127-35. See above
Chapter s. ’

2. Anselm, Epist. 58, trans. Frohlich, p. 170; ed. Schmitt, 1.172.

3. Epist. 42, trans. Fréhlich, p. 145; ed. Schmit, 1.153.

4. Epist. 45, trans. Fréhlich, pp. 151-52; ed. Schmitt, 1.158-59.

5. Bernard of Clairvaux, Epist. 116, Opera 7.296.

6. On this much studied motif see esp. Schutz, “The Provengal Expression ‘Pretz
et valor’”; Cropp, Le vocabulaire coustois des troubadonrs de Pépoque classigue, pp. 42632,
435-38.

7. Peire Vidal, no. 24, st. 4; ed. Avalle, p. 193. Marcabru asks the emperor for his
generosity, calls on the empress to help him and promises, “intercede for me, and P’ll
make vour merit grow greater” (no. 23, st. 8; ed. Dejeanne, p. 113). The same poet
asserts that loving in the courtly way makes a man behave well and a lady grow better
(meillurar) but if a womnan is faithless “her worth must surely decline” (no. 15, st. 5; ed.
Dejeanne, p. 62). In a lament on the decline of love, Giraut de Borneilh says that s;nce
skilled minstrels no longer praise noble women, “their merit is in ruins” and much ill
spoken of them (no. 65, st. 4; ed. Kolsen, vol. 1, p. 416). Aimeric de Péguilhan makes
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love the sole source of joy and honor: “no man who’s not m love . . . has ever joy or
honor; for just as good sense is worth more than folly, so he is worth more who serves,
and is more to be honored” (no. 19, st. 3; ed. Shepard and Chambe{s, p- 116).
8. See Schnell, Causa Amoris, pp. 66—71; Chénerie, Le chevalier evrant, pp. 457—
72; Kasten, Franendienst, pp. 156—57, 181. N
9. Dietmar von Eist, 3.2.1—4 in MF (earlier editions 33, 23—26).
10. Albrecht von Johansdorf, 12.7.3—-6, MF (earlier edmons.94, 11-14).
11. The Romance of Yder, ed. and trans. Adams, pp. 4849, lines 664—68. See also
660fF., 3718ff. .
’ 12. Also the Countess of Flanders is quoted in one of the judgments f’f tlr';e courts
of love in the same sense: “Any woman desirous of winning the world’s praises is bound
to devote herself to love” (2.7.27, p. 261). . '
13. Autobiggraphie, ed. Labande, 78—82. Self and Society in Medieval France, trans.
Benton, 65—66. Pointed out in Bezzola, Origines, 2.2.468f.
14. Ethics, ed. and trans. Luscombe, p. 16—17. ) . N ‘
15. For instance, Schnell, “Hofische Liebe als héfischer Diskurs,” p. 288: .[m
courtly love] “Ideale [waren] avisiert . . ., die mit den Normen der Adelsw‘f‘:lt nicht
in Einklang zu bringen waren”; Fleckenstein, epilogue to Cuﬁalz’t;m, p. 469: Es han-
delt sich offenbar um ein reines Kunstprodukt aus Bildung, Spiel, und ErOt.lk, das
heisst: ein schwebendes Gebilde dem schon am Hofe selbst alles andcre. als eine all-
tigliche Existenz zukam? Also Bumke, Héfische Kultur, pp. 503-29; Wﬂlrr}s, Lzef:es-
leid und Sangeslust, pp. 4—8, 163-99 and passim and Johnson, “Down with Hohe
Minne!”

16. Bernard, Epist. 123, Opera 7.304. ' .

17. See esp. onPAndrcas’s irony Karnein, De amore in volksspmchltcherL;te{‘utur. For
a persuasive answer to the tendency to find hidden sexual allusions and to dissolve all
statements in De amore into irony, see Monson, “Andreas Capellanus and the Problem
of Irony” . .

18y. For some methodological considerations, see my article, “Courtliness and
Social Change?”

19. See my Origins of Courtliness.

20. See “Courtliness and Social Change;” p. 298.

21. Partonopier und Melinr, 1834—40. . ' N

22. Willigis of Mainz (d. 1011) is said to have instructed “lovers of virtue” more
by the “language of his conduct” (/ingna morum) than by his speech. MGH, §S 15:2, p.
745, lines 31-32. o . .

23. From a letter of Wibald of Stablo, Wibaldi epistolae, Epist. 167, P- 286. Hilde-
bert of Lavardin addressed Bernard in the salutation of a letter as “the one in the chur.ch
with the ability to educate others to virtue, in word as in example” (Hildebert, Epis-
tolae bk. 3, Epist. 18, PL 171, 294C; among Bernard’s letters, Epist. 1‘22, Opera 7. ?,03.

24. On the parallel of schoolmaster and courtly damsel as administrators of virtue,
see Duby, Love and Marriage in the Middle Ages, p. 33-

25. Tristan, lines 636—40; trans. Hatto, p.hso. - ”

26. Ibid., 8200—97; trans. Hatto, p. 150, here with minor varia onﬁ. . ‘

27. Esp. evident in the brief tract ascribed to Richard de Fournival (mid-thir-
teenth century), “Amistié de vraie amour;” ed. Pickford.
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28. Graelent and Guingamor: Tivo Breton Lays, ed. and trans. Weingartner, pp. 6~
7, lines 85~106.

29. Konrad Fleck, Flore und Blancheflur, lines 69—92.

30. See the dossicr of essays on the subject: Ritterliches Tugendsystem, ed. Eifler.

Chapter 12: Heloise and Her Orbit

1. A perceived “wave” of homosexuality, inveighed against by Peter Damian in
the eleventh century and Alan of Lille in the twelfth, and argued in modern scholarship
by John Boswell, may be a factor: love berween men and women needs to coopt male
love’s claim to virtue and cast itself as the legitimate form of ennobling love. See the
parallel case in Elizabeth Keiser’s Courtly Desire and Medieval Homophobin,

2. See Hans Peter Diicr, Nacktheit und Scham.

3. Carmina, ed. Hilbert, no. 99, p. 117, lines 189-91: . . . si quid vellem, si quid
vehementer amarem, / Esset amoris tunc nescia carta mei. / Non promulgetur con-
fessio carmine nostra.” See the discussion above, Chapter 6.

4. On misogyny and courtly love, see Bloch, Medieval Misggyny and the Invention
of Romantic Love. See also the discussion above, Chapter 6.

5. Baudri’s rich phrase is narrowed by our “act of love” “Love-work” would
come closer.

6. See Foucault’s vols. 2 and 3 of History of Sexuality. One of the ironies of that
work (or those parts of it) is that it is not about sexuality per se, but the managing, the
control, the dominance, the discipline imposed on sexuality. -

=. Peter Brown, Bodv and Societv, esp.-on Augustine.

8. See Chapter 1, n. 34 and the discussion of “Helen and Ganymede”

9. Epistolac duorum amantinm, ed. Ewald Konsgen. For discussion see Dronke,
Abelard and Heloise in Medieval Testimonies. Both Dronke and Kénsgen cautiously avoid

* an ascription to Abelard and Heloise, though the evidence for it Kénsgen gives is

strong. When this manuscript was in its last stages, I learned of the new book by
Constant Mews, which places the ascription to Heloise and Abelard beyond question:
The Lost Love Letters of Heloise and Abelard: Pevceptions of Dinlogue in Tivelfth-Century
France.

. 10. Cf. Epistolae duorum amantinm, Epist. 24, p. 13 (Abelard to Heloise):

I receive your letters so avidly. . . . because they both inflame and satisfy my desire. I am
like a man laboring in flames whom even a drink refreshes the more, the more it burns
him. T swear to God that whenever I read them attentively, I am moved anew, in some
new way, for my soul is cut by a jovous shudder, and my body is transformed, its
bearing, its gestures are new.

The woman calls the man “sweet medicine for my body” (Epist. 76, p. 44, language
shared with the Tristan romance, where sickness equals desire or longing, medicine
equals sexual gratification. Also: “no one can cure my love except you alone” (Epist. 21,
P-9). She compares herself with stones heated to the melting point: “In the same way my
body is consumed by love” (Epist. 82, p. 46). Epist. 113, p. 62 (Abelard to Heloise):
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What are those things that lie concealed beneath your dress?
[At the thought] my mind finds no rest.
I wish to caress those things whenever they enter my mind.

11. Epist. 82, p. 46: “I shall never know joy except from you, / Both sorrow and
grief pursue us constantly”

12. Epist. 24, pp. 13~14. For English translation see Appendix.

13. Cf. the salutation to Epist. 99, p. 55 (Abelard to Heloise): “To her who knows
well the laws of love and fulfills them perfectly . . 2 Epist. 113, p. 61 (jura amoris);
Epist. 12, p. 6 (amoris regula); Epist. so, p. 28 (amicicie legibus). The phrases are
Ciceronian. Cf. De amicitin 13.44 (lex amiciting) and 17.63 (ius amiciting).

14. On the Augustinian character of the vocabulary, see Hannah Arendt, Love and
St. Augustine, esp. pp. 9—-17.

15. Carming minora, Carm. 46, ed. Scott, p. 37, lines 7—10 (see Epistolae duorum
amantinm, ed. Kénsgen, p. 94):

parcius elimans alias Natura puellas,
distulit in dotes esse benigna tuas.

in te fudit opes, et opus mirabile cernens,
est mirata suas hoc potuisse manus.

16. Easily surveyed in Kénsgen’s thorough annotation.

17. An allusion to the Song of Songs 5.10: “electus ex milibus” (Kénsgen, p. 29),
not only the arrogance of this writer (“inter multa milia”).

18. Abelard says, “In many ways I am not your equal, to tell the truth in all ways I
am not your equal, because you surpass me in the very things in which I seem to excel”
(Epist. 50, p. 29).

19. Heloise writes,

May the ruler of heaven be our mediator, and the companion of our loyalty. Farewell,

- and may Christ, king of kings, save you, sweetest of men, into eternity. Prosper in him

who rules all things on earth (Epist. 3, p. 3)-

Cf. Epist. 52, p. 30 and passim. _

20. Epist. 54, p. 31; Epist. 81, p. 46 (Heloise to Abelard): “let those who \lesh to
separate us perish!” Epist. 85, p. 49 (FHeloise says that deceiving “envious intriguers”
fuels the fire of their love). Epist. 28, p. 17 (Abelard to Heloise): “Let those who envy
us have plenty to envy and let them slowly wither at our bounty”

21. Epist. 75, p. 43:

We shall be able to love wisely, rare as that may be . . . because we shall both look after
our reputation cautiously and still mix our joys with the highest swectness!

Epist. 101, p. 56 (Abelard to Heloise):

Now I speak more cautiously with you, you may notice, I approach you more
cautiously, shame tempers love and embarassment restrains it, lest it run wild,
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thus fulfilling our sweer pravers, but gradually undermining the fame that we have
artained.

22. See the treatment of this dilemma by Denis de Rougement, Love in the Western
World, which for all its historical mistakes still offers an incisive analysis.

23. Epist. 28, p. 17: “Let those who envy us have plenty to envy and let them
slowly wither ar our bounty?” It is an Abelardian posture — to boldly confront and draw
out the envv and malice of his opponents—a posture that contributed to his downfall.

2.4. Still standard commentary is the marvelous essay of Etienne Gilson on Helo-
ise’s “pure love™ in Heloise and Abelard. Gilson also pointed out the Ciceronian source
of her arguments against marriage. See also the important biography/study of Abe-
lard’s life by Clanchy, Abelard: A Medieval Life, esp. pp. 149-72.

25. The standard edition of the personal letters is by J. T. Muckle, “The Personal
Letters Benween Abelard and Heloise™ ( hereafter Muckle), passage cited p. 81. Quoted
here from The Letters of Abelard and Heloise, trans. Berty Radice (hereafter Radice), p.
133. I treat the entire corpus of writings between Abelard and Heloise, including of
course the Historia calamitatum, as authentic. After a long period of doubt in the
authenticity of the personal letters, the efforts to argue inauthenticity have proven as
futile as they were fervent. There are no persuasive arguments that Heloise did not
write the letrers ascribed to her. After Barbara Newman’s studv arguing Heloise’s
authorship, “Authority, Authenticity, and the Repression of Heloise,” the burden of
proof is on the doubters. It will take a shrewd scholar to disprove their authenticity
after 150 vears of failure arguing that position.

26. I discuss its uniqueness in the context of twelfth-century attitudes roward
discipline and moral training in Enyy of Angels, pp. 233—34.

27. See the commentary by Ravmond Cormier, One Heart, One Mind.

28. Abelard himself interprered Heloise’s posture in this way (rebellion and tenac-
ity, not weakness) in his poem to their son Astralabe, though he also reduced it to the
physical: “Some delight so in past sins that they never truly repent them. . . . That is the
frequent complaint on this point of our Heloise, which she often used to make as much
to herself as to me: ‘If there were no salvation for me unless I repented our past, then no
hope would remain for me; too sweet are the jovs of what we did?” Peter Abelard,
Carmen ad Astralabinm, p. 127, lines 375-82. _

29. Muckle, p. 80: “Quo modo etiam poenitentia peccatorum dicitur, quanta-
cumque sit corporis atflictio, si mens adhuc ipsam peccandi retinet voluntatem . . ”

30. Epist. 1, Radice, p. 113; Muckle, p. 70: “. . . eo te magis mihi obnoxium, quo
te semper . . . immoderato amore complexa sum.”

31. Radice, p. 113; Muckle, p. =o: “me ipsam pro iussu tuo perdere sustinerem. Et
quod maius est dictuque mirabile, in tantam versus est amor insaniam ut quod solum
appetebat, hoc ipse sibi sine spe recuperationis auferret”

32. Radice’s translation might appear at first glance to speak a modern language of
romantic love. But I cannot improve on it and think it likely that the same extravagant
language, rich with slippage between rabooed and sublime emotion, between destruc-
tion and exaltarion through love, is inherent also in Heloise’s phrasing: “immoderatus
amor” [a love bevond all bounds]; “in tantam versus est amor insaniam” [my love
reached such heights of madness.] Heloise recognizes her own extravagance: “quod
maius est dictuque mirabile”
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33. Radice, p. 74; Historia calamitatumn, ed. Monfrin, p. 79, lines §53-57: “sus-
pirans vehementer et lacrimans perorationem suam tali fine terminavit: “Unum, inquid,
ad ultimum restat ut in perditione duorum, minor non succedat dolor quam precessit
amor.”

34. Heloise quotes the very formula of tragedy in describing the course of their
love: “The higher I was exalted when you preferred me to all other women, the greater
my suffering over my own fall and yours, when I was flung down; for the higher the
ascent, the heavier the fal” (Epist. 3, Radice, p. 129; Muckle, p. 78). On tragedy in the
Middle Ages, see Henry Ansgar Kelly, Chaucerinn Tragedy.

35. Epist. 3, Radice, p. 133; Muckle, p. 81.

36. Epist. 3, Radice, p. 130; Muckle, p. 80.

37. See her arguments against marriage, both in Abelard’s version (Hist. cal.,
Radice, pp. 70~74; ed. Monfrin, pp. 75-79, lines 425~558) and in her letter, Epist. 1,
Radice, pp. 114—15; Muckle, p. 71).

38. Epist. 1, Radice, p. 114; Muckle, p. 71.

39. Epist. 1, Radice, p. 114; Muckle, p. 71: “Sanctus hic error et beata fallacia in
coniugatis ut perfecta dilectio illaesa custodiat matrimonii foedera non tam corporum
continentia quam animorum pudicitia”

40. See Gilson’s chapter “The Ethics of Pure Love,” in Heloise and Abelard, pp. 47—
65.

’ 41. Radice, p. 113; Muckle, pp. 70-71. Abelard most likely formed his idea of
divine love from the example of Heloise. This is the thesis developed by Weingart, The
Lagic of Divine Lave. Cf. the following passage from Abelard’s commentary on Paul’s
letter to the Romans: '

So sincere was the love of Christ-for us that not only did he die for us, but in all
things he did for us he sought not his own advantage, temporal or eternal, but ours; he
acted not with any intention of his own reward, but only out of a desire for
our salvation . . .

“The true affection of a father for a son or of a chaste wife for her husband, is
when they love them even though they may be useless rather than others who may be
more beneficial to them. Nor can their love be diminished if they suffer some dis-
advantages for their sake, because the full cause of love remains in those whom they
love while they have them, not in the advantages they gain through them. (ed.
Buytaert, pp. 201ff.)

See also Clanchy, Abelard, pp. 164~72.

42. See Gilson, Heloise and Abelard, pp. s6—57. The devotion to the person alone,
te pure, non tua, is common enough in the confessions of virtuous friendship from the
Middle Ages to the present. We can add to Gilson’s references Bernard of Clairvaux,
Epist. 107, Opera 7.268, 17fL.: “te non tua diligimus . . . Pure . . . nos amantes”; and
Hildebert, Epist. 6, PL 171, 149C (to Countess Adela of Blois): “te puro et simplici
amore complector”

43. Muckle, p. 70, n. 78: “valde perdulciter ac blande per totum agis”

44. “On Friendship;” Michel de Montaigne, Essais, ed. Pierre Villey and V.-L.
Saulnier (Paris: Presses Universitaires de France, 1965), p. 188. See the commentary of
Langer, Perfect Friendship, esp. pp. 168—70.

45. Abelard’s phrase: “So intense were the fires of lust which bound me to you that
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I set those wretched, obscene pleasures, which we blush even to name, above God as
above mvself” (Epist. 4, Radice, p. 147; Muckle, p. 89).

46. On the dvnamics of affirmartion through tragedy see A. D. Nuttall, Why Does
Tragedy Give Pleasure? (Oxford: Clarendon Press, 1996).

47. In Dronke, Abelard and Heloise in Medieval Testimonies, p. 31.

48. “Metamorphosis Goliae,” ed. Huvgens. See the reading by John R. Clark,
“Love and Learning in the ‘Mctamorphosis Golve Episcopi’” Clark stresses the con-
nection berween love and learning fundamental to the poem and demonstrates its
twelfth-century origins by reference to the poem’s sources in late antiquity.

49. St. 13: templum universitatis. I have a hunch thar “remple of the university”
would complement the associations of the term. The poem is among other things an
allegory of education and a vision of an ideal setting for education.

50. Sce the problems of an identification by Winthrop Wetherbee, Platonism and
Poetrv, pp. 133—34. and Benton, “Philology’s Search for Abelard in the ‘Metamorphosis

ERHS

Goliae!

Chapter 13: The Loves of Christina of Markyate

1. The chapter title is both indebted to and set against Thomas Head’s useful
article, “The Marriages of Christina of Markyare,” which did not pose “the marriages”
as the thematic dominant, just an important theme. Answering with “the loves” is not
meant polemically, though I see love as a structuring element of the Life much more
than marriage.

2. See Cormier, One Heart, One Mind, introduction, pp. 71-75 on Christina.
This study is remarkable for anticipating in a few brush strokes major themes of Car-
oline Bynum’s and John Boswell's work, and of the present study. I have also learned
much from the article by Karras, “Friendship and Love” Robert Hanning’s reading of
the Life is still interesting for the topic of individuality in the rwelfth century. Also
analvzing Christinas marriages, Carol Svmes, Aspects of Marviage and Sexuality in the

Mivacle Literature of Tiwelfth-Century England and Christopher N. L. Brooke, The Medi-
eval Idea of Marviage. .

3. The Life of Christina of Markvare, ed. and trans. Talbot.

+. See Holdsworth, “Christina of Markvate”

5. See Renna, “Virginity in the Life of Christina of Markyate and Aelred of
Rievaulx’s Rule.” He also sees a progression in the male figures (p. 87).

6. Karras's commentary, “Friendship and Love,” pp. 315~17,“ is especially in-
sightful on this point.

=. See Renna, “Virginity in the Life of Christina”

8. “Utinam tenuissem te extra civitatem.” Talbot weakens the formulation in his
translation: I wish I could have vou with me outside the town.” There is tremulous
anxiety in the past perfect of the subjunctive (fenwuissent), not renderable in English:
that I “might have had” vou. It implies, “T know what an impossible request this is”
Also, why renere instead of the sober and unambiguous logui? The writer wanted to
imply a lover’s whispered hopes, not a servant’s directions.

9. Talbot translates, “When dawn is breaking” The writer’s “Apparente aurora”
(p. 86) is poetic language, however. The biographer wants allure in his formulations, at
least in this episode. “Prima luce” would have been the more literal formulation.
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10. Talbot renders sodalis as “accomplice” though this word too participates in the
ambiguity of the scene, meaning both “conspirator” and “companion.”

11. Chrétien, Chevalier de la charette, lines 941ff.

12. Her parents try to weaken her resolve with worldly allurements, but she
matches them wit for wit, “deceiving their cunning” [illorum delusa calliditas], and
heightening her “invincible prudence” (p. 49); they encourage .her to drmk wine, but
she resists, and thus “her parents had been outwitted in this” [in hoc illusi] (pp. 50—
51); they send Christina’s husband into her room at night to consummate the marriage
by force if necessary, and she talks him into a chaste marriage, which the parents regard
as just another of “her deceitful tricks” [ambagibus fallentis] (pp. so-51). Repeatedly,
the parents’ efforts to have the marriage consummated take the structure of plot and
counterplot; they lay insidias and lagueos (p. 54), which Christina fore§ces, .thwarts,
cludes, repeatedly showing herself “intelligent, prudent in affairs,'cﬁicmnt in carry-
ing out her plans” [acumen in sensu . . . providencia in geren_dxs . ctfﬁcama in
deliberatis . . .] (pp. 67—68). The parents plot secretly in clandesting conventicula, and
Christina calculates “how she could counter any plots they might make against her”
(pp- 68-69). The series of plots and counterplots ends when the husband, Burthred,
again finding himself “deceived”— “homo delusus abscessit” (p. 94) - finally vows to
give up such attempts and ultimarely allows the annulment of the marriage.

13. This is the insight of Symes, Aspects of Marriage and Sexuality, pp. 44-57, and
Head, “Marriages? Also Brooke, The Medieval Idea of Marriage. )

14. Christina and Roger conceal the fact that they are living together, “for they
feared scandal to their inferiors and the fury of those who were persecuting the h.and-
maid of Christ” (p. 103). Late in the story the devil is so frustrated by Christina’s virtue
that he

plotted to break her steadfastness by creating false rumours and spreadir}g abroad
unheard-of and incredible slanders through the bitter tongues of his agents.

(p. 131)

" She is accused of “every imaginable evil” but her faith keeps her safe from ‘thc “malice”
of “perverse minds.” Also in her love for Abbot Geoffrey of St. Albans she is periecutcd
“with gossip, poisonous detractions, barbed words? Some of her detractors “spread
the rumour that she was attracted to the abbot by earthly love” (p. 173).

15. See Renna, “Virginity” Also Newman, “La mystique courtoise: Thirteenth-
Century Beguines and the Art of Love]” Chap. s of her From Virile Woman to Woman-
Christ, pp. 137-67.

16. See Karras’s reading of the scene, “Friendship and Love,” pp. 315-16.

17. “multo eum excoluit affectu. miroque sed sincero dilexit amore” (pp. 138-39).

18. “Desudat illa viram accumulare virtutibus” (pp. 154-55).

Chapter 14: Virtuous Chastity, Virtuous Passion
1. See W. T. H. Jackson’s essay, “Faith Unfaithful”

2. Chrétien, Yvain, lines 18—28. Also the troubadour Giraut de Borneil com-
plains that all pleasure has passed from the world and “worth” (pretz) is banished. He
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has given up his attempt to rescue these values. Minstrels no longer praise noble ladies;
therefore their “worth™ is in ruins. Their lovers now prefer to practice deceit than to
praise them (Giraut de Borneil, Sdmitliche Lieder, ed. Kolsen, 1.412—20, No. 65 (“Per
solatz revelhar”). Hartmann von Aue also expresses a sense of living in a joyless age,
lightened bv the tales of King Arthur and his court (Iwein, lines §3—58).

3. Gortfried, Tristan, lines 12279--86; trans. Hatto, p. 203.

4. Chrétien had a very different and more sanguine sense of the history of chiv-
alry and learning: they were recent imports to France from cultures which had declined,
and he predicts, or wishes a great future for them. See Cligés, lines 30-44.

5. Lewis, Allegory of Love, pp. 4, 11.

6. Dinzelbacher, “Uber die Entdeckung der Liebe im Hochmittelalter?”

7. See the entire excursus on the decline of love, Tristan, 12209~357; trans.
Hatto, pp. 202-4.

8. Hugo Sotovagina, in Anglo-Latin Satirical Poets, ed. Wright, RS 59.2, p. 219:
“Non amor est hodie quo se Pylades et Orestes, / Quo se amaverunt Laelius et Scipio. /
Fidens vel fidus rarus in alterutrum.” Cf. Cicero, De amicitia 4.15, 5.20. On nostalgia at
friendship lost in the Renaissance, see Langer, Perfect Friendship, pp. 164-86.

9. Spiritual Friendship 1.25, trans. Laker, p. 56; ed. Hoste, p. 293:

Cum tanta sit in amicitia vera perfectio, non est mirum quod tam rari fuerunt hi quos
veros amicos antiquitas commendavit. Vix enim, ut ait Tullius, tria vel quatuor ami-
corum paria in tot retro saeculis fama concelebrat. Quod si nostris, id est christianis
temporibus, tanta est raritas amicorum, frustra, ur mihi videtur, in huijus virtutis ac-

quisitione desudo, quam me adeprurum, eius mirabili sublimitate territus, iam pene
despero.

10. Heloise to Abelard, Epist. 5, Radice, p. 167; Muckle, p. 246. The biblical
reference (Matt. 24.12: “because iniquity shall abound, the love of many shall wax
cold”) is changed so that a senile world and not “iniquity” is responsible for frigidity,
gendered masculine in Heloise’s text. On the motif in literature, see Dean, The World
Grown Old in Later Medieval Literature, passim. On the cooling of charity with reference

to Heloise’s statement, ibid., pp. 62-66; as a literary motif (“The decline of Love™), pp.
99-102.

11. CBno. 105, 6.3—4:

“vigor priscus abiit, evanuit iam virtus.
Mevis deseruit,  periere Cupidinis arcus!”

See the discussion in Chapter 5.

12. Sevm. in Cant. 2.1.1. Cf. Richard of St. Victor, De gradibus charitatis, chap. 4,
PL 196, 1204C~D. And Peter of Blois, De amicitia Christiana, prol. PL 207, 871A. Peter
writes his work, he explains, out of the pain he feels for this “common evil”

13. See James W. Marchand, “Wolfram’s Bawdy?”

14. As in the meering in the garden late in the romance, where they are united like
poured bronze.

15. Cf. Wolfram’s excursus blaming “Frau Minne” for corruption, shame, crimi-
nality, pardoning her only when “Frau Liebe” accompanies her (291, 1~30).
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16. Paradiso, canto 33, lines 139—45. See Dronke, “L’amor que move il sole e Paltre
stelle”
17. See the reading of this excursus by Tomasek, Utopie in Tristan, pp. 180-211.

Chapter 15: The Grand Amatory Mode of the Noble Life

1. See Ingeborg Glier, Artes amandi.

2. Keen includes many examples in “Chivalry and Courtly Love,” in his Nobles,
Knights, and Men-at-Arms, pp. 21—42.

3. Book of Chivalry, sections 12 and 19, ed. Dacuper and Kennedy, pp. 94, p. 118.

4. “Avoir bonne et vray amour” Th. Frimmel and J. Klemme, “Ein Statutenbuch
des Ordens vom goldenen Vliesse” Jahrbuch dev kunsthistorischen Sammlungen des aller-
bhichsten Kaiserhauses 5 (1887), p. 213. Cited in Melville, “Rituelle Ostentation,” p. 223.

5. Keen, “Chivalry and Courtly Love;” in Nobles, p. 32.

6. Le livve des faits de Jacques de Lalaing, in Oeuvres de G. Chastellain VIII, ed. K. de
Lettenhove (Brussels, 1886), p. 15. Cited in Keen, “Chivalry and Courtly Love;” in
Nobles, p. 36.

. Christine de Pizan, The Book of the Duke of True Lovers, trans. Fenster and
Margolis, pp. 47—48.

8. Duby, France in the Middle Ages, p. 180.

9. Greenblatt, Renaissance Self-Fashioning, pp. 165~69. And Frances Yates, “Eliz-
abethan Chivalry: The Romance of the Accession Day Tilts)” in Astrea, pp. 88-111;
Strong, The Cult of Elizabeth.

10. What follows summarizes Christine de Pizan, The Book of the Duke of True
Lovers, pp. 101-3. .

11. See the interpreration of this phrase and a shrewd reading of the love and
friendship theme in the novel by Langer, Perfect Friendship, pp. 176-86.

12. See Richter, “Winckelmann’s Progeny” and Rasch, Freundschafiskuit und
Freundschaftsdichtung im deutschen Schrifttum des 18. Jabrlunderts.

13. See Tobin, “In and Against Nature”
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