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THESIS SUMMARY

This thesis highlights the role of Carmelite friars in the composition and circulation of religious texts
in the vernacular in late medieval England, a mission undertood with energy but also consternation,
because of the vexed religious and social climate of the fourteenth and fifteenth centuries. A particular
theological concern to the Carmelites were the teachings of Oxford theologian John Wyclif (c.1328-84)
and his ‘Lollard’ followers. Carmelite writers of ‘vernacular theology’ in the years 1375-1450 trod a fine
line in balancing their Order’s reputation for, on the one hand, promoting religious renewal, and on the
other hand the rooting out of heresy.

The first two chapters set out the context in which medieval English Carmelite writers and their
audiences lived. Chapter One considers the interactions between Carmelites and pious laypeople, notably
the testimony offered by Margery Kempe (c.1373-1438+) in her Book, and the symbolic imagery
contained in the so-called Reconstructed Carmelite Missal. Chapter Two surveys early Carmelite history
and historiography, with a particular focus on the Whitefriars’ approach to vernacularity, apostolate,
education, and bibliographic culture.

The following chapters present in roughly chronological order the Carmelites known to have written
in the vernacular, making reference to others who may have done so, or had a demonstrable interest in
vernacular theology. Each Carmelite is first put in his social and literary context, before his life and work
are considered. Chapter Three presents Carmelite theologian Richard Maidstone (d. 1396), comparing his
Latin works with his Middle English poem The Penitential Psalms. Chapter Four considers parallel
interests in the Litil Tretys on the Seven Deadly Sins by Richard Lavenham (fI. 1399). Chapter Five
considers the work of Thomas Ashburne and Richard Spalding, and a manuscript scribe who may well
have been an East Midlands Carmelite. Chapter Six concerns Richard Misyn, who in the 1430s translated
into English the De Emendatio Vitae and Incendium Amoris by Richard Rolle of Hampole (c.1290-1349),
clearly articulating in a preface addressed to an anchorite the tension Whiteftriars felt in promoting and
policing religious thought in the vernacular. Misyn’s work is compared with confrere Thomas Fishlake,
who translated Walter Hilton’s Scale of Perfection into Latin. Chapter Seven examines Thomas Scrope’s
activities as a writer, translator, bibliophile, and promoter of Carmelite spirituality in both the Latin and
English languages.

The conclusion traces the extraordinary experience of Carmelite Provincial John Milverton, provides
a broad chronological survey of major themes and individuals, and presents a broad resumé of findings,
suggesting areas for further research.

Appended to the thesis are: a chronology of Carmelite vernacular writers in medieval England; a list
of their surviving, lost, doubtful, and rejected writings, including all known manuscripts, editions, and
translations; the Carmelite Rule of Saint Albert in Latin and Modern English versions; and a

comprehensive bibliography.
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Richard Rolle, Incendium Amoris, Chapter 5

Latin

Unde iam plures in tanto
incendio sciencie non amoris
flagrant, quod penitus quid sit
amor uel cuius saporis sit
ignorent. Cum tocius studii sui
ad hunc finem deberent
extendere ut in diuino amore
possint ardere. Proh pudor,
uetula plus experitur de Dei
amore et minus de mundi
uoluptate quam theologus,
cuius studium uanum est, quia
pro uanitate studet ut sciatur et
gloriosus appareat, ut redditus
qui

et dignitates adquirat

stultus non doctus meretur

reputari.

Deanesley edition, 160.

Middle English

translation of the Latin

Wharfore many now sauours in
so mykyll in brynnynge of
connyng, and no3t of lufe, pat
playnly what luf is, or of what
sauour, pai knaw nost, pof all
per laboure of all per stody
pame aght to sprede vnto pis
ende pat pai my3t byrne in
goddis lufe. Alas, for schame!
an olde wyfe of goddis lufe is
more expert, and les of warldly
likynge, pen pe grete devin,
whos stody is vayne; ffor why,
for vanite he studys, pat he
glorius may apere, and so be
knawen, pat rentis and dignites
he mo gett; pe whilk a foyle,
and not wis, is worpi to be

halden.

Misyn translation (ed.) Harvey, 13.

Modern English

translation of the Latin
Nowadays too many are
consumed with a desire for
knowledge rather than for love,
so that they scarcely know what
love is or what is its delight.
Yet all their study should have
been directed to this end, so
that they might be consumed
with the love of God as well.
Shame on them! An old woman
can be more expert in the love
of God — and less worldly too —
than your theologian with his
useless studying. He does it for
vanity, to get a reputation, to
obtain stipends and official
positions. Such a fellow ought

to be entitled not ‘Doctor’ but

‘Fool’!

Clifton Walters translation, 61.
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Introduction: THE CARMELITE TEXTUAL COMMUNITY IN MEDIEVAL ENGLAND

Two thyngys owyth every clerk
To advertysyn, begynnyng a werk,
If he procedyn wyl ordeneelly;
The fyrste is “what,” the secunde is “why.”
Friar Osbern Bokenham, O.S.A.
Prologue to Legendys of Hooly Wummen (1443-47)!

The aim of this thesis is to highlight the role played by the Carmelite friars (also known as
Whitefriars) in the composition and circulation of religious texts in the vernacular in late medieval
England, as part of the Order’s wider commitment to its contemplative charism of promoting the life
of prayer, both within the fraternity and more broadly in the spiritual education of the laity, through
writing and preaching, a missionary task of evangelisation that Carmelites undertook with great
energy but also considerable consternation because of the vexed religious and social climate of the
fourteenth and fifteenth centuries.

In an age when the writing, reading and circulation of certain religious texts, particularly those in
English, could be taken as indication of heretical leanings, and indeed was legislated against by
episcopal authority in 1407, the medieval Carmelite writers of ‘vernacular theology’ — a modern term
that will need careful nuancing — trod a fine line over the longue durée in balancing their Order’s
reputation for, on the one hand, promoting religious renewal (ideas such as contemplation, mysticism,
popular piety, asceticism, prayer, and eremitism), and on the other hand the rooting out of heresy and
the suppression of theological speculation among those the Church’s hierarchy deemed unequal to
the task.

In the three quarters of a century between 1375-1450, the Carmelites were keen to use the
vernacular ‘mother tongue’ when they felt it would help them achieve their goal of promoting the
meditative element of the Christian life. Though one of the smaller mendicant orders, and constantly

striving in the medieval period to establish their identity and defend their legitimacy, in the years

! Osbern Bokenham, Legendys of Hooly Wummen (ed.) Mary S. Serjeantson, Early English Text Society Original Series
206 (Oxford: Oxford University Press, 1938 for 1936), 1. Quoted in Jocelyn Wogan-Browne, Nicholas Watson, Andrew
Taylor, Ruth Evans (eds.), The Idea of the Vernacular: An Anthology of Middle English Literary Theory 1280-1520
(Exeter: University of Exeter Press, 1999), 66, lines 1-4. See also: Osbern Bokenham, A Legend of Holy Women: A
Translation of Obsern Bokenham’s Legends of Holy Women (trans.) Sheila Delany, Notre Dame Texts in Medieval Culture
(Notre Dame, Indiana: University of Notre Dame Press, 1992).

14



Johan Bergstrom-Allen: The Vernacular Literature of the Carmelite Order in Medieval England Introduction

1375-1450 the Carmelites were probably at their most numerous and influential in England. Today
the Carmelites are established as one of the most significant ecclesiastical institutions and spiritual
traditions within the Western Christian Church. Christianity is a faith dedicated to proclaiming ‘The
Word’, spoken and written, and Carmelites have played a major role in producing a body of writings
that participate in this mission. The legacy in this area of the sixteenth-century Spanish Carmelites
Teresa of Jesus (of Avila) and John of the Cross is well known, but this thesis focuses upon the
vernacular — specifically English — literature produced before them by Carmelite individuals and
communities in late medieval England, and argues for these to be accorded a more prominent place
in our understanding of the development of English religious writing, and in the cultural patrimony
of the Order.

From the time of the Carmelites’ arrival in England in 1242 until their suppression during the
English Reformation of the 1530s, the Whitefriars produced over 1,200 known written works,
predominantly in Latin. John Bale (1495-1563) was a Carmelite friar before becoming a Protestant
polemicist and eventually a post-Reformation bishop. Bale was a keen antiquarian, and his notes are

a major source of information about the medieval Carmelites.? Bale observed of the Order: ‘That so

2 Amongst numerous critical studies of John Bale and his bibliographic activities see: John N. King, ‘Bale, John (1495—
1563)’, ODNB; Peter Happé, John Bale (New York: Twayne, 1996); Oliver Wort, John Bale and Religious Conversion
in Reformation England, Religious Cultures in the Early Modern World, 11 (London: Pickering and Chatto, reprinted
Abingdon: Routledge, 2016); James P. Carley, ‘The dispersal of the monastic libraries and the salvaging of the spoils’, in
Elisabeth Leedham-Green, Teresa Webber (eds.), The Cambridge History of Libraries in Britain and Ireland, Volume I
To 1640 (Cambridge: Cambridge University Press, 2006), 265-91; James P. Carley, ‘‘Cum excuterem puluerem et blattas’:
John Bale, John Leland, and the Chronicon Tinemutensis coenobii’, in Helen Barr, Ann M. Hutchison (eds.), Text and
Controversy from Wyclif to Bale: Essays in Honour of Anne Hudson, Medieval Church Studies 4 (Turnhout: Brepols,
2005), 163-87; Susan Royal, ‘Historian or Prophet? John Bale’s Perception of the Past’, in Peter D. Clarke, Charlotte
Methuen (eds.), The Church on its Past, Studies in Church History 49 (Woodbridge, Suffolk: The Boydell Press for The
Ecclesiastical History Society, 2013), 156-67; James Simpson, The Oxford English Literary History — Volume 2: Reform
and Cultural Revolution 1350-1547 (Oxford: Oxford University Press, 2002), especially 564-65, and the opening chapter
on ‘The Melancholy of John Leland and the Beginnings of English Literary History’; Anne Hudson, ‘Visio Baleii: An
Early Literary Historian’, in Helen Cooper, Sally Mapstone (eds.), The Long Fifteenth Century: Essays for Douglas Gray
(Oxford: Clarendon Press, 1997), 313-29; Margaret Aston, Lollards and Reformers: Images and Literacy in Late Medieval
Religion (London: Hambledon Press, 1984), 234-5, 244, 272 n., 328; John Leland, Commentarii De Scriptoribus
Britannicis (Oxford: E Theatro Sheldoniano, 1709), 434-5; Brett and Carley’s introduction [xi-xviii] to John Bale, Index
Britanniae Scriptorum (John Bale’s Index of British and Other Writers) (eds.) Reginald Lane Poole, Mary Bateson,
Anecdota Oxoniensia, Medieval and Modern Series, 9 (Oxford: Clarendon Press 1902, reissued with new introduction by
Caroline Brett, James P. Carley, Cambridge: D. S. Brewer, 1990); J. Christopher Warner, John Bale’s Catalogue of Tudor
Authors: An Annotated Translation of Records from the Scriptorum illustrium maioris brytanniae ... Catalogue (1557-
1559), Medieval and Renaissance Texts and Studies 375 (Tempe, Arizona: Arizona Center for Medieval and Renaissance
Studies, 2010); Richard Sharpe, 4 Handlist of the Latin Writers of Great Britain and Ireland before 1540, Publications of
the Journal of Medieval Latin, 1 (Turnhout: Brepols, 1997), Entry 576, 210-11; W. T. Davies, ‘A Bibliography of John
Bale’, Oxford Bibliographical Society: Proceedings and Papers, V (1936-9), 201-79; Richard Copsey, ‘The Carmelites
in England 1242-1540: Surviving Writings’, Carmelus, 43 (1996), 175-224 [188-202]; Richard Copsey, Carmel in Britain
3: The Hermits from Mount Carmel (Faversham: Saint Albert’s Press and Rome: Edizioni Carmelitane, 2004), passim;
and forthcoming Biographical Register of Carmelites in England and Wales 1240-1540, introductory notes and entry on
Bale. For a full listing of Bale’s works, including his Protestant compositions, see: W. T. Davies, ‘A Bibliography of John
Bale’, Oxford Bibliographical Society, Proceedings and Papers, 5 (1940) (4) 203-279. Of particular note among Bale’s
manuscript writings on Carmelite literature in medieval England are: Anglorum Heliades, a history of the English
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many learned divines and erudite writers should have followed each other so quickly and within so
short a time and from within such a small fraternity seems almost miraculous, like the rhinoceros’s
nose.”> Whether referring to an actual rhinoceros or a miraculous unicorn (the term is ambiguous in
early usage), Bale was clearly deeply impressed by the prolific and prestigious nature of Carmelite

literary accomplishment in England.

John Bale, source of much information about the Carmelites of medieval England.*

Carmelite province written in 1536, now extant in a scribal copy corrected by Bale up to 1529 and a transcript ¢.1715 both
in the British Library (Mss. Harley 3838, fo. 3-117, Harley 7031); De preclaris ordinis Carmeli scriptoribus..., a
catalogue of Carmelite writers from 1200 onwards, written ¢.1536-38 (London, British Library, Ms. Harley 3838, fo. 156-
256); and notebooks with excerpts from various Carmelite works (London, British Library, Ms. Harley 1819, and Ms.
Cotton Titus D. x., fo. 101-194; Oxford, Bodleian Library, Ms. Bodley 73, Ms. Selden supra 41, and Ms. Selden supra
72). A description of each is given in John P. H. Clark, ‘Late Fourteenth-Century Cambridge Theology and the English
Contemplative Tradition’, in Marion Glasscoe (ed.), The Medieval Mystical Tradition in England, Volume V, 1992
(Cambridge: D. S. Brewer, 1992), 1-16 [8 n. 47].

3 “‘Miraculo namque asribi poterit rhinocerontis nasum habentibus tot Theologos totque eruditos Scriptores, in tam parva
morula, tempore tam stricto, tamque exiguo familitio floruisse.” John Bale, Anglorum Heliades, in London, British
Library, Ms. Harley 3838, fo. 5. Translated in ‘The Carmelites in England 1242-1540: Surviving Writings’, in Copsey,
Carmel in Britain 3,341-429 [341]. This article by Copsey gives a comprehensive listing of Carmelite texts from medieval
England. A complete modern English translation of Bale’s Anglorum Heliades has been prepared by Richard Copsey for
his collection of Early Carmelite Documents (Faversham: Saint Albert’s Press, forthcoming).

4 This engraving on copper by Klemens Ammon, c.1650, in John Bale (1495-1563), Dramatiker, Theologe,
obtained from http://en.wikipedia.org/wiki/File:Balel.JPG [accessed 11" March 2016]. Other images include a line
engraving by Passe in the British Museum, reproduced in H. Holland, Herdologia (1620), and engravings reproduced as
frontispieces in Peter Happé (ed.), The Complete Plays of John Bale, 2 vols, Tudor Interludes Series (Cambridge: D. S.
Brewer, 1985-86, reprinted 2011).
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A selection of highlights from this impressive corpus of writing justifies Bale’s admiration of the
Carmelite Order’s literary and bibliographic prowess: Roger Alban’s (d. c.1453+) Progenies regum
Brytanniae, a chronological tracing of descent from Adam, through Christ, to the popes, emperors,
and kings of England down to Henry VI; academic Questiones between Carmelites and other scholars
at Oxford and Cambridge; the astronomical writings of mathematician John Avon (d. 1349) and
Nicholas of Lynn (fI. 1386); John Baconthorpe’s (d. 1345+) commentaries on the Scriptures and
histories of the Order; Nicholas Cantelupe’s (d. 1441) legendary history of Cambridge University;
Robert Populton’s (d. 1368) collection of texts on Scottish history; William Coventry’s (fI. 1340/60)
histories of the Order in England; John Haynton’s (fI. 1446) sermons; John Hothby’s (d. 1487) music
and treatises on counterpoint and notation; John Keninghale’s (d. 1451) sermon at the Council of
Basle; John Kynyngham’s (d. 1399) statements against John Wyclif; Richard Lavenham’s (d. 1399+)
philosophical treatises; Alan of Lynn’s (d. 1432+) scholarly tables and indices; Richard Tenet’s (fl.
1421) tractate on the medicinal uses of herbs; and Thomas Netter’s (d. 1430) magisterial defence of
Catholic teaching, the Doctrinale antiquitatum fidei ecclesice Catholicce.” This substantial body of
texts demonstrates the culture of learning and climate of spirituality which the pre-Reformation
Carmelite Order sought to promote within its own ranks and in the wider world.

Hidden amid this ‘almost miraculous’ prolific output of largely scholastic writings in Latin, half
a dozen Carmelite texts in the English language have survived the ravages of time, what we might
dub just the ‘tip’ of the rhinoceros’ nose! Though deprived of much scholarly attention over the
centuries, these vernacular texts are as informative as their Latin contemporaries in revealing the
interests and concerns of medieval Carmelite writers, their communities, and their audiences.

These vernacular texts, their authors, and audiences are the focus of this thesis, which begins with
a chapter that uses the example of Margery Kempe, a pious laywoman in fifteenth-century East
Anglia, to highlight some of the issues of promoting and policing religious speculation that faced the
Carmelite Order in late medieval England. The first chapter also considers the notion of
‘vernacularity’, and specifically ‘vernacular theology’, to place this thesis within the broader
academic trends of recent times.

The second chapter presents information about the historical development of the Carmelite Order
with a particular focus upon its ministries and bibliographic activities, set against some of the major

cultural, political, and social issues within English society generally in the dodranscentennial period

5> Some of these Carmelites will receive further consideration in due course of this thesis. Most have entries in the Oxford
Dictionary of National Biography [henceforth ODNB]. For an analysis of the major features of Carmelite history and
spirituality that emerge in the Order’s literary output of the thirteenth and fourteenth centuries see: Emanuele Boaga, ‘Tra
Storia e Spiritualita: gli autori Carmelitani medievali’, in Fernando Millan Romeral (ed.), /n Labore Requies, Institutum
Carmelitanum Textus et Studia Historica Carmelitana Volumen 26 (Rome: Edizioni Carmelitane, 2007), 63-73.
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1375-1450. Setting Carmelite writings within the context of the Order’s history and spirituality is
particularly illuminating, and hitherto rarely done because of most literary scholars’ relative ignorance
of the Carmelite tradition.

In the chapters which follow I address the six medieval English Carmelites known to have written
in the vernacular, making reference to others who may have done so, or who had a demonstrable
interest in vernacular theology. In each instance, the Carmelite is first put in his social and literary
context, before considering his life and work. The Whitefriars are presented in roughly chronological
order of their vernacular writings.

Most likely the earliest surviving vernacular text by an English Carmelite, produced about 1375,
is The Seven Penitential Psalms of Richard Maidstone (d. 1396), who is the subject of Chapter Three
of this thesis. Maidstone has been better known among medievalists for his Latin poem celebrating
the ‘reconciliation’ between the City of London and King Richard II, and for his sermon against the
Wycliftite cleric John Ashwardby. This sermon was delivered in Oxford, where Maidstone was most
likely a contemporary of the second Carmelite known to have written in English, Richard Lavenham
(d. 1399+) who is the focus of Chapter Four of this thesis. His Litil Tretys on the Seven Deadly Sins
survives in more manuscripts than any other vernacular Carmelite text (an eighteenth came to light
¢.2007).

By contrast, there is now no known copy of the longer vernacular writings penned by Carmelite
Thomas Ashburne (fI. 1384), though there is one extant copy of a short allegorical poem attributed to
him, beginning Lyst you all gret and smale, I shall yow tell a lytell tale. Likewise, only one copy
survives of an alliterative Hymn to Saint Katherine composed by friar Richard Spalding sometime
around 1399, seemingly written for a guild in the East Midlands. Ashburne and Spalding will be
considered in Chapter Five.

Questions of audience will also be significant in Chapter Six on Richard Misyn (d. 1462). His Pe
Mendynge of Lyfe and Pe Fyer of Lufe, both translations of works by northern holy man Richard
Rolle, were intended for a more limited audience (at least initially), specifically an anchorite in York,
Margaret Heslyngton. His confrere Thomas Fishlake produced a translation in the other direction,
making Walter Hilton’s Middle English Scale of Perfection available to a wider Latin-reading
audience.

The anchoritic vocation was adopted for many years by the last known Carmelite author of
vernacular literature, and the subject of Chapter Seven, Bishop Thomas Scrope (d. 1492), who
undertook to translate the Decem Libri of fellow Carmelite Felip Ribot as Pe Instytucyonys and
Specyal Dedys of Relygyows Carmelitys.
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The conclusion will draw together issues highlighted in the course of the thesis by looking at the
case of the unfortunate Carmelite Provincial John Milverton. The thesis concludes by pointing out
some of the links between Carmelite vernacular writers, and making suggestions for further research.

Manuscripts and modern editions relating to these texts will be referred to when appropriate and
are listed in an appendix to this thesis. For fear of being accused of making outlandish claims on
behalf of the Order (I would not be the first!) I have restricted my considerations to texts which are
generally acknowledged by scholarly consensus to be ‘Carmelite’ in origin, though it is my hope that
this initial exploration of the general terrain of medieval Carmelite vernacular literature will establish
some guideposts which will allow future scholars to better recognise the characteristic features of the
Order’s literary output and thus perhaps attribute hitherto anonymous works to the possibility of
Carmelite provenance with some greater certainty.

Interesting though they are, and meriting further attention, I have not considered within this thesis
texts which are of demonstrably Carmelite origin, translated from Latin into the vernacular, but which
are not known to have been translated by Carmelites themselves, such as the Middle English
reworking (c.1400) of German Carmelite Johannes de Hildesheim’s Historia Trium Regum (Three
Kings of Cologne),® and Alexander Barclay’s 1515 translation into English verse part of a Life of Saint
George from the Eclogues by the Carmelite Baptist Spagnoli of Mantua.’

My methodology in this thesis will be to examine each author in his own right, as well as part of
the wider textual community of his Order and the religious and cultural context of late medieval
England to consider how the Carmelites both promoted and policed religious reflection. Examining
the contribution of each Carmelite known to have written in English, I will study the vernacular texts
individually within their social and literary context, respecting the idiosyncrasies of each whilst
testing the networks and issues which connect them. I will analyse the contents of the text to a greater

or lesser degree; of equal significance, however, will be any contextual information that can be drawn

6 The Three Kings of Cologne: An early English translation of the “Historia Trium Regum” by John of Hildesheim (ed.)
Carl Horstmann, Early English Text Society Original Series 85 (London: N. Triibner and Co., 1886). Hildesheim
(1310/20-75) generated a broad literary opus of poetic, theological, and philosophical works. Some modern historians
question the attribution of the Historia Trium Regum to Hildesheim, but the subject matter is of obvious appeal to a
member of a religious order interested in its Holy Land roots and professed antiquity. Hildesheim is widely accepted as
the author of writings in defence of the Carmelite Order (Dialogus inter directorem et detractorem de ordine
Carmelitarum), and a treatise on the nature of life known as The Mirror of the Source of Life. On Hildesheim see: ‘loanes
de Hildesheim’ in Staring, Medieval Carmelite Heritage, 326-94; Alexander Markus Schilling, Mdgliches,
Unwahrscheinliches, Fabelhaftes: Die “Historia trium regum” des Johannes von Hildesheium und irhe orientalischen
Quellen, Jenaer medidvistische Vortrage 2 (Stuttgart: Franz Steiner Verlag, 2014). In Chapter 4 I will briefly consider the
suggestion that Richard Lavenham may have translated excerpts of Hildesheim’s Historia Trium Regum.

7 Alexander Barclay, The Life of St. George (ed.) William Nelson, Early English Text Society Original Series 230 (Oxford:
Oxford University Press, 1955).
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out about what might be conveniently (if simplistically) broken down into the Eight Cs (my own term)

of medieval textual culture:

Commissioning: who requests a text and why

Composition: the writing or translation of a text

Creation: the production of texts by scribes and scriptoria

Contact: the reception, reading, or performance of a text

Compilation: the placing of texts alongside each other in a manuscript or book
Collection: the amassing of texts in libraries, by individuals or institutions
Circulation: disseminating texts between individuals and communities

Control/Censorship: setting limits on access to texts®

In terms of the wider textual community served by texts in the vernacular, I will analyse what
Carmelite literature can tell us about the nature of the vernacular as a tool of both socio-theological
unity and division in medieval communities, both religious and secular.

In the course of this thesis I hope to cast light on one aspect of the Carmelite Order’s prominence
in medieval cultural history, namely as promoters and policers of religious thought and practice.
Analysis of half a dozen texts cannot construct a comprehensive literary history of the Carmelite
Order in England, but can be a contribution towards such a study which would be beneficial, given
the place that medieval Carmelite literature merits both among present-day Carmelites, and among

medievalists of several disciplines.

8 Useful introductions to many of these issues of medieval textual cultures include: Alexandra Gillespie, Daniel Wakelin
(eds.), The Production of Books in England 1350-1500, Cambridge Studies in Palacography and Codicology, 14
(Cambridge: Cambridge University Press, 2011); Michael Johnston, Michael Van Dussen (eds.), The Medieval
Manuscript Book: Cultural Approaches, Cambridge Studies in Medieval Literature (Cambridge: Cambridge University
Press, 2015).
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A medieval glass roundel depicting an unknown Carmelite Doctor of Theology in the library of Queens’ College,
Cambridge, formerly a Carmelite friary. I find this image emblematic of the Whitefriars in my study: though we cannot
put a name to the face of this anonymous Carmelite — perhaps it depicts one of the authors considered in this thesis — the
legacy of the medieval Carmelites continues to cast light and shade in the world.’

° “In the century before the Reformation, at least, the English White Friars, in following the example already set by the
Dominicans, were commonly using the roundel form, but probably without naming their exemplars’: Hilary Wayment,
‘Ten Carmelite roundels at Queen’s College Cambridge’, Proceedings of the Cambridge Antiquarian Society, 82 (1994
for 1993), 139-56 [155].
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Chapter One: SITUATING MEDIEVAL ENGLISH CARMELITE TEXTS IN CONTEXT (PART 1) — THE

CASE OF MARGERY KEMPE, AND THE GROWTH OF THE VERNACULAR

This thesis aspires to demonstrate that Carmelite friars in late medieval England were
simultaneously keen yet also anxious to promote religious devotion and theological speculation
amongst their own Order and the broader Church through a variety of means, including the production
and circulation of texts in English that constitute an attempt to articulate ‘vernacular theology’ (a term
to be defined in the course of this chapter). Writing both catechetic and meditative texts in a variety
of styles — including the affective and ruminative, prose and verse — Whitefriars used the vernacular
to encourage and explore both the basics of Christian doctrine as well as more complex and
sophisticated spiritual experiences.

To sketch out the parameters of this hypothesis, this introductory chapter and the next will set out
the context in which medieval English Carmelite writers and their audiences lived. I will begin by
presenting the information we can learn about Carmelite promotion and prohibition of vernacular
theology from a particular case-study: the testimony offered by the pious fifteenth-century East
Anglian laywoman Margery Kempe in her Book. This autobiography written in the third-person casts
light on many of the most pressing and pertinent social and religious issues in fifteenth-century
England, not least those pertaining to the Carmelite interest in vernacular theology. Kempe’s
interaction with Whitefriars serves as an emblematic test-case against which Carmelite vernacular
literature in late medieval England can be put into its proper perspective.

Having presented the case of Margery Kempe, in the second part of this chapter I will consider
the growing significance of ‘the vernacular’ as an idea in late medieval English society, and the impact
that the mother tongue had upon theological thought and religious practice, and vice versa. In this
section we will consider the modern scholarly designation of ‘vernacular theology’, and review some

of the recent trends in academic approaches to the late Middle Ages.

1. The testimony of Margery Kempe and her Book

The desire of the Carmelites in medieval England — broadly speaking — to promote theological
speculation and active engagement in spiritual matters through their writing and preaching in the
vernacular (as well as through other ministries), coupled with a simultaneous fear in so doing, is

testified to in the first known autobiographical text in English, The Book relating the life story of the
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devout and mercantile East Anglian laywoman Margery Kempe (c.1373-1438+).! A text known only
partially in the Early Modern era through early printings of excerpts,? the uncovering in 1934 of an
early manuscript copy has brought to light a highly significant source of information on life in late
medieval England.® An analysis of Kempe’s more-than-passing references to her interaction with
Carmelite friars will help us to put into context their attempts to promote and police the spiritual life
through their literary output, and set the scene for following chapters of this thesis.

Margery Kempe’s Book chronicles her adult life story with a particular emphasis upon her
religious experiences, which included such pious acts as making pilgrimages in Britain and abroad,
reflecting upon the Bible and other spiritual texts, taking a vow of virginity, engaging in religious
conversations with a wide variety of interlocutors, receiving visions and other divine intimations, and
imitating key episodes in the lives of Christ and the saints.* As Anthony Bale describes her, Margery
Kempe was not only ‘a bourgeois wife and failed businesswoman’, but also ‘serial pilgrim, exuberant
socializer, religious controversialist, and would-be saint’.> Her account not only gives an insight into

the social and economic realities of a medieval bourgeois woman seeking to participate in the

! Quotations and references are from Barry A. Windeatt (ed.), The Book of Margery Kempe (Harlow, Essex: Longman
Annotated Texts, 2000). Other editions and translations include: Margery Kempe, The Book of Margery Kempe (trans.)
Barry A. Windeatt, Penguin Classics (London: Penguin Books, 1985); Margery Kempe, The Book of Margery Kempe
(eds.) Sanford Brown Meech, Hope Emily Allen, Early English Text Society Original Series 212 (London: Oxford
University Press, 1940); Margery Kempe, The Book of Margery Kempe (ed.) Lynn Staley, TEAMS Middle English Texts
(Kalamazoo: Medieval Institute Publications, 1996); Margery Kempe, The Book of Margery Kempe (ed. and trans.) Lynn
Staley, Norton Critical Editions (New York: W. W. Norton and Company, Inc., 2001); Margery Kempe, The Book of
Margery Kempe, 1436, A Modern Version (trans.) W. Butler-Bowdon (London: Jonathan Cape 1936); Margery Kempe,
The Book of Margery Kempe: An Abridged Translation (trans.) Liz Herbert McAvoy (Cambridge: D. S. Brewer, 2003).
2 Cambridge University Library and Huntington Library, San Marino, California, A4 shorte treatyse of contemplacyon
(1501?), STC 14924. See: Sue Ellen Holbrooke, ‘Margery Kempe and Wynkyn de Worde’, in Marion Glasscoe (ed.) The
Medieval Mystical Tradition in England — Exeter Symposium IV: Papers read at Dartington Hall, July 1987 (Cambridge:
D. S. Brewer, 1987), 27-46.
3 The manuscript of the Book discovered by Hope Emily Allen in the private library of the Butler-Bowden family is
probably a copy made from the original which Kempe dictated to a priest in Lynn. Notations and inscriptions suggest that
this copy was owned by the Carthusians at Mount Grace Charterhouse in Yorkshire. Since its purchase in 1980 this codex
is now preserved as London, British Library, Ms. Additional 61823, and can be viewed online at

- http://www.bl.uk/manuscripts/Viewer.aspx?ref=add_ms_61823

- http://english.selu.edu/humanitiesonline/kempe/index.php
4 Among the prolific commentary on Margery Kempe see: the introductions to the editions and translations listed above;
Felicity Riddy, ‘Kempe [née Brunham], Margery (b. ¢.1373, d. in or after 1438)’, ODNB; Clarissa W. Atkinson, Mystic
and Pilgrim: The Book and the World of Margery Kempe (Ithaca, New York: Cornell University Press, 1983); Barry
Windeatt, ‘Margery Kempe’, in A. S. G. Edwards (ed.), A Companion to Middle English Prose (Cambridge: D. S. Brewer,
2004), 83-97; Anthony Goodman, Margery Kempe and her World (Harlow: Pearson Education, 2002); John H. Arnold,
Katherine J. Lewis (eds.), A Companion to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004); Bernard
McGinn, ‘The Fifteenth Century’ in The Varieties of Vernacular Mysticism (1350-1550), The Presence of God: A History
of Western Christian Mysticism 5 (New York: Crossroad, 2012), 471-90; Valentina Castagna, Re-reading Margery Kempe
in the 21*" Century (Oxford: Peter Lang, 2011); Marea Mitchell, The Book of Margery Kempe: Scholarship, Community
and Criticism (Oxford: Peter Lang, 2005); ‘Lay Piety’ in Henrietta Leyser, Medieval Women: A Social History of Women
in England 450-1500 (London: Weidenfeld and Nicolson, 1995, reprinted London: Phoenix Press, 2002), 222-39.
3> Margery Kempe, The Book of Margery Kempe (trans.) Anthony Bale, Oxford World’s Classics (Oxford: Oxford
University Press, 2015), xi.
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Christian devotional life of late medieval England, it also records some of the tensions in that time
and place between the institutions of religious orthodoxy/normativity — such as the episcopal
hierarchy, universities, and religious orders — and the religious dissenters of the age, especially those
followers of the Oxford theologian John Wyclif, branded ‘Wycliffites’ or ‘Lollards’, who from the
1370s in particular were increasingly vocal in their criticisms of the established Church and
professional religion.® Margery Kempe’s Book exposes the complexity of the English religious
landscape in the late-fourteenth and early fifteenth centuries, and the difficulty in defining the
seemingly binary poles of ‘orthodoxy’ and ‘heresy’ with precision and impartiality. Kempe herself,
though essentially conservative (if eccentric) in her religious faith and practices, was frequently
accused of Lollardy because of her highly demonstrative piety and outspokenness on spiritual
matters.” Contrary to the conventions of her day, Kempe effectively created a public ministry for
herself by telling of her visions and seeking to correct problems in the Church by speaking truth to
power. As Christopher Manion puts it, ‘Margery aggressively engages spiritual topics as a woman
and as a layperson, and provokes figures within the Book to confront the most charged issues of the
day.’® Her case thus demonstrates how carefully we must ‘use the loaded terms of conventional

history’® to speak in simplistically dualist terms of ‘orthodoxy versus heterodoxy’, or ‘authorities

¢ On the ways in which Kempe’s ability to question authority and dissent from the institutional Church was framed by
Lollard discourse, see: Ruth Shklar, ‘Cobham’s Daughter: The Book of Margery Kempe and the Power of Heterodox
Thinking’, in Modern Language Quarterly, 56:3 (September 1995), 277-304.

7 The term ‘Lollard’, pejorative in origin and derived from the Germanic lollen (‘to sing’) was generally and often
indiscriminately used to indicate ‘heresy’ in a broad and imprecise sense. Wycliffite texts and the records of heresy trials
reveal the wide range of varying ‘Lollard’ beliefs, as demonstrated by J. Patrick Hornbeck II, What is a Lollard? Dissent
and Belief in Late Medieval England, Oxford Theological Monographs (Oxford: Oxford University Press, 2010). On the
difficulties of defining ‘orthodoxy’ and ‘heresy’ in late medieval England, see: Anne Hudson, ‘“Who Is My Neighbour?’
Some Problems of Definition on the Borders of Orthodoxy and Heterodoxy’, in Mishtooni Bose, J. Patrick Hornbeck II
(eds.), Wycliffite Controversies, Medieval Church Studies, 23 (Turnhout: Brepols, 2012), 79-96, and the introduction to
that volume by the editors. For a broader consideration of the growing idea (not always fact) of heresy in the Middle Ages,
see: Mishtooni Bose, ‘Religious Authority and Dissent’, in Peter Brown (ed.), A Companion to Medieval English
Literature and Culture c.1350-c.1500 (Chichester: Wiley-Blackwell, 2009), 40-55 [with specific reference to Kempe and
Carmelites 47-49]; R. I. Moore, The War on Heresy: Faith and Power in Medieval Europe (London: Profile Books, 2012);
Christine Caldwell Ames, Medieval Heresies: Christianity, Judaism, and Islam, Cambridge Medieval Textbooks
(Cambridge: Cambridge University Press, 2015). On Wycliffite spirituality see: Fiona Somerset, ‘Wycliffite Spirituality’,
in Helen Barr, Anne Hutchinson (eds.), Text and Controversy from Wyclif to Bale: Essays in Honour of Anne Hudson,
Medieval Church Studies 4 (Turnhout: Brepols, 2005), 375-86; J. Patrick Hornbeck II, Stephen E. Lahey, Fiona Somerset
(eds. and trans.), Wycliffite Spirituality, Classics of Western Spirituality (Mahwah, New Jersey: Paulist Press, 2013). On
the interrogations made into Kempe’s religious views see: ‘Confessing Margery Kempe, 1413-1438’, in Genelle Gertz,
Heresy Trials and English Women Writers, 1400-1670 (Cambridge: Cambridge University Press, 2012), 48-77.

8 Christopher Edward Manion, Writers in Religious Orders and their Lay Patrons in Late Medieval England, Doctoral
Thesis, (Columbus, Ohio: Ohio State University, 2005), 31.

 Anne Hudson, ‘Which Wyche? The Framing of the Lollard Heretic and/or Saint’, in Caterina Bruschi, Peter Biller (eds.),
Texts and the Repression of Medieval Heresy, York Studies in Medieval Theology IV (Woodbridge: York Medieval
Press/The Boydell Press, 2003), 221-37 [221].
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versus heretics’ in this period of social and religious upheaval, when many areas are not black or
white but rather grey.!°

Margery Kempe’s multiple references to her relationships with Carmelite friars provide a context
in which to judge the Whitefriars’ efforts at the simultaneous promotion and restriction of ‘vernacular
theology’. The Carmelites trod a fine line: on the one hand encouraging freedom of spirit, the
employment of reason, and following one’s informed conscience, whilst on the other seeking to keep
souls within the bounds of Church teaching and deferring to what they held to be legitimate religious
authority deemed to be based on divine revelation and the deposit of faith.!! From a twenty-first
century European secular perspective, the religious debates of the late Middle Ages may seem
somewhat esoteric, but in an age in which religion played a central and intrinsic role in social and
political life, heresy was perceived by all protagonists, as Eamon Duffy puts it, as ‘a kind of spiritual
murder ... a moral cancer that ruined lives, corrupted the young, dissolved the bonds of truth and
morality, and undermined the fabric of Christian society.’!?

In her Book Margery Kempe makes it clear that she eschewed heresy and aspired to the
‘contemplative’ state of intimate union with Jesus Christ, expressed through spiritual and corporal
acts of piety, asceticism, mystical experiences, and the receipt of heavenly graces. Whilst Kempe’s
degree of success might be debated, her basic desire to live in fidelity to Christ would have been
shared by all her committed Christian peers, and particularly those members of monastic and
mendicant orders sworn to a life of ‘religious perfection’. Whilst all the baptised were called upon by
the Church to live the Gospel message of Christ, in late medieval Christianity the belief was
widespread that only those professing the religious life — monks, friars and nuns — could aspire to the
highest levels of spiritual perfection. Despite her status as a married lay woman, Kempe and others in
her social class aspired to this perceived perfection, to be ‘brides of Christ outside the cloister’,'* and

it was particularly the mendicant orders that encouraged such ‘spiritual ambition’.!*

10 See: Jill C. Havens, ‘Shading the Grey Area: Determining Heresy in Middle English Texts’, in Helen Barr, Anne
Hutchinson (eds.), Text and Controversy from Wyclif to Bale: Essays in Honour of Anne Hudson, Medieval Church Studies
4 (Turnhout: Brepols, 2005), 337-52.

1 On this fraught position generally see: Joseph Ziegler, ‘Faith and the intellectuals I’, and Michael Stolz, ‘Faith and the
intellectuals II°, in Miri Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4. Christianity in
Western Europe, c.1100-c.1500 (Cambridge: Cambridge University Press, 2009), 372-93, 394-404; Alexander Murray,
Conscience and Authority in the Medieval Church (Oxford: Oxford University Press, 2015).

12 Eamon Duffy, ‘More or less’, The Tablet, 31 January 2015, 4-5 [4].

13°A term used by Nancy Bradley Warren, The Embodied Word: Female Spiritualities, Contested Orthodoxies, and
English Religious Cultures, 1350-1700, Reformations Medieval and Early Modern Series (Notre Dame, Indiana:
University of Notre Dame Press, 2010), 154.

14 On this notion see: Nicole R. Rice, ‘Spiritual Ambition and the Translation of the Cloister: The Abbey and Charter of
the Holy Ghost’, Viator, 33 (2002), 222-60.
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Kempe’s Book bears testimony to the significant role of these ‘begging brothers’, including the
Carmelites, in supporting the theological enquiries and pious activities of laypeople. As Barry
Windeatt observes, ‘it is the friars who may be seen to have offered Kempe the most support’, and
especially important among these were The Brothers of the Blessed Virgin Mary of Mount Carmel,
with whom ‘whether in Lynn or elsewhere, Margery Kempe seems by her own account to have
enjoyed a productive, fruitful interaction’.! It is likely that the Carmelite brothers were a significant
influence on Kempe from even before the years she describes in her Book.!

In some respects, Kempe’s Book articulates her accordance with the Carmelite view of life
expressed in the Catalan Whitefriar Felip Ribot’s Decem Libri (Ten Books on the Way of Life and
Great Deeds of the Carmelites), a text compiled ¢.1385 which Margery Kempe may have known
thanks to its being owned at the Whitefriars’ convent in Norwich (and eventually translated into
English there by Thomas Scrope, as will be discussed in Chapter Seven). The Decem Libri recognised
two essential and complementary aspects in achieving religious perfection, namely personal effort

coupled in harmony with God’s free gift of grace:

The goal of this life is twofold. One part we acquire by our own effort and the exercise
of the virtues, assisted by divine grace. This is to offer God a pure and holy heart, free
from all stain of sin ... The other goal of this life is granted to us as the free gift of God,
namely, to taste somewhat in the heart and to experience in the mind the power of the
divine presence and the sweetness of heavenly glory, not only after death but already in

this mortal life.!”

This understanding of contemplation as a collaboration between, on the one hand, personal effort
towards good works and an open spirit of disposition, and on the other hand, God’s freely bestowed
grace, is what Kempe attempted in her life as described in her Book, and no doubt her spiritual

ambition is what attracted her to the Carmelites (an order renowned for its insights into contemplation)

15 Barry Windeatt, ‘Margery Kempe and the Friars’, in Nicholas Rogers (ed.), The Friars in Medieval Britain, Harlaxton
Medieval Studies 19 (Donington: Shaun Tyas, 2010), 125-41 [125, 128].

16 Margery Kempe’s maiden name was Burnham or Brunham. This suggests that Kempe’s paternal family, whose dignity
she asserts numerous times in her Book, originally hailed from one of the several hamlets named Burnham on the North
Norfolk coast. Among the earliest Carmelite foundations in England was the hermitage and later friary at Burnham Norton,
established 1242-47. Though there is no evidence of Kempe’s contact with this community, the widespread Carmelite
presence in medieval East Anglia implies that she would probably have grown up with some awareness of the Order as a
significant part of the rich religious fabric of the county of Norfolk.

17 Felip Ribot, The Ten Books on the Way of Life and Great Deeds of the Carmelites (ed. and trans.) Richard Copsey,
Early Carmelite Spirituality 1 (Faversham: Saint Albert’s Press and Rome: Edizioni Carmelitane, 2005, second edition
2007), 9.
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and vice versa. The Carmelite charism — that is, the particular characteristics and vocation gifted to
the Order by God — has always been understood as essentially contemplative, that is, seeking
friendship and union with the divine.'

Seeking to grow in contemplative union with God, Margery Kempe was a frequent visitor to the
Whitefriars’ Church in the Norfolk town of Bishop’s (now King’s) Lynn, in which she experienced

divine intimations:

Than, as sche went on a tyme in the White Frerys Cherch at Lynne up and down, sche
felt a wondyr swet savowr and an hevynly, that hir thowt sche myth a levyd therby

wythowtyn mete or drynke, yyf it wolde a contynuyd."”

Kempe the consummate pilgrim claims to have experienced such graces in a number of places across
England and abroad, but in a Carmelite friary there may have been a particular receptivity to those
who ‘felt a wondyr swet savowr and an hevynly’, thanks to a spirituality informed by texts such as
Ribot’s Decem Libri which spoke of tasting in heart and experiencing in mind ‘the sweetness of
heavenly glory, not only after death but already in this mortal life’.

The Carmelite friars in Lynn provided Margery Kempe with hospitality, not only in the use of
their chapel but also in their personal interactions with her elsewhere in the town. Kempe’s Book bears
testimony to the fact that the Carmelites — who as preaching friars and teaching academics sought to
supply the laity with both basic catechesis and opportunities for more sophisticated meditative
experience — were keen to support her in her theological enquiries and religious activities. 2° Indeed,

it was the Carmelite friars whom Kempe credited with encouraging her to set down her life story in

18 The Carmelite Order is currently engaged in an academic study of what Carmelites have understood by the term
‘contemplation’ through the centuries. Regarding Thomas Netter (to be encountered shortly) on the subject see: Kevin
Alban, ‘Thomas Netter on Contemplation in the Doctrinale’, in Giovanni Grosso, Wilmar Santin (eds.), Memoriam Fecit
Mirabilium Dei: Scritti in onore di Emanuele Boaga, O.Carm., Institutum Carmelitanum Textus et Studia Historica
Carmelitana 31 (Rome: Edizioni Carmelitane, 2009), 513-32. On the notion of charism see: Giancarlo Andenna, et al
(eds.), Charisma und religiose Gemeinschaften im Mittelalter, Vita Regularis Abhandlungen 26 (Miinster: Lit Verlag,
2005); Petrus Bsteh, Brigitte Proksch (eds.), Das Charisma des Ursprungs und die Religionen. Das Werden christlicher
Orden im Kontext der Religionen, Spiritualitit im Dialog 3 (Miinster: Lit Verlag, 2011).

19 The Book of Margery Kempe, Book 1, Chapter 71.

20 On the interaction of Margery Kempe and the Carmelites specifically, see: Margaret Gallyon, Margery Kempe of Lynn
and Medieval England (Norwich: The Canterbury Press, 1995), 123-38; Naoé Kukita Yoshikawa, Margery Kempe's
Meditations: The Context of Medieval Devotional Literature, Liturgy and Iconography, Religion and Culture in the
Middle Ages series (Cardiff: University of Wales Press, 2007); Naoé¢ Kukita Yoshikawa, ‘Veneration of Virgin Martyrs
in Margery Kempe’s Meditation: Influence of the Sarum Liturgy and Hagiography’, in Denis Renevey, Christiania
Whitehead, (eds.), Writing Religious Women: Female Spirituality and Textual Practices in Medieval England (Cardiff:
University of Wales Press, 2000), 177-95; Naoé¢ Kukita Yoshikawa, ‘Carmelite Spirituality and the Laity in Late Medieval
England’, in Catherine Innes-Parker, Nao¢ Kukita Yoshikawa (eds.), Anchoritism in the Middle Ages: Texts and
Traditions, Religion and Culture in the Middle Ages (Cardiff: University of Wales Press, 2013), 151-61.
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the first place. In the shorter and earlier preface to Book One of her autobiography, Kempe mentions
that ‘a Whyte Frere proferyd hire to wryten freely yf sche wold’.?! In offering to be Kempe’s
amanuensis, at least one member of the Carmelite Order in late medieval England seems to have
articulated his confreres’ more broadly held interest in supporting and promoting lay women’s
religious experience and encounter with God. A more cynical interpretation is that the unnamed
Carmelite wished to record Kempe’s life story as a test of her orthodoxy, which — in an age when
religious experimentation aroused an increasingly conservative backlash — might account for Kempe’s

decline of his services, her fearing to commit her actions and thoughts to vellum.?

Margery Kempe and Whitefriar William Southfield

Although Margery Kempe declined the initial offer of a Carmelite amanuensis, and would not
have her thoughts set down for more than twenty years, in her quest for a more meaningful spiritual
life she received pastoral support from a number of the Order’s brethren. In Chapter 18 of Book 1,
before her meeting with Julian of Norwich (probably around the year 1413 when she was summoned
before the Bishop of Norwich’s officers), Kempe records receiving a divine intimation in Norwich

that she should consult the holy Whitefriar William Southfield:

21 The Book of Margery Kempe, second (original and shorter) preface; Jocelyn Wogan-Browne, Nicholas Watson, Andrew
Taylor, Ruth Evans (eds.), The Idea of the Vernacular: An Anthology of Middle English Literary Theory 1280-1520
(Exeter: University of Exeter Press, 1999), 85. The complex sequence of events by which Kempe’s Book was set down is
explained in its preface, and commented upon by, among others, Julia Boffey, “Women authors and women’s literacy in
fourteenth- and fifteenth-century England’, in Carol M. Meale (ed.), Women and Literature in Britain 1150-1500
(Cambridge: Cambridge University Press, 1993, Second Edition 1996), 159-82 [162-65]. Boffey draws attention to the
fact that the one extant Kempe manuscript was produced by a scribe named Salthows. It is interesting to note that a man
named Salthouse was Prior of the Carmelites in Norwich in 1334. This is long before Kempe was born, let alone seeking
to set down her Book, but it is tempting to speculate that the scribe may have been of the same family as the Carmelite
Prior of Norwich. On the vexed question of the distinctions to be drawn between the protagonist — ‘this creature” Margery
Kempe — and the collaborating authorial quill behind the Book, see: Lynn Staley-Johnson, ‘The Trope of the Scribe and
the Question of Literary Authority in the Works of Julian of Norwich and Margery Kempe’, Speculum, 66:4 (1991), 820-
38; Lynn Staley, Margery Kempe’s Dissenting Fictions (University Park, Pennsylvania: Penn State University Press,
1994); Nicholas Watson, ‘The making of The Book of Margery Kempe’, in Linda Olson, Kathryn Kerby-Fulton (eds.),
Voices in Dialogue: Reading Women in the Middle Ages (Notre Dame, Indiana: University of Notre Dame Press, 2005);
Anthony Bale’s translation of The Book of Margery Kempe, xvii-xx. On the broader context of clerical collaboration in,
and control of, women’s religious writing, see: John Coakley, “Women’s Textual Authority and the Collaboration of
Clerics’, in Alastair Minnis, Rosalynn Voaden (eds.), Medieval Holy Women in the Christian Tradition c.1100-c.1500,
Brepols Collected Essays in European Culture 1 (Turnhout: Brepols, 2010), 83-104.

22 In the longer and later preface to her Book, Kempe states that a number of clerks offered to write her experiences but
‘sche was comawndyd in hir sowle that sche schuld not wrutun so soone’, hence ‘it was xx yer and mor fro that tym this
creatur had first felyngys and revelacyons, er than sche dede any wryten.” Kempe’s suspicion of a clerical amanuensis is
suggested by Claire Sponsler, ‘Drama and Piety: Margery Kempe’, in John H. Arnold, Katherine J. Lewis, 4 Companion
to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004), 129-43 [140]. A number of scholars have argued that
Julian of Norwich’s Showings may have been set down as part of an enquiry process prior to her anchoritic enclosure;
towards the end of her life a Margery Kempe, possibly the same as the protagonist of the Book, was admitted to the
prestigious Guild of the Most Holy Trinity in Lynn. It is tempting to speculate (but speculation it must remain) that the
Book might likewise have been written to fulfil some sort of admission requirement, if not of the Guild, then possibly
some form of affiliation with the Carmelite Order or another ecclesiastical institution.
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Thys creatur was chargyd and comawndyd in hir sowle that sche schuld go to a Whyte
Frer in the same cyte of Norwych, which hyte Wyllyam Sowthfeld, a good man and an
holy lever, to schewyn hym the grace that God wrowt in hir ... The beforn-seyd creatur
was mech comfortyd bothe in body and in sowle be this good mannys wordys and gretly

strengthyd in hir feyth.?

According to Kempe’s own recollection of the meeting, Friar Southfield was supportive of her
religious desires and experiences, giving thanks to Jesus having heard her relate ‘hir meditacyons and
swech as God wrowt in hir sowle’.?*

Margery Kempe certainly sought out one of the Carmelite Order’s most prestigious and revered
divines. A century later, the Carmelite antiquarian John Bale recorded that Friar William Southfield
(d. 1414) was devoted to studying the Scriptures and a life of prayer. Given over to pious deeds and
meditation, Southfield apparently received visions of the Virgin Mary who could be seen praying the
Divine Office with him in his cell.® In his encounter with Margery Kempe, William Southfield seems
to have exercised the gift of discretio spirituum (the discernment of spirits), declaring her experience
to be ‘the Holy Gost werkyng plentyvowsly hys grace in yowr sowle’.?® Echoing strongly the
disposition of the would-be-contemplative described by Felip Ribot in the Decem libri (Ten Books),
Southfield declares to Kempe:

2 The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 117-19).

24 The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 118). On Kempe’s relationship with Southfield
see: Barry Windeatt, ‘Margery Kempe and the Friars’, 128-29; Joachim Smet, The English Carmelite Province (Aylesford:
St. Albert’s Press, undated), 4; Joachim Smet, The Carmelites — A History of the Brothers of Our Lady of Mount Carmel:
Volume I, ca. 1200 until the Council of Trent (Rome: Institutum Carmelitanum, revised edition 1988), 58.

25 John Bale, Anglorum Heliades, London, British Library, Ms. Harley 3838, fo. 34v-35. For further discussion of
Southfield, see: Copsey, Biographical Register; Richard Copsey, ‘Cum Nulla: From a Group of Hermits to a Carmelite
Family’, in Johan Bergstrom-Allen (ed.), Relocating Carmel in Medieval and Early Modern Europe, Carmel in Britain 5
(Faversham: Saint Albert’s Press, forthcoming). On visionary experience in general see: Gwenfair Walters Adams, Visions
in Late Medieval England: Lay Spirituality and Sacred Glimpses of the Hidden Worlds of Faith, Studies in the History of
Christian Traditions, 130 (Leiden: Brill, 2007).

26 The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 118). Discernment of God’s will and the action of
the Holy Spirit in a soul (as opposed to demonic or human forces) was a key theological concept undergoing significant
development in medieval Christianity, and particularly important in Carmelite spirituality. See, among others: Vincenzo
D’Alba, ‘La discretio nella Regola del Carmelo’, Carmelus, 60 (2013), 167-206; Emanuele Boaga, Come pietre vive ...
nel Carmelo — Per leggere la storia e la vita del Carmelo (Rome: Institutum Carmelitanum, 1993), 80-81. As Windeatt
points out in his commentary, ‘Southfield’s counsel overlaps with advice in The Chastising of God’s Children on
meekness and virtuous living as among the ‘tokens’ in discernment of spirits’. On this text (to be discussed later in this
thesis), see: Joyce Bazire and Eric Colledge (eds.), The Chastising of God’s Children (Oxford: Basil Blackwell, 1957).
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‘And therfor, syster, I cownsel yow that ye dispose yow to receyvyn the yyftys of God as
lowly and mekely as ye kan, and put non obstakyl ne objeccyon ayen the goodness of the
Holy Gost, for he may yevyn hys yyftys wher he wyl, and of unworthy he makyth worthy,
of synful he makyth rygtful ... And therfor belevyth fully that owyr Lord lovyth yow and

werkyth hys grace in yow.’?’

According to Margery Kempe’s account of her encounter with William Southfield, she was just one
of several ‘good creaturys among us’ the Carmelite was cognisant of, and whose spiritual
development he sought to test and encourage.?® Indeed, in Kempe’s recollection of their encounter,

Southfield expressed gratitude to her and such as her, recognising a spiritual indebtedness:

‘Thankyth hym [God] heyly of hys goodnes, for we alle be bowndyn to thankyn hym for
yow, that now in owyr days wel inspir hys grace in yow, to the help and comfort of us
alle whech arn supportyd be yowr preyers and be swech other as ye ben. And we arn
preservyd fro many myschevys and dysesys whech we schuld sufferyn and worthily for

owyr trespas, ne wer swech good creaturys among us.’%

Southfield exemplifies the Carmelite Order’s flourishing interest in, and support of, mystical
experience in later medieval England, and the Whitefriars’ interaction with pious individuals as well

as ‘communities of ecstatics’.>”

The Carmelites of Lynn
The Carmelite who most enduringly supported Margery Kempe in her pursuit of the devout life
of spiritual perfection was a contemporary townsman, Master Alan of Lynn (c.1348-1432), an

academic friar active in pastoral work and literary output.’! Lynn was a notable and prolific scholar,

2T The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 118-19).

28 In the afterword to their Companion to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004), John H. Arnold
and Katherine J. Lewis [218] point out that Kempe reports Southfield as knowing several women who tried to lead a
similar life to hers. See also: Yoshikawa, Margery Kempe’s Meditations (2007), 65.

2 The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 118).

30 A term employed by Diane Watt in describing Kempe’s relationship with Southfield and others: Diane Watt, ‘Saint
Julian of the Apocalypse’, in Liz Herbert McAvoy (ed.), 4 Companion to Julian of Norwich (Cambridge: D. S. Brewer,
2008), 65-74 [71].

31 See: Richard Copsey, ‘Lynn, Alan (1347/8-1432)’, ODNB; Emden, Biographical Register of the University of
Cambridge, 381-2; Smet, The Carmelites, 58-59; Wogan-Browne, et al (eds.), The Idea of the Vernacular, 91 n. 135;
Sharpe, Handlist of the Latin Writers, Entry 75, 33; John P. H. Clark, ‘Late Fourteenth-Century Cambridge Theology and
the English Contemplative Tradition’, in Marion Glasscoe, The Medieval Mystical Tradition in England, Volume V, 1992
(Cambridge: D. S. Brewer, 1992), 1-16 [13-14]; Copsey, ‘The Carmelites... Surviving Writings’, 200, and Additions and
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born in the eponymous East Anglian town where he entered the Carmelite friary, presumably (judging
from the dates of his later career) in the 1360s.

The Priory of the Whitefriars in Lynn was a place where Carmelites were in frequent interaction
with the laity, as witnessed by Margery Kempe who, as we have noted, walked in the brothers’ church.
Established in South Lynn before 1260, Whitefriars developed into one of the largest religious
precincts in the town with two gateways giving access to two stretches of cloister and a garden. Lynn
was an important and busy port, and as a thoroughfare for travellers (including pilgrims en route to
England’s foremost Marian shrine at Walsingham) it is likely that the Lynn Carmelites had frequent

interaction with a wide range of people.*?

WHITEFRIARS
GATE

Gateway of the Carmelite Friary,
which from before 1260 until 1538
occupied & precinct to. the south-east.
Here lived Friar Aleyn. Writer of
“The Book of Margery Kenipe),
the earliest biography in the '
English language. 4

c1436-40

The 15"-Century ‘Whitefriars Gate’ (photographed in 2013) and the
suburb’s nomenclature of The Friars are all that remains of what must
once have been a very large and impressive Carmelite priory in Kings

Lynn. The three niches would once have held statues, as it was
common for medieval Carmelite gateways to be places of popular
devotion. A modern plaque on the Gate confidently identifies ‘Friar

Aleyn’ as the ‘writer of The Book of Margery Kempe’.

Corrections 1, 196-7; John Bale, Anglorum Heliades, Ms. Harley 3838, fo. 92; John Bale, Ms. Bodley 73, fo. 2, 119. On
Kempe’s relationship with Alan of Lynn see: Barry Windeatt, ‘Margery Kempe and the Friars’, 129-31.

32 See: Howard Fears, ‘The Pilgrimage Routes from Lynn to Walsingham and the Nar Valley’, in Walsingham — Richeldis
950 — Pilgrimage and History, Proceedings of the Richeldis 950 Historical Conference March 2011 (Walsingham: Roman
Catholic National Shrine, 2012), 81-96. On the medieval town in general see: Dorothy M. Owen (ed.), The Making of
King’s Lynn: a Documentary Survey, Records of Social and Economic History, New Series, IX (London: Oxford
University Press, 1984). On the Carmelite friary see: Richard Copsey, The Medieval Carmelite Priory at Lynn: A
Chronology (private printing, 2000); Keith Egan, ‘Medieval Carmelite Houses: England and Wales’, Carmelus, 16 (1969),
142-226, reprinted in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 1: People and Places (Rome: Institutum
Carmelitanum, 1992), 1-85; Deirdre O’Sullivan, In the Company of the Preachers: The Archaeology of Medieval Friaries
in England and Wales, Leicester Archaeology Monographs 23 (Leicester: School of Archaeology and Ancient History,
University of Leicester, 2013), 186-87; J. Charles Cox, ‘The Carmelite Friars of Lynn’, in William Page (ed.), A History of
the County of Norfolk (London: Victoria County History, 1906, reprinted 1975), ii, 427, available online at
http://www.british-history.ac.uk/vch/norf/vol2 [accessed January 2014].
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Further evidence of interaction between Carmelite religious and laity in Lynn is found in a corrody
(an allowance of food and clothing) agreed in 1377 between the prior and community on the one hand,
and on the other Hugh of Ellingham (Hugonem de Elyngham) and his wife Cecilia.** The corrody
granted Hugh and Cecilia the right to construct a small dwelling adjacent to the friars’ refectory,
presumably in return for (an unspecified sum of) money or a bequest of land. From this they had ‘free

passage on any day at appropriate hours through the middle of the cloister in order to get into the

4

church to attend mass or other divine services.”

The 1377 corrody between the Carmelites of Lynn and Hugh and Cecilia Ellingham.
Kew, The National Archives, Ms. E. 135/2/50, fo. 32v.

33 The corrody is recorded (at fo. 32v) in the Lynn Priory’s cartulary, that is, the community’s register of documents
relating to their foundation, privileges and legal rights, now preserved as Kew, The National Archives, Ms. E. 135/2/50.
The Latin text was transcribed by A. G. Little, ‘Corrodies at the Carmelite Friary of Lynn’, Journal of Ecclesiastical
History, 9:1 (April 1958), 8-29 [18-20]. A translation was published on Stephen Alsford’s Florilegium Urbanum internet
resource, available at www.the-orb.net [accessed January 2014]. The text is included by Richard Copsey in his collection
of Early Carmelite Documents (Faversham: Saint Albert’s Press, forthcoming).

3 Access to the cloister of religious communities was the subject of strict regulation in the Middle Ages, as Manion
discusses with direct reference to Margery Kempe and the Carmelites at the beginning of the first chapter of Writers in
Religious Orders and their Lay Patrons in Late Medieval England, 25 ff. His statement that ‘Carmelite religious
communities ... [were] carefully monitoring and mediating a laywoman’s access to the religious life under controlled
circumstances’ [26] is true not just in terms of physical access to the cloister, but also as regards the laity’s participation
in the spiritual life of the Order. Kempe’s reference to going ‘up and down’ at ‘the White Frerys Cherch’ might have been
not to the chapel but to the cloister, the traditional place for walking in a conventual building.
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The married couple were to be given a large garden, and to share the friars’ fresh-water supply. The
Carmelite brothers were to provide them with food and the convent’s best ale. In return, the couple
undertook not to make any profit from the sale of food and drink provided them, nor ‘invite in any
guests other than good and honest folk’. Hugh and Cecilia agreed to ‘likewise promise that they will
conceal the secrets of the friary, and not divulge any so that the friary’s interests are in any way
threatened’. In an interpolation to the document Hugh also promised that in the event of Cecilia’s
death he would not take another wife. On the same day, a second contract was entered into between
the Carmelite friary and another townsman, Thomas Paynot, along with his wife Joan. They were
likewise granted the right to build a dwelling within the friary precinct, and provision of food and
drink, as well as a share of the spiritual benefits of the Order. The friars undertook to provide a
chaplain who would celebrate daily Mass for them and their benefactors, and whilst not imposing the
Order’s Rule on the couple, the brethren expected the laypeople to participate with them in the Opus
Dei of regular worship.>*

Such forms of legal and pastoral undertaking were common in various Carmelite friaries across
medieval Europe.*® In return for a financial consideration, the Whitefriars would offer both physical
and spiritual care to lay people with whom they presumably had some pre-existing social bond or
religious affinity. As well as being insurance against old age and sickness on the part of the laity, and
a source of expansion for the friars, the contract offered the lay men and women participation in the
pastoral outreach and liturgical prayer of the Carmelites, and a shared responsibility in protecting the
friary’s interests.>” People granted such an intimate bond with the Order in Lynn were Margery
Kempe’s historical and social contemporaries. Hugh de Ellingham, a mercer (textile trader) and
vintner (wine merchant), was — like Kempe’s own father — involved in borough government, first as

chamberlain in Lynn in 1364, and later, mostly during the 1370s, as a jurat (sworn officer) and

33 The Corrodium Paynot and its partial extension of Carmelite identity/participation to the lay couple involved is dicussed
by Nicole R. Rice, ‘Spiritual Ambition and the Translation of the Cloister: The Abbey and Charter of the Holy Ghost’,
Viator, 33 (2002), 222-60 [227-28].

36 Patrick Thomas McMahon has shown that such contracts were undertaken in medieval Florence, which incurred married
couples taking the religious habit and professing to live as members of the Carmelite community within the convent
precincts: see his article ‘Laity in Carmel before Cum Nulla: The experience of the Florentine Carmelite Pinzocheri’, in
Johan Bergstrom-Allen (ed.), Relocating Carmel in Medieval and Early Modern Europe, Carmel in Britain 5 (Faversham:
Saint Albert’s Press, forthcoming). For a broader consideration of the ties between religious houses (monastic not
mendicant) and their lay patrons and associates see: Karen Stober, Late Medieval Monasteries and their Patrons: England
and Wales, c¢.1300-1540, Studies in the History of Medieval Religion (Woodbridge: The Boydell Press, 2007).

37 Francis Robin Houssemayne Du Boulay cites the example of the Lynn corrodies as evidence of the decline of the
Carmelite Order’s observance and its financial poverty, with the friars ‘virtually becoming Adteliers to layfolk who had
bought the right to have bedrooms, sitting-rooms and food within the friary: F. R. H. Du Boulay, ‘The Quarrel between
the Carmelite Friars and the Secular Clergy of London, 1464-1468°, Journal of Ecclesiastical History, VI (1955), 156-74
[166]. However, this is to see the transaction as purely financial and to overlook the mutual spiritual benefits to the Order
and its lay associates.
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constable, a post also held by fellow Whitefriars resident Thomas Paynot. The corrody — one of several
such contracts issued around the time — stands alongside Kempe’s Book in witnessing to the ways in
which strong bonds existed between members of the mercantile classes and the Carmelites of Lynn.

Further evidence of this is given by John Bale, who records that an anchorite, Joanna Catfelde,
lived in a cell at the Carmelite house in Lynn ¢.1420.® As we shall see in later chapters, the
relationship between the Carmelite Order and recluses was particularly strong in the early fifteenth
century.

As well as being a place of hospitality for the laity, the Carmelite Priory in Lynn seems to have
been a lesser studium, a particular centre of learning within the Order, with Doctors of Theology and
Lectors visiting the house for periods of study. East Anglia was an important region in the intellectual
life of the medieval Carmelite Order. In addition to having students attend the university at
Cambridge, and having an official studium (centre for advanced studies) at the priory in Norwich, it
would seem — from signatories of corrodies in the house’s cartulary — that the Carmelite priory in
Lynn not only instructed its own novices but also offered intellectually-talented Whitefriars from
elsewhere a course of advanced studies for a fixed but limited time.> Among the names of 40
Carmelite friars resident in Lynn — a very sizeable community — appended to the 1377 corrody are a

number of known students and scholars.*°

Margery Kempe and Whitefriar Alan of Lynn

Alan of Lynn’s name does not appear among the signatories in 1377, suggesting that, if he had
entered the Order by that stage, he was studying elsewhere. His scholarly career was typical of many
of the Carmelite writers of vernacular theology who will be encountered in this thesis, progressing
from his native convent to regional study centres of the Order, and from there to university. Lynn

studied in Cambridge, eventually lecturing at the university on patristics and the Bible, and incepting

38 John Bale, Scriptorum Illustrium Maioris Brytanniae quam nunc Angliam et Scotiam vocant: Catalogus, 2 vols (Basel,
1557-59, reprinted Farnborough, Hampshire: Gregg International Publishers Limited, 1971), vol 1, 565. Rotha Mary Clay
notes in Lynn a Carmelite friar living as an anchorite who acted as a resident chaplain at a grammar school: Rotha Mary
Clay, ‘Some Northern Anchorites — with a Note on Enclosed Dominicans’, Archaeologia Aeliana, 33 (1955), 202-217
[215]. This information she takes from Henry James Hillen, History of the Borough of King’s Lynn, 2 vols (Norwich: East
of England Newspaper Company, 1907), vol 1, 230, but Hillen’s source is untraced. Hillen also makes reference to other
anchorites living in a cell at the Lynn Carmelite friary: ‘John with the broken back’ in 1367 and William Clays in 1510
[250].

39 On the Carmelite house at Lynn as a centre of learning see: Kate Parker, ‘Lynn and the Making of a Mystic’, in John
H. Arnold, Katherine J. Lewis, A Companion to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004), 55-73,
[65]. Several mendicant houses in England are known to have acted as lesser studia, accepting not only members of the
Order but sometimes also secular clergy, and possibly even lay students towards the end of the Middle Ages.

401377 was also the year of England’s first poll tax returns, which reveal that Norfolk was England’s most populous
county with 89,000 inhabitants. See: Brian Williams, Medieval England, The Pitkin History of Britain (Stroud: Pitkin
Publishing, 2004), 90.
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as Doctor of Theology before 1410. He is recorded as having been lector (reader) at Cambridge from
before 1407, lecturing in that year in the studium (study house) of the Norwich Carmelite convent.*!
There he worked primarily as a compiler of numerous indices or tabulae (tables of contents) for the
large Carmelite library, probably for the benefit of his students.*?

John Bale’s antiquarian research tells us that Alan of Lynn composed numerous treatises and
exegetical works in Latin, now lost, as well as indices of, among others, the writings of the Church
Fathers, Bernard of Clairvaux, the pseudo-Bonaventuran Stimulus Amoris, and fellow Carmelites
John Baconthorpe and Felip Ribot.** In compiling indices, Lynn clearly desired to facilitate access to
literature of a patristic and Carmelite bent, and seems to have had a voracious appetite for cataloguing
works of monastic/mendicant mysticism. Though Lynn seems to have written only a comparatively
small amount of original work himself, his ‘notable sermons’ were recorded by Bale.**

Though only two of Lynn’s indices survive — an alphabetical index to Pierre Bersuire’s
Reductorium Morale commentary on the Bible,* and a tabula of Birgitta of Sweden’s Revelations*®
— their subject matters are significant in what they tell us about the Carmelite promotion of pastoral
work and theological speculation. By indexing Bersuire’s thirty-four book moral redaction of the
entire Bible — ‘the greatest achievement in systematic tabulation of the period’*’ — Lynn effectively

promoted his brethren’s use of this text in their preaching of Scripture. As will become increasingly

41 On the post of lector in medieval universities and convents (it was considered ideal that each house should have its
own) see: Bert Roest, ‘The Role of Lectors in the Religious Formation of Franciscan Friars, Nuns, and Teriaries’, in Studio
e studia: le scuole degli ordini mendicanti tra XIII e XIV seculo — Atti del XXIX Convegno internazionale, Assisi, 11-13
ottobre 2001, Atti dei Convegni Nuova serie 12 (Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 2002), 83-115;
Mariken Teeuwen, The Vocabulary of Intellectual life in the Middle Ages, Etudes sur le vocabulaire intellectuel du Moyen
Age 10 (Turnhout: Brepols, 2003), 85-87.

42 A medieval ‘tabula’, ‘registrum’ or ‘index’ was a listing of subjects, chapters, incipits, etc. of a literary work designed
to facilitate intellectual study. They were particularly developed by the Cistercian and mendicant orders from the mid-
thirteenth century onwards. For further discussion of the genre see: Mariken Teeuwen, The Vocabulary of Intellectual life
in the Middle Ages, 348-50.

43 Bale says he saw over fifty works by Lynn in the Carmelite convent in Norwich, and knew of others in libraries he had
not visited: Bale, Scriptorum, 1, 551-3. Bale recorded the incipits of each of Lynn’s works in his notebook: Oxford,
Bodleian Library, Ms. Bodley 73, fo. 2, 40, 197v, 200v, 204v-205.

4 His two major original works, now lost, were recorded by Bale [Ms. Bodley 73, fo. 139, 208] and included Sermones
notabiles. To have his homilies recorded Lynn must have enjoyed the reputation of a worthy preacher. As discussed below,
Kempe records attending Master Alan’s ‘divinely inspired” sermons: Book of Margery Kempe, Book 1, Chapter 89.

4 Tabula super ‘Reductorio morali tocius Biblie’ Petri Berchorii’, London, British Library, Ms. Royal 3 D III, fo. 1-44.
Noted by David Knowles, The Religious Orders in England, 3 vols (Cambridge: Cambridge University Press, 1948, 1955,
1959), vol 2, 152. On Pierre Bersuire (or Peter Bercheur or Berchorius, ¢.1290-1362), a French Benedictine translator,
author, and encyclopaedist, see: ‘Pierre Bercheure’ in Charles Herbermann (ed.), Catholic Encyclopedia (New York:
Robert Appleton, 1913).

46 Oxford, Lincoln College, Ms. Lat. 69, fo. 197-234.

47 G. R. Owst, Preaching in Medieval England: An Introduction to Sermon Manuscripts of the Period c. 1350-1450
(Cambridge: Cambridge University Press, 1926, reprinted New York 1965, reprinted Cambridge 2010), 307. Quoted in
Ryan Perry, Lawrence Tuck, “[ W]hepyr pu redist er herist redyng, I wil be plesyd wyth pe”’: Margery Kempe and the
Locations for Middle English Devotional Reading and Hearing’, in Mary C. Flannery, Carrie Griffin (eds.), Spaces for
Reading in Later Medieval England, The New Middle Ages (Basingstoke: Palgrave Macmillan, 2016), 133-48 [141].
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clear in this chapter, pondering God’s Word in the Bible was (as it remains) a key feature of Carmelite
spirituality, and it would be a false dichotomy to imagine that Lynn’s scholarly interests were in
competition with — rather than complementing — his pastoral interests.*® In tabulating the contents of
St. Birgitta’s Revelations, Lynn promoted access to the mystical experiences of a contemporary and
somewhat controversial female saint (1303-73) who had been canonized within his lifetime in 1391;
such promotion was to prove important for Margery Kempe who attempted to emulate the spiritual
life of ‘Saint Bride’ in her vow of chastity, her visionary revelations, and pilgrimage to Rome.*’ As
we shall see in Chapter 4, the Carmelite Richard Lavenham also lectured on Birgitta, and recent
scholarship has highlighted the interest of various English mendicants in promoting the sanctity of
continental women in the late medieval Church.>

The Carmelite Order’s general interest in ‘vernacular theology’, contemporary mysticism, and the
religious experience of the laity is seen in microcosm in Alan of Lynn’s examinations of popular
spirituality, which were not restricted to the ‘authorised’ mystics found in the Whitefriars’ library at

Norwich. His conversations with Margery Kempe suggest his strong interest in, and support for,

48 Medieval scholars were often involved in promoting the pastoral needs of the wider populace. Perhaps the most famous
example in England is Robert Grosseteste (c.1175-1253), Bishop of Lincoln, who as well as writing works on scholastic
philosophy and science composed manuals on pastoral care. His influence, including on the Carmelite Order, will be
considered in more detail in Chapter Five.

4 Many scholars have noted the significant place of Birgitta in Kempe’s self-modelling, and some have commented on
how Lynn seems to have regarded Kempe as a home-grown answer to the Swedish mystic. According to Yoshikawa it
was probably Alan of Lynn who instructed Kempe in Alfonso of Jaén’s defence of St. Birgitta [Margery Kempe's
Meditations, 2007, 64]. On Birgitta of Sweden and the theological uncertainties regarding her in medieval England see:
The Revelations of St. Birgitta of Sweden, translated by Denis Searby, introductions and notes by Bridget Morris, 4 vols
(Oxford: Oxford University Press, 2006-15); Birgitta of Sweden: Life and Selected Revelations (ed.) Marguerite Tjader
Harris, (trans.) Albert Ryle Kezel, Classics of Western Spirituality (Mahwah, New Jersey: Paulist Press, 1990); Roger
Ellis, ‘Text and Controversy: In Defence of St. Birgitta of Sweden’, in Helen Barr, Ann M. Hutchison (eds.), Text and
Controversy from Wyclif to Bale: Essays in Honour of Anne Hudson, Medieval Church Studies 4 (Turnhout: Brepols,
2005), 303-21; the chapter on Bridget of Sweden in Carole Hill, Women and Religion in Late Medieval Norwich, Royal
Historical Society Studies in History (Woodbridge: Boydell and Brewer, 2010); Diane Watt, ‘A Prophet in her Own
Country: Margery Kempe and the Medieval Tradition’, in Secretaries of God: Women Prophets in Late Medieval and
Early Modern England (Cambridge: D. S. Brewer, 1997); Martha W. Driver, ‘Poetry as Prayer: John Audelay’s Salutation
to St. Bridget’, in Nicole R. Rice (ed.), Middle English Religious Writing in Practice: Texts, Readers, and
Transformations, Late Medieval and Early Modern Studies 21 (Turnhout: Brepols, 2013), 91-112. Birgitta will also be
considered in relation to Richard Lavenham in Chapter Four. Another influence on Kempe’s religious self-fashioning was
Marie d’Oignies (1177-1213), a Beguine who received mystical graces (including compunction) and whose Life was
written by her confessor Jacques de Vitry. Kempe’s amanuensis records (Book 1, Chapter 62) that seeing her weep
prompted him to read about Oignies, as well as other texts including Elizabeth of Hungary; if Alan of Lynn was Kempe’s
amanuensis, this would be further proof of his interest in women’s mystical experiences. On Oignies, see: Windeatt’s
edition of The Book of Margery Kempe, 14-15.

3% In his doctoral research David Russell has highlighted that Catarina Benincasa (St. Catherine of Siena) had direct links
with two Augustinians, William Flete (often regarded as a ‘mystic’) and Giovanni Tantucci. Interestingly, both of these
scholars were contemporaries of Alan at Lynn at Cambridge. See: David William Russell, Reciprocal management of
religious virgin mothers, Doctoral Thesis (Southampton: University of Southampton, School of Humanities, 2011);
‘Margery Kempe and Caterina Benincasa: Female Mystics in England and Italy’, Textus — English Studies in Italy,
XXIV:3(2011),449-61; ‘Religious Mystical Mothers: Margery Kempe and Caterina Benincasa’, in E. A. Jones (ed.), The
Medieval Mystical Tradition in England — Exeter Symposium VIII (Cambridge: D. S. Brewer, 2013), 75-92.
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contemporary female expressions of spirituality in fifteenth-century East Anglia.’! Given Lynn’s
interest in the cataloguing of religious experience, it seems likely that he was the ‘“Whyte Frer [who]
proferyd hir [Kempe] to wryten freely yf sche wold’ her ‘tribulacyons and hir felingys’.>> Though
Margery Kempe declined the Carmelite’s services, and would not dictate her experience until
prompted by God more than two decades later (and then at first unsuccessfully), it is possible that she
eventually asked Alan of Lynn to record her story.>® Master Alan certainly had an interest in recording
Kempe’s unusual spiritual experiences, initiating an enquiry into her seemingly-miraculous survival
after being hit by a falling stone and beam.>* Alan of Lynn acted as one of Margery Kempe’s spiritual
advisors, and since he ‘supportyd hir in hir wepyng and in hir crying’ he seems to have accepted and
appreciated her spiritual gift of compunction (holy tears wept for sins and in empathy with the
sufferings of Christ).>> Kempe’s rather esoteric brand of emotional spirituality was elaborate but not
unfamiliar to Lynn, who — if Kempe’s account is accurate — seems to have been intrigued by her.>
The relationship was (if the Book’s testimony is to be believed) symbiotic and reciprocal; just as

Margery Kempe benefitted from Alan of Lynn’s spiritual direction and theological teaching, so the

31 On the context of female religious experience in this region see: Carole Hill, Women and Religion in Late Medieval
Norwich, Royal Historical Society Studies in History (Woodbridge: Boydell and Brewer, 2010); Christopher Harper-Bill
(ed.), Medieval East Anglia (Woodbridge: The Boydell Press, 2005).

32 The Book of Margery Kempe, second (original and shorter) preface; Wogan-Browne, et al (eds.), The Idea of the
Vernacular, 85.

33 Commentators have widely accepted as Kempe’s probable amanuensis either Alan of Lynn or her confessor Robert
Spryngolde.

5% The Book of Margery Kempe, Book 1, Chapter 9. On the incident see: Katherine J. Lewis, ‘Margery Kempe and Saint
Making in Later Medieval England’, in John H. Arnold, Katherine J. Lewis, 4 Companion to The Book of Margery Kempe
(Cambridge: D. S. Brewer, 2004), 195-215 [201].

35 The Book of Margery Kempe, Book 1, Chapter 69. Interestingly, the medieval Carmelite liturgy included a Mass of
thanksgiving for the ‘gift of tears’. The Carmelite Felip Ribot’s Decem Libri (Ten Books) — with its various references to
tears and compunction — might well have influenced Margery. Of particular significance in this regard is Chapter 1 of
Book 2 of the Decem Libri which discusses how the prophet Elijah, prototype of the Carmelite way of life, was fed by
God with bread and meat carried by ravens. Ribot states that in a mystical sense Elijah was fed ‘the bread of sorrow and
repentence and the meat of true humility’. Having tasted the sweetness of contrition, ‘it was so that he would not pine
away with grief at his loss of that inexpressible joy that the ravens brought him bread, of which it was written: “You will
feed us with the bread of tears”.” The vocabulary is highly reminiscent of Kempe’s experience in Lynn Carmelite Priory,
a wonder tasting so sweet and heavenly ‘that hir thowt sche myth a levyd therby wythowtyn mete or drynke’ (Book 1,
Chapter 71). However, the gift of tears was also a matter requiring clerical discernment, on which see: Kimberley-Joy
Knight, ‘Lachrymose Holiness and the Problem of Doubt in Thirteenth- and Fourteenth-Century Hagiographies’, in,
Frances Andrews, Charlotte Methuen, Andrew Spicer (eds.), Doubting Christianity: The Church and Doubt, Studies in
Church History 52 (Cambridge: Cambridge University Press for The Ecclesiastical History Society, 2016), 118-34.

%6 Lynn seems to have accorded Kempe both validation of her behaviour within the traditional expectations of female
mysticism, but also appreciated her unique qualities and ‘singularity’, as commented on by Alcuin Blamires,
‘Individuality’, in Elaine Treharne, Greg Walker (eds.), The Oxford Handbook of Medieval Literature in English (Oxford:
Oxford University Press, 2010), 478-95 [488-89].
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friar allegedly found the laywoman’s conversation ‘gostly and fruteful’>” and was aided by divine

grace in his preaching through her prayerful intercession.’®

The Virgin of Mercy with Carmelite Friars.

Late 15%-Century painting of oil on oak. 129.5 x 65.6¢cm.
Workshop of the Master of the Holy Kinship (active in Cologne ¢.1470/80-1510).

Budapest, Szépmiivészeti Miizeum (Museum of Fine Arts).

57 Book of Margery Kempe, Book 1, Chapter 69.

38 ‘sche thowt in hir hert sche wolde that God of hys goodnes wolde makyn Maistyr Aleyn to seyin a sermown as wel as
he cowde’, Book of Margery Kempe, Book 1, Chapter 89. On Kempe’s spiritual intercession on behalf of Lynn, see:
Manion, Writers in Religious Orders and their Lay Patrons in Late Medieval England, 61-63.
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The intervention of Thomas Netter

Despite the mutual support that existed between Margery Kempe and Alan of Lynn, their
friendship also exposes a fundamental dilemma that faced those English Carmelites of the late Middle
Ages who wished to produce religious texts or discuss spiritual experiences in the vernacular for the
education and edification of their brothers in religion or their brothers and sisters in the wider public,
namely, the risk of being charged with impropriety and even heresy. Margery Kempe’s Book bears
witness to the fact that Carmelites policed as well as promoted the laity’s spiritual activities.

In the case of Margery Kempe and Alan of Lynn, the disapproval of the Church authorities was
expressed by Lynn’s religious superior, the Carmelite prior provincial (senior brother in England)
Thomas Netter, who declared — according to the Book — that Lynn ‘schulde no mor spekyn wyth hir
[Kempe], ne enformyn hir in no textys of scriptur’.> It is worth reading Kempe’s description of the
incident in full, to understand the nature of the relationship between her and Lynn, and the complex

religious climate they inhabited:

So owr Lord of hys mercy, liche as he had promysyd the seyd creatur that he schulde
evyr provydyn for hir, steryng the spiritys of tweyn good clerkys the which longe and
many yerys had knowyn hir conversacyon and al hir perfeccyon, made hem mythy and
bolde to spekyn for hys party in excusyng the seyd creatur, bothyn in the pulpit and
besyden, wher thei herd anythyng mevyd ayen hir, strengthyng her skylls be auctoriteys
of holy scriptur sufficiently, of whech clerkys on was a White Frer, a doctowr of divinite.
The other clerk was a bacheler of lawe canon, a wel labowrd man in scriptur.

And than sum envyows personys compleynyd to the Provincyal of the White Frerys
that the sayd doctowr was to conversawnt wyth the sayd creatur, for-as-mech as he
supportyd hir in hir wepyng and in hir crying, and also enformyd hir in gwestyons of
scriptur, whan sche wolde any askyn hym. Than was he monischyd, be vertu of obediens,
that he schulde no mor spekyn wyth hir, ne enformyn hir in no textys of scriptur, and that
was to hym ful peynful, for, as he seyd to sum personys, he had levar a lost an hundryd
pownd, yyf he had an had it, than hir communicacyon, it was so gostly and fruteful.

Whan hir confessowr perceyvyd how the worthy doctowr was chargyd be obediens
that he schulde not spekyn ne comownyn wyth hir, than he, for to excludyn al occasyon,
warnyd hir also, be vertu of obediens, that sche schulde no mor gon to the frerys, ne

spekyn wyth the sayd doctowr, ne askyn hym no qwestyons as sche had don beforn. And

% The Book of Margery Kempe, Book 1, Chapter 69.
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than thowt sche ful gret sweme and hevynes, for sche was put fro mech gostly comfort.
Sche had levar a lost any erdly good than hys comunycacyon, for it was to hir gret encres

of vertu.®°

If the Book’s testimony is trustworthy, Alan of Lynn was Margery Kempe’s defender both in and out
of the pulpit, calling on the ‘auctoriteys of holy scriptur’ to justify her spiritual behaviour, and
instructing her in the Bible. It is likely that their sharing and discussion of ‘qwestyons of scriptur’ was
as much oral as textual.®! However, their ‘conversacyon’ and ‘comunycacyon ... so gostely and
fruteful’ was interrupted by Lynn’s prior provincial, Thomas Netter, and this intervention provides a
perfect snapshot of the dilemma facing Carmelites in England between 1375 and 1450: how to
appropriately promote the spiritual life of perfection and, in particular, the pondering of God’s Word
in Holy Writ, without transgressing the boundaries of what Church and Society deemed proper and
decent.

The pondering of Scripture had become precarious in England following the furore prompted by
the Oxford theologian John Wyclif (c.1328-84). As we shall consider more deeply in subsequent
chapters, Wyclif and his followers (usually dubbed ‘Lollards’) called for the Bible to be made
accessible to all, especially through access to it in the vernacular. Centuries later in our age of
European religious liberty, we might well be puzzled by the fallout generated by Wyclif’s teachings,
and why Margery Kempe and Alan of Lynn were separated from each other, but in late medieval
England few people were in a better position to understand the precariousness of Master Alan’s

situation than his religious superior, the Carmelite provincial Thomas Netter (¢.1372-1430).

0 The Book of Margery Kempe, Book 1, Chapter 69 [313-15 in Windeatt’s edition].

6l As Barry Windeatt points out, Kempe’s ‘account of visiting Julian of Norwich underlines how much of the giving and
taking of spiritual counsel was through dialogue rather than by means of reading and writing’: Barry Windeatt,
‘Constructing Audiences for Contemplative Texts: The Example of a Mystical Anthology’, in Stephen Kelly, John J.
Thompson (eds.), Imagining The Book, Medieval Texts and Cultures of Northern Europe 7 (Turnhout: Brepols, 2005),
159-71 [159]. See also: Barbara Zimbalist, ‘Christ, Creature, and Reader: Verbal Devotion in The Book of Margery
Kempe’, Journal of Medieval Religious Cultures, 41:1 (2015), 1-23.
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Margery Kempe’s account of Thomas Netter’s prohibition on Alan of Lynn’s conversations with her,

as preserved in the one manuscript of her Book, London, British Library, Ms. Additional 61823, fo. 82.
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Thomas Netter has been dubbed by David Knowles ‘the last great medieval theologian’ and ‘the
most distinguished friar of any order between the age of Ockham and the Dissolution’.®* As we shall
see at various points in this thesis, Netter was a great promoter of theological speculation and religious
experimentation in certain circumstances (primarily but not exclusively the academic sphere), who
helped give shape to the English Church at a time of crisis. He did this pre-eminently through his
writing of the multi-volume Doctrinale antiquitatum fidei ecclesice Catholicee, a text that expounded
Catholic teaching in opposition to the reformers John Wyclif and Jan Huss, which effectively became
for centuries the Church’s ‘official anti-Wycliffite statement’.®® Recent scholarship has highlighted
the subtleties of Netter’s thought and the variety of his pastoral interests, beyond the classic
designation of him as the ‘Malleus haereticorum’ (‘hammer of heretics’).** However, it cannot be
gainsaid that through his writings, his participation in heresy trials, and his firm control of his
Carmelite brethren, Thomas Netter also delineated the boundaries of religious speculation and
formulated tests by which heresy could be detected and rooted out. Netter’s national and indeed
international reputation for policing theological matters was attested to at the end of the 15™ Century

in a poem about him written by the French Carmelite Laurent Bureau:

2 David Knowles, The Religious Orders in England, vol 2, 146. Only quite recently has Netter attracted the greater
attention he deserves from medievalists. On Netter see: Anne Hudson, ‘Netter [Walden], Thomas (c.1370-1430)’, ODNB,;
Johan Bergstrom-Allen and Richard Copsey (eds.), Thomas Netter of Walden: Carmelite, Diplomat and Theologian
(c.1372-1430), Carmel in Britain 4 (Faversham: Saint Albert’s Press, 2009); Kevin J. Alban, The Teaching and Impact of
the ‘Doctrinale’ of Thomas Netter of Walden (c.1374-1430) (Turnhout: Brepols, 2010); Kantik Ghosh, ‘Thomas Netter
and John Wyclif: hermeneutic confreres?’, in The Wycliffite Heresy: Authority and the Interpretation of Texts (Cambridge:
Cambridge University Press, 2002), 174-208; Margaret E. Poskitt, ‘Thomas Netter of Walden’, in Patrick Fitzgerald-
Lombard (ed.), Carmel in Britain 1: People and Places (Rome: Institutum Carmelitanum, 1992), 166-70; Lancelot C.
Sheppard, The English Carmelites (London: Burns Oates, 1943), 45-46; W. W. Shirley (ed.), Fasciculi Zizaniorum
Magistri Johannis Wyclif cum Tritico, Ascribed to Thomas Netter of Walden, Provincial of the Carmelite Order in
England, and Confessor to King Henry the Fifth, Rolls Series [Chronicles and Memorials of Great Britain and Ireland]
(London: Longman, Brown, Green, Longmans, and Roberts, 1858), Ixx-Ixxii; John Fleming, ‘The Friars and Medieval
English Literature’, in David Wallace (ed.), The Cambridge History of Medieval English Literature (Cambridge:
Cambridge University Press, 1999), 349-75 [352]; Wyclif and His Followers: An Exhibition to mark the 600" anniversary
of the death of John Wyclif, December 1984 to April 1985, Bodleian Library Oxford (Oxford: Bodleian Library, 1984),
13 no. 13, 56 no. 89; New Catholic Encyclopedia, 17 vols (Washington D. C.: The Catholic University of America, 1967,
reprinted with supplements, 1981), vol 10, 363; Margaret Embree Turner, Some aspects of the English Carmelites in the
first half of the Fifteenth Century, Masters Thesis (Manchester: University of Manchester, 1933), especially Chapter 4;
A. B. Emden, 4 Biographical Register of the University of Oxford to A.D. 1500 (Oxford: Oxford University Press, 1957),
1343-4; Sharpe, Handlist of the Latin Writers, Entry 1799, 671-72; Anne Hudson, The Premature Reformation: Wycliffite
Texts and Lollard History (Oxford: Clarendon, 1988), passim; J. Patrick Hornbeck II, with Mishtooni Bose, Fiona
Somerset, A Companion to Lollardy, Brill’s Companions to the Christian Tradition, 67 (Leiden: Brill, 2016), passim.

%3 Jean-Philippe Genet, ‘Ecclesiastics and Political Theory in Late Medieval England: The End of a Monopoly’, in Barrie
Dobson (ed.), The Church, Politics and Patronage in the Fifteenth Century (Gloucester: Alan Sutton, 1984), 23-43 [31].
On the structure, content, and compilation of the seemingly unfinished Doctrinale, see: Anne Hudson, ‘Netter [Walden],
Thomas (c.1370-1430)’, ODNB.

% According to the epitaph on Netter’s tomb in Rouen, the Carmelite ‘was not only a defender of the Catholic faith, but
bequeathed innumerable works to posterity for the defeating of heresies. For this reason, everyone called him the hammer
of heretics’. The text can be found in Latin and in translation in Bergstrom-Allen and Copsey, (eds.), Thomas Netter of
Walden, 21, 108. On Netter’s place within the broader intellectual culture of his day, see the analytical survey by Mishtooni
Bose, ‘Intellectual Life in Fifteenth-Century England’, New Medieval Literatures, 12 (2010), 333-70.
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Hic prior Anglus erat per quem provincia gesta est
Atque fides per quem candida nostra manet.

Hic truncos heresum invasit rapidissimus ignis,
Consilium testis Basiliense fuit.

Exurgat Deus sevos qui dissip[a]t hostes,

Sumpto principio perfida monstra necat.
Scripseras at Thoma quam clara volumina, sedis

Dicat apostolice que probat illa gradus.

This prior was English by whom his province was directed,
And through whom our faith remains shining.

Like the fastest fire, he attacked the bodies of heresies/heretics
As the Council of Basle bears witness.

May God rise up, who puts such cruel enemies to flight,

Chapter One

[?] With clear reasoning / Through a good beginning, he destroys these evil monsters,

And Thomas, you wrote such wonderful volumes,

The Holy See gave them its full approval %

This miniature initial
from Cambridge, Corpus
Christi College, Parker
Library, Ms. 90, fo. 8v
depicts Thomas Netter
presenting a copy of his
Doctrinale to  Pope
Martin V. Such images
suggest a Carmelite
awareness of the power
of literature to uphold as
well as to challenge

religious orthodoxy.

% Laurent Bureau (Laurentius Burellus), Catalogus de illustribus Carmeli patribus, in Christine Jackson-Holzberg, Zwei
Literaturgeschichten des Karmelitenordens: Untersuchungen und kritische Edition, Erlanger Studien Band 29 (Erlangen:
Verlag Palm und Enke, 1981), 170-205 [197]; translated by Richard Copsey, Biographical Register, with alterations and

alternatives suggested by Roger Ellis and Valerie Edden.
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Of particular concern to Thomas Netter — as recorded by Margery Kempe — was the discussion of the
Bible in the vernacular, which he passionately believed had undermined the Church since its
encouragement by John Wyclif and his followers, because — as he states in the Doctrinale — ‘Garrulous
old women, doting old men and wordy sophists rend the Scriptures in pieces and teach them before
they have learned them’.® His fear seems to have been not access to the Scriptures per se, but that
the contemporary laity in general did not have the sufficient level of learning necessary to properly
scrutinise, discuss, and teach the Bible. The question of lay teaching and preaching was of
considerable concern to Netter, declaring in the Doctrinale that even monks and religious who have
not been ordained may not ‘take up the honour of a preacher’. In the same section, he states that
women may read and teach basic Scriptural texts to their families, but they must in no way do so in
church. Those who do so, he concludes, are mistaken or deluded by dark powers.%’

Thomas Netter’s prolific correspondence likewise reveals his concerns about inappropriate access
to and sharing of the Scriptures by an uneducated laity.®® One of his correspondents was Thomas
Rudborne (or Rodeburne), Archdeacon of Sudbury until 1417 when he succeeded the Carmelite
Stephen Patrington as Bishop of St. Davids.®’ In 1411 Rudborne had been appointed by the University
of Oxford to examine Wycliffite doctrines, which Kevin Alban suggests is perhaps the context in

which the Carmelite provincial and archdeacon came into contact. In a letter to Rudborne, written

% Netter, Doctrinale, as translated by Alastair Minnis, Translations of Authority in Medieval English Literature: Valuing
the Vernacular (Cambridge: Cambridge University Press, 2009), 113. On Netter’s attitude to women reading the Bible,
see: Margaret Aston, Lollards and Reformers: Images and Literacy in Late Medieval Religion (London: Hambledon Press,
1984), 65. On Netter’s awareness of the different pastoral remits of clergy and religious, see: Mishtooni Bose, ‘Writing,
Heresy, and the Anticlerical Muse’, in Elaine Treharne, Greg Walker (eds.), The Oxford Handbook of Medieval Literature
in English (Oxford: Oxford University Press, 2010), 276-96 [285-86].

7 Netter, Doctrinale, Blanciotti edition column 641, quoted by Manion, Writers in Religious Orders and their Lay Patrons
in Late Medieval England, 45-46. On Netter’s intervention in what the author dubs ‘Margery’s Kempe’s Urban Ministry’,
see: Kathryn Kerby-Fulton, Books under Suspicion: Censorship and Tolerance of Revelatory Writing in Late Medieval
England (Notre Dame, Indiana: University of Notre Dame Press, 2006), 256 ff. On some of the contemporary issues of
sex and gender in the debate over teaching authority, see: Judith M. Bennett, Ruth Mazo Karras (eds.), The Oxford
Handbook of Women and Gender in Medieval Europe (Oxford: Oxford University Press, 2013); Shannon McSheffrey,
Gender and Heresy: Women and Men in Lollard Communities, 1420-1530, The Middle Ages Series (Philadelphia:
University of Philadelphia Press, 1995); David Lavinsky, ‘“Knowynge Cristes Speche”: Gender and Interpretive
Authority in the Wycliffite Sermon Cycle’, Journal of Medieval Religious Cultures, 38:1 (2012), 60-83; Kim M. Phillips,
‘Gender and sexuality’, in R. N. Swanson (ed.), The Routledge History of Medieval Christianity 1050-1500 (Abingdon:
Routledge, 2015), 309-21; Henrietta Leyser, Medieval Women: A Social History of Women in England 450-1500 (London:
Weidenfeld and Nicolson, 1995, reprinted London: Phoenix Press, 2002).

% Thomas Netter’s correspondence is extremely helpful in gleaning details of medieval Carmelite life and work. John
Bale quoted extracts from a collection of 164 epistolae in his notebook [Oxford, Bodleian Library, Ms. Bodley 73, fo.
94v-103v; Richard Sharpe, 4 Handlist of the Latin Writers of Great Britain and Ireland before 1540, Publications of the
Journal of Medieval Latin, 1 (Turnhout: Brepols, 1997), 671]. Some of the letters have been translated: Kevin Alban, ‘The
Letters of Thomas Netter of Walden’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 2: Theology and Writing
(Rome: Institutum Carmelitanum, 1992), 343-80.

% R. J. Schoeck, ‘Rodeburne, Thomas (d. 1442)’, ODNB.
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presumably after Rudborne’s Oxford appointment in 1411 and before his episcopal ordination in

1417, Netter stated:

Dear Master, you know how fervently I wish to expurgate the Wycliffite depravities
which like a scorching fire devastate almost all the fruits of the Christian world; I know
too of your holy zeal and constant fervour for the sacred flock of the fold. I am sending
you a little book entitled De Divinatione which I wrote on the request of the lords, and

which accounts for the prominence of Scripture.’®

Netter’s De Divinatione is now lost, but from its citation elsewhere as De Divinatione ad Principes it
would seem that it was a Latin vade mecum (‘go with me’ handbook) written for an aristocratic (and
therefore presumably educated) lay audience interested in divination / discernment. The inference of
his letter is that Netter equated ‘the Wycliffite depravities’ with ‘the prominence of Scripture’, that is,
that Wycliffite ideas had been fomented by widespread (and in Netter’s view inappropriate) access to
the Bible. As will become evident, this was an idea shared by many contemporary prelates and
scholars, both critics and supporters of John Wyclif. However patronising or possessive the Carmelite
Provincial’s attitude may appear to his critics, as Kevin Alban observes, this letter demonstrates
“Netter’s genuine concern for orthodoxy amongst the laity’.”!

Whilst Thomas Netter may have had misgivings about Margery Kempe personally, his specific
prohibition against Alan of Lynn’s discussion of Scripture with her articulates a more general fear on
Netter’s part that his friars were promoting Bible reading amongst the laity in a language they could
understand but which they did not have the learning to properly interpret. As will become clearer in
the course of this thesis, access to Holy Writ amongst uneducated laypersons was a major concern for
the authorities of the medieval Church, keen to suppress the rise of the Lollard heresy, a trait of which
was doctrinal authority claiming a basis in Scripture alone (sola scriptura).”” Certainly Margery
Kempe herself hungered for access to the Scriptures more deeply than any other spiritual nourishment,

declaring in prayer:

70 Letter V in Alban, ‘The Letters of Thomas Netter’, 346. On the lost works of Thomas Netter, see: Anne Hudson, ‘Netter
[Walden], Thomas (c.1370-1430)’, ODNB.

"I Kevin J. Alban, The Teaching and Impact of the ‘Doctrinale’ of Thomas Netter of Walden (c.1374-1430) (Turnhout:
Brepols, 2010), 51.

72 On this notion and Carmelite opposition to it, see: ‘Scriptura Sola’ in Wyclif and His Followers: An Exhibition to mark
the 600" anniversary of the death of John Wyclif, December 1984 to April 1985, Bodleian Library Oxford (Oxford:
Bodleian Library, 1984), 18-21.
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‘Alas, Lord, as many clerkys as thu hast in this world, that thu ne woldyst sendyn me on
of hem that myth fulfillyn my sowle wyth thi word and with redyng of holy scriptur, for
alle the clerkys that prechyn may not fulfillyn, for me thynkyth that my sowle is evyr

alych hungry ... thi word is mor worthy to me than alle the good in this werld.””?

Alan of Lynn had been an answer to Margery Kempe’s prayer, until Thomas Netter’s intervention.

Prohibited access to the Bible

As we shall consider at greater length in due course, the English Church — under the leadership of
Thomas Arundel as Archbishop of Canterbury in 1397 and between 1399 and 1414 — sought to stop
the spread of John Wyclif’s heretical ideas by prohibiting or controlling access to the Bible in English.
In the now infamous Constitutions drawn up by theologians at Oxford in 1407 and promulgated by
Thomas Arundel in 1409, the translation of the Bible from St. Jerome’s Latin Vulgate into English
and the possession of the text (either in complete form or in short passages) were forbidden, and to be
considered evidence of heresy if not accompanied by the licence of the local ordinary (such as a
bishop or prior provincial); ‘so from then onwards it was difficult, if not impossible, for male spiritual
advisers to recommend unequivocally the reading of scripture, without risking charges of
unorthodoxy and imperilling their spiritual daughters’.”* Since few lay men and even fewer lay
women in fifteenth-century England were able to read the Sacred Scriptures in Latin unaided, Margery
Kempe was reliant upon clergy such as Alan of Lynn to ‘enformyn hir in ... textys of scriptur’, and
their Bible discussions must have taken place in English since she states herself that she did not
understand Latin (Book 1, Chapter 47).”> Without the permission of Thomas Netter as his ordinary,
Alan of Lynn’s engagement in vernacular discussion of the Bible with Margery Kempe could have
laid them both open to the charge of heresy, even a decade or two after Arundel’s Constitutions.

Such a charge had become a matter of life and death after 1401 when the passing of the anti-

Lollard parliamentary act De haeretico comburendo (Of the Burning of Heretics) legislated for the

73 The Book of Margery Kempe, Book 1, Chapter 58 (Windeatt edition 278).

74 Alexandra Barratt, ‘‘Take a Book and Read’: Advice for Religious Women’, in Cate Gunn, Catherine Innes-Parker
(eds.), Texts and Traditions of Medieval Pastoral Care (Woodbridge: York Medieval Press, 2009), 193-208 [196]. On the
impact of Arundel’s Constitutions upon lay piety in particular see: Nicole R. Rice, Lay Piety and Religious Discipline in
Middle English Literature (Cambridge: Cambridge University Press, 2008), 69.

75> On Latin literacy amongst medieval women, see: Barratt, op. cit., 196. On Kempe’s reading of the Bible see the chapter
‘Two Norfolk Ladies: Julian of Norwich and Margery Kempe’ in Henry Wansborough, The Use and Abuse of the Bible:
a Brief History of Biblical Interpretation (London: T&T Clark/Continuum, 2010).
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execution of relapsed heretics.”® The act is evidence that by the fifteenth century heresy had effectively
become a thought-crime requiring the surveillance and censorship of, first, the established Church,
then officers of Church and State at national and local levels. The act was certainly enforced in the
first quarter of the fifteenth century when East Anglia and the East Midlands (especially Norwich and
Leicester) saw a number of Lollard heresy trials.”” Of particular local impact upon Kempe must have
been the burning as a Lollard of William Sawtre(y), Rector of St. Margaret’s Church in Lynn, in
March 1401.

76 The act is considered in more depth in Chapters Two and Four. For a general overview of heresy, its early manifestations
within Christianity, and its suppression in the late Middle Ages, see: Gordon Leff, Heresy in the Later Middle Ages: The
Relation of Heterodoxy to Dissent c.1250-c.1450 (Manchester: Manchester University Press, 1967, reprinted 1999);
Malcolm Lambert, Medieval Heresy: Popular Movements from the Gregorian Reform to the Reformation (Oxford:
Blackwell, 1977, Third Edition 2002); Herbert Grundmann, Religious Movements in the Middle Ages: The Historical
Links Between Heresy, the Mendicant Orders, and the Women’s Religious Movement in the Twelfth and Thirteenth
Century, with the Historical Foundations of German Mysticism, trans. Steven Rowan (Notre Dame: University of Notre
Dame Press, 1995); Edward Peters (ed.), Heresy and Authority in Medieval Europe: Documents in Translation, The
Middle Ages Series (Philadelphia: University of Pennsylvania Press, 1980); Peter Biller, ‘Christians and heretics’, in Miri
Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4: Christianity in Western Europe, c.1100-
¢.1500 (Cambridge: Cambridge University Press, 2009), 170-86; Peter Biller, ‘Heresy and Dissent’, in R. N. Swanson
(ed.), The Routledge History of Medieval Christianity 1050-1500 (Abingdon: Routledge, 2015), 251-64; Andrew P.
Roach, James R. Simpson (eds.), Heresy and the Making of European Culture: Medieval and Modern Perspectives
(Farnham: Ashgate, 2013); John H. Arnold, ‘Repression and power’, in Miri Rubin, Walter Simons (eds.), The Cambridge
History of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge: Cambridge University
Press, 2009), 355-71; David J. Collins, ‘The Christian Church, 1370-1550’, in Hamish Scott (ed.), The Oxford Handbook
of Early Modern European History, 1350-1750: Volume 1 — Peoples and Place (Oxford: Oxford University Press, 2015);
Michael Frassetto (ed.), Heresy and the Persecuting Society in the Middle Ages: Essays on the Work of R. I. Moore,
Studies in the History of Christian Traditions, 129 (Leiden: Brill, 2006); Carol Lansing, ‘Popular Belief and Heresy’, in
Carol Lansing, Edward D. English (eds.), 4 Companion to the Medieval World (Chichester: Wiley-Blackwell, 2012), 276-
92; Carter Lindberg (ed.), The European Reformations Sourcebook (Chichester: Wiley-Blackwell, Second Edition 2014);
Nadia Margolis, ‘Heresy’, in Elizabeth Emery, Richard Utz (eds.), Medievalism: Key Critical Terms, Medievalism Series
(Cambridge: D. S. Brewer, 2014); the chapters ‘Heresy and Its Repression’ and ““Morning Stars” or Heretics? Wyclif,
Jus, and Followers’, in Kevin Madigan, Medieval Christianity: A New History (New Haven: Yale University Press, 2015);
Joseph F. Kelly, ‘Heresy in Early and Medieval Christianity’, in Robert Benedetto, et al (eds.), The New SCM Dictionary
of Church History, Volume 1 From the Early Church to 1700 (London: SCM Press, 2008), 301-02.

77 On the trials, particularly those ordered by Bishop William Alnwick (whose interaction with Carmelites will later be
discussed in relation to Richard Misyn), see: Norman P. Tanner (ed.), Heresy Trials in the Diocese of Norwich, 1428-31,
Camden Fourth Series 20 (London: The Royal Historical Society, 1977); Anne Hudson, Selections from English Wycliffite
Writings, Medieval Academy Reprints for Teaching 38 (Toronto: University of Toronto Press, 1978), Text 5 and
accompanying notes; Margaret Aston, Lollards and Reformers.: Images and Literacy in Late Medieval Religion (London:
Hambledon Press, 1984), 71-99; ‘Heresy Trials’ in J. Patrick Hornbeck II, Stephen E. Lahey, Fiona Somerset (eds. and
trans.), Wycliffite Spirituality, Classics of Western Spirituality (Mahwah, New Jersey: Paulist Press, 2013), 319-66; ‘Their
Trials’ in J. Patrick Hornbeck II, with Mishtooni Bose, Fiona Somerset, 4 Companion to Lollardy, Brill’s Companions to
the Christian Tradition, 67 (Leiden: Brill, 2016), 159-87. Bishop Alnwick was in possession of a copy of Netter’s
Doctrinale, showing a probable link between Carmelite theology and diocesan prosecution of heresy: Margaret Harvey,
‘The Diffusion of the Doctrinale of Thomas Netter in the Fifteenth and Sixteenth Centuries’, in Lesley Smith, Benedicta
Ward (eds.), Intellectual Life in the Middle Ages: Essays presented to Margaret Gibson (London and Rio Grande:
Hambledon Press, 1992), 281-294 [291].
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The Carmelites’ involvement in heresy trials is depicted in their attendance at Mass (detail) during

‘The burning at the stake of the heretic Nicolaus’ (1425) by Stefano di Giovanni Sassetta (1392-1450).

Tempera and gold leaf on wood panel, 24.6 x 38.7cm. National Gallery of Victoria, Melbourne, Australia.

Though generally seen as part of the established Church, even members of religious orders could
find themselves on the wrong side of the 1401 legislation. Various texts and paintings (such as that
above) from the early fifteenth century depict Carmelites siding very much with the conservative
forces of religious orthodoxy against heretics (the debateable usefulness of this dualist terminology
acknowledged). Whitefriars generally, including Alan of Lynn, were renowned as opponents of

t.”® However, the

Wyclif and the Lollards in England, and of other heresies on the Continen
Carmelites’ pastoral urge to share the Word of God with ordinary people could lead to accusations of
impropriety, such as those laid against Alan of Lynn in his dealings with Margery Kempe.

It is pertinent to mention here, by way of illustration, the legacy of three early Carmelites who
imbued the Order with a reputation for upholding religious orthodoxy. The first is Saint Angelus of
Sicily (1185-1220), who according to early hagiographies was called by God to leave the hermitage
on Mount Carmel to preach in Italy against the heretical movements of Albigensians, Bulgara, and
Patarini. In Sicily Angelus sought to convert a Cathar knight called Berengarius, who along with

‘impious infidels’ had the preacher killed by blows to the head. Angelus’ tomb in Licata became a

site of pilgrimage, and his cult grew, with papal approval, following the circulation of a vita and a

78 Carmelite opposition to the Lollards will be a major theme in this thesis. On the topic see also: J. P. W. M. van Zutphen
(ed.), 4 Litil Tretys on the Seven Deadly Sins (Rome: Institutum Carmelitanum, 1956), xxx; Walter Hilton, Walter Hilton
— The Scale of Perfection (eds. and trans.) John P. H. Clark, Rosemary Dorward, Classics of Western Spirituality (New
Jersey: Paulist Press, 1991), 19; Smet, The Carmelites, 35; Anne Hudson, ‘John Purvey: A Reconsideration of the
Evidence for his Life and Writings’, in Lollards and their Books (London: The Hambledon Press, 1985), 85-110 [97];
Mishtooni Bose, ‘The Opponents of John Wyclif’, in Tan Christopher Levy (ed.), A Companion to John Wyclif: Late
Medieval Theologian (Leiden: Brill, 2006), 407-55.
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Carmelite catalogue of saints in the late fourteenth century. Devotion to Angelus spread among the
Carmelites to the extent that he was dubbed one of the ‘Fathers of the Order’, and the General Chapter
of 1498 prescribed that a daily commemoration of him be made in all convents. Angelus was regarded

by the Carmelites as a martyr who gave his life in defence of the truth against heresy.”

Saint Angelus (detail) is depicted in Fra Filippo Lippi’s painting (1429-1432) Madonna Trivulzio

(Our Lady of Humility with angels and Carmelite saints). Tempera on wood transported on canvas (62x167.5 cm).

Milan, Pinacoteca del Castello Sforzesco.

The second Carmelite whose work against heresy left a particular impression on the Whitefriars
was Gui Terreni (¢.1270-1342), a friar from Catalonia who became Prior General of the Order (1318-
21), General Inquisitor of Majorca, and eventually the first Whitefriar to be made a bishop (of Majorca
1321-32, then Elna 1332-42).%° He studied in Paris, becoming magister theologiae (Master of

7 On Angelus and his cult see: see: Ludovico Saggi (ed.), Santi del Carmelo: Biografie da vari dizionari (Rome:
Institutum Carmelitanum, 1972), translated in Louis Saggi et al, Saints of Carmel: A Compilation from Various
Dictionaries (trans.) Gabriel Pausback (Rome: Carmelite Institute, 1972).

8 Also known as Guido Terrena/Terrana and Guy de Perpignan (de Perpiniano). On Terreni see: Alexander Fidora (ed.),
Guido Terreni, O.Carm. (+1342): Studies and Texts, Textes et Etudes du Moyen Age, 78 (Barcelona — Madrid: Féderation
Internationale des Instituts d” Etudes Médiévales, 2015); Bartolomé Maria Xiberta, Guiu Terrena, Carmelita de Perpinya
(Barcelona: Institucié Patxot, 1932); Jorge J. E. Gracia, ‘The Convertibility of Unum and Ens According to Guido
Terrena’, Franciscan Studies 33 (1973), 143-70; Thomas Turley, ‘Guido Terreni, heresy, and the reconstruction of
tradition: 1317-1342°, in Nancy Van Deusen (ed.), Tradition and Ecstasy: The Agony of the Fourteenth Century,
Claremont Cultural Studies (Ottawa: The Institute of Mediaeval Music, 1997), 51-68; Takashi Shogimen, ‘William of
Ockham and Guido Terreni’, History of Political Thought, 19:4 (1998), 517-30; Francisco Bertelloni, ‘Guido Terrena’, in
Jorge J. E. Gracia, Timothy B. Noone (eds.), 4 Companion to Philosophy in the Middle Ages, Blackwell Companions to
Philosophy 24 (Oxford: Blackwell, 2003), 291-92; C. Schabel, ‘Early Carmelites between Giants: Questions on Future
Contingents by Gerard of Bologna and Guy Terrena’, Recherches de Théologie et Philosophie Médiévales 70 (2003), 139-
205; Takashi Shogimen, ‘William of Ockham and conceptions of heresy, c.1250-c.1350’, in Ian Hunter, John Christian
Laursen, Cary J. Nederman (eds.), Heresy in Transition: Transforming Ideas of Heresy in Medieval and Early Modern
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Theology) in 1312. He wrote treatises on theology, philosophy and canon law, and commentaries on
works of Aristotle, Gratian’s Decretum, and Peter Lombard’s Sentences (the basic theology textbook
of medieval Christendom). Teaching canon law and scholastic philosophy in Paris and Avignon,
Terreni promoted the notions of papal infallibility and the authority of the Church over the
interpretation of Scripture, by which the Carmelite effectively expanded notions of what constitutes
heresy.®! Discerning and opposing heresy was a major preoccupation for this Carmelite scholar, who
published against Islam Errores Sarracenorum (The Errors of the Saracens), and a Summa de
Heeresibus et earum confutationibus (Summary of Heresies and their Confutations, c.1338-42).%? This
Summa was a catalogue of all known heresies and ripostes to them, published in the year of Terreni’s
death, 1342, and continued by others. This catalogue, much overlooked by historians until recently,
listed the errors that Terreni perceived in the beliefs of antiquity (Jews, Greeks, Manicheans, Muslims,
Georgians, Armenians, and so on), and more contemporary persons and movements (Waldensians,
Cathars, Joachim of Fiore, the Beguines, and Peter John Olivi). Living at the court of Pope John XXII,
Terreni became embroiled in supporting the life and ministry of the papacy. An inquisitor at the
Avignon papal court, Terreni served on commissions as theological advisor during periods of enquiry
into the works of Meister Eckhart and others. Terreni made pronouncements in the conflict between
the Franciscan Spirituals and Pope John XXII,*® gave judgments on magical practices, was the first
to condemn as heretical the writings of Joachim of Fiore, and was asked to judge the apocalyptic

writings of Peter John Olivi.** As teacher of the eminent Whitefriars John Baconthorpe from England

Europe (Aldershot: Ashgate, 2005), 59-70; Guiu Terreni, Confutatio errorum quorundam magistorum (eds.) Alexander
Fidora, Almudena Blasco, Celia Lopez Alcalde (Barcelona: Obrador edéndum, 2014); Irene Bueno, ‘Guido Terreni at
Avignon and the “Heresies” of the Armenians’, Medieval Encounters 21:2-3, 169-89.

81 See Gregg Allison, Historical Theology: An Introduction to Christian Doctrine (Grand Rapids: Zondervan, 2011), 86.

82 Some eight manuscripts survive, listed by John Tolan, ‘Summa de haeresibus’, in David Thomas (ed.), Christian-
Muslim Relations 600-1500, BrillOnline Reference Works, consulted online on 7% July 2016. Partial editions and
translations of the text (also spelt as Summa de Haresibus) include: J. Roch (ed.), Summa de haeresibus et earum
confutationibus (Paris, 1528); J. Steiner (ed.), Summa de haeresibus ab initio mundi usque ad a. 1300 et ultra (Cologne,
1631); Cosmas de Villiers, Bibliotheca Carmelitana, 2 vols (Orléans, 1752, reprinted (ed.) Gabriel Wessels, Rome: 1927),
vol 1, columns 581-88. Terreni also wrote De perfectione Christiana.

8 On the background see: ‘The Spiritual Franciscans and Voluntary Poverty’ in Edward Peters (ed.), Heresy and Authority
in Medieval Europe: Documents in Translation, The Middle Ages Series (Philadelphia: University of Pennsylvania Press,
1980), 235-50; ‘Tension and Insecurity: Gregory X to John XXII’, and ‘Spiritual Franciscans and Heretical Joachimites’,
in Malcolm Lambert, Medieval Heresy: Popular Movements from the Gregorian Reform to the Reformation (Oxford:
Blackwell, Third Edition 2002), 190-93, 208-35.

8 Terreni served on a commission of theologians to examine Peter Olivi’s Postilla super Apocalipsim. Also on the
commission was an English Carmelite, Simon Wichingham, who received his doctorate in Paris, and was there for
commission meetings in 1318 and 1320, and the Italian Carmelite Gerard of Bologna. On Wichingham and Gerard of
Bologna see: Richard Copsey, Biographical Register. On the condemnation of certain Franciscans’ views on poverty and
prophecy see: ‘The Disputes within the Franciscan order’ in Gordon Leff, Heresy in the Later Middle Ages: The Relation
of Heterodoxy to Dissent c.1250-c.1450 (Manchester: Manchester University Press, 1967, reprinted 1999), 51-166.
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and Sibert de Beka (of Beek) from Germany,*® as well as contemporary of the Franciscan William of
Ockham, Terreni and his scholastic discourses on heresy were to have an influence on mendicant
thought in England.®® Indeed, it has been argued that Terreni’s teachings against heresy may have had

an influence on the writers of vernacular theology in England.?’

Gui Terreni, dressed in Carmelite habit and bishop’s mitre, presents his Summa de haeresibus to its dedicatee, Cardinal
Pierre Roger (future Pope Clement VI). The codex was produced and illuminated in a prominent atelier in Avignon,
most likely during the pontificate of Clement VI (1342-52).

Wolfenbiittel, Herzog August Bibliothek, MS Cod. guelf. 5.1 Gud. Lat., fo. 1, with detail

A third Carmelite who exemplifies the Order’s championing of orthodoxy, and one whose time

and location was nearer to Thomas Netter, was the Irish Whitefriar Ralph O’Ceallaigh (or Kelly, d.

85 Sibert de Beka (1260-1333) — best remembered for his work on Carmelite liturgy, as discussed below — was another
member of the Order involved in refuting heresy. See: Thomas Turley, ‘Sibert of Beek’s Response to Marsilius of Padua’,
Carmelus, 52 (2005), 81-104.

8 On the important role of Carmelites, including Alan of Lynn and Thomas Netter, on the suppression of Joachimism,
see: “Through the Hiding of Books”: The Codicological Evidence for Joachite Franciscanism and Censorship in England
before and after Wyclif® in Kathryn Kerby-Fulton, Books under Suspicion.

87 John Henry Blunt argued that the author of The Myroure of Oure Ladye had a good knowledge of ecclesiastical history
and the heresies put down by the formulations of the Nicene Creed; “this may have been obtained from such early
heresiologists as Epiphanius, Philaster, and Augustine; but an important work, “Summa de Haresibus omnibus et earum
confutationibus,” had been written by Guido de Perpiniano about the beginning of the 14" century, and it was probably
much studied at the time when the Mirror was written.” John Henry Blunt (ed.), The Myroure of oure Ladye, Early English
Text Society Extra Series 19 (London: N. Triibner and Co., 1873, reprinted 1998), 358.

8 On this manuscript see: Irene Bueno, ‘Guido Terreni at Avignon and the “Heresies” of the Armenians’, Medieval
Encounters 21:2-3, 169-89.
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1361). After studying in France, O’Ceallaigh was elected Procurator General (senior canon lawyer)
of the Order at the General Chapter held at Albi in 1327. However, the General Chapter held at Nimes
in 1333 dismissed him from office at the behest of Pope John XXII, perhaps because O’Ceallaigh
judged the pontiff to be a heretic.®® After John XXII’s death, O’Ceallaigh was reappointed Procurator
General twice more, until he was consecrated Bishop of Leighlin in 1344. O’Ceallaigh acted as
suffragan bishop in York, and performed ordinations in Winchester and Southwark, returning to
Ireland after being appointed Archbishop of Cashel in 1345. In 1347 Pope Clement VI ordered
Archbishop O’Ceallaigh and the Archbishop-elect of Armagh, Richard Fitzralph, to enquire into the
charge that the Archbishop of Dublin, Alexander de Bicknor, was sheltering heretics. Heresy was also
of concern to O’Ceallaigh when in 1353 his men physically attacked the Bishop of Waterford and
Lismore, Roger Craddock, for burning without the archbishop’s permission two men convicted of
blasphemy against the Virgin Mary.”® Opposing heresy and improper enquiry into it, scrutinising not
only his brother bishops in Ireland but even the Bishop of Rome, O’Ceallaigh gained a reputation as
a champion of orthodoxy, described over a century later by John Bale as ‘a man with a clear intellect,
pleasing speech, kindly in his gestures, exceedingly learned and fearless in whatever he did.”*!
Thomas Netter seems to have been in no doubt that the Carmelites’ reputation for upholding
orthodoxy within the Church, painstakingly earned by men such as Angelus of Sicily, Gui Terreni,
and Ralph O’Ceallaigh, would easily be besmirched if his Order’s doctors of theology consorted with
the likes of Margery Kempe, whose ‘claim that the Bible gave her leave to speak of God was met
with doubt, downright hostility, and frequent accusations of heresy’.” It is highly probable that Netter
knew the fate of other women who claimed the right to speak freely of God. In 1310 the French mystic
Marguerite de Poréte had been burned at the stake after refusing to recant the ‘Heresy of the Free

Spirit’ ideas expressed in her book Le Miroir des Ames Simples (The Mirror of Simple Souls), written

8 John XXII’s opinion on the beatific vision (namely that departed souls would see God only after the final resurrection
of all the dead) was widely condemned because it seemed to undermine the Church’s teaching on the intercession of the
saints. See: M. Dykmans, ‘Jean XXII et les Carmes: la controverse de la vision’, Carmelus, 17 (1970), 151-92 [153, 166
on O’Ceallaigh].

0 D. F. Gleeson, ‘A Fourteenth-Century Clare Heresy Trial’, Irish Ecclesiastical Record, series 5, vol 89 (1958), 36-42.
1 Ms. Harley 3838, fo. 72; translated by Richard Copsey, Biographical Register.

%2 Minnis, Translations of Authority, 112. On the accusations of heresy made against Kempe, and the contemporary context
of Lollard trial and execution, see: John H. Arnold, ‘Margery’s Trials: Heresy, Lollardy and Dissent’, in John H. Arnold,
Katherine J. Lewis, A Companion to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004), 75-93; ‘Margery
Kempe’s “lollard” shame’, in Andrew Cole, Literature and Heresy in the Age of Chaucer, Cambridge Studies in Medieval
Literature (Cambridge: Cambridge University Press, 2008), 155-82. Manion comments in his doctoral thesis on how the
Carmelite Constitutions of 1336 seem concerned with protocols for maintaining the Order’s good reputation, only granting
access to the cloister to a woman if she was ‘an honest matron or some other woman of good fame who cannot be denied
without scandal’ [25]. This echoes the stipulations made by the corrody of the Lynn Carmelites discussed earlier.
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originally in the vernacular of Old French and later translated into Middle English and Latin.’* Among
the 21 theologians from the University of Paris who had been charged with examining Poréte’s
orthodoxy in 1309 had been the Carmelite Gerard of Bologna, whom the previous year had served on
a similar commission advising King Philip IV of France on the suppression of the Knights Templar.**

As we have already noted, Alan of Lynn was very intrigued by contemporary female spirituality,
but as a contemporary — the writer of the Speculum Devotorum (c.1415-25) — indicated, interest in
women’s mystical experience could be construed as evidence of dangerous theological speculation,
and therefore it was important to cite only ‘revelacyonys of approvyd wymmen’.”> A year after Netter
died, in 1431 Joan of Arc was burned at the stake, her divine intimations branded demonic.’® In this
climate of suspicion about the laity’s Bible reading and inappropriate female religious experience,
Netter’s restrictions on Alan of Lynn may have been motivated not by an unjust desire to
disenfranchise Kempe but a genuine pastoral concern to protect his brother as well as the wider
Order.”” Thomas Netter had attended the Church’s Council of Pisa in 1409 (which had unsuccessfully
attempted to end the Western Schism), and perhaps briefly attended the Council of Constance in 1414
(which ended the Schism and sentenced heretics), seeing the fate of those whose theological opinions
were condemned. Faced with the threats of heresy, the Carmelite Order was at pains to uphold the

status quo of orthodox Christian doctrine among the faithful of medieval England.

93 Margaret Porette, The Mirror of Simple Souls (trans.) Edmund Colledge, J. C. Marler, Judith Grant, Notre Dame Texts
in Medieval Culture 6 (Notre Dame: University of Notre Dame Press, 1999). On her condemnation see: ‘The Heresy of
the Free Spirit’ in Gordon Leff, Heresy in the Later Middle Ages: The Relation of Heterodoxy to Dissent c.1250-c.1450
(Manchester: Manchester University Press, 1967, reprinted 1999), 308-407; Henry Ansgar Kelly, ‘Inquisitorial Deviations
and Cover-Ups: The Prosecutions of Margaret Porete and Guiard of Cressonessart, 1308-1310°, Speculum, 89:4 (October
2014), 936-73.

% Paul F. Crawford, ‘The Involvement of the University of Paris in the Trials of Marguerite Porete and of the Templars,
1308-10°, in Jochen Burgtorf, Paul. F. Crawford, Helen J. Nicholson (eds.), The Debate on the Trial of the Templars
(1307-1314) (Abingdon: Routledge, 2010), 129-44 [130, 135].

% Quoted in Wogan-Browne, et al (eds.), The Idea of the Vernacular, 76, line 74. For an edition see: Paul J. Patterson
(ed.), A Mirror to Devout People (Speculum Devotorum), Early English Text Society Original Series 346 (Oxford: Oxford
University Press, 2016 for 2015). On its composition and audience see: Paul J. Patterson, ‘Female Readers and the Sources
of the Mirror to Devout People’, Journal of Medieval Religious Cultures, 42:2 (2016), 181-200.

% On parallels drawn between Joan of Arc and Margery Kempe in the 1930s, the period when Kempe’s Book was
rediscovered and Joan was canonised, see: ‘Anchoritic Damsel: Margery Kempe of Lynn, c.1373-c.1440°, in David
Wallace, Strong Women: Life, Text, and Territory 1347-1645 (Oxford: Oxford University Press, 2011), 61-132.

97 We need not think that treading a fine line between responding to lay demands for innovative theological texts and
maintaining an anxious control over access to vernacular texts is necessarily restrictive. Scholars such as Jocelyn Wogan-
Browne have recently argued that such tension led to a ‘productive mixture of anxiety and control with which clerisy
responded to the demands of vernacular readers’ — Jocelyn Wogan-Browne, ‘Time to Read: Pastoral Care, Vernacular
Access and the Case of Angier of St Frideswide’, in Cate Gunn, Catherine Innes-Parker (eds.), Texts and Traditions of
Medieval Pastoral Care (Woodbridge: York Medieval Press, 2009), 62-77 [77].
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Kempe and Lynn reunited

However, upholding orthodoxy within the Church and Carmelite Order was not achieved only by
restriction and repression, bullying and burning. Engagement and education were also used to inform
the laity in counter-moves against heresy. Eventually Thomas Netter relaxed his restrictions upon
Alan of Lynn, showing that whilst he was strict he was not inflexible.”® Margery Kempe’s narrative
implies that her relationship with Master Alan was restored as a result of her prayerful intercession
for him during a period of sickness.”” A less mystical explanation is that perhaps Netter came to be
satisfied of Kempe’s orthodoxy; maybe he accepted that if Bible translation was the cause of heretical
dissent it might also be the cure; or perhaps he was simply motivated, as a Carmelite, to respond to a
laywoman’s authentic desire for ‘the excellent knowledge of Jesus Christ’ (Philippians 3:8) in the
Scriptures, since as St. Jerome famously warned ‘Ignorantia Scripturae ignorantia Christi est’

(‘ignorance of Scripture is ignorance of Christ).!%

Saint Jerome and an unnamed holy Carmelite.

Two panels from the now fragmented Pisa Polyptych Altarpiece created for the Carmelites by Masaccio in 1426.

Tempera on poplar wood, 38 x 13cm each. Berlin, Staatliche Museen.

%8 Interestingly in 1421 Netter wrote to the Prior General of the Carmelite Order defending himself against allegations
made by his coreligionists that he was too strict in pastoral matters. The text is translated in Bergstrom-Allen and Copsey,
Thomas Netter of Walden, 73-74.

% The Book of Margery Kempe, Book 1, Chapter 70.

100 St Jerome, Commentariorum in Isaiam libri xviii prol., in Patrologia latina, 24,17B.
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Carmelites and God’s Word

The genuine desire of Carmelites to promote ‘the excellent knowledge of Jesus Christ’
(Philippians 3:8) in the Scriptures, even at a time of ecclesiastical concerns about heresy, should not
be underestimated. Indeed, it was (and remains) at the core of the Carmelite vocation, distinctive even
in a Church obliged by its self-understanding to spread God’s Word.'"!

Many commentators on the Order’s Rule of Saint Albert (a text discussed in the next chapter)
agree that at its heart — the very propositum (basic thrust and purpose) of the Carmelite Order — is the
injunction for Carmelites to ‘meditate on the Law of the Lord day and night’ (‘die ac nocte, in lege
Domini meditantes’).'”®> As Christ is ‘the fulfilment of the Law’ (Romans 10:4), this passage of
Albert’s Rule is usually interpreted as meaning the pondering of Christ’s life as found in the Bible,
and the whole of Holy Scripture in general. Bible study and meditation, particularly in the form of
prayer known as Lectio Divina (‘Holy Reading’), has been a central component of Carmelite life since
the Order’s origins.!® According to a recent study of biblical citation by medieval Carmelite writers,
the Whitefriars were ‘men of God’s Word’ whose practice of lectio divina explains their considerable

familiarity with Holy Scripture.!®

101 On the Church’s dissemination of the Bible at this time see: Katherine Jansen, ‘The Word and its diffusion’ [114-32],
and Christopher Ocker, ‘The Bible in the fifteenth century’ [472-93], in Miri Rubin, Walter Simons (eds.), The Cambridge
History of Christianity Volume 4: Christianity in Western Europe, c¢.1100-c.1500 (Cambridge: Cambridge University
Press, 2009). For a general overview on the use of the Bible in the later Middle Ages see: Frans van Liere, An Introduction
to the Medieval Bible (Cambridge: Cambridge University Press, 2014); Frans van Liere, ‘The Latin Bible, ¢.900 to the
Council of Trent, 1546’ [93-109], and Richard Marsden, ‘The Bible in English’ [217-38], in Richard Marsden, E. Ann
Matter (eds.), The New Cambridge History of the Bible from 600 to 1450 (Cambridge: Cambridge University Press, 2012);
Eyal Poleg, Approaching the Bible in Medieval England, Manchester Medieval Studies (Manchester: Manchester
University Press, 2013).

102 Chapter 10, by the modern numbering system. For the text of the Rule see Appendix 2.

103 For an overview of lectio in both medieval and modern contexts see: Wogan-Browne, et al (eds.), The Idea of the
Vernacular, 212-13; E. Ann Matter, ‘Lectio Divina’, in Amy Hollywood, Patricia Z. Beckman (eds.), The Cambridge
Companion to Christian Mysticism (Cambridge: Cambridge University Press, 2012), 147-56; ‘Lectio Divina’ in Carl
McColman, The Big Book of Christian Mysticism: The Essential Guide to Contemplative Spirituality (Charlottesville:
Hampton Roads Publishing Company, 2010), 189-97; Gabriel O’Donnell, ‘Reading for Holiness: Lectio Divina’, in Robin
Maas, Gabriel O’Donnell (eds.), Spiritual Traditions for the Contemporary Church (Nashville: Abingdon Press, 1990),
45-54; Duncan Robertson, Lectio Divina: The Medieval Experience of Reading, Cistercian Studies, 238 (Collegeville,
Minnesota: Liturgical Press for Cistercian Publications, 2011); Thelma Hall, Too Deep for Words: Rediscovering Lectio
Divina (New York: Paulist Press, 1988); Mariano Magrassi, Praying the Bible: An Introduction to Lectio Divina
(Collegeville, Minnesota: The Liturgical Press, 1998); Mario Masini, Lectio Divina: An Ancient Prayer That Is Ever New
(Staten Island, New York: Alba House, 1998). On Lectio Divina in the Carmelite tradition see: Keith J. Egan, Craig E.
Morrison (eds.), Master of the Sacred Page: Essays and Articles in Honor of Roland E. Murphy (Washington, D.C.: The
Carmelite Institute, 1997); Joseph Chalmers, ‘The Goal of the Christian Life’, in Mary the Contemplative (Rome: Edizioni
Carmelitane, 2001), 19-34; Carlos Mesters, Defenseless Flower: A New Reading of the Bible (Maryknoll, New York:
Orbis Books, 1989); Roland E. Murphy, Experiencing Our Biblical Heritage (Peabody, Massachusetts: Hendrickson
Publishers, 2001); Wilfrid Stinissen, Nourished By The Word (Chawton, Hampshire: Redemptorist Publications, 1999);
Johan Bergstrom-Allen, ‘Lectio Divina and Carmel’s Attentiveness to the Bible’, in Climbing the Mountain: The
Carmelite Journey (Faversham: Saint Albert’s Press and Rome: Edizioni Carmelitane, 2010), 253-77.

104 Henricus Pidyarto, ‘The Use of the Bible by Medieval Carmelite Writers’, in Studia Philosophica et Theologica,
[Review of the STFT Widya Sanana College of Philosophy and Theology in Malang, Indonesia], 1:2 (March 2002), 142-
152. A summary of the author’s findings is given at the beginning of his follow-up article ‘How Biblical is the Ignea
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This familiarity with Scripture was also encouraged by the Order’s sense of identity and biblical
origins. As shall be considered in due course, the Carmelites had no founding figure such as saints
Benedict, Francis, or Dominic. Instead they took two biblical figures as spiritual patrons of the Order:
the Blessed Virgin Mary, and the Old Testament prophet Elijah. The first Carmelite hermits had
formed a community on Mount Carmel, a site hallowed by the memory of Elijah, and their successors
came to regard the prophet as their ‘leader and father’ (dux et pater). Elijah was revered as embodying
the very spirit of the Carmelite Order, a tradition handed down to Elisha and subsequent disciples, the
‘sons of the prophets’ described in Scripture. As recounted in the Bible’s Books of the Kings, Elijah
had resided on Carmel some 900 years before the birth of Jesus, and it was there that the Tishbite took
a prophetic stand against the worship of the false idol Baal introduced by Jezebel, wife of King Ahab.
On Mount Carmel, Elijah’s miraculous summoning of fire brought the people of Israel back to the
worship of the one true God, and prompted the slaughter of the false prophets (/ Kings 18).

Elijah was therefore an important figure of inspiration for Thomas Netter in the Carmelite Order’s
efforts to oppose ‘false worship’. Writing probably in the 1420s to the provincial of the Carmelites in

Germany, Thomas Heimersheim, Netter asked:

Where are the writers against heresies, where are the holy preachers? Are there none but
those who sit in the seat of Moses like the Pharisees and say much but do precious little,
and who preach to others but are found reprobate themselves? Alas Father, that none of
our people is found worthy to open the closed book; that no one or scarcely anyone goes
before Christ the judge in the strength and spirit of our father Elias [Elijah] in these
difficult days. The same Elias dwells in paradise and his spirit our religious profession
proclaims; in painful anxiety he looks out to see which of his sons, our brothers, he will

have as a companion in the conflict with the antichrist.!%

For Netter and his confreres, the Bible and its characters provided a clear template for the Order in its
efforts to promote and police the bounds of religious speculation.

Whilst the Bible was hardly the exclusive possession of the Carmelite Order, that community’s
tradition did place especially strong emphasis upon its study and preaching. Of the roughly 70 known
Bible scholars at the University of Paris in the fourteenth century, 25 of them (almost a third) were

Sagitta?’, in Giovanni Grosso, Wilmar Santin (eds.), Memoriam Fecit Mirabilium Dei: Scritti in onore di Emanuele
Boaga, O.Carm., Institutum Carmelitanum Textus et Studia Historica Carmelitana 31 (Rome: Edizioni Carmelitane,
2009), 467-80.

105 T etter IV, translated by Alban, ‘The Letters of Thomas Netter’, 345.
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Carmelites, as were 8 out 25 (again almost a third) in the fifteenth. At the University of Oxford, almost
half the medieval doctors of theology specifically known for their Bible studies were Carmelite (16
out of 34 in the fourteenth century, and 11 out of 17 in the fifteenth).!? Not only were medieval
mendicant libraries depositories for copies of the Bible, they often contained as preaching aids texts
that summarised and harmonised the Gospel accounts, as well as various prose and verse paraphrases
of the life of Christ.!°” As John Fleming rightly notes, ‘The life of Christ — not merely the textual
Gospels but a whole literary edifice of piously imagined biography in which the Gospel texts were
merely the most important, stress-bearing members — is at the centre of most mendicant cultural
activity.”!% Even with its emphasis upon the prophet Elijah and Virgin Mary as patrons of the Order,
Carmelite spirituality is radically Christocentric.!”” Despite his evident fears, Thomas Netter could
not forget that at the heart of his Order’s ministry was helping people, in the words of the Carmelite
Rule, ‘whatever their state of life or whatever kind of religious life they have chosen, to live in
allegiance to Jesus Christ’.!'% In this phrase the foundational ‘vision statement’ of Carmelite life
acknowledges the ‘call to perfection’ in Christ that all his followers receive, regardless of their
‘religious’, “clerical’ or ’lay’ status.'!!

Whatever the reason for Thomas Netter’s change of heart, Margery Kempe was eventually
reunited with Alan of Lynn when he was due to ‘dinyn in towne wyth a worschipful woman whech
had takyn the mentyl and the ryng’.!'> Lynn’s guidance of this vowess (a widow who vowed never to
remarry and exhibited this by the wearing of a particular cloak and ring) is again evidence of Carmelite

interest in the spirituality of consecrated lay women (as this thesis will later explore in the cases of

106 T am grateful to the late Fr. Emanuele Boaga for these figures on what he terms the ‘biblical faculties’ of these
universities, but am uncertain of his sources; whatever the precise numbers, it is clear that — in relation to the size of the
Order — Carmelites placed tremendous emphasis upon Biblical scholarship.

107 Mary Raschko points out that the London Carmelites, Exeter Dominicans, and Oxford Franciscans all had copies of
Unum ex Quattuor, a Gospel harmony composed in the mid-twelfth century by Clement of Llanthony. See: Mary Raschko,
‘Oon of Foure: Harmonizing Wycliffite and Pseudo-Bonaventuran Approaches to the Life of Christ’, in Ian Johnson,
Allan F. Westphall (eds.), The Pseudo-Bonaventuran Lives of Christ: Exploring the Middle English Tradition, Medieval
Church Studies 24 (Turnhout: Brepols, 2013), 341-73.

108 Fleming, ‘The Friars and Medieval English Literature’, 371.

109 This has been noted by many commentators, including: Patrick Thomas McMahon, ‘Passing on the Tradition’, in
Fernando Millan Romeral (ed.), In Labore Requies, Institutum Carmelitanum Textus et Studia Historica Carmelitana
Volumen 26 (Rome: Edizioni Carmelitane, 2007), 577-98; Donald Buggert, The Christocentrism of the Carmelite
Charism, Horizons Carmelite Spiritual Directory Project 2 (Melbourne: Carmelite Communications, 1999). On Mary and
Elijah as patronal figures of the Order, see: Christopher O’Donnell, ‘The Blessed Virgin Mary and Elijah in the Carmelite
Constitutions 1281-1995’, in Giovanni Grosso, Wilmar Santin (eds.), Memoriam Fecit Mirabilium Dei: Scritti in onore
di Emanuele Boaga, O.Carm., Institutum Carmelitanum Textus et Studia Historica Carmelitana 31 (Rome: Edizioni
Carmelitane, 2009), 439-65.

110 Rule Chapter 2. For the text see Appendix 2.

"1 This is perhaps a modern interpretation that Netter might not have acknowledged, but he did draw on the Rule as a
source of authority in his Doctrinale.

112 The Book of Margery Kempe, Book 1, Chapter 70.
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Margaret Heslyngton and Emma Stapleton).''® Significantly, when Lynn and Kempe were reunited,
it was in the context of his meeting a woman who participated in the broadened sense of consecrated
life beyond the cloister, and even more significantly the Bible featured prominently when the two
friends, Lynn and Kempe, shared a dinner ‘sawcyd and sawryd with talys of holy scriptur’.!'* This
reunion of friends presumably also took place ‘in towne’, showing that lay people could receive
religious instruction from friars in their own domestic settings, as well as by visiting priories.!!>

Margery Kempe’s relationship with Alan of Lynn and his brethren is a snapshot that shows in
microcosm the type of lay religious experience that interested some leading fifteenth-century
Whitefriars, the influence they had upon the piety of the mercantile class including the spiritual
direction of its pious women, and the complex situation in which Carmelite promoters of vernacular
theology found themselves in medieval England by the 1420s. The Kempe-Lynn dynamic shows that
at least some Carmelites were keen to instruct the laity in matters of faith, especially Scripture, but
that for doing so they risked censure and suspicion from others, including other Carmelites.

Through their preaching, teaching, and writing, medieval English Carmelites demonstrated their
awareness of the growing connection between spirituality, literacy, and language. It is interesting to
note that if Master Alan was eventually involved in recording Kempe’s story he did so in English
rather than in Latin, suggesting that he was less concerned with producing a Latinate account for
scholarly consumption than with communicating her experiences in a medium that would be widely
intelligible. As Kate Parker has observed: ‘It is pertinent, perhaps, that Friar Aleyn was a member of
an order committed to evangelising the unschooled of society. A book in English would be accessible

to other unlettered folk, and was probably behind her [Kempe’s] decision to use the vernacular. The

113 1t is possible that the ‘worschipful woman whech had takyn the mentyl and the ryng’ had made some form of spiritual
bond with the Carmelite Order; as will be considered in later parts of this thesis, mantellate (mantle-wearers) was an early
term used for women who joined the Carmelite movement, because the Order’s white cloak was one of its principal
symbols of membership (hence Whitefriars). Part of Netter’s objection to Lynn’s involvement with Kempe may have been
that she did not conform to such an accepted model of female religious life. Indeed, a monk at Canterbury told Kempe ‘I
wold thow wer closyd in an hows of ston’ [ The Book of Margery Kempe, Book 1, Chapter 13], that is to say, her spirituality
might have been categorised and recognised if she conformed more closely to the typical life of an anchorite. Wynkyn de
Worde printed extracts from her Book referring to her as an anchoress: Vincent Gillespie, ‘Dial M for Mystic: Mystical
Texts in the Library of Syon Abbey and the Spirituality of the Syon Brethren’, in Glasscoe, Marion (ed.), The Medieval
Moystical Tradition, England, Ireland and Wales: Exeter Symposium VI (Cambridge: D. S. Brewer, 1999), 241-68 [247].
As this thesis’ analysis of Carmelite vernacular theology will argue, Netter might well have been less condemnatory of
Lynn’s relationship with Kempe had it been more like that of Richard Misyn and his anchorite reader some few years
later.

114 The Book of Margery Kempe, Book 1, Chapter 70.

115 On this see: Perry, Tuck, ““[Whepyr pu redist er herist redyng”*, 141; Hwanhee Park, ‘Domestic Ideals and Devotional
Authority in The Book of Margery Kempe’, Journal of Medieval Religious Cultures, 40:1 (2014), 1-19.
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Book describes crowds of people thronging eagerly to hear visiting preachers, and they used
vernacular examples.’!!®

Preaching was one of the most important ways in which Carmelites, and other mendicant orders,
could exhort lay people to ponder seriously the life of prayer and religious reflection. Preaching could
be used to promote conservative readings of Scripture, or radical new interpretations, and it was partly
through preaching at both scholarly and more popular levels that the Carmelites established their
reputation as defenders of orthodoxy. Carmelite preaching will be considered in more detail in the

next chapter.
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Christ in majesty, surrounded by symbols of the Evangelists,
in a missal created ¢.1390-1400 for the Carmelites of Toulouse.

Lisbon, Biblioteca Nacional de Portugal, Ms. IL. 122, fo. 142 (detail).!"”

116 K ate Parker, ‘Lynn and the Making of a Mystic’, in John H. Arnold, Katherine J. Lewis, 4 Companion to The Book of
Margery Kempe (Cambridge: D. S. Brewer, 2004), 55-73, [66]. It is interesting to note that, although the mendicants in
general were renowned for their promotion of the Scriptures, a Carmelite legend current from at least its first written
recording in 1466 claimed that the Whitefriars were specially pre-eminent. Saint Angelus the martyr, discussed above, is
supposed to have encountered Saints Francis and Dominic in Rome’s Lateran Basilica. The Carmelite was able to instruct
the two great mendicant founders in the Holy Scriptures, and so they conceded his greater holiness. See: Boaga, Come
pietre vive, 39.

17 On this manuscript see: Claudia Rabel, ‘Sous le manteau de la Vierge: le missel des Carmes de Toulouse (vers 1390-
1400)’, in Sophie Cassagnes-Brouquet, Michelle Fournié (eds.), Le livre dans la région toulousaine et ailleurs au Moyen
Age, Collection Méridiennes (Toulouse: Université Toulouse II — Le Mirail, 2010), 85-106.
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The Carmelite reputation for orthodoxy

Kempe’s descriptions of meetings with several Whitefriars demonstrate that she probably knew
of the Carmelites’ reputation as the most actively anti-Lollard of the religious orders in late medieval
England. In constructing her ‘autohagiography’!''® Kempe describes herself surrounded by Carmelites
of strong orthodox credentials. When criticised by various clergymen, Kempe called upon the support
of ‘a worshipful doctowr of divinite, a White Frer, a solem clerk and elde doctowr, and a wel aprevyd’,
presumably Alan of Lynn.!" Kempe’s choice of adjectives stresses the Carmelite’s reputation as
venerable, educated, and respectable, and she basks in this reflected light. Another meeting with Lynn
took place significantly whilst Kempe was en route to gain the Archbishop of Canterbury’s letter and
seal as proof of her orthodoxy.!?® As we’ve already noted, in Norwich Kempe visited the Carmelite
William Southfield (d. 1414), ‘a good man and an holy levar’, revered during his lifetime for his
mystical but orthodox devotion.'?! In Bristol, Kempe dined with Thomas Peverel, a Carmelite of the
Lynn friary, who had attended the heresy trial of Henry Crumpe at the Carmelite friary in Stamford
in 1392, and later as ‘bischop of Worcetyr’ (1407-19) had been responsible for John Badby’s
conviction as a Lollard at a trial in Worcester in 1410, attended by the Carmelites Thomas Netter,
John Hawley, and Thomas Pentynge.!?? It is probable from a reference to Smithfield that Kempe was
aware of the fate of Badby, the second Lollard to be burned at the London site.'?* Kempe’s description
of her reception of hospitality, gifts, and blessing from Badby’s nemesis had the effect, deliberately
intended or otherwise (probably the former), of allying herself with the Carmelite forces of religious
conservatism. This would certainly seem to confirm a theory I proffer in a later chapter that the very
title of Carmelite associated with a person or text in fifteenth-century England may have effectively
functioned as a badge of theological orthodoxy; it was a reputation which the Order was keen not to

besmirch, and which Kempe was keen to shelter behind.

118 Wogan-Browne, et al (eds.), The Idea of the Vernacular, 84. Cf. Rebecca Krug, ‘The idea of sanctity and the
uncanonized life of Margery Kempe’, in Andrew Galloway (ed.), The Cambridge Companion to Medieval English
Culture, Cambridge Companions to Culture (Cambridge: Cambridge University Press, 2011), 129-45.

119 The Book of Margery Kempe, Book 1, Chapter 61 (Windeatt edition 289).

120 The Book of Margery Kempe, Book 1, Chapter 55 (Windeatt edition 270).

121 The Book of Margery Kempe, Book 1, Chapter 18 (Windeatt edition 117); Smet, The English Carmelite Province, 4;
Smet, The Carmelites, 58.

122 The Book of Margery Kempe, Book 1, Chapter 45 (Windeatt edition 224; see note to line 3592). Peverel’s sentence
against Badby is translated by John Foxe, The Acts and Monuments, fourth edition of 1583, (ed.) Josiah Pratt, 8 vols
(London: The Religious Tract Society, 1877), vol 3, 234-39. On Kempe’s relationship with Peverel see: Barry Windeatt,
‘Margery Kempe and the Friars’, p. 129. On the Carmelite bishop see: R. G. Davies, ‘Peverel, Thomas (d. 1419)’, ODNB.
On Drs. John Hawley and Thomas Pentynge see: Copsey, Biographical Register.

123 Kempe (ed.) Staley, note to Book 1, Chapter 16, line 825. On Badby see: Peter McNiven, Heresy and Politics in the
Reign of Henry IV: The Burning of John Badby (Woodbridge: Boydell Press, 1987); Peter McNiven, ‘Badby, John (d.
1410)’, ODNB.
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Kempe’s religious orthodoxy, both self-professed and reflected by reference to Carmelites, is
further underlined by the theological soundness of the Christian texts she lists twice as having been
read to her, in particular by a young priest who did so for seven years: ‘Hyltons boke’ (Walter Hilton’s
Scale of Perfection), ‘Bridis boke’ (St. Birgitta’s Revelations), ‘Stimulus amoris’ (by pseudo-
Bonaventure), and ‘Incendium Amoris’ (Richard Rolle’s Fire of Love).'>* All these texts, indicative
of a ‘fifteenth-century contemplative culture’,!*> are known to have been circulated by mendicant
orders and been owned by contemporary Carmelites, being indexed by Alan of Lynn (in the cases of
Birgitta’s Revelations and the pseudo-Bonaventuran Stimulus Amoris) or translated by other
Whitefriars (Thomas Fishlake rendered Hilton’s Scale into Latin and Richard Misyn translated
Rolle’s Incendium into English).!?* We know that Master Alan and his Order had access to the books
Margery Kempe lists, that Lynn met with Kempe to discuss the Bible, that she visited the Carmelite
friary, and that young Carmelite scholars studied in the house. It is well within the bounds of
possibility that Kempe came to know these and other texts thanks to Lynn or another Whitefriar acting
as an interpres (scholarly interpreter).'?’

Extrapolating from the case of Margery Kempe, the presence of these texts in Carmelite libraries
demonstrates that the Whitefriars’ devotional reading sometimes closely resembled, and probably
influenced, that of the laity amongst whom they preached and taught. The educated and literate air
Kempe sought for herself by listing texts written and read by Whitefriars may also have impressed

any audience familiar with the Carmelites’ notable academic reputation (to be discussed in the next

chapter).!?

124 The Book of Margery Kempe, Book 1, Chapters 17, 58, 62. On the significance of these texts to Kempe see: Windeatt’s
introduction to his Middle English edition, 9-18, and his Modern English translation, 15-22. Kempe was not simply the
passive recipient of these texts; her amanuensis records (Chapter 62) how seeing her experiences prompted him to read
these and other texts by Marie d’Oignies and Elizabeth of Hungary which helped him to recognize their divine prompting.
On the ways in which Kempe and her scribe reveal, in their different ways, their exposure to these texts, see: ‘From
Utterance to Text: Authorizing the Mystical Word’ in Karma Lochrie, Margery Kempe and Translations of the Flesh
(Philadelphia: University of Pennsylvania Press, 1994).

125 Barry Windeatt, ‘1412-1534: texts’, in Samuel Fanous, Vincent Gillespie (eds.), The Cambridge Companion to
Medieval English Mysticism (Cambridge: Cambridge University Press, 2011), 195-224 [198].

126 On the suggestion that Richard Misyn’s translation was a possible source for the obvious familiarity that Kempe or her
amanuensis had with Rolle’s text, see: David Lavinsky, “Speke to me be thowt”: Affectivity, Incendium Amoris, and the
Book of Margery Kempe, Journal of English and Germanic Philology, 112:3 (July 2013), 340-64 [345].

127 On the role of an interpres, see: ‘Readers/Audiences/Texts’ in Wogan-Browne, et al (eds.), The Idea of the Vernacular,
109; ‘interpretari’ in Mariken Teeuwen, The Vocabulary of Intellectual life in the Middle Ages, 287-89.

128 On Kempe’s choice of books see: Jacqueline Jenkins, ‘Reading and The Book of Margery Kempe’, in John H. Arnold,
Katherine J. Lewis, A Companion to The Book of Margery Kempe (Cambridge: D. S. Brewer, 2004), 113-28. On the
question of whether literacy and heresy were perceived as linked in late medieval England, see: Anne Hudson, ‘Laicus
litteratus: the paradox of Lollardy’, in Peter Biller, Anne Hudson (eds.), Heresy and Literacy, 1000-1530, Cambridge
Studies in Medieval Literature 23 (Cambridge: Cambridge University Press, 1994), 222-36.
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Margery Kempe had many spiritual guides, contacts and networks beyond the Carmelite Order,
but we can say with confidence that in an attempt to assert her orthodoxy, and to promote herself as
a well-educated and spiritually-insightful woman, Kempe’s public pronouncements about her special
relationships and choice of reading/hearing matter place her firmly within an identifiably Carmelite
textual community, a community promoting and prohibiting theological speculation through direct

and indirect access to vernacular texts of religion.

The witness of the Reconstructed Carmelite Missal

In this community Margery Kempe was far from being the sole bourgeois laywoman. The self-
location of other laypersons within a recognisably Carmelite textual community is demonstrated
visually in a missal created for (and perhaps with some creative input by) the London Whitefriars
¢.1375, ‘reconstructed’ from cut-up fragments in the 1950s, and now preserved in the British Library,
Mss. Additional 29704-05.'% In its vivid miniatures, the Reconstructed Carmelite Missal literally
illustrates the Order’s interest in promoting the spiritual life of the laity in late medieval England.
Almost certainly paid for by wealthy lay benefactors, to be displayed (probably not used liturgically)
by Carmelite friars in the English capital, the missal shows how theological texts were a vital means
of interaction between the Carmelites and those to whom they ministered. '3’

A clear example of this is found on folio 100v of the Reconstructed Missal, in a miniature which

depicts Saint Ambrose instructing two Carmelite friars in the foreground.'?!

129 The classic study is Margaret Rickert, The Reconstructed Carmelite Missal: An English Manuscript of the Late XIV
Century in the British Museum (Additional 29704-5, 44892) (London: Faber and Faber, 1952). For an art historical
analysis see: Kathleen L. Scott, Later Gothic Manuscripts, 1390-1490, Part 6 of J. J. G. Alexander (ed.) 4 Survey of
Manuscripts [lluminated in the British Isles, 2 vols (London: Harvey Miller Publishers, 1996), vol 2, 24-30. The
theological and social contexts of the codex are considered by: Valerie Edden, ‘A Fresh Look at the Reconstructed
Carmelite Missal: London, British Library, Ms. Additional 29704-05’, in Stephen Kelly, John J. Thompson (eds.),
Imagining the Book, Medieval Texts and Cultures of Northern Europe 7 (Turnhout: Brepols, 2005), 111-26; Valerie
Edden, ‘Visual Images as a Way of Defining Identity: The Case of the Reconstructed Carmelite Missal’, Carmelus, 56
(2009), 55-71; Valerie Edden, ‘The Mantle of Elijah: Carmelite Spirituality in England in the Fourteenth Century’, in
Marion Glasscoe (ed.), The Medieval Mystical Tradition, England, Ireland and Wales, Exeter Symposium VI (Cambridge:
D. S. Brewer, 1999), 67-83 [78], available online in the ‘Carmelite Studies’ section of the website of the British Province
of Carmelites: www.carmelite.org. See also: David Knowles, The Religious Orders in England, vol 2, 279. A doctoral
study of the missal within the context of the historical self-understanding and visual culture of the Carmelite Order was
begun by Alexander Collins at the University of Edinburgh’s History of Art Department in the autumn of 2011.

130 On the broader context of the importance of manuscript imagery in conveying religious truth amongst the laity, see:
Aden Kumler, Translating Truth: Ambitious Images and Religious Knowledge in Late Medieval France and England
(New Haven: Yale University Press, 2011). An interesting comparison of luxurious manuscript miniatures showing
Whitefriars interacting with their benefactors can be seen in a French Carmelite Missal created in Nantes ¢.1440: Diane
Booton, ‘Dynastic Identity and Remembrance of Ducal Brittany in a Fifteenth-Century Carmelite Missal (Princeton
University Library, Garrett MS. 40)°, Princeton University Library Chronicle, 73:1 (Autumn 2011), 37-67.

131 On this image see: Valerie Edden, ‘A Fresh Look’, 115.
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Miniature of Saint Ambrose, Whitefriars, and laity, in the Reconstructed Carmelite Missal.

London, British Library, Ms. Additional 29704-05, fo. 100v (detail).

Ambrose (¢.340-97), as one of the four original ‘Doctors of the Church’, symbolises the highest level
of Christian scholarship. He is seated — the traditional position for a teacher in medieval iconography
— holding in his lap a book, the pages of which face towards his mendicant students, one dressed in
the habit and white cloak of the Order, the other in a liturgical alb, perhaps stressing the ‘external’
and ‘internal’ ministries of the Whitefriars as preachers and meditators. The brothers in turn hold
books open in front of them. Behind the Carmelites stand two lay people, a bearded man and a woman
with a fine head-covering, most likely (as Valerie Edden suggests) the donors of the missal. Though
intent upon looking at the saintly figure of Ambrose, the lay readers are clearly in a position to read

or (since they are not holding books themselves) hear the texts proffered by the Carmelites before
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them. Indeed, in a metatheatrical gesture, the texts within a text are held open towards the spectator
of the manuscript, symbolically inviting him or her likewise to benefit from the learning and wisdom
which the Carmelites proffer. At the same time, however, the Whitefriars stand between the laity and
Ambrose, in a position that can bridge, but also block access. The miniature depicts perfectly the role
of Carmelites in sharing the fruits of their prayer and study with the laity in late medieval Europe, but
also being mediators of access to the patrimony of the Church.

The interaction of Margery Kempe and Alan of Lynn, the intervention of Thomas Netter, and the
imagery of the Reconstructed Carmelite Missal, provide textual and visual illustrations of the
Carmelites’ promotion and policing of vernacular theology. Having set the scene in early fifteenth-
century Bishop’s Lynn, our attention now turns to consider in finer detail the problems of conducting

theological speculation in English in the late Middle Ages.

2. The use of the vernacular, and its impact upon theology

Margery Kempe’s Book delineates clearly the dilemma facing Carmelite friars in the period 1375-
1450. Alan of Lynn typifies, on the one hand, the desire of Carmelites to promote theological
engagement amongst the laity, encouraged by the Order’s preaching, spiritual direction, and provision
of access to religious literature (in either codex or oral form), both contemporary ‘mystical’ texts and
the Bible. Thomas Netter, on the other hand, is emblematic of the Carmelites’ fear that such activity
could be misinterpreted as promoting heterodox ideas. Medieval Carmelites desired as the clear end
result of their pastoral activity the deepening of the Christian faith; what was less clear was the means
by which this would best come about.!3? At the heart of the dilemma, especially in England, was a
question about language: at a time when John Wyclif and his Lollard followers were using English to
promote theological speculation and a reformist — some said heretical — agenda within the Church,
was it appropriate any longer for Carmelites also to use the vernacular in their role as preachers and
pastors?

To set the vernacular Carmelite texts of medieval England in their broader social and theological
context, we must first understand how issues of language and vernacularity developed in English
society generally in the fourteenth century, and more specifically within the growing culture of

literacy and bibliographic interest within the Carmelite Order.

132 For a general overview of pastoral care by medieval clergy and religious, see: Ronald J. Stansbury (ed.), 4 Companion
to Pastoral Care in the Late Middle Ages (1200-1500), Brill’s Companions to the Christian Tradition 22 (Leiden: Brill,
2010), especially Greg Peters, ‘Religious Orders and Pastoral Care in the Late Middle Ages’, 263-84.
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The interplay of languages in late medieval England

It is necessary first to sketch broadly the role of different languages used in Britain in the late
Middle Ages. In fourteenth-century Britain (England, Wales and Scotland) a mixture of languages
coexisted.'*® Whilst Celtic-speaking communities still existed on the fringes of the island (such as in
Cornwall and Scotland) and there were small urban communities of immigrants who spoke other
languages (such as Flemish and Hebrew in parts of London), the dominant linguistic situation in
Britain was a triglossia of English (in a number of regional variations), French, and Latin, each
socially compartmentalised according to function.

Broadly speaking (literally!) Latin was the language of theology and other academic study, used
in institutions that crossed national boundaries, such as the Church and the universities. As the
language of liturgy and learning, Latin enjoyed a certain prestige and mystique as a language for
speaking of and to the divine and the intellectually sophisticated. Following the Norman conquest of
1066, French (Anglo-Norman) was the courtly language of secular authority used by royalty and the
nobility, as well as the administrative language of parliament and some mercantile business.'** French
was also widely used in theological circles for pastoral and confessional texts, and in Romance
literature. English was the native language of ‘the common folk’, used in secular literature, basic
theological catechesis and, significantly for this thesis, in popular disputes and challenges to authority.
Whilst none of the boundaries around each language was imperviable, it was nearly always the case
that certain genres of literature were restricted to a particular language (for example, Latin was the
preferred language of chroniclers and scholastic theologians whose work could be shared and
understood by fellow scholars across national boundaries). These three languages were seen to have
their sociological counterparts in the ‘three estates’ of feudal society: nobility (French), clergy (Latin),
and commoners (English).

For centuries these languages coexisted in England, and with occasional exceptions were used

within the social confines of the protected spheres outlined above. Some late medieval writers in

133 For the broad context see: Thorlac Turville-Petre, England the Nation: Language, Literature and National Identity,
1290-1340 (Oxford: Clarendon Press, 1996); W. Rothwell, ‘The Trilingual England of Geoffrey Chaucer’, Studies in the
Age of Chaucer, 16 (1994), 45-57; David Trotter, Multilingualism in Later Medieval Britain (Cambridge: D. S. Brewer,
2000); Susan Crane, ‘Anglo-Norman Cultures in England, 1066-1460°, 35-60, and Christopher Baswell, ‘Latinitas’, 122-
51, in Wallace (ed.), The Cambridge History of Medieval English Literature; Helen Fulton, ‘Regions and Communities’,
in Elaine Treharne, Greg Walker (eds.), The Oxford Handbook of Medieval Literature in English (Oxford: Oxford
University Press, 2010), 515-39 [532-35]; Elaine Treharne, ‘The vernaculars of medieval England, 1170-1350’, in Andrew
Galloway (ed.), The Cambridge Companion to Medieval English Culture, Cambridge Companions to Culture (Cambridge:
Cambridge University Press, 2011), 217-36.

134 On the role of French in medieval England see: Jocelyn Wogan-Browne, et al (eds.), Language and Culture in Medieval
Britain: The French of England, c.1100-c.1500 (Woodbridge: York Medieval Press, 2009).
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England, such as John Gower, wrote in all three languages.!*> A number of macaronic texts from the
period, as well as bequests of books written in various languages, show that a small section of society
was multilingual, namely some of the nobility, clergy, and bourgeoisie whose educational formation
and social interaction crossed class/feudal boundaries.'*® Importantly, for the scope of this thesis,
mendicant friars, thanks to their schooling and apostolates, were often bridge-builders between these
separated languages and social groups.'’

Because of their use for high theological discourse and legal matters, Latin and French enjoyed a
socially higher status than the vernacular English. However, this status came to be increasingly
challenged during the fourteenth century by what socio-linguists term ‘the rise of English’. This came
about for a number of reasons, with English increasingly standardised, whilst absorbing vocabulary
from the other two languages.'*® Following the 1066 Norman Conquest, Anglo-Saxon writing
diminished, but around the year 1200 literature in English began to re-emerge, partly thanks to
demands by pious women for religious texts (such as the Ancrene Wisse).'** The first use of English
for the royal address to Parliament by King Edward III in 1362 marked the fact that Anglo-Norman
was giving way to English as the preferred language of the nobility, and this was increasingly
observed in legal documents produced by the Courts and Parliament.'4?

As well as the Crown, Courts and Parliament, the Church increasingly promoted English as a
means whereby to educate every section of society. An example of this is the catechetical programme
drawn up by John of Thoresby (d. 1373).!*! Appointed Archbishop of York in 1352, Thoresby sought
to promote pastoral renewal in his diocese through a programme of religious instruction comprising
the essential articles of belief: the Ten Commandments, the Seven Sacraments, the Seven Works of

Bodily and Ghostly Mercy, the Seven Virtues and Deadly Sins. In 1357 this text, originally recorded

135 On multilingualism see: Elizabeth M. Tyler (ed.), Conceptualizing Multilingualism in England, c.800-c.1250
(Turnhout: Brepols, 2010); Mark Amsler, Affective Literacies: Writing and Multilingualism in the Late Middle Ages, Late
Medieval and Early Modern Studies 19 (Turnhout: Brepols, 2012); Ad Putter, Judith Jefferson (eds.), Multilingualism in
Medieval Britain (c.1066-1520), Medieval Texts and Cultures of Northern Europe Series (Turnhout: Brepols, 2013).

136 For an example of multilingual book bequests, see: Carol M. Meale, “... alle the bokes that I haue of latyn, englisch,
and frensch’: laywomen and their books in late medieval England’, in Carol M. Meale (ed.), Women and Literature in
Britain 1150-1500 (Cambridge: Cambridge University Press, 1993, Second Edition 1996), 128-58.

137 An example is the ‘Kildare Manuscript’ (London, British Library, Ms. Harley 913), a multi-lingual anthology compiled
by a Franciscan in the 1330s. It contains poems and homiletic materials in English, historical and religious matter in Latin,
as well as Anglo-Norman lyrics. Thorlac Turville-Petre (ed.), Poems from BL MS Harley 913 ‘The Kildare Manuscript’,
Early English Text Society Original Series 345 (Oxford: Oxford University Press, 2015).

138 See: Jeremy Catto, ‘Written English: The Making of the Language 1370-1400°, Past and Present, 179 (May 2003),
24-59.

139 See: Bella Millett, “Women in No Man’s Land: English recluses and the development of vernacular literature in the
twelfth and thirteenth centuries’, in Meale (ed.), Women and Literature in Britain 1150-1500, 86-103.

140 See Sebastian Sobecki, Unwritten Verities: The Making of England’s Vernacular Legal Culture, 1463-1549 (Notre
Dame, Indiana: University of Notre Dame Press, 2015).

141 Jonathan Hughes, ‘Thoresby, John (d. 1373)’, ODNB.
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in Thoresby’s archiepiscopal register as a Latin injunction, was translated into English alliterative

’

verse by a Benedictine monk of St. Mary’s Abbey in York, John Gaytryge. Known as The Lay Folks
Catechism, this penitential handbook was widely circulated.'*?
The ‘rise of English’ in relation to French and Latin is described well in the prologue to the

Speculum Vitae, a popular religious poem written in Yorkshire c.1350-75:143

In Inglische tunge I sal yhow telle,

If yhe so lange with me wil dwelle.
Na Latyne wil I speke ne wast

Bot Inglische pat men vses mast,

For pat es yhour kynde langage

bat yhe haf mast here of vsage.

Pat can ilk man vnderstande

bat es borne in Ingelande,

For pat langage es mast shewed

Als wele amonge lered als lewed.
Latyne, als I trowe, can nane

Bot pa pat has it of skole tane;
Summe can Frankische and na Latyne
bat vsed has court and dwelled parin;
And som can of Latyne a party

bat can Frankys bot febilly;

And som vnderstandes Inglische

bat nouthir can Latyn ne Frankische.
Bot lered and lawed, alde and yhunge,
Alle vnderstandes Inglische tunge. (lines 61-80)

142 See: T. F. Simmons, H. E. Nolloth (eds.), The Lay Folks’ Catechism, or The English and Latin Versions of Archbishop
Thoresby’s Instruction for the People, Early English Text Society (London: K. Paul, Trench, Triibner and Co., 1901);
Moira Fitzgibbons, ‘Disruptive Simplicity: Gaytryge’s Translation of Archbishop Thoresby’s Injunctions’, in Renate
Blumenfeld-Kosinski, Nancy Warren, Duncan Robertson (eds.), The Vernacular Spirit: Essays on Medieval Religious
Literature (New York: Palgrave Macmillan, 2002), 39-58.

143 Ralph Hanna (ed.), Speculum Vitae: A Reading Edition, 2 vols, Early English Text Society Original Series 331-32
(Oxford: Oxford University Press, 2008). See also: Kathryn R. Vulié, ‘Speculum vitae and ‘Lewed’ Reading’, in Kathryn
R. Vuli¢, C. Annette Grisé, Susan Uselmann (eds.), Devotional Literature and Practice in Medieval England: Readers,
Reading, and Reception, Disputatio 29 (Turnhout: Brepols, 2016, forthcoming).
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The fact that ‘all vnderstandes Inglische tunge’, both educated and illiterate, young and old, became
a decisive factor in the development of the vernacular — ‘yhour kynde langage’ — in later medieval

literature in England, including that produced and consumed by the Carmelite Order.

Defining ‘the vernacular’

The author of Speculum Vitae describes English as ‘yhour kynde langage’, that is to say, his
audience’s natural familial or native vernacular. The Oxford English Dictionary defines two primary
meanings of the word vernacular: firstly, it is the language or dialect of a particular country, clan or
group, and is associated with ‘homely speech’; secondly, it is an adjective for describing something
(such as a language or style) that is of one’s native country, not of foreign origin or of ‘learned
formation’, and often concerned with what is ordinary, demotic and quotidian, rather than
monumental. Both understandings of vernacular prove relevant in the production and reception of
Carmelite literature in late medieval England.

Vernacularity may be broadly defined as being concerned with those features of civilisation
expressed in the ordinary demotic language and common cultural forms of a particular country or
community, often contrasted against more privileged and apparently sophisticated aspects. In English
the term vernacular has traditionally been applied to languages, building styles and the natural
sciences, but increasingly vernacularity is coming to be seen as a wider cultural phenomenon with
social implications, contrasting what is native, indigenous and idiomatic against something
conventionally regarded as superior. As the root Latin word verna (meaning ‘home-born slave’)
implies, the designation of something as ‘vernacular’ has traditionally been to assign it a low place in
an imperial hierarchy of importance and sophistication. Synonyms for the vernacular language such
as the vulgar tongue (from the Latin vu/gus meaning ‘common people’) and barbara lingua cannot
escape connotations of coarseness and low status.'**

Since the 1960s in particular, scholarly interest in vernacularity has grown considerably. This is
partly due to the decline of Latin literacy in Europe, with the widespread abandonment of Classical
Studies at all levels of education, and the almost wholescale replacement of Latin liturgy with
vernacular worship by the Roman Catholic Church following the Second Vatican Council.'*> The

focus of much scholarly enquiry has shifted in the last half-century towards issues of vernacularity.

144 On the notion of the ‘vulgar’ see: F. A. C. Mantello, A. G. Rigg (eds.), Medieval Latin: An Introduction and
Bibliographical Guide (Washington, D.C.: Catholic University of America Press, 1996), especially the introduction and
chapter on ‘Latin and the Vernacular Languages’ by Michael W. Herren, 122-29; Fiona Somerset, Nicholas Watson (eds.),
The Vulgar Tongue: Medieval and Postmedieval Vernacularity (Pennsylvania: Pennsylvania State University Press,
2003); the introduction to Minnis, Translations of Authority.

145 For an assessment see: Patrick J. Geary, ‘What Happened to Latin?’, Speculum, 84:4 (October 2009), 859-73.
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In the case of ecclesiastical and literary history this has resulted in research that, in a spirit of alterity,
is much more localised and focussed on the production and consumption of literature and other

cultural forms ‘by the common people in the common tongue’.

Vernacularity and the study of medieval English literature

The academic discipline of Medieval Studies — particularly the study of medieval literature — has
embraced the relevance of vernacularity with particular vigour since the 1990s, showing interest not
only in vernacular texts but also in the processes of decision-making involved in choosing to write in
the demotic. A socio-political desire to retrieve hitherto little acknowledged voices and recondite texts
has had enormous impact in recent scholarship.

It would be a fallacy to think that the study of vernacular texts and issues of vernacularity can be
divorced from the study of Latin writers and their works.'*® An important development in the 1980s
was the renewed study of medieval literary theory by scholars such as Alastair Minnis.'*” Whilst his
focus was largely on medieval Latin texts, it was understood that the writers of such texts did not exist
in a vacuum, and that the notion of ‘literary theory’ could equally be applied to vernacular writers.
Minnis demonstrated how the notion of an author (‘auctore’ in Middle English from the Latin
‘auctoritas’) developed in the Middle Ages; the notion of an author as the voice of authority was no
longer restricted to the great figures of antiquity (Homer, Virgil, Ovid, etc.), but in the fourteenth
century came increasingly to be applied to contemporary writers in the vernacular, who declared
themselves or others to be ‘makers’ and ‘auctores’.!*

Within the study of Middle English a watershed moment for the field of vernacularity was the
publication in 1999 of the pioneering and influential anthology The Idea of the Vernacular.'* This

146 For a consideration of how the interplay of Latin and vernacular languages created a fruitful exchange of ideas see:
Barbara Newman, ‘Latin and the vernaculars’, in Amy Hollywood, Patricia Z. Beckman (eds.), The Cambridge
Companion to Christian Mysticism (Cambridge: Cambridge University Press, 2012), 225-39.

147 Alastair J. Minnis, Medieval Theory of Authorship: Scholastic literary attitudes in the later Middle Ages (London:
Scolar Press, 1984); Medieval Literary Theory and Criticism, c.1100-1375: The Commentary Tradition (Oxford:
Clarendon Press, 1988). Minnis’ discussion is elaborated upon by Rita Copeland, Rhetoric, Hermeneutics and Translation
in the Middle Ages: Academic traditions and vernacular texts (Cambridge: Cambridge University Press, 1991). For an
assessment of these scholars’ investigations of medieval concepts and terms, see: David Lawton, ‘Analytical Survey I:
Literary History and Cultural Study’, New Medieval Literatures, 1 (1997), 237-69 [251].

148 For more recent considerations see: Gwendolyn Morgan, ‘Authority’, in Elizabeth Emery, Richard Utz (eds.),
Medievalism: Key Critical Terms, Medievalism Series (Cambridge: D. S. Brewer, 2014); Edoardo D’Angelo, Jan
Ziolkowski (eds.), Auctor et Auctoritas in Latinis Medii Aevi Litteris / Author and Authorship in Medieval Latin
Literature: Proceedings of the VI Congress of the International Medieval Latin Committee (Benevento and Naples,
November 9-13, 2010), mediEVI 04 (Florence: SISMEL — Edizioni del Galluzzo, 2014); Shari Boodts, Johan Leemans,
Brigitte Meijns (eds.), Shaping Authority: How Did a Person Become an Authority in Antiquity, the Middle Ages and the
Renaissance?, Lectio 4 (Turnhout: Brepols, 2016).

149 On notions of the vernacular and its place in literary theory, see especially the introduction (xiii-xvi), and the essays in
part four (314-78) of Wogan-Browne, et al (eds.), The Idea of the Vernacular.
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eclectic collection of texts highlighted the complex theories and practices consciously involved in the
use of the “vulgar’ tongue in the period before the Early Modern, reproducing extracts from Middle
English texts that specifically and deliberately refer to the use of the vernacular. Also of influence has
been the raised academic consciousness of translation and multilingualism.'*°

It is such developments connected to the ‘idea’ of the vernacular, both linguistic, social and
theological, which this thesis considers, addressing such questions as: What concerns and hopes do
medieval Carmelite writers express, if at all, about their use of the vernacular? What does the use of
the vernacular tell us about the relationships between the Carmelite textual community and other
groups or individuals which had access to Carmelite writings? Are Latin methodologies, rhetoric and
interests echoed in vernacular Carmelite texts or do they engage with different subject matter in a
different style?

These questions will be approached in this thesis through close reading and analysis of the texts,
as well as a broader consideration of contextual information revealed by manuscript study, historical
enquiry and biographical data, since with regard to vernacular theology ‘issues of manuscript context,
genre, register, and style are often as important as issues of content or theology’.!!

Through such an approach this thesis attempts to identify what the editors of The Idea of the
Vernacular call ‘the theoretical and ideological structures underlying vernacular texts’.!>> Of course

much has been and will still be gleaned from studying Carmelite writings in Latin, but it is my hope

that engaging with the Order’s literature from the viewpoint of the vernacular will allow a new social

150 This is typified by the Conferences on the Theory and Practice of Translation in the Middle Ages. Sometimes known
as the Cardiff Conference series after its first location, more than a dozen conferences on medieval translation have been
held since, with the proceedings published by Brepols as The Medieval Translator series. In the same vein, we can note
the recent publication of a five-volume Oxford History of Literary Translation in English; for the medieval period see
Roger Ellis (ed.), The Oxford History of Literary Translation in English, Volume 1: 700-1550 (Oxford: Oxford University
Press, 2008). See also: Roger Ellis, ‘The Choices of the Translator in the Late Middle English Period’, in Marion Glasscoe
(ed.), The Medieval Mystical Tradition in England: Papers read at Dartington Hall, July 1982, [Exeter Symposium I]
(Exeter: University of Exeter Press, 1982), 18-46; Catherine Batt, ‘Translation and Society’, in Peter Brown (ed.), 4
Companion to Medieval English Literature and Culture c.1350-c.1500 (Chichester: Wiley-Blackwell, 2009), 123-39, and
in the same volume Laura Wright, ‘The Languages of Medieval Britain’, 143-58.

51 Vincent Gillespie, ‘Vernacular Theology’, in Paul Strohm (ed.), Oxford Twenty-First Century Approaches to
Literature: Middle English (Oxford: Oxford University Press, 2007), 401-20 [402]. For an appraisal of the importance of
understanding the manuscript context of a text, see Graham D. Caie, ‘The manuscript experience: What medieval
vernacular manuscripts tell us about authors and texts’, in Graham D. Caie, Denis Renevey (eds.), Medieval Texts in
Context (Abingdon: Routledge, 2008), 10-27; Fiona Somerset, ‘Censorship’, in Alexandra Gillespie, Daniel Wakelin
(eds.), The Production of Books in England 1350-1500, Cambridge Studies in Palacography and Codicology, 14
(Cambridge: Cambridge University Press, 2011), 239-58. For some illustrations of the importance of palacographic study
in vernacular theology, see: Vincent Gillespie, ‘Vernacular Books of Religion’, in Jeremy Griffiths, Derek Pearsall (eds.),
Book Production and Publishing in Britain 1375-1475, Cambridge Studies in Publishing and Printing History
(Cambridge: Cambridge University Press, 1989), 317-44.

152 Wogan-Browne, et al (eds.), The Idea of the Vernacular, xiv.
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and theological as well as literary analysis. We shall see, for instance, a close corroboration between
Carmelite use of the vernacular in literary output, and the Order’s interest in vernacular theology.

Such an analysis of the medieval English Carmelites is long overdue.!** Until now there have been
studies of some individual Carmelite texts and authors, however, there is a valid argument for
approaching the Order as a corporate body with collective literary and other concerns. I hope to
highlight the fertility of this field of research within Carmelite Studies, building up a more
comprehensive view of the broad landscape of vernacular Carmelite literature whilst maintaining a
close eye on analysing individual texts.

Admittedly, the validity of focussing upon vernacular texts may be brought into question when
only half a dozen works in English seem swamped by approximately 1,200 Latin titles. Carmelite
writings in English represent merely the tip of the near miraculous rhinoceros’ nose which John Bale
identified. Yet this imbalance itself prompts questions: Why did the medieval Carmelites write in the
vernacular at all? Who were vernacular Carmelite texts written for, and when? Why and how have
they been preserved? To what extent can they illuminate the study of contemporary literary, social,
and theological issues across the wider Order, in England and beyond?

In this thesis I attempt to highlight links between Carmelite vernacular authors, but differences
between them are also telling and reveal changing attitudes towards the role and usefulness of English.

With the exceptions of Richard Maidstone and Richard Misyn, Carmelite writers in English did
not draw overt attention to their choice of language. However, the deliberate use of English for
theological expression — highlighted or not — inherently had implications in the late medieval period.
The silence that most of the authors maintain about their linguistic choices might actually speak
volumes about their possible desire not to draw attention to such choices; since writing in English
increasingly came to be seen as evidence of heretical sympathies in late medieval England, it was
probably as well not to draw attention to the fact that a text was written in the vernacular.

Indeed, compared with contemporary religious, Carmelite authors in late medieval England seem
to have drawn little attention to their literary efforts, or sought to promote themselves as ‘auctores’.
When contrasted with other writers who were members of religious orders — such as the Benedictine
John Lydgate and the Augustinians John Capgrave and Osbern Bokenham — Carmelites generally do

not seem to have made a ‘career’ for themselves by writing in English, by inserting their identity into

153 The first attempt at such a survey was Johan Bergstrdm-Allen, Heremitam et Ordinis Carmelitarum: A study of the
vernacular theological literature produced by medieval English Whitefriars, particularly Richard Misyn, O.Carm.,
Masters Thesis (Oxford: University of Oxford, 2002). I here gratefully record the complimentary remarks made by
colleagues at the time, such as Ruth Kennedy (in her edition of Spalding’s Alliterative Katherine Hymn) and Eddie Jones.
However, it was not possible to do the subject justice within the confines of such a thesis.
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their texts, by flattering patrons, or by writing multiple texts in the vernacular (each Whitefriar, with
the possible exception of Thomas Ashburne, wrote only a single text in English that we know of).
The known Carmelite writers in late medieval England were generally self-effacing and uninterested
in self-revelation or self-promotion, and the seeming Carmelite preference for anonymous authorship

means there may well have been more writers than we know of.!3

Vernacular Theology

Over the last two decades the notion of vernacularity has become an increasingly important
discourse within literary theory, cultural studies, and religious studies. Of particular relevance to this
thesis has been the growing recognition of ‘vernacular theology’. The cultural value of ‘vernacularity’
has been increasingly applied by medievalists since the 1990s to texts of theology and the literary
study of religious texts. Though contested by some and subject to refinement, the general concept of
‘vernacular theology’ has become widespread in the academic community. In its broadest definition
vernacular theology is any text, practice or discourse which facilitates the discussion of faith or
religious experience by means of the common tongue, usually (but not always) in a populist manner.
In a more specialist sense it is something differentiated from simply a question of language; vernacular
theology is concerned with the promotion of faith and religious enquiry in non-traditional, even non-
literary ways, and idiomatic of a specific culture.

The case of Margery Kempe and the Carmelites is a vivid example of vernacular theology in
practice: the Whitefriars in East Anglia took Latin texts (Scripture and meditative literature) and
propounded them orally in the vernacular to a lay woman who absorbed and internalised the material
to such an extent that she could reinvent and ‘perform’ aspects of theology in her own daily life, often
to both the praise and consternation of her peers and the religious authorities.!'>

The concept of ‘vernacular theology’ has emerged in recent decades in dialogue with and in
reaction against preceding generic distinctions and conventional terminology for medieval theology,

such as ‘mysticism’.!*° It is helpful to review some of these.

134 For a consideration of self-effacement in the Carmelite Formula Vitae, reform texts, and even hagiography, see:
Michael Hofer, ‘Carmelite Anonymity’, Carmel in the World, 2013, LII:3, 167-87.

155 On Kempe’s performativity see: Denis Renevey, ‘Margery’s Performing Body: The Translation of Late Medieval
Discursive Religious Practices’, in Renevey, Whitehead (eds.), Writing Religious Women, 204-10; Laura Varnam, ‘The
Crucifix, the Pieta, and the Female Mystic: Devotional Objects and Performative Identity in The Book of Margery Kempe’,
Journal of Medieval Religious Cultures, 41:2 (2015), 208-37.

156 In recent years the term ‘mysticism’ has generally declined in favour among scholars of medieval English literature as
a somewhat nebulous term. For Carmelite considerations of the term see: Christopher O’Donnell, ‘Introducing the
Carmelite Mystics’, available online at www.carmelites.ie/PDF/CarmeliteMystics.pdf [accessed January 2014]; Titus
Brandsma, ‘Mysticism’, in In Search of Living Water: Essays on the Mystical Heritage of The Netherlands (trans.)
Joachim Smet (ed.) Jos Huls, Fiery Arrow 10 (Leuven: Peeters, 2013), 16-26.
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Modern commentators often broadly divide medieval theology into four genres: scholastic
theology (the realm of professional theologians engaged in debate, usually at university schools, and
the technical writing of sentence commentaries, quodlibets and summas); monastic theology (a more
self-consciously literary style which tended to be exegetical, rhetorical and symbolic rather than
systematic, dialectical and scientific); pastoral theology (sermons, catechetical treatises, confessors’
manuals, ethical tracts, saints’ lives, and works of instruction for laity or clergy); and finally mystical
theology (concerned with the personal experience of the divine and the teaching of methods of prayer
and living that might render the audience better disposed to receive the grace of ‘contemplation’).
Theological texts, particularly in the vernacular, do not always fit clearly into just one of the four
genres, and some scholars would now add vernacular theology as a distinct category of religious
discourse. '’

Though such classifications are never absolute, and religious matters in particular have a tendency
to defy simplistic compartmentalisation, the vernacular literary output of medieval Carmelites falls
very much into the categories of pastoral theology and (in the case of translations by Richard Misyn
and Thomas Scrope) mystical theology. Until comparatively recently, most students of medieval
Carmelite culture focussed their researches on the Order’s scholastic theology and its surviving works
of biblical exegesis and patristics, such texts enjoying — thanks to their academic style and Latinity —
a prejudiced significance in a hierarchical literary canon.'>® The works of literature produced in
English by Carmelites before the Reformation are poems on the psalms and the saints, a treatise on
sin, guides to the solitary life, and a spiritualised history of the Order. These both fit within and

transgress the traditional categories of medieval theology.

Approaches to Vernacular Theology in the Middle Ages and beyond

Though the phrase ‘vernacular theology’ is an invention of the twentieth century, it describes the
impulse to reflect upon, in a broadly accessible way, the eternal existential questions fundamental to
all cultures with systems of organised religion. Vernacular theology essentially perpetuates the
question posed to Jesus by the rich young man in the Gospel: ‘What must I do to have eternal life?’
(Matthew 19:16).

Throughout its history, the Christian Church has sought to encourage all its members, without

distinction, to seek ‘eternal life’ through a deep relationship with God. This encouragement, this

157 These four genres are listed — and ‘vernacular theology’ considered as a fifth category — by Barbara Newman, God and
the Goddesses: Vision, Poetry and Belief in the Middle Ages (Philadelphia: University of Pennsylvania Press, 2003), 294-
95.

158 Medievalists studying the fraternal orders have devoted most attention to scholastic writings as noted by Fleming, ‘The
Friars and Medieval English Literature’, 352.
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exhortation to moral living, was considered for centuries the special task of the ordained clergy and
members of religious orders who sought a life of supposed ‘Christian perfection’. At various stages
in its history, the Church in the West has, through its clerics and religious, organised programmes of
catechesis in order to impart the teachings that the Church acclaims as ‘Good News’.

In the Anglo-Saxon Church, catechetical programmes employed ‘vernacular theology’ to teach
Christians the basic tenets and prayers of their faith. Vernacular spirituality can be found in many
writings in the High Middle Ages.'>

As is discussed further below, by the time of John Wyclif in the mid-1300s, an increasing number
of Christians were questioning the credibility and even the necessity of clergy and religious in the
process of catechesis. In their content, in the accessibility of their language, and in their intellectual
ambition, a growing number of religious texts in English began to undermine the authority of the
established Church as a clerical institution.

It would be anachronistic to say that the modern understanding of ‘vernacular theology’ would
have been fully appreciated by medievals, but observers in late fourteenth-century England were very
much aware that theological issues were being discussed in the vernacular, and offer us illuminating
comments on the practice. These comments were largely but not exclusively negative, and written
from a position of supposed superiority. This attitude, though challenged, has endured the centuries,
so that whether in the 1400s or in the 1900s Vincent Gillespie’s observation holds true that ‘Most
discussions of vernacular theology position it in a linguistically and intellectually subordinate
relationship to the discipline’s meta-language of Latin and its main practitioners, the clerical cadre.’ !¢

At the start of the twentieth century, scholarly attention continued to privilege ‘meditative’ and
monastic texts. Whilst catechetical literature, sermons, and other pastoral works were edited and
studied, both popular and academic audiences favoured apparently more ‘sophisticated’ and
‘mystical’ texts such as Julian of Norwich’s Showings, The Cloud of Unknowing, and Walter Hilton’s

Scale of Perfection, labelling them under the general banner of ‘The Middle English Mystics’.!®!

159 See, for instance, Cate Gunn, Ancrene Wisse and Vernacular Spirituality in the Middle Ages (Cardiff: University of
Wales Press, 2008).

160 Gillespie, ‘Vernacular Theology’, 401.

161 For a consideration of this term, these authors, and scholarship approaches to them, see: Bernard McGinn, The Varieties
of Vernacular Mysticism (1350-1550), The Presence of God: A History of Western Christian Mysticism 5 (New York:
Crossroad, 2012).
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In 1953 Ian Doyle used the phrase ‘vernacular theology’ in relation to Middle English texts for
the first time. Though underestimating their originality and intellectual vibrancy, Doyle drew attention
to the importance of such texts for ecclesiastical and social history.'®?

Since the 1980s, within the domain of theology, ‘vernacular’, ‘ordinary’ or ‘public’ theology has
gained new and special prominence thanks to social initiatives of the mainstream churches and
academic institutes. Though concerned with contemporary issues, modern theologians — especially
‘liberation’ theologians — have highlighted ‘a theology that speaks the everyday language of ordinary
people rather than the grand styles of the academy’.!®? This, combined with the study of inculturation
and the growing academic interest in popular piety, has impacted retrospectively on the study of the
Middle Ages.'®* Medievalists have benefited from the realisation of today’s theologians that
‘Theology need not always speak in a propositional, philosophical register, but may also find
expression in forms of narrative, even visual imagery, art, song and poetry in order to give voice in
its own way to the experiences of hope out of despair, of resilience, of regeneration and the
transformative power of faith’.!6>

Whilst never abandoning the obvious interest generated by ‘The Middle English Mystics’ or
scholastic writers, in the 1990s theologians began to study a broader range of medieval religious texts,
recognising in some of them ‘audacious attempts to explore complex ideas and articulate advanced
spiritual experiences’.!%® Foremost among the proponents of ‘vernacular theology’ amongst academic
theologians has been Bernard McGinn, who in his historical surveys of contemplative experience
across Europe has argued that late medieval theologians who wrote in the vernacular not only engaged
with matters of faith in previously established ways but created theologies that were distinctive, new,

and sometimes challenging, giving voice to individuals and groups hitherto marginalised.'®’

12 A 1. Doyle, 4 Survey of the Origins and Circulation of Theological Writings in English in the Fourteenth, Fifteenth
and Early Sixteenth Centuries, with Special Consideration of the Part of the Clergy therin, 2 vols, Doctoral Thesis
(Cambridge: Cambridge University, 1953). Quotations from Doyle’s groundbreaking study are included in Gillespie,
‘Vernacular Theology’, 401.

163 Elaine Graham, ‘Power, Knowledge and Authority in Public Theology’, International Journal of Public Theology, 1
(2007), 42-62 [54]. A seminal text for the development of Liberation Theology was Gustavo Gutiérrez, A Theology of
Liberation: History, Politics and Salvation (Maryknoll, New York: Orbis Books, 1988); many studies and critiques of
Liberation Theology have followed.

164 On the academic interest in popular piety in recent years see: ‘Popular Religiosity’ in Christopher O’Donnell, Ecclesia:
A Theological Encyclopedia of the Church (Collegeville, Minnesota: The Liturgical Press, 1996), 375-77.

165 Elaine Graham, op. cit.

166 Gillespie, ‘Vernacular Theology’, 401.

167 See: Bernard McGinn, The Flowering of Mysticism: Men and Women in the New Mysticism (1200-1350) (New York:
Crossroad, 1998), 17-20; ‘Meister Eckhart and the Beguines in the Context of Vernacular Theology’, in Bernard McGinn
(ed.), Meister Eckhart and the Beguine Mystics: Hadewijch of Brabant, Mechthild of Magdeburg and Marguerite Porete
(New York: Continuum, 1994), 4-14. For a summary of McGinn’s impact, see: Gillespie, ‘Vernacular Theology’, 402.
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The impact of Nicholas Watson

As noted above, the term vernacular theology was first used in the context of medieval English
literature by A. 1. Doyle in 1953, but the term was given new significance and dynamism in the mid-
1990s when it was influentially employed as a catchall in a series of connected articles by Nicholas
Watson — most powerfully one entitled Censorship and Cultural Change — to denote ‘any kind of
writing ... that communicates theological information to an audience’, with Watson particularly
highlighting writing in Middle English.'®

This term — which incorporates the broad spectrum of devotional, mystical, and para-mystical
writings — enables ‘a far larger body of texts than the usual group of four or five Middle English
mystics to be incorporated within the canon of Middle English religious literature’.'® Vernacular
theology has come to be contrasted somewhat to scholastic and monastic theological ideas and
practices, though the boundaries are semi-permeable, as is the distinction between purely ‘orthodox’
and ‘heterodox’ literature.!”® Scholars have highlighted the medieval period as one in which ‘the
English language has been seen to have political significance in and of itself, as a language that both
embodies a resistant English community and articulates that community’s radical orientation towards
orthodox social and religious authority’,!”! as seen especially well in the case of the medieval
Carmelites. Recently scholars have also begun to apply theories of vernacularity to other aspects of
medieval life and thought.!”?

Nicholas Watson’s articles proved highly influential because he persuasively highlighted as a
watershed moment in English history the 1407/09 Provincial Constitutions of Archbishop Thomas

Arundel, which sought to curb religious dissent by prohibiting the translation of the Bible and the

168 Nicholas Watson, ‘Censorship and Cultural Change in Late-Medieval England: Vernacular Theology, the Oxford
Translation Debate, and Arundel’s Constitutions of 1409°, Speculum, 70:4 (October 1995), 822-64 [823 n. 4]; Nicholas
Watson, ‘“The Middle English Mystics’, in Wallace, The Cambridge History of Medieval English Literature, 539-65 [544];
Nicholas Watson, ‘Visions of Inclusion: Universal Salvation and Vernacular Theology in Pre-Reformation England’,
Journal of Medieval and Early Modern Studies 27:2 (1997), 145-87 [166-73].

19 Renevey, Whitehead (eds.), Writing Religious Women, 1. For a survey of such texts and an analysis of the late medieval
translation debate, see: Vincent Gillespie, ‘Anonymous Devotional Writings’, in A. S. G. Edwards (ed.), A Companion to
Middle English Prose (Cambridge: D. S. Brewer, 2004), 127-49; Mishtooni Bose, ‘Vernacular Philosphy and the Making
of Orthodoxy in the Fifteenth Century’, in Wendy Scase, Rita Copeland, David Lawton (eds.), New Medieval Literatures,
VII (Oxford: Oxford University Press, 2005), 73-99. On the complexities of the terms ‘mysticism’ and ‘devotional’, see:
the opening of Denise N. Baker, ‘Mystical and Devotional Literature’, in Peter Brown (ed.), A Companion to Medieval
English Literature and Culture c.1350-c.1500 (Chichester: Wiley-Blackwell, 2009), 423-36.

170 On other forms of mysticism see: Bernard McGinn, The Flowering of Mysticism: Men and Women in the New
Moysticism, 1200-1350, The Presence of God: A History of Western Mysticism 3 (New York: Crossroad Herder, 1998),
19-24; Joan M. Nuth, God’s Lovers in an Age of Anxiety — The Medieval English Mystics, Traditions of Christian
Spirituality Series (London: Darton, Longman and Todd, 2001), 23-24.

17! Tim William Machan, English in the Middle Ages (Oxford: Oxford University Press, 2003), 5.

172 See, for example: Mishtooni Bose, ‘Vernacular Philosphy and the Making of Orthodoxy in the Fifteenth Century’, in
Wendy Scase, Rita Copeland, David Lawton (eds.), New Medieval Literatures, VII (Oxford: Oxford University Press,
2005), 73-99.

76



Johan Bergstrom-Allen: The Vernacular Literature of the Carmelite Order in Medieval England Chapter One

writing of religious texts in the vernacular. Watson drew renewed attention to ‘the cultural tragedy of
Arundelian repression’ and, according to Ian Johnson, ‘the liberationist and anti-oppressive tenor of
Watson’s treatment of vernacular theology has had obvious appeal for a modern audience attracted
by the compelling political, ethical and emotional urgency of his writing’.!”?

Watson’s articles emerged from and prompted a renewed scrutiny of ‘medieval mysticism’ and
religious texts in the vernacular, and since the mid-1990s the study of religious writing in medieval
English has flourished anew, championed by several leading scholars.'” A good number of significant

publications and projects reinforcing, challenging, and nuancing Watson’s views have emerged since

his seminal articles.!”

173 Jan Johnson, ‘The Non-Dissenting Vernacular and the middle English Life of Christ: The Case of Love’s Mirror’, in
Denis Renevey, Christiania Whitehead (eds.), Lost in Translation?, The Medieval Translator 12 (Turnhout: Brepols,
2009), 223-35 [226, 225].

174 Among the various scholars that could be mentioned, particular recognition should be given to Vincent Gillespie at the
University of Oxford. Several of his seminal articles on medieval religious writing and reading in England have recently
been compiled in a single volume: Vincent Gillespie, Looking In Holy Books: Essays on Late Medieval Religious Writing
in England, Brepols Collected Essays in European Culture 3 (Turnhout: Brepols, 2011).

175 For an appraisal of ‘vernacular theology’, particularly post-Watson, see: Vincent Gillespie, Kantik Ghosh (eds.), After
Arundel: Religious Writing in Fifteenth-Century England, Medieval Church Studies 21 (Turnhout: Brepols, 2011);
Vincent Gillespie, ‘Vernacular Theology’, in Paul Strohm (ed.), Oxford Twenty-First Century Approaches to Literature:
Middle English (Oxford: Oxford University Press, 2007), 401-20; Vincent Gillespie, ‘Religious Writing’, in Roger Ellis
(ed.), The Oxford History of Literary Translation in English, Volume 1: 700-1550 (Oxford: Oxford University Press,
2008), 234-83. The subject of Vernacular Theology and Watson’s approach to Middle English religious texts was given
sustained treatment by several scholars in a special issue of English Language Notes, 44.1 (Spring 2006) entitled Literary
History and the Religious Turn. See also: Renate Blumenfeld-Kosinski, Nancy Warren, Duncan Robertson (eds.), The
Vernacular Spirit: Essays on Medieval Religious Literature (New York: Palgrave Macmillan, 2002); James Simpson,
‘Saving Satire after Arundel’s Constitutions: John Audelay’s ‘Marcol and Solomon’, in Helen Barr, Ann M. Hutchison
(eds.), Text and Controversy from Wyclif to Bale: Essays in Honour of Anne Hudson, Medieval Church Studies 4
(Turnhout: Brepols, 2005), 387-404; Sarah James, Debating Heresy: Fifteenth Century Vernacular Theology and
Arundel’s “Constitutions” (unpublished doctoral dissertation, University of Cambridge, 2004); Nicole R. Rice (ed.),
Middle English Religious Writing in Practice: Texts, Readers and Transformations, Late Medieval and Early Modern
Studies, 21 (Turnhout: Brepols, 2013); the section ‘Religious Experiences’ in Elisabeth Salter, Helen Wicker (eds.),
Vernacularity in England and Wales, c.1300-1500, Utrecht Studies in Medieval Literacy, 17 (Turnhout: Brepols, 2011).
The reappraisal of medieval vernacular theological texts has led to a number of interesting projects, such as Geographies
of Orthodoxy led by John Thompson, Ian Johnson, and Stephen Kelly: www.qub.ac.uk/geographies-of-orthodoxy. This
mapped the various English Pseudo-Bonaventuran Lives of Christ from 1350 to 1550, including copies of Nicholas Love’s
Mirror of the Blessed Life of Jesus Christ, to test the role of these texts in the medieval debates over religious orthodoxy.
The conclusion was that these texts did not deprive the laity of access to Scripture or thwart intellectual and spiritual
ambitions, but rather acted as complements to Latinate clerical culture. The project led to a number of important
publications, including: Ian Johnson, Allan F. Westphall (eds.), The Pseudo-Bonaventuran Lives of Christ: Exploring the
Middle English Tradition, Medieval Church Studies 24 (Turnhout: Brepols, 2013); lan Johnson, The Middle English Life
of Christ: Academic Discourse, Translation, and Vernacular Theology, Medieval Church Studies 30 (Turnhout: Brepols,
2013); Stephen Kelly, Ryan Perry (eds.), Devotional Culture in Late Medieval England and Europe: Diverse Imaginations
of Christ’s Life, Medieval Church Studies 31 (Turnhout: Brepols, 2014). Another scholarly enquiry, spearheaded by
Géraldine Veysseyre of the Sorbonne, is the ‘Old Pious Vernacular Successes’ (OPVS) research project, funded by the
European Union between 2010 and 2015: www.opvs.fr. This focused on those vernacular religious texts which circulated
most widely in medieval Europe, studying their manuscript tradition and circulation in Western Europe from the 1250s to
the 1450s.
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Vernacular Theology in Middle English Texts

Thanks to the development of ‘vernacular theology’ as an academically respected genre or
discourse, medieval texts of religion written in English other than the conventional ‘Mystics’ have
been reassessed and their significance more widely acknowledged in the twenty-first century. The
vernacular writings of the medieval Carmelites deserve this reappraisal. In choosing to write certain
texts in English, the Order contributed to the expansion of theological knowledge and, as I shall argue,
also used the vernacular to stipulate the boundaries of that knowledge. Their choice of language and
choice of subject matter were inextricably linked.

The dynamic between the vernacular language and vernacular theology is symbiotic. Each had its
effect upon the other in medieval England, and the circulation of religious treatises in English required
writers to find appropriate forms of expression where previously Latin had sufficed. The need to
expand English vocabulary to accommodate vernacular theology is articulated in Richard Rolle’s

treatise Off thre wyrkynges in man saule:

The tothyr wyrkyng is with trauell and with frute, and it is calde Thynkyng or Meditacyon.
Bot Thynkyng is propyr Inglysch perof, for Meditacyon is noon Inglysch, bot it is a worde
feyned lyke to Lattyn.!”®

Rolle and his followers were aware that the production of theological works in English necessitated a
new style of writing and articulation. The need to find an appropriate linguistic register and vocabulary
for vernacular theology was also articulated by another Yorkshire author, the anonymous verse
translator of the Somme le roi by the Dominican Lorens of Orleans, who produced the 16,000-line
Speculum Vitae c¢.1350-75.'77 A very popular work (extant in more than forty copies), this septenary
text (that is, in seven parts) considers the Pater Noster and gifts of the Holy Spirit. In the prologue,
having eschewed the ‘vayne carpynge’ (1. 36) of popular romances such as Bevis of Hampton and Guy
of Warwyke, the poet says he will reflect on how to govern the five senses, follow God’s will, discern
good and evil, and come to heaven. This leads the author to explain his choice of English as his

preferred language, rather than French or Latin. He goes on to explain specifically that English offers

176 Ralph Hanna (ed.), Richard Rolle — Uncollected Prose and Verse with related Northern texts, Early English Text
Society Original Series 329 (Oxford: Oxford University Press, 2007), 84, lines 29-31. A modern English translation of
this text is included in Henrietta Hick, The Fellowship of Angels: The English Writings of Richard Rolle (Leominster:
Gracewing, 2008).

177 Speculum Vitae: A Reading Edition (ed.) Ralph Hanna, 2 vols, Early English Text Society Original Series 331-332
(Oxford: Oxford University Press, 2008).
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theological insight to all, not only ‘pa pat has it of skole tane’ (those who have been professionally

educated):

barefore I hald it mast siker pan

To shewe pe langage pat ilk man can,
And al for lewed men namely

bat can na manere of clergy.

To kenne pam war mast need,

For clerkes can bathe se and rede

In sere bokes of Haly Writte

How bai sal lif, if pai loke itt.
barefore I wil me haly halde

To pat langage pat Inglisch es called. (lines 81-90)

The Speculum Vitae translation was written at roughly the same time as the first known Carmelite
writer in English, Richard Maidstone, was translating the Penitential Psalms. As we shall see in
Chapter Three, Maidstone — like the Speculum translator — recognised that the unlearned would need
to be taught theology in a language they could understand. This fact was also picked up by Robert
Mannyng (or Robert de Brunne, c¢.1275-c.1338), the English chronicler and Gilbertine canon.!” In
his two extant works, Handlyng Synne (a twelve-thousand-line penitential text) and historical
Chronicle, Mannyng uses a unique vernacular style in English which it has been claimed was
developed by Gilbertine houses for the growing mercantile and pious classes.!”” Medieval English
Carmelites thus built on a pre-existing tradition of religious orders engaging in vernacular theology.
In translating Latin religious texts into English, it was not only a matter of language that needed
transposing, but also theology. As Gillespie puts it, ‘acts of translation ... invariably involve complex
editorial acts of selection, reordering, lexical choice, and responsiveness to the needs and abilities of
a real or imagined audience.’'®® By writing in English, medieval Carmelites were contributing to

theological as well as linguistic development.

178 Raymond G. Biggar, ‘Mannyng, Robert (d. in or after 1338)’, ODNB.

179 This claim was made by Andrew Butcher at a conference on ‘Northern English Religious Writers, 1100-1500” held at
Gregynog, Wales, in 2006. Butcher spoke about the distribution of Robert Mannyng’s Handlyng Synne by Gilbertines in
the north of England and to some extent East Anglia. He proposed that Gilbertine houses worked out a ‘special English’.
Saint Gilbert’s adaptation of the Cistercian Rule stressed simplicity in most matters, including literacy. Only the Master
of each Gilbertine house was to be considered ‘publisher’ of written materials. In Handlyng Synne and his Chronicle,
Robert Mannyng discusses the proper tone of English for different audiences. Butcher’s research has yet to be printed,
and there is not, as yet, an adequate scholarly edition of Handlyng Synne.

130 Gillespie, ‘Vernacular Theology’, 402.
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The democratisation of contemplation

Texts such as the Speculum Vitae explicitly and implicitly articulate a prominent desire amongst
some clerics in late medieval England to promote religious understanding amongst the laity, who are
largely ‘lewed’ (uneducated) and who ‘can na manere of clergy’ (do not understand clerical matters).
As Barbara Newman observes, ‘vernacular texts could do many things that Latin texts could not. They
could address an ever-growing lay and female public, enabling many more women’s voices to be
heard. They could mediate between ecclesiastical tradition and secular experience, inspiring fresh
thought and remarkably powerful new modes of expression’.!8! The rise of English in ecclesiastical
circles, as well as at court and in government, encouraged developments in theological understanding
that were part of what has been dubbed the late medieval ‘democratization of meditation and
contemplation’,'®? and which signalled the growing importance of lay practitioners of theology.'®?
This process — as seen in the exchanges between Margery Kempe, Alan of Lynn and Thomas Netter
— was something the Carmelites both encouraged and restricted in their production and dissemination
of vernacular theology in written and oral forms.

To understand the ambitions and fears of the Carmelites in promoting vernacular theology, it is
important to locate them in the religious landscape of late medieval England, and specifically within
the context of mendicancy, the development of the ‘mixed life’ vocation, and the growing spiritual
movement known as the Devotio Moderna.

The historical development of the Carmelites will be considered more fully in the next chapter,
but it is pertinent at this point to briefly consider the significance of the Order’s adoption of the
mendicant lifestyle as regards the ‘contemplative’ life.

The mendicant or fraternal orders (the best-known being the Carmelites, Augustinians,
Dominicans, and Franciscans) regarded themselves as essentially contemplative in nature, and had a
particular interest in promoting the experience of God amidst the general population. Before the High
Middle Ages, the monastic life had been given preferential recognition as ‘contemplative’, with

monks and nuns living in relative seclusion for prayer, study, and meditation, hopefully leading to

181 Barbara Newman, ‘Latin and the Vernaculars’, in Amy Hollywood, Patricia Z. Beckman (eds.), The Cambridge
Companion to Christian Mysticism (Cambridge: Cambridge University Press, 2012), 225-39 [239].

182 This phrase is used by Karl Baier, ‘Meditation and Contemplation in High to Late Medieval Europe’, in Eli Franco
(ed.), Yogic Perception, Meditation and Altered States of Consciousness (Vienna: Verlag der Osterreichischen Akademie
der Wissenschaften, 2009), 325-49. On the medieval understandings of terms such as ‘meditation’, ‘mystical union’, and
‘contemplation’, see the section on ‘Key Terms’, in Amy Hollywood, Patricia Z. Beckman (eds.), The Cambridge
Companion to Christian Mysticism (Cambridge: Cambridge University Press, 2012).

183 This is the subject of Nicholas Watson’s ongoing publication research project Balaam’s Ass: Vernacular Theology and
the Secularization of England, 1050-1550, which tracks the relationship between uses of vernacular language and the
phenomenon of secularisation, or laicisation, whereby the focus of the Western Christian Church increasingly shifted
toward the evangelisation and instruction of the laity.
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‘religious perfection’.!® The development of the mendicant orders — sharing many aspects of
monastic life but differing in certain key respects — represented something of a ‘democratisation of
contemplation’, making contemplation and its fruits more widely available to the general populace
through preaching and teaching about the spiritual life.!®> An ancient motto of the Dominican Order,
contemplata aliis tradere, paraphrases Thomas Aquinas speaking of being contemplative and sharing
the fruits and experience of contemplation with others. The Carmelite Order likewise regarded (and
continues to regard) its charism as essentially contemplative, but lived out in active service ‘in the
midst of the people’.

‘Contemplation’ — the inflowing grace and love of God — is a difficult concept to define and, like
the wider academic community, the present-day Carmelite Order is engaged in an ongoing project to
study the incremental Carmelite understanding of the term in the eight centuries of the Order’s
development.'8¢ The first Carmelites were hermits on Mount Carmel, who from the late 1100s lived
the then classic definition of a contemplative way of life: an eremitic existence separated from
mainstream society in which men who were predominantly solitary could devote time to God in prayer
and meditation. When, from the mid-thirteenth century, the brothers migrated to Europe and
developed from being hermits to an order of mendicant friars, although their circumstances had
changed they believed themselves still to be living a contemplative existence, expressed through not
only prayer and seclusion, but also through living together in community and through their active
service of those around them. The goal of the Carmelite life was articulated, as we have already noted,
in Felip Ribot’s Decem Libri (Ten Books on the Way of Life and Great Deeds of the Carmelites)
written ¢.1385.'% Its understanding of contemplation as the result of collaboration — God’s grace

operating within a heart open to the divine presence — has endured throughout the centuries, and

184 For an introduction to the daily routine and general purpose of monastic life, see: Julie Kerr, Life in the Medieval
Cloister (London: Continuum, 2009).

185 For a Franscican perspective on these areas see: Timothy J. Johnson (ed.), Franciscans at Prayer, The Medieval
Franciscans 4 (Leiden: Brill, 2007); Timothy J. Johnson (ed.), Franciscans and Preaching: Every Miracle from the
Beginning of the World Came about through Words, The Medieval Franciscans 7 (Leiden: Brill, 2012); Bradley R. Franco,
Beth A. Mulvaney (eds.), The World of St. Francis of Assisi: Essays in Honor of William R. Cook, The Medieval
Franciscans 11 (Leiden: Brill, 2015).

136 For a useful summary of the confused state of the scholarly ‘vocabulary of contemplation’ see: ‘Anchoritism and
Contemplative Experience’ in Mari Hughes-Edwards, Reading Medieval Anchoritism: Ideology and Spiritual Practices
(Cardiff: University of Wales Press, 2012), 81-107. Since 2010 a series of seminars on the Carmelite understanding of
contemplation have been organised by the Institutum Carmelitanum in Rome. A useful glossary of theological terms such
as ‘contemplation’ is included in Fanous, Gillespie (eds.), The Cambridge Companion to Medieval English Mysticism,
291-97. Among the many modern considerations of medieval mysticism see: Louise Nelstrop, Christian Mysticism: An
Introduction to Contemporary Theoretical Approaches (Farnham: Ashgate, 2009); Amy Hollywood, ‘Mysticism and
transcendence’, in Miri Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4. Christianity in
Western Europe, c.1100-c.1500 (Cambridge: Cambridge University Press, 2009), 297-307.

187 See n. 17 above.
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remains the broad definition espoused in the latest (1995) Constitutions of the Order.'®® From the
Middle Ages onwards the Order has grown in its belief that the first part of this collaboration, ‘our
own effort’, requires not only dedication to prayer, but also to living in community and to works of
service. The fact that, for a Carmelite, ‘contemplative life’ requires not just one element of prayer,
community-living, or service, but a blending of the three, is today clearly articulated in most of the
Order’s literature, but the idea finds its roots in earlier writings. This understanding of contemplation
as God’s gift given to those who encounter God not only in meditative and solitary prayer but also in
community relationships and active works of mercy was particularly important for the development
of medieval vernacular writings, which reached an audience of friars and lay people involved in
secular affairs.

Dressing in white and receiving money to pray for people, aspects of Margery Kempe’s life
closely resembled that of the Whitefriars, but she was not enclosed in a female religious community.
Kempe defied the conventional understanding of contemplative life in that she was not a desert hermit,
anchorite, or nun. Rather she sought to be contemplative in her own situation as a woman of the world
seeking religious perfection ‘in the world’. She, like the Carmelites who ministered to her, sought to
dispose herselfto God’s grace in the midst of her daily affairs (what the Carmelite nun Teresa of Jesus
would later describe as ‘finding God among the pots and pans’). Margery Kempe transgressed
boundaries of expectation (as she records when meeting a priest who cannot ‘categorise’ her as an
enclosed religious as he would wish). According to Christopher Manion, ‘Margery causes controversy
within the Book because she crosses many of the institutional and discursive boundaries the religious
sought to police. In her encounters with religious communities and individuals, Margery demands
public engagement in the religious life.”!*® In this regard Kempe was very much a daughter of the
mendicant movement, because as John Fleming has observed, ‘One of the effects of the mendicant
movement as a whole was greatly to expand, through lay associations and confraternities, the

traditional conception of what a ‘religious’ person might be.”!*?

138 From this Carmelite perspective, Nicholas Watson’s terminology of ‘contemplative writing’ and ‘contemplative
practice’ needs to be refined, since by the Order’s reckoning contemplation cannot be ‘practised’; it is a grace freely given,
though there are actions one can undertake to be better disposed to receive the gift. See Watson’s introduction to Fanous,
Gillespie (eds.), The Cambridge Companion to Medieval English Mysticism, 1-27, in which he erroneously states [7] that
Thomas Merton was a Carmelite; he was, in fact, a Trappist, but wrote extensively on the Carmelite understanding of
contemplation.

189 Manion, Writers in Religious Orders and their Lay Patrons in Late Medieval England, 27.

1% Fleming, ‘The Friars and Medieval English Literature’, 356. In a similar vein see: Walter Simons, ‘On the margins of
religious life: hermits and recluses, penitents and tertiaries, beguines and beghards’, in Miri Rubin, Walter Simons (eds.),
The Cambridge History of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge: Cambridge
University Press, 2009), 309-23; ‘The Friars and the Laity: Active and Contemplative Lives’, in Janet P. Foggie,
Renaissance Religion in Urban Scotland: The Dominican Order, 1450-1560 (Leiden: Brill, 2003), 81-99.
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The breaking down of traditional boundaries in the spiritual life and the opening up of meditation
to the laity — the ‘democratisation of contemplation” — was a key feature of the late medieval Church,
encouraged and contested.'®! Numerous patristic and monastic texts had distinguished those who were
‘contemplative’ from those who were ‘active’.!”? Styles of life were arranged hierarchically with
enclosed religious or hermits leading the most perfect ‘contemplative’ life of ‘Mary’, and common
folk living the less perfect ‘active life’ of ‘Martha’ (Luke 10:38-24).!"% Such a hierarchy was
perpetuated by Richard Rolle who had very clear ideas about the — to him superior — vocation available
to ‘religious professionals’.

However, a number of other spiritual authorities acknowledged the most perfect vocation to be
not the religious ‘contemplative life’ but rather something called ‘the mixed life’. The classic example
of the mixed life was a ‘contemplative’ monk or hermit who had been called to ‘active’ ministry
within the Church, such as Saint Cuthbert (¢.635-87) who was called from island seclusion to be
Bishop of Lindisfarne.'”* However, in the later Middle Ages the scope of the ‘mixed life’ was
broadened to include those lay men (and by extension women) who had worldly affairs to attend to
but who also had the leisure and desire to devote time to more obviously spiritual matters. Walter
Hilton (c.1340/45-96) wrote an English letter On Mixed Life (sometimes called media vita or vita
mixta), probably in the 1380s, in which he advised a devout layman not to renounce his worldly
business in order to become a ‘contemplative’ but rather that he would give greatest glory to God by

mixing the secular and spiritual.'?®

1 A classic study of the rise of the laity is André Vauchez, The Laity in the Middle Ages: Religious Beliefs and Devotional
Practices, edited and introduced by Daniel E. Bornstein, trans. Margery J. Schneider (Notre Dame: University of Notre
Dame Press, 1996). For a broad overview of the developing concept of ‘the laity’, see: Kenneth Hylson-Smith, The Laity
in Christian History and Today (London: SPCK, 2008). On the growth of spiritual notions of ‘democratization and
laicization’, ‘Humanism’, and ‘interiority’, see: the sections thus titled in Edward Howells, ‘Early Modern Reformations’,
in Amy Hollywood, Patricia Z. Beckman (eds.), The Cambridge Companion to Christian Mysticism (Cambridge:
Cambridge University Press, 2012), 114-34.

192 Interestingly, a Carmelite friar in Bruges, Petrus Paludanus, copied Jerome’s De vita activa et contemplativa in 1475.
The manuscript is now London, British Library, Ms. Harley 4906. The colophon (fo. 142v) seems to suggest that it was
copied for the Hieronymites at Ghent. The fact that they had a scriptorium of their own might account for a rather cryptic
comment by the Carmelite: ‘Nunc vendiderunt heretici librum hunc apud Francos Rothomagensis [Rouen]; ut vendunt
diabolo animas suas pro pecuniis.” Paludanus seems to be alleging that heretical books are now sold amongst the Franks
of Rouen. Does this mean that his copy of Jerome’s work is to counteract a version that has been interpolated by heretics?
193 On the Martha/Mary distinction see: Katherine L. Jansen, ‘A Sermon on the Virtues of the Contemplative Life’, in
Miri Rubin (ed.), Medieval Christianity in Practice, Princeton Readings in Religion (Princeton, New Jersey: Princeton
University Press, 2009), 117-25. On late medieval disputes about the nature of ‘action vs. contemplation’, see the section
‘Anchoritic contemplation and the active/contemplative debate’ in Mari Hughes-Edwards, Reading Medieval
Anchoritism: Ideology and Spiritual Practices (Cardiff: University of Wales Press, 2012), 94-98.

194 David Rollason, R. B. Dobson, ‘Cuthbert [St Cuthbert] (c.635-687)’, ODNB.

195 Walter Hilton, Walter Hilton’s “Mixed Life” edited from Lambeth Palace Ms. 472 (ed.) S. J. Ogilvie-Thomson,
Salzburg Studies in English Literature: Elizabethan and Renaissance Studies 92:15 (Salzburg: Universitit Salzburg, 1986).
A Modern English translation is printed in R. N. Swanson, Catholic England: Faith, Religion and Observance Before the
Reformation, Manchester Medieval Sources series (Manchester: Manchester University Press, 1993). On Mixed Life see:
Nicholas Watson’s introduction to Fanous, Gillespie (eds.), The Cambridge Companion to Medieval English Mysticism,
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Hilton was not alone in writing vernacular theology to promote the contemplative vocation
amongst the laity in the late fourteenth century.'”® The Pore Caitif was a Middle English manual of
religious instruction compiled for the laity, the last third of which makes frequent reference to
contemplation.'”” Another writer on the ‘active vs. contemplative’ life was Nicholas Love in his
Mirror, in which he directed readers to Hilton’s Mixed Life and Scale of Perfection. We do not know
whether Margery Kempe ever heard texts such as On Mixed Life read to her, but no doubt she would
have resonated strongly with its sentiments.

The democratisation of contemplation was further promoted by a new religious movement in the
fourteenth century, the Devotio Moderna (Modern Devotion). This stressed the interiorisation (and
thus to a certain extent the privatisation) of faith. Originating in the Low Countries, the movement
spread across Europe, and although hampered by the Reformation its legacy endures within Christian
practice. Key Dutch figures such as the canon regular Thomas van Kempen (Thomas a Kempis,
c.1380-1471) produced texts which promoted forms of methodical prayer and meditation.'”® By
encouraging the use of frequent short periods of imaginative meditation and daily spiritual reading,
the Devotio Moderna played a significant part in the democratisation of contemplation, developing a
more individualist approach towards religious practice and the private manifestation of devotion and
spiritual exercises. Building on the affective piety, cataphatic theology, and highly visual meditation
techniques propounded by the mendicants, especially the Franciscans, the writers of the Devotio

Moderna encouraged practitioners to imaginatively project themselves into Bible scenes (an art

14, 21; in the same volume Roger Ellis, Samuel Fanous, ‘1349-1412: texts’, 133-61 [145-49]. Hilton will be discussed in
greater detail in later chapters.

196 For an overview of the period see: E. A. Jones, ‘Literature of Religious Instruction’, in Peter Brown (ed.), 4 Companion
to Medieval English Literature and Culture c.1350-c.1500 (Chichester: Wiley-Blackwell, 2009), 406-22, and in the same
volume Denise N. Baker, ‘Mystical and Devotional Literature’, 423-36.

197 See: Mary Teresa Brady, ‘The Pore Caitif’: Edited from MS. Harley 2336 with Introduction and Notes, Doctoral Thesis
(New York: Fordham University, 1954); idem, ‘The Pore Caitif: An Introductory Study’, Traditio 10 (1954), 529-48;
idem, ‘The Seynt and his Boke: Rolle’s Emendatio Vitae and the Pore Caitif’, 14"-Century English Mystics Newsletter,
7:1 (1981); Moira Fitzgibbons, ‘Poverty, Dignity, and Lay Spirituality in Pore Caitif and Jacob’s Well’, Medium Avum,
77:2 (2008), 222-40; Kalpen Trivedi, ‘‘Trewe techyng and false heritikys’: Some ‘Lollard’ manuscripts of the Pore Caitif’,
in David Matthews (ed.), In Strange Countries: Middle English Literature and its Afterlife — Essays in memory of J. J.
Anderson, Manchester Medieval Literature and Culture (Manchester: Manchester University Press, 2011), 132-58; Moira
Fitzgibbons, ‘Women, Tales, and ‘Talking Back’ in Pore Caitif and Dives and Pauper’, in Nicole R. Rice (ed.), Middle
English Religious Writing in Practice: Texts, Readers, and Transformations, Late Medieval and Early Modern Studies 21
(Turnhout: Brepols, 2013), 181-214; Gabriel Hill, ‘Pedagogy, Devotion, and Marginalia: Using The Pore Caitif in
Fifteenth-Century England’, Journal of Medieval Religious Cultures, 41:2 (2015), 187-207.

198 In 1418 Thomas a Kempis first (anonymously) circulated The Imitation of Christ. See: Thomas a Kempis, De imitatione
Christi (ed.) Tiburzio Lupo (Citta del Vaticano: Libreria Editrice Vaticana, 1982); John Van Engen, Devotio Moderna:
Basic Writings, Classics of Western Spirituality (New York: Paulist Press, 1988). On the growth of personal piety in this
period, see: Jennifer Bryan, Looking Inward: Devotional Reading and the Private Self in Late Medieval England
(Philadelphia: University of Pennsylvania Press, 2008).
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enthusiastically espoused by Margery Kempe).!”” The Devotio Moderna sought to encourage
Christian renewal and conversion, initially amongst the clergy and then more broadly amongst the
laity, its spirit fostered by a movement of mixed communities of clergy and laity known as The
Brethren of the Common Life*® The Devotio Moderna also featured the growing recognition of
‘semi-religious’, that is, lay people who either alone or in small communities lived according to a
form of religious rule, such as beghards (men) and beguines, as well as deo devotae women who,
whilst perhaps married, devoted their lives to God in a particularly deep way.?’! Communities of
beguines in the Low Countries and sisterhoods in Italy laid the foundations for what would eventually
become the ‘second order’ of enclosed Carmelite nuns.?’> Although there were no Carmelite nuns in
pre-Reformation England, we have already noted how lay people sometimes lived alongside
Whitefriar communities, and in later chapters we will see how some small communities of women

came to be associated with the Order in England. The Devotio Moderna also encouraged in lay people

19 For an exploration of these terms see: Andrew Louth, ‘Apophatic and Cataphatic Theology’, in Amy Hollywood,
Patricia Z. Beckman (eds.), The Cambridge Companion to Christian Mysticism (Cambridge: Cambridge University Press,
2012), 137-46; Vincent Gillespie, ‘Mystic’s Foot: Rolle and Affectivity’, in Marion Glasscoe (ed.), The Medieval Mystical
Tradition in England: Papers read at Dartington Hall, July 1982, [Exeter Symposium I] (Exeter: University of Exeter
Press, 1982), 199-230; Sarah McNamer, Affective Meditation and the Invention of Medieval Compassion (Philadelphia;
University of Pennsylvania Press, 2010): ‘The Origin of Affective Devotion’ in John C. Hirsh, The Boundaries of Faith:
The Development and Transmission of Medieval Spirituality, Studies in the History of Christian Traditions, 67 (Leiden:
Brill, 1996); Henning Laugerud, Salvador Ryan, Laura Katrine Skinnebach (eds.), The Materiality of Devotion in Late
Medieval Northern Europe (Dublin: Four Courts Press, 2016).

200 See: John Van Engen, Sisters and Brothers of the Common Life: The Devotio Moderna and the World of the Later
Middle Ages, The Middle Ages Series (Philadelphia: University of Pennsylvania Press, 2008); ‘The Sisters and Brothers
of the Common Life’ in Kevin Madigan, Medieval Christianity: A New History (New Haven: Yale University Press,
2015), 410-12.

201 See: Walter Simons, ‘The Lives of the Beghards’, in Miri Rubin (ed.), Medieval Christianity in Practice, Princeton
Readings in Religion (Princeton, New Jersey: Princeton University Press, 2009), 238-45; Walter Simons, ‘Beghards’, in
William M. Johnston (ed.), Encyclopedia of Monasticism, 2 vols (Chicago and London: Fitzroy Dearborn Publishers,
2000), vol 1, 120-21; Walter Simons, Cities of Ladies: Beguine Communities in the Medieval Low Countries, 1200-1565,
The Middle Ages Series (Philadelphia: University of Pennsylvania Press, 2001); Hans-Jochen Schiewer, ‘Preaching and
Pastoral Care of a Devout Woman (deo devota) in Fifteenth-Century Basel’, in Miri Rubin (ed.), Medieval Christianity in
Practice, Princeton Readings in Religion (Princeton, New Jersey: Princeton University Press, 2009), 126-31.

202 See: Joachim Smet, Cloistered Carmel: A Brief History of the Carmelite Nuns (Rome: Institutum Carmelitanum, 1986);
Patrick Thomas McMahon, ‘Carmelites: Female’, in William M. Johnston (ed.), Encyclopedia of Monasticism, 2 vols
(Chicago and London: Fitzroy Dearborn Publishers, 2000), vol 1, 240-42; Edeltraud Klueting, ‘Beginen, Mantellaten und
Karmelitinnen im 15. Jahrhundert’, in Edeltraud Klueting (ed.), Fromme Frauen — unbequeme Frauen? Weibliches
Religiosentum im Mittelalter (Hildesheim: Georg Olms Verlag, 2006), 205-24; Boaga, Come pietre vive, 159-90;
Emanuele Boaga, Le Carmelitane in Italia: Origini e sviluppi, vita e spiritualita (Rome: Edizioni Carmelitane, 2015);
Walter Simons, ‘On the margins of religious life: hermits and recluses, penitents and tertiaries, beguines and beghards’,
in Miri Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4.: Christianity in Western Europe,
¢.1100-c.1500 (Cambridge: Cambridge University Press, 2009), 309-23. Writing of the situation in medieval London Jens
Rohrkasten points out that ‘friars acted as confessors and advisors to the semi-religious who lived alone or in groups’ but
‘communities of beguines were never established in the city and the presence of mendicant tertiaries is very difficult to
prove’ — ‘The Mendicant Orders in Urban Life and Society: The Case of London’, in Emelia Jamroziak, Janet E. Burton
(eds.), Religious and Laity in Western Europe, 1000-1400: Interaction, Negotiation, and Power, Europa Sacra 2
(Turnhout: Brepols, 2006), 333-55 [351-52].
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various types of sharing in the hitherto predominantly clerical mission of preaching and teaching the
Christian faith, sometimes with the support of mendicants, but also the consternation of onlookers.>*

The Devotio Moderna and growing appreciation in Church and Society of the mixed life vocation
meant that there was a receptive market in late medieval England for texts that democratised
contemplation and echoed the Gospel exhortation to ‘be perfect, just as your heavenly Father is
perfect’ (Matthew 5:48). Centuries before the Second Vatican Council spoke of ‘the universal call to
holiness’, or Karl Rahner declared that ‘the devout Christian of the future will either be a “mystic” ...
or he will cease to be anything at all’,>** the sense that holiness should be the natural and common
fruit of baptism was promoted through a variety of texts.?%>

Such texts and the idea of the ‘mixed life’, promoted by the mendicant and Devotio Moderna
movements, democratised contemplation and opened up participation in the ‘life of the Spirit’. It is in
this context that the Carmelites’ attempts to promote and police religious devotion through vernacular
theology must be analysed.

In this chapter we have considered the example of Margery Kempe, and ‘Alan of Lynn’s powerful
influence in expanding Margery’s religio-literary knowledge’.?*® We have located Carmelite writing
in English within the broader development of the vernacular in the Middle Ages, as well as the
increased academic attention devoted to it in recent years, particularly in the matter of vernacular
theology. Let us, in the next chapter, pinpoint more precisely the Carmelites’ literary and
bibliographic activities by surveying the early history and predominant spiritual interests of the Order,

set in the context of developments in Church and Society in late medieval England.

203 For example, the poet Rutebeuf (f1. 1245-85), in Les Ordres de Paris, points out that in the French capital the Beguines
and Carmelites are neighbours. Readers might infer from this juxtaposition and Rutebeuf’s lexical choices that the
Carmelites encouraged the women’s proselytizing efforts:

Li Barré sont prés des Beguines The Carmelites are near the beguines.

IX.XX. en ont a lor voisines, They have a hundred and eighty of them for their neighbors|.]
Ne lor faut que passer la porte, They only have to go out [of] the door

Que part auctorités devines So that by divine authority,

Par essamples et par doctrines By example and by doctrine

Que li uns d’aus a I’autre porte They can teach each other

N’ont povoir d’aler voie torte. Not to fall into error.

Rutefeuf, Oeuvres completes (ed. and trans.) Michel Zink (Paris: Classiques Garnier, 2005), vol 1, 226. Quoted in Tanya
Stabler Miller, The Beguines of Medieval Paris: Gender, Patronage, and Spiritual Authority (Philadelphia: University of
Pennsylvania Press, 2014), 135-36.

204 See: Harvey D. Egan, ‘The Mystical Theology of Karl Rahner’, The Way, 52/2 (April 2013), 43-62 [51].

205 To give just one example, the Middle English Mirror, a translation of Robert de Gretham’s Anglo-Norman Miroir or
Les Evangiles des Domnées (c.1250-1300) was a series of homilies that promoted holiness amongst Christians regardless
of rank and status. See: The Middle English “Mirror”: An Edition Based on Bodleian Library, Ms. Holkham misc. 40,
with an introduction and glossary by Kathleen Marie Blumreich, Medieval and Renaissance Texts and Studies 182,
Arizona Studies in the Middle Ages and the Renaissance 9 (Turnhout: Brepols, 2002).

206 Perry, Tuck, ““[W]hepyr pu redist er herist redyng”*, 141.
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Chapter Two: SITUATING MEDIEVAL ENGLISH CARMELITE TEXTS IN CONTEXT (PART 2) - THE

DEVELOPMENT OF THE CARMELITE ORDER, THE CHURCH, AND ENGLISH SOCIETY IN THE LATE

MIDDLE AGES

Given the relative obscurity of the Carmelites, particularly in comparison with other religious
orders of the Middle Ages, some understanding of the Carmelite Order’s historic development and
sense of spiritual identity is necessary to properly set the English Carmelite writers and receivers of
vernacular theology into their broader context. The Order’s historical development is intrinsically
linked to its sense of identity and mission, which came to be articulated in its writings. At times, the
Order’s self-image has relied on legend and oral traditions rather than more formal scholarship, and
has largely, until the twentieth century, remained the prerogative of historians from within the Order.
The first part of this chapter will provide a broad survey of early Carmelite history and the Order’s
developing historiography, with a particular focus on the Whitefriars’ approach to vernacularity,
apostolate, education, and bibliographic culture.! The second part of this chapter will set the Carmelite
Order within the broader social and ecclesiastical context of late medieval England, by highlighting
various episodes, individuals, and groups which had particular bearing on the Whitefriars’ attitudes
towards the utility and vulnerability of expressing religious concepts in the ‘vulgar tongue’. This

survey must necessarily be very selective, but by building up a clearer picture of the place of

! Having languished in the shadows of the other mendicant and monastic orders for many years, the Carmelites are
currently enjoying scholarly attention from a range of academic disciplines. Arguably the most comprehensive modern
history of the Order, from its origins to the twentieth century, is Joachim Smet’s The Carmelites — A History of the Brothers
of Our Lady of Mount Carmel, four volumes in five parts (Rome: Institutum Carmelitanum, revised edition 1988). An
abbreviated form of this history is published as Joachim Smet, The Mirror of Carmel: A Brief History of the Carmelite
Order (Darien, Illinois: Carmelite Media, 2011). Useful introductory reading on the Order’s history and distinctive
spirituality includes: Emanuele Boaga, Come pietre vive ... nel Carmelo — Per leggere la storia e la vita del Carmelo
(Rome: Institutum Carmelitanum, 1993); Leopold Glueckert, Desert Springs in the City: A Concise History of the
Carmelites (Darien, Illinois: Carmelite Media, 2012). The most recent Anglophone studies of particular interest are:
Frances Andrews, The Other Friars: Carmelite, Augustinian, Sack and Pied Friars in the Middle Ages (Woodbridge: The
Boydell Press, 2006); Andrew Jotischky, The Carmelites and Antiquity: Mendicants and their Pasts in the Middle Ages
(Oxford: Oxford University Press, 2002); Richard Copsey, Carmel in Britain Volume 3: The Hermits from Mount Carmel
(Faversham, Kent: Saint Albert’s Press, 2004). These refer to the most important historical studies of the Order from the
earliest documents until the present day; these are not re-listed here, but introduced in the thesis as they become of direct
relevance. Also valuable is Copsey’s annotated bibliography, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain
Volume 1: People and Places (Rome: Institutum Carmelitanum, 1992), 205-250. Copsey [Carmel in Britain 1, 207] and
Jotischky [The Carmelites and Antiquity, 7] usefully list the journals and Carmelitana of special interest to students of the
Order, such as Carmelus. A recent Italian publication of immense use to Carmelite historians is Emanuele Boaga, Luigi
Borriello (eds.), Dizionario Carmelitano (Rome: Citta Nuova, 2008). See also: Keith J. Egan, ‘Carmelites: General or
Male’, in William M. Johnston (ed.), Encyclopedia of Monasticism, 2 vols (Chicago and London: Fitzroy Dearborn
Publishers, 2000), vol 1, 242-44. On the Order’s legendary history see: Richard Copsey, ‘Establishment, Identity and
Papal Approval: the Carmelite Order’s Creation of its Legendary History’, Carmelus, 47 (2000), 41-53; Jotischky, The
Carmelites and Antiquity. The prominence of a medieval institution in the history books has often been dependent upon
the efforts of their descendants to keep alive the memory. However, it is surely a promising sign for Carmelite Studies
that Andrew Jotischky was able to write in 2002, ‘it is only recently that scholars from outside the order have begun to
tap the enormous potential of Carmelite sources, and to restore the order to the greater prominence it deserves in the
history of medieval religious, social, and cultural history’: Jotischky, The Carmelites and Antiquity, 7.
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Carmelites in the Church and Society of late medieval England, we will be able to better understand

how they were builders of both bridges and barriers in theological matters.

The ruins of the Carmelite chapel in the Wadi ‘ain es-Siah on Mount Carmel (photographed 2008).

1. The Historical Development of the Carmelite Order

The Origins: Hermits on Mount Carmel

The official title of the Order — The Brethren of the Blessed Virgin Mary of Mount Carmel —
derives from the mountain ridge overlooking the Palestinian port of Haifa.? It was here that sometime
in the late twelfth century a group of Christian hermits, possibly former Crusaders or pilgrims to
Jerusalem, gathered as a ‘community of solitaries’ (my own term) for an ascetic life of radical
orientation towards God, expressed through prayer and labour. According to the Bible’s Books of the
Kings, Carmel was a sacred region hallowed by the memory of Old Testament prophets, especially
Elijah, regarded as the prototype of the monastic life and exemplar of the anchoritic vocation.® The

hermits gathered in the Wadi ‘ain es-Siah near a spring associated with Elijah.

2 On the geographical and historical context of Carmel see: Jotischky, The Carmelites and Antiquity, 8; Andrew Jotischky,
‘Gerard of Nazareth, John Bale and the Origins of the Carmelite Order’, Journal of Ecclesiastical History, 46:2 (April
1995), 214-36.

3 On Elijah as exemplar of the solitary life, and inspiration to the Carmelite Order see: Jane Ackerman, Elijah: Prophet of
Carmel (Washington D.C.: ICS Publications, 2003); Jane Ackerman, ‘Stories of Elijah and Medieval Carmelite Identity’,
History of Religions, 35:2 (November 1995), 124-47; Edison R. L. Tinambunan, ‘Elijah According to the Fathers of the
Church’, Carmelus, 49 (2002), 85-116; Valerie Edden, ‘“The prophetycal lyf of an heremyte’: Elijah as the model of the
contemplative life in The Book of the First Monks’, in E. A. Jones (ed.), The Medieval Mystical Tradition in England:
Exeter Symposium VII (Cambridge: D. S. Brewer, 2004), 149-61; Patrick Thomas McMahon, ‘Pater et Dux: Elijah in
Medieval Mythology’, in Keith J. Egan, Craig E. Morrison (eds.), Master of the Sacred Page: Essays and Articles in
Honor of Roland E. Murphy, O.Carm. (Washington D. C.: The Carmelite Institute, 1997), 283-99; Eliane Poirot, Le Saint
Prophéte Elie d’apreés les péres de I’Eglise (Abbaye de Bellefontaine, 1992); idem, Elie, Archétype du Moine (Bégrolles-
en-Mauges: Abbaye de Bellefontaine, 1995); idem, Les Prophétes Elie et Elisée dans la littérature chrétienne ancienne,
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When exactly this community was established is unclear (shortly before 1200 seems likely from
accounts of passing pilgrims), but they requested a formula vitae (way of living) text (sometimes
known from its opening words as Multipharie multisque) from Albert Avogadro of Vercelli sometime
during his office as Latin Patriarch (Roman Catholic Bishop) of Jerusalem between 1205 and 1214.
The formula vitae — later, following papal modification and recognition, to become known as the
Carmelite Rule of Saint Albert — summarises the spirituality of these desert penitents: each hermit was
to live a life of prayerful meditation focussed on Christ and the Scriptures [chapter 10], occupying a
single cell [chapter 8] but gathering at set times as a community under the obedience of an elected

prior [chapters 1 and 4].* Albert’s text set out the essential elements for the Carmelite’s spiritual

Monastica 1 (Turnhout: Brepols, 1997); Arie G. Kallenberg, ‘Elijah in the Early Carmelite Liturgy’, Carmelus, 55 (2008),
109-125; Copsey, Carmel in Britain 3, 8, 37-9; Jotischky, The Carmelites and Antiquity, 98-99; G. R. Evans, The I. B.
Tauris History of Monasticism: The Western Tradition (London: 1. B. Tauris, 2015), 102. On Elijah and Elisha as
exemplars of the anchoritic life in the patristic tradition see: John Cassian’s Conference 18:6 (trans.) Colm Luibheid, John
Cassian — Conferences, The Classics of Western Spirituality Series (New York: Paulist Press, 1985), 187.

4 For the text of the Rule see Appendix 2. The Rule is printed in Hugh Clarke, Bede Edwards (eds.), The Rule of Saint
Albert, Vinea Carmeli 1 (Aylesford and Kensington: Carmelite Press, 1973). Chapter numbering in my thesis follows that
agreed by the Superiors General of the Carmelite and Discalced Carmelite Orders: ‘On citations of Carmelite Rule in
Official Documents’, in John Malley, Camilo Maccise, Joseph Chalmers, /n Obsequio Jesu Christi: The Letters of the
Superiors General OCarm and OCD 1992-2002 (Rome: Edizioni OCD, 2003), 124-39. On the Albertine formula, see:
Evaldo Xavier Gomes, Patrick McMahon, Simon Nolan, Vincenzo Mosca (eds.), The Carmelite Rule 1207-2007:
Proceedings of the Lisieux Conference 4-7 July 2005, Institutum Carmelitanum Textus et Studia Historica Carmelitana
28 (Rome: Edizioni Carmelitane, 2008); Bede Edwards, The Rule of Saint Albert, Vinea Carmeli 1 (Aylesford and
Kensington: Carmelite Press, 1973); Otger Steggink, Jo Tigcheler, Kees Waaijman, Carmelite Rule (trans.) Theodulf
Vrakking, Joachim Smet (Almelo: ‘Commission for Religious Dimension’, Dutch Carmelite Province, private printing,
1979); Kees Waaijman, The Mystical Space of Carmel: A Commentary on the Carmelite Rule (trans.) John Vriend, The
Fiery Arrow Collection (Leuvun: Peeters, 1999); Bruno Secondin, La Regola del Carmelo oggi. Atti del Congreggo
Carmelitano, Roma/Sassone, 11-14 ottobre 1982 (Rome: Institutum Carmelitanum, 1983); Carlo Cicconetti, ‘The History
of the Rule’, in Michael Mulhall (ed.), Albert’s Way: The First North American Congress on the Carmelite Rule (Rome:
Institutum Carmelitanum, 1989), 23-50; Carlo Cicconetti, La Regola del Carmelo. Origine, nature, significato, Textus et
studia historica Carmelitana, 12 (Rome: Institutum Carmelitanum, 1973); Carlo Cicconetti, ‘Regola del Carmelo’, in
Dizionario degli Istituti di Perfezione (Rome: Edizioni Paoline, 1974-88), vol 7, 1455-1464; Carlos Mesters, Intorno Alla
Fonte. Circoli di preghiera e di meditazione intorno alla Regola del Carmelo, Collana Carmelitana, 4 (Rome: Edizioni
Carmelitane, 2006); Wilfrid McGreal, At the Fountain of Elijah — The Carmelite Tradition, Traditions of Christian
Spirituality Series (London: Darton, Longman and Todd, 1999), 17-31; Joachim Smet, The Carmelites — A History of the
Brothers of Our Lady of Mount Carmel: Volume I, ca. 1200 until the Council of Trent (Rome: Institutum Carmelitanum,
revised edition 1988), 6-7, 270 n. 27; Keith J. Egan, ‘The Carmelites Turn to Cambridge’, in Paul Chandler, Keith J. Egan
(eds.), The Land of Carmel: Essays in Honor of Joachim Smet, O.Carm (Rome: Institutum Carmelitanum, 1991), 155-70
[158-9]; C. H. Lawrence, Medieval Monasticism: Forms of Religious Life in Western Europe in the Middle Ages (London:
Longman, Third Edition, 2001), 270; David Knowles, The Religious Orders in England, 3 vols (Cambridge: Cambridge
University Press, 1948, 1955, 1959), vol 2, 198. On the life, make-up, and nature of the early Carmelite community, see:
Joachim Smet, ‘The Carmelite Rule after 750 Years’, Carmelus, 44 (Rome: Instituto Carmelitano, 1997), 21-47; Johan
Bergstrom-Allen, ‘Looking Behind to See Ahead: Finding a Future from the Early Carmelites’, Assumpta, 46:4
(Aylesford: Lay Carmel Central Office, May 2003), 13-27, reprinted in The Sword, 65:1 (2005), 67-79; Jotischky, The
Carmelites and Antiquity, 8-13. For Albert’s biography, see: Vincenzo Mosca, Alberto Patriarca di Gerusalemme: Tempo,
Vita, Opera, Textus et Studia Historica Carmelitana, 20 (Rome: Edizioni Carmelitane, 1996); Patrick Mullins, St Albert
of Jerusalem and the Roots of Carmelite Spirituality, Institutum Carmelitanum Textus et Studia Historica Carmelitana
Volumen 34 (Rome: Edizioni Carmelitane, 2012); Patrick Mullins, The Carmelites and St Albert of Jerusalem: Origins
and Identity, Institutum Carmelitanum Textus et Studia Historica Carmelitana Volumen 38 (Rome: Edizioni Carmelitane,
2015); Daniel Papenbroeck, The Bollandist Dossier on St. Albert of Jerusalem (ed. and trans.) Patrick Mullins, Institutum
Carmelitanum Textus et Studia Historica Carmelitana Volumen 39 (Rome: Edizioni Carmelitane, 2015); Patrick Mullins,
The Life of St Albert of Jerusalem: A Documentary Biography, 2 parts, Institutum Carmelitanum Textus et Studia Historica
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transformation: ‘solitude, silence, self-knowledge, self-confidence, meditation on Scripture, correctio

fraterna and discernment.’’

| 3 Y &

| IR LD M

Above: Hermits gathered around Elijah’s Well on Mount Carmel.
Below: Saint Albert presenting the Formula Vitae to the hermits on Mount Carmel.
Panels from a predella (platform on which an altar stands) painted by Pietro Lorenzetti for the Carmelite Church in

Siena between 1328 and 1329. Tempera on wood. Siena, Pinacoteca Nazionale.®

Carmelitana Volumen 42 and 43 (Rome: Edizioni Carmelitane, 2016-17); Coralie Zermatten, ‘Reform Endeavors and the
Development of Congregations: Regulating Diversity within the Carmelite Order’, in Krijn Pansters, Abraham Plunkett-
Latimer (eds.), Shaping Stability: The Normation and Formation of Religious Life in the Middle Ages, Disciplina
Monastica 11 (Turnhout: Brepols, 2016), 245-60.

5 Michael Plattig, ‘Transformation in the Carmelite Rule’, in Edward Howells, Peter Tyler (eds.), Sources of
Transformation: Revitalising Christian Spirituality (London: Continuum, 2010), 125-34 [133].

¢ See: Joanna Cannon, ‘Pietro Lorenzetti and the history of the Carmelite Order’, Journal of the Warburg and Courtauld
Institutes, 50 (1987), 18-28; Christa Gardner von Teuffel, ‘The Carmelite Altarpiece (circa 1290-1550): The Self-
Identification of an Order’, Mitteilungen des Kunsthistorischen Institutes in Florenz, 57, Bd., H. 1 (2015), 2-41; Hayden
B. J. Maginnis, The World of the Early Sienese Painter (Pennsylvania: The Pennsylvania State University Press, 2001).

90



Johan Bergstrom-Allen: The Vernacular Literature of the Carmelite Order in Medieval England Chapter Two

In a sense the first recorded communal attitude towards literature, literacy and language in the
Carmelite Order is found in this formula vitae. With regard to meditation, Albert specifies that those
hermits who know how to pray the canonical hours of the Divine Office should do so, whilst ‘those
who do not should say a specified number of Pater Nosters’ [chapter 11]. Thus, from the early years
of the Carmelite community, a distinction was made between the /iterati (those who could read Latin),
and the illiterati (those who could not), though neither was granted a more or less privileged position
by Albert’s formula vitae. llliteracy amongst the original hermits living on the mountain range of
Carmel is not surprising when we consider that the majority were probably lay penitents rather than
clerics, at least initially, since Albert’s formula stipulates the daily celebration of Eucharist only ‘when
it is convenient’ [chapter 14], suggesting that there was not originally a priest among them.®

Albert’s stipulation that the hermits should ‘meditate day and night upon the law of the Lord’
[chapter 10] might imply the necessity of direct or second-hand access to a Bible or liturgical books,
though the ancient eremitical tradition was for hermits to learn the Psalms by heart and then recite
them aloud. This oral tradition of prayer might explain why on Mount Carmel the first Carmelites
seem largely to have lacked a strong literary and bibliographic culture. Bernardo Oller, prior general
of the Carmelites until his death in the early 1380s (by which point the Carmelites were confirmed
bibliophiles), felt compelled in his 1376 text Informatio to explain the early brethren’s lack of books,
stating that: ‘good faith and ancient/historic prescription were sufficient for them’.? Oller implies that
early Carmelite spirituality and historical narrative was conveyed by word of mouth, rather than by
circulated writings. Similarly, the German Carmelite John of Hildesheim (d. 1375) cited poverty as
the reason why the hermits on Mount Carmel had no parchments, which he claimed they would not
have been able to use anyway, being more accustomed to praying than writing.!® Oller and
Hildesheim’s explanations are no doubt somewhat romanticised explanations, based on nostalgic
notions of a more primitive and observant life. We know, in fact, that there must have been a growing

library of texts on Mount Carmel in the thirteenth century, since in the 1281 Constitutions governing

7 A further example of the Carmelites’ sensitivity to language is seen in Sicily around the year 1430. In what amounts to
an exact echoing of the Rule of Saint Albert’s differentiation between those who understand Latin and those who do not,
an indulgence was offered by the Whitefriars which specified different requirements on the part of the laity affiliated to
the Order, depending on whether they were literate (in which case they were to say the Office) or illiterate (in which case
they were to fast on set days and abstain from meat on Wednesdays and Saturdays): Ludovico Saggi, La ‘Bolla Sabatina’:
ambiente, testo, tempo (Rome: Institutum Carmelitanum, 1967); cited by Andrews, The Other Friars, 33-34.

8 Smet, The Carmelites, 20; Jotischky, The Carmelites and Antiquity, 11-12; and the literature listed above on the
composition of the early Carmelite community.

9 “Nec alia documenta antiqui religiosi habere curaverunt; sufficit enim eis bona fides et praescriptio antiquitatis.” Staring,
Medieval Carmelite Heritage, 404, lines 83-85, translated by Joachim Smet, The Carmelites, 15.

10 “Incolae vero vetusti montis Carmeli fuerunt eremitae simplices, non literati, pauperes, membranas forte non habentes
nec scriptores, orare potius consueti quam scribere.’: loannes de Hildesheim, Dialogus inter directorem et detractorem
de Ordine Carmelitarum, in Staring, Medieval Carmelite Heritage, 336-88 [339].
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the Carmelites there is recorded a demand for the collection together of books from the Holy Land
belonging to the Order which had been dispersed through the provinces when the hermits gradually
left Mount Carmel to spread across Europe.!! Moreover, the known engagement of the hermits on
Mount Carmel with the pastoral needs of their neighbours — notably hearing the confessions of a

nearby community of Knights Templar — presumably entailed a gathering together of books for

forming the growing presence of clerics within the hermit community.'?

This fourteenth-century fresco
of the hermits on Mount Carmel
by Fra Filippo Lippi in the
Carmine (Carmelite Friary) in
Florence depicts a (faceless)
brother clasping what appears to
be a book. His ‘pondering of the
Law of the Lord’ (Rule of Saint
Albert, Chapter 10) is
highlighted by a confrere who
points towards him.'?

On the right a kneeling
hermit/friar makes his
profession of vows into the
hands of a seated superior,
who displays what is often
dubbed the first smile in

Western art.'

111281 Constitutions §49. The early Constitutions of the Carmelite Order are printed in Edison R. L. Tinambunan,
Emanuele Boaga (eds.), Corpus Constitutionum Ordinis Fratrum Beatissimae Virginis Mariae de Monte Carmelo,
Volume I (1281-1456) (Rome: Edizioni Carmelitane, 2011). On the Constitutions of the Order (including printed
editions), see: Copsey, Carmel in Britain 3, 17; Boaga, Come pietre vive, 44; Coralie Zermatten, ‘Reform Endeavors and
the Development of Congregations: Regulating Diversity within the Carmelite Order’, in Krijn Pansters, Abraham
Plunkett-Latimer (eds.), Shaping Stability: The Normation and Formation of Religious Life in the Middle Ages, Disciplina
Monastica 11 (Turnhout: Brepols, 2016), 245-60. In addition to the Rule setting out the spirit of the Order, and
Constitutions governing the whole Order in practical matters, each Province would have had its own Statutes, though none
of these have survived from medieval England. As well as Constitutions, General Chapters produced Acts that are collated
in Gabriel Wessels (ed.), Acta Capitulorum Ordinis Fratrum B. V. Mariae de Monte Carmelo, vol 1, 1318-1593, with
notes by Benedict Zimmerman (Rome: Carmelite Curia, 1912).

12 On the Carmelites as confessors in Acre see: Copsey, Carmel in Britain 3, 2.

13 On this artist (c.1406-69) see: Megan Holmes, Fra Filippo Lippi - The Carmelite Painter (New Haven: Yale University
Press, 1999); Jeffrey Ruda, Fra Filippo Lippi: Life and Work with a Complete Catalogue (London: Phaidon, 1993).

14 On this ritual see: Matthew Gummess, ‘A Brief Sketch of the History and Theology of the Carmelite Rite of Solemn
Profession’, The Sword, 76:1 (2016), 117-29.
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The first papal confirmation of Albert’s Formula Vitae was given in 1226 by Pope Honorius III in the bull Ut vivendi

normam. The event — along with other scenes from Carmelite history and the life of the Virgin Mary — is depicted in the
Albrechtsaltar, a superb retable with double folding wings, created by the ‘Albrechtsmeister’ in 1437-39 for the

Carmelite Church (Karmeliterkirche ‘Am Hof”) in Vienna. Vienna, Klosterneuberg, Stiftsmuseum.'’

15 See: Floridus Rohrig (ed.), Der Albrechtsaltar und sein Meister (Vienna: Edition Tusch, 1981); Barbara Bonard, Der
Albrechtsaltar in Klosterneuburg bei Wien: Irdisches Leven und himmlische Hierarchie Ikonographische Studie, tuduv-
Studien Reihe Kunstgeschichte Band 2 (Munich: tuduv-Verlagsgesellschaft, 1980).
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Migration and Mitigation

Due to the enduring Crusade conflicts between Christians and Muslims in the Latin kingdom of
Jerusalem and the Holy Land at large, the situation became precarious for the hermits on Carmel.
Although a community continued there until the fall of Acre in 1291, from ¢.1238 a large number of
Carmelite hermits migrated, first to Cyprus, and from there expanded to Sicily, England, and
Provence.'® Wherever they went, Carmelites brought with them the name of their original foundation,
and ‘Carmel’ came to be used as a term for the Order in general, individual communities, and for a
state of heart and mind.

The Carmelites arrived in England in 1242, establishing hermitages in Hulne (Northumberland)
and Aylesford (Kent). In due course, the Carmelites were to flourish especially well in England.!” At
its peak in the mid-fourteenth century, England was the largest of the Order’s twelve medieval
provinces, comprising about a thousand friars across thirty-nine houses. These were sub-divided into
four administrative distinctions headed by a major convent: London (house founded 1247), York
(1253), Norwich (1256), and Oxford (1256).!® Though never as numerous as the larger monastic and

mendicant orders, the Carmelites grew from humble origins.

16 On what Jotischky calls the ‘age of expansion’ [The Carmelites and Antiquity, 12-13], see: Smet, The Carmelites, 10-
12; Copsey, Carmel in Britain 3, 1-15; Andrews, The Other Friars, 23 ff.

17" As Richard Copsey, O.Carm. — the leading historian of the medieval English Carmelite Province — remarks, it is
lamentable that there is still no ‘comprehensive, scholarly account’ of the English Carmelite province, as exists for the
other mendicant orders, nor any catalogue of Carmelite art or archaeology: Richard Copsey, ‘The Medieval Anglo-Welsh
Carmelite Province: An Annotated Bibliography’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 1: People and
Places (Rome: Institutum Carmelitanum, 1992), 205-50 [205]. However, with the growing number of specialist studies
in the field, and improved communication between the academic and Carmelite communities, hopefully such a history
cannot be too far off, and Copsey himself has conducted much of the primary research necessary for such a task. The first
major historical survey of the Carmelite Order in England to be written within the last century was Keith J. Egan, The
Establishment and Early Development of the Carmelite Order in England, Doctoral Thesis (Cambridge: University of
Cambridge, 1965). On the Carmelites’ establishment in England, see also: Richard Copsey, ‘Simon Stock and the Scapular
Vision’, Journal of Ecclesiastical History, 50:4 (October 1999), 652-83 (especially 652), reprinted in Richard Copsey,
Carmel in Britain 3: The Hermits from Mount Carmel (Faversham: Saint Albert’s Press and Rome: Edizioni Carmelitane,
2004), 75-112; David Knowles, The Religious Houses of Medieval England (London: Sheed and Ward, 1940), 113-14,
146; Smet, The Carmelites, 10-28; David Knowles, The Religious Orders in England, vol 2, 144; William J. Courtenay,
Schools and Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton University Press, 1987), 70;
Richard Copsey, ‘Establishment, Identity and Papal Approval: the Carmelite Order’s Creation of its Legendary History’,
Carmelus, 47 (2000), 41-53; Lawrence, Medieval Monasticism, 270-71.

18 In a sense, one should speak of an Anglo-Welsh Province, since there was a Carmelite house in Denbigh, founded in
1343-50. However, since the medieval Province was known as the ‘English’ at the time, this is the term I shall use
throughout this thesis. Nomenclature is further complicated by the fact that at different periods the English Province
incorporated Scotland and Ireland, and parts of France. The geographic scope of this thesis is largely restricted to England,
but reference to other countries will be made where relevant. Carmelite foundations in England are listed in: Keith J. Egan,
‘Medieval Carmelite Houses: England and Wales’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 1: People and
Places (Rome: Institutum Carmelitanum, 1992), 1-85; Mike Salter, Medieval English Friaries (Malvern: Folly
Publications, 2010). On the Order’s administration see: Margaret E. Poskitt, ‘The English Carmelite Province: 15
century’, and ‘The English Carmelites: Houses of Study and Educational Methods’, in Patrick Fitzgerald-Lombard (ed.),
Carmel in Britain 1: People and Places (Rome: Institutum Carmelitanum, 1992), 149-54, 155-65; Richard Copsey, ‘The
Administration of the Medieval English Carmelite Province: Provincial Chapters’, in Michael Robson, Jens Rohrkasten
(eds.), Franciscan Organisation in the Mendicant Context: Formal and Informal Structures of the Friars’ Lives and
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Artist’s impression (Geoffrey Hall, ¢.2010) of the Carmelite Priory at Aylesford shortly before its dissolution in 1538.

Ministry in the Middle Ages (Miinster: LIT Verlag, 2010), Vita regularis — Ordnungen und Deutungen religiosen Lebens
im Mittelalter Series Band 44, 65-96; Deirdre O’Sullivan, In the Company of the Preachers: The Archaeology of Medieval

Friaries in England and Wales, Leicester Archacology Monographs 23 (Leicester: School of Archacology and Ancient
History, University of Leicester, 2013), 4-7.
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19 Charmian Woodfield, The Church of Our Lady of Mount Carmel and some conventual buildings at the Whitefriars,

Coventry, British Archaeological Reports (BAR) series 389 (Oxford: Archaeopress, 2005).
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The Carmelites’ first known general chapter (international meeting of representatives of all the
communities) was held in England, at Aylesford in 1247, and then again at London in 1254, showing
the importance of the English Province in the initial years of the Order’s establishment in Europe. It
was at Aylesford in 1242 that the Carmelite hermits decided to petition the pope for a mitigation
relaxing some aspects of the eremitical formula vitae their forebears on Carmel had received from
Albert of Jerusalem.?® This was probably because of difficulties the hermits had encountered in
sustaining income and recruits in the ‘solitary places’ for foundations permitted by Albert’s formula.
The move from the Holy Land to the West had forced the hermits to reinterpret and reorganise their
way of life, and looking around them at the contemporary needs of Church and Society, it seemed
prudent to join the growing movement of mendicants (begging brothers). Eventually the demands of
the Church at the Second Council of Lyons (1274) would require that the Carmelites establish
themselves as an officially recognised mendicant order of demonstrable usefulness to the Church
through apostolic ministries.2! Their conversion, in response to the so-called evangelical awakening
begun in the twelfth century, radically altered the Carmelite way of life from being eremitic solitaries
to coenobitic mendicant friars, influencing not only their daily routine but also their very self-identity
and expression of spirituality.’? Their development into a mendicant order also meant that the
Carmelites developed a culture of study and teaching, and they enjoyed a growing reputation for
studiousness and religious orthodoxy.?

Conventional historiography has regarded the Carmelite development from the eremitic to

mendicant lifestyles as a smooth and rapid progression; however, it was not without practical and

20 The Carmelites gained limited papal acknowledgment in 1226. Albert’s formula vitae was referred to as a ‘rule’ (though
not officially a regula in the technical sense of Canon Law) by Pope Gregory IX in 1229 [Smet, The Carmelites, 8]. On
the stages of recognition of the Carmelite Order by the papacy, see: Copsey, Carmel in Britain 3, 1-15.

2l As Lawrence observes of the Carmelites, ‘their conversion into orders of friars bears witness to the powerful impact of
the mendicant idea upon the consciousness of religious people in the thirteenth century.” C. H. Lawrence, The Friars: The
Impact of the Early Mendicant Movement on Western Society (London: Longman, 1994), 100; Lawrence, Medieval
Monasticism, 274. On the attempts to suppress certain religious orders after the 1274 Council, see: references by Copsey,
Carmel in Britain 3, and the opening chapter of Andrews, The Other Friars.

22 On the evangelical awakening and rise of the mendicants see: Lawrence, Medieval Monasticism, 238-43; Brian Patrick
McGuire, ‘Monastic and religious orders, ¢.1100-c.1350°, in Miri Rubin, Walter Simons (eds.), The Cambridge History
of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge: Cambridge University Press, 2009),
54-72; Sébastien Barret, ‘Mendicant Orders’, in Robert Benedetto, et al (eds.), The New SCM Dictionary of Church
History, Volume 1 From the Early Church to 1700 (London: SCM Press, 2008), 427. On medieval ‘Mendicant Spirituality’
see the chapter of that title by Gabriel O’Donnell in Robin Maas, Gabriel O’Donnell (eds.), Spiritual Traditions for the
Contemporary Church (Nashville: Abingdon Press, 1990), 83-98. The spiritual tenor of the mendicant movement is
considered by Walter Simons, ‘New Forms of Religious Life in Medieval Western Europe’, in Amy Hollywood, Patricia
Z. Beckman (eds.), The Cambridge Companion to Christian Mysticism (Cambridge: Cambridge University Press, 2012),
80-113.

23 This is a reputation which the Carmelite Order seems to have acquired early in its development. Andrews, The Other
Friars, 43, quoting Andrew Jotischky [The Carmelites and Antiquity, 31] cites as an example of this a letter sent in 1312
from Cardinal Berenger Fredol to the general chapter of the Order meeting in London, praising ‘the “utility” of the Order
... its assiduous prayer life and preaching based on training in theology’.
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spiritual difficulties which, as we shall see, were to have far-reaching implications for the way the

Order would engage with issues of language and literature.

Active contemplatives

As mendicants relying on the alms of others, the Carmelites abandoned a number (though not all)
of their early rural hermitages in favour of Europe’s urban centres. In expanding towns and cities, the
Carmelites could seek out benefactors and recruit new members to the Order, as well as minister to
the spiritual and physical needs of a rapidly shifting urban populace.

Despite the adjustment of location and lifestyle, the Whitefriars (as the brothers came to be known
because of their adoption of white cloaks in 1286) essentially regarded themselves — in the
stereotypically dualist terms often expressed in the medieval Church — as living the ‘contemplative’
rather than ‘active’ life (a division discussed in the previous chapter). Following the stipulations of
the Rule of Saint Albert, a typical Carmelite spent much of his day in relative solitude, the communal
dormitory normally found in monastic/mendicant houses usually being divided into private cubicles
for study and prayer, in imitation of the hermit cells on Mount Carmel. The brothers came together
for regular times of prayer, meals, and recreation, but essentially the thrust of Carmelite life remained
that of ‘solitaries in community’.

Nevertheless, the pastoral realities of their new urban settings prompted the Carmelites to respond
generously to the spiritual and physical needs of their neighbours. Whilst never completely
abandoning their meditative cells and the inward gaze, Carmelite friars also looked beyond the walls
of their community buildings (referred to variously as friaries, convents, priories, or Carmels). In the
emerging towns and universities of Europe, Carmelite friars developed a number of apostolates with
the aim of sharing with others the fruits of their contemplation (as discussed in the previous chapter).
This included preaching, teaching, administering the sacraments (including the hearing of
confessions), and writing works of religious instruction — the ars artium (art of all arts) of the regimen
animarum (regulation or care of souls) spoken of at the Fourth Lateran Council in 1215.2* Mendicants
found they had the spiritual temperament and physical resources to bring some hope and order to a

troubled and fractious society; as Joseph Ziegler puts it:

The urban environment in which the friars lived together with their pastoral ideology

inevitably created many opportunities for encounters with the faithful beyond the Sunday

24 Keith J. Egan, ‘The Carmelites Turn to Cambridge’, in Paul Chandler, Keith J. Egan (eds.), The Land of Carmel: Essays
in Honor of Joachim Smet, O.Carm (Rome: Institutum Carmelitanum, 1991), 155-70 [162].
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sermon or the schoolroom. Friars were invited to dine, travelled in the company of others,
sat by the hearth; and they socialized with the faithful, visited the sick, and comforted the
dying and the mourners. This was part of practical religion, which mingled teaching,
preaching, and humane relationship. On all these occasions the friar appears as a teacher
and a spiritual guide, but also as a compassionate friend and even as an entertainer; not

as an austere guardian of moral mores remote from the society in which he lived.?

This, at least, is the ideal of mendicant life, and certainly the model that comes across in Margery
Kempe’s account of her friendship with Alan of Lynn. Over the course of the later Middle Ages, a
number of Carmelite friars gained outstanding reputations as men who blended deep prayer with
compassionate service of others, leading to their formal or informal recognition as saints and
blesseds.?®

In the dynamic and demanding environment of Europe’s towns and cities, Carmelite friars readily
took their place alongside other mendicant orders in composing and compiling texts of religious
instruction, such as treatises on prayer, novice training manuals, catechisms, guides to confession,
liturgical handbooks, sermon cycles, and general works of religious edification.?’” This helped the
Order to develop a spirituality and charism which blended private meditation with public pastoral

ministry.?® This apostolate was widely valued by the Crown, nobility, prelature, and commoners alike,

25 Joseph Ziegler, ‘Fourteenth-Century Instructions for Bedside Pastoral Care’, in Miri Rubin (ed.), Medieval Christianity
in Practice, Princeton Readings in Religion (Princeton, New Jersey: Princeton University Press, 2009), 103-08 [105-06].
26 Examples include: Saint Angelus of Sicily (1185-1220); Saint Simon Stock (d. 1265); Blessed Francis of Siena (d.
1291); Albert of Trapani (c.1240-1306/07, canonised 1476); Saint Peter Thomas (1305-66, cult confirmed 1609); Saint
Andrew Corsini (1302-74, beatified 1440, canonised 1629); Saint Nuno Alvarez Pereira (1360-1431, beatified 1918,
canonised 2009); Blessed Angelus Mazzinghi (1385?-1438, beatified 1761); Blessed John Soreth (1394-1471, cult
confirmed 1866); Blessed Baptist Spagnoli of Mantua (1447-1516, cult confirmed 1885). On these, and holy Carmelite
women of the medieval period, as well as misattributed or suppressed cults, see: Ludovico Saggi (ed.), Santi del Carmelo:
Biografie da vari dizionari (Rome: Institutum Carmelitanum, 1972), translated in Louis Saggi et al, Saints of Carmel: A
Compilation from Various Dictionaries (trans.) Gabriel Pausback (Rome: Carmelite Institute, 1972).

27 On this broad range of mendicant texts see: Bert Roest, Franciscan Literature of Religious Instruction before the
Council of Trent, Studies in the History of Christian Traditions, 117 (Leiden: Brill, 2004).

28 Useful reading on the Order’s spirituality and charism includes: Bernard McGinn, ‘The Role of the Carmelites in the
History of Western Mysticism’, in Kevin Culligan, Regis Jordan (eds.), Carmel and Contemplation: Transforming Human
Consciousness, Carmelite Studies 8 (Washington, D.C.: ICS Publications, 2000), 25-50; Keith J. Egan, ‘The Spirituality
of the Carmelites’, in Jill Raitt (ed.), Christian Spirituality: High Middle Ages and Reformation (London: Routledge and
Kegan Paul, 1987), 50-62; Johan Bergstrom-Allen (ed.), Climbing the Mountain: The Carmelite Journey (Faversham:
Saint Albert’s Press, 2010); John Welch, The Carmelite Way: An Ancient Path for Today’s Pilgrim (Leominster:
Gracewing, 1996); Peter Slattery, The Springs of Carmel: An Introduction to Carmelite Spirituality (New York: St. Paul’s,
1991, reprinted Staten Island, New York: Alba House, 2000); Wilfrid McGreal, At the Fountain of Elijah — The Carmelite
Tradition, Traditions of Christian Spirituality Series (London: Darton, Longman and Todd, 1999); Peter Tyler, ‘Carmelite
Spirituality’ in Peter Tyler, Richard Woods (eds.), The Bloomsbury Guide to Christian Spirituality (London: Bloomsbury,
2012), 117-29; Andrew Louth, ‘Mount Carmel and St John of the Cross’, in The Wilderness of God (London: Darton,
Longman and Todd, 1991, reprinted 2003), 84-103; Elizabeth Ruth Obbard, Land of Carmel: The Origins and Spirituality
of the Carmelite Order (Leominster, Herefordshire: Gracewing, 1999); Steven Payne (ed.), The Carmelite Tradition
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and helped to ensure the survival of the Carmelites as a mendicant order, at a time when the Church
was disconcerted by the multiplication of new movements and groups. Among those who supported
the Carmelites in England was King Edward II, who in 1311 and 1317 wrote to the Papacy in favour
of the Order:

We write in reference to the Order of Friars of Blessed Mary of Mount Carmel in our
kingdom, which we very gladly cultivate with the most intimate affection because of the
sanctity of their life, their probity of manner, and the abundant fruits which they, by the
preaching of the word of God and other good works and examples, bring forth day by day
in the Church in England.?’

Such apostolic work also ensured that from the mid-1200s the Carmelites developed a clerical culture,

since their ministrations to the laity exposed the need for ordained — and therefore literate —

members.>’

The four major orders of friars (left-
right: Dominican, Franciscan,
Carmelite and Augustinian) along
with Minoresses, shown praying
from books, in a psalter illuminated
in Oxford ¢.1330 for a patron in
Exeter Diocese.Cambridge, Sidney
Sussex College, Ms. 76, fo. 90v
(detail).

(Collegeville: Liturgical Press, 2011); Philip Sheldrake, Spirituality: A Brief History (Chichester: Wiley-Blackwell,
Second Edition, 2013).

2 Letter of Edward II to Pope John XXII, 12% March 1317. Printed in Cosmas de Villiers, Bibliotheca Carmelitana, 2
vols (Orléans, 1752, reprinted (ed.) Gabriel Wessels, Rome: 1927), vol 2, columns 876-77. Translated by P. R. McCaffrey,
The White Friars — an Outline Carmelite History, with Special Reference to the English-Speaking Provinces (Dublin: M.
H. Gill and Son, 1926), 121-26. These letters are included in Richard Copsey, Early Carmelite Documents (Faversham:
Saint Albert’s Press, forthcoming).

30 For a general history of the mendicant movement, and its need for educated clergy, see: Lawrence, Medieval
Monasticism, 251-64; Joseph H. Lynch, Phillip C. Adamo, The Medieval Church: A Brief History (London: Routledge,
Second Edition 2014). On the growing clericalisation of the medieval Carmelite Order see: Andrews, The Other Friars,
20.
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Common languages for a common life

The growing clericalisation of the Carmelite Order inevitably meant the promotion of Latin as a
lingua franca for study, administration, and liturgy. At official levels the medieval Church was
primarily a Latinate organisation, and Latin was the principal language of converse amongst the
international fraternity of Whitefriars across Europe. The earliest surviving set of Constitutions
regulating the Carmelite Order (1281) specified that all Whitefriars should learn Latin, and that
‘brothers who can read shall be given practice in speaking Latin so that they shall acquire a facility in
speaking, under the punishment for a medium fault.”*! In 1294 “clerical brethren within the Carmelite
Order were instructed to speak in Latin to help them become more fluent’.>? Initial and ongoing
education in the use of Latin was part of the Order’s education programme across Europe.*’

The high importance given to the promotion of Latin need not imply that Carmelite communities
in medieval Europe failed to appreciate the necessity of using the vernacular. Indeed, the regulations
of the Order stipulated its use, for example in the 1281 Constitutions which declared that ‘Our Rule
shall be explained four times a year in the vulgar tongue to the lay brothers, professed and novices,
namely on Quadragesima, around the Feast of Mary Magdalene, after the Exultation of the Holy
Cross, and in Advent; under the punishment for serious fault’ (§27). It is known that in 1349, on the
feast of the Annunciation, the Archbishop of Armagh, Richard Fitzralph (later remembered primarily
for his antifraternalism as we shall consider in due course) preached to the Carmelite friars at
Drogheda in the vernacular.** Likewise, on the same feast, possibly in 1374, it seems likely that the
sermon preached by Thomas Brinton, Bishop of Rochester, at the Carmelite priory in Aylesford was
delivered in English.*®

It is from brief legislative references and incidences such as these sermons that the role of the
vernacular in medieval Carmelite communities can be partly reconstructed. An interesting comparison

of vernacular tastes can be made with the later legislation that would govern women Carmelites.

311281 Constitutions § 7, translated by Richard Copsey, Early Carmelite Documents (Faversham: Saint Albert’s Press,
forthcoming).

32 Andrews, The Other Friars, 20. On the daily life of medieval Carmelite communities as revealed by the Constitutions
see: Antonio Ruiz, ‘Algunos aspectos de la vida cotidiana de los carmelitas a través de las Constituciones’, in Fernando
Millan Romeral (ed.), In Labore Requies, Institutum Carmelitanum Textus et Studia Historica Carmelitana Volumen 26
(Rome: Edizioni Carmelitane, 2007), 717-54.

33 See the section ‘The Study of Latin’ in Bernard Lickteig, The German Carmelites at the Medieval Universities, Textus
et studia Carmelitana 13 (Rome: Institutum Carmelitanum, 1981), 42-45.

34 The sermon is recorded in Latin in the four complete collections of his homilies that survive, including Oxford, Bodleian
Library, Ms. 144, fo. 222v ff., edited by Benedict Zimmerman, ‘Bini sermones de Immaculata Conceptione B. V. Mariae’,
Analecta Ordo Carm. Disc., 5 (1931-1932), 179-189. An English translation by A. Martin is included in Richard Copsey’s
forthcoming Early Carmelite Documents.

35 An English translation from what were perhaps Brinton’s Latin notes is included in Copsey’s forthcoming Early
Carmelite Documents, based on Mary Aquinas Devlin (ed.), The Sermons of Thomas Brinton, Bishop of Rochester (1373-
1389), 2 vols, Camden Third Series 85 and 86 (London: Royal Historical Society, 1954), vol 1 [85], 163-168.
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Though there were no Carmelite nuns in pre-Reformation England, the Primitive Constitutions
composed by Saint Teresa of Jesus for the Discalced Carmelite Nuns in Spain in 1567-68 specify that
‘one designated by the Mother prioress should read a short passage from some book in the vernacular
on the mystery that will serve as the subject for reflection the following day’.>® Teresa’s Constitutions
further dictate that ‘The prioress should see to it that good books are available, especially The Life of
Christ by the Carthusian, the Flos Sanctorum, The Imitation of Christ, The Oratory of Religious...’,
which were popular religious works available in the vernacular in Spain and beyond.’” Despite the
suspicions of the Inquisition in Spain, Teresa’s female followers were also hungry for access to the
Sacred Scriptures in ways they could understand.*® As we will see in later chapters, the relationship
between Carmelite friars and women inspired by Carmelite spirituality was of major significance in
the production of vernacular literature in fifteenth-century England.*

As regards the male Carmelites of medieval England, the novice friars of a community would
gradually have learnt some proficiency in Latin through their studies and their recitation of the Divine
Office. At least, this would have been the case for the ‘choir brothers’ or ‘clerics’ who generally were
ordained priests or students preparing for ordination, who attended the full Liturgy of the Hours
(Divine Office) in the chapel choir, who performed sacramental ministry, and who were engaged in
formal studies. In addition, most communities of the Order had ‘lay brothers’ who took religious vows
but whose participation in the life of the community was, in medieval times, normally restricted to
ancillary domestic roles and more secular affairs, conducting manual labour in place of the full Opus
Dei (‘The Work of God’, namely the Divine Office). Though denied the same level of education as
their choir brethren, it seems likely that the lay brothers would have acquired a sufficient amount of
Latin literacy to allow them to join in the reduced number of liturgical hours they were expected to

attend.*

36 Primitive Constitutions of the Discalced Carmelite nuns, §1. Printed as an appendix to the 1991 Rule and Constitutions
of the Discalced Nuns (Rome: Discalced Generalate House, 1991), 9.

37 Primitive Constitutions of the Discalced Carmelite nuns, §8. (Ibid, 11-12). On Teresa’s formation by, and departure
from, the ‘mystical’ texts of late medieval Europe, see: Una Canning, ‘Teresa of Avila’s Spirituality’, The Pastoral Review
10:2 (March/April 2014), 40-46.

38 See: Maria Pilar Manero Sorolla, ‘La Biblia en el Carmelo Teresiano Femenino en el Siglo de Oro’, Carmelus, 60
(2013), 101-45.

3 For a consideration of the signifance of the vernacular in the writings of Teresa of Jesus see: Elias Rivers, ‘The
Vernacular Mind of St. Teresa’, in John Sullivan (ed.), Carmelite Studies 3: Centenary of St. Teresa (Washington, D.C.:
ICS Publications, 1984), 113-129.

40 A notable exception to the trend here described seems to have been William Coventry (f1. c.1340/60), whose pseudonym
was Claudius Conversus (‘the crippled laybrother”). The restrictions of medieval Canon Law meant that his disability
may have been a bar to Coventry being ordained, but John Bale writing on the basis of his research two centuries later
describes Coventry as ‘a most learned man and wonderfully given to the contemplation of divine matters’. Coventry, far
from being illiterate, is known to have written a number of histories of the Order in Latin, including the Chronica brevis,
the Duplici fuga, and the De adventu Carmelitarum ad Angliam (The Arrival of the Carmelites in England). See: Andrew
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In addition, the Acts of the Order’s Chapters in Tuscany tell us that Carmelite friaries could be
regarded as a type of school for oblates. Boys as young as nine could live in a convent until
adolescence, in one of two forms of life: pueri seculares (secular boys) would act as servants of the
community (especially for Masters of Theology), were given a religious habit, and later some became
fully-fledged religious; and pueri ad discendum (learning boys) whose families placed them in the

convent for a period of study, which likewise may or may not lead to religious profession.

Carmelites praying from a book, depicted in a breviary compiled in Sicily sometime between 1376 and 1400.

Palermo, Biblioteca centrale della Regione siciliana, Ms. Deposito museo 2, fo. 105v (detail).*!

In addition to the consecrated lay brothers in a Carmelite friary, and the pueri, there were several

types of lay person who were associated with the Order by ‘letters of confraternity’ or some other

Jotischky, ‘Coventry, William (fl. ¢.1340/1360)’, ODNB; Richard Copsey, Biographical Register and Early Carmelite
Documents; ‘William of Coventry’ in Staring, Medieval Carmelite Heritage, 267-86. On the relationship between the
Scriptures and the various medieval understandings of ‘literacy’, see: Marie-Luise Ehrenschwendtner, ‘Literacy and the
Bible’, in Richard Marsden, E. Ann Matter (eds.), The New Cambridge History of the Bible from 600 to 1450 (Cambridge:
Cambridge University Press, 2012), 704-21.

41 For details of this codex see: Calogero Ferlisi, 1l breviario miniato dei Carmelitani di Sutera, Machina Philosophorum:
Testi e studi dale culture euromediterrannee 9 (Palermo: Officina di Studi Medievali, 2004).
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relationship, codified or not: servants, anchorites and hermits under Carmelite supervision, mantellate
and converse (women who, like Alan of Lynn’s associate, ‘took the veil’ and lived under the Order’s
supervision), guild-members who met at a particular friary, and so on, not forgetting those who came
regularly to worship in Carmelite chapels and listen to the Whitefriars’ preaching, as well as those
seeking burial within Carmelite convents.*? Such bonds with the Order brought the Carmelites into
regular contact with a wide variety of lay people, and provided opportunities for the Whitefriars to
share vernacular theology with the public.

If contemporary critics of the medieval Whitefriars are to be believed, lay people and secular
clergy had little direct access to mendicant book collections, and it is highly unlikely (given their
financial and cultural value) that books were loaned out.** However, there are other ways in which
vernacular theology could pass from the friary to the outside world, and ‘in literary terms confraternal
societies [associated with the mendicants] at once created and served a significantly expanded
audience for religious literature’.** As we will see in this thesis, a wide range of clergy and laypersons
— Margery Kempe among them — were the intended recipients of vernacular theological texts,
translated, written, or read to them by Carmelites.

It is also possible that such persons interacting with Carmelite communities facilitated
Whitefriars’ access to contemporary vernacular literature, loaning or donating books to friars,
requesting translations, and acting as go-betweens.* Again the 1281 Constitutions offer tantalising

glimpses into the significance of language in such interaction. For example, section 12 ‘On the way

2 For a recent study of such relationships, see: Emelia Jamroziak, Janet E. Burton (eds.), Religious and Laity in Western
Europe, 1000-1400: Interaction, Negotiation, and Power, Europa Sacra 2 (Turnhout: Brepols, 2006). Of particular
relevance as regards the Carmelites is the chapter by Jens Rohrkasten, ‘The Mendicant Orders in Urban Life and Society:
The Case of London’, 333-55; and Jens Rohrkasten, ‘Secular uses of the mendicant priories of medieval London’, in Paul
Trio, Marjan De Smet (eds.), The Use and Abuse of Sacred Places in Late Medieval Towns, Mediaevalia Lovaniensia,
Series 1, Studia 38 (Leuven: Leuven University Press, 2006), 135-51. A useful comparative study of interaction between
the laity and the Greyfriars is Jens Rohrkasten, ‘Early Franciscan legislation and lay society’, in Janet Burton, Karen
Stober (eds.), Monasteries and Society in the British Isles in the Later Middle Ages, Studies in the History of Medieval
Religion XXXV (Woodbridge: The Boydell Press, 2008), 183-96. For the broader context see: Nicholas Terpstra, Adriano
Prosperi, Stefania Pastoria (eds.), Faith’s Boundaries: Laity and Clergy in Early Modern Confraternities, Europa Sacra,
6 (Turnhout: Brepols, 2013). On letters of confraternity see: W. G. Clark-Maxwell, ‘Some Letters of Confraternity’,
Archaeologia, Second Series, 75 (1924-25), 19-60; W. G. Clark-Maxwell, ‘Some Further Letters of Confraternity’,
Archaeologia, Second Series, 79 (1929), 179-216; R. N. Swanson, ‘Mendicants and Confraternity in Late Medieval
England’, in James G. Clark (ed.), The Religious Orders in Pre-Reformation England, Studies in the History of Medieval
Religion 18 (Woodbridge: The Boydell Press, 2002), 121-41. On the gradual development of the Carmelite Third Order
(Secular), see: Thomas Motta Navarro, Tertii carmelitici saecularis ordinis historico-iuridica evolutio (Rome: Institutum
Carmelitanum, 1960); Boaga, Come pietre vive, 191-200.

4 See: Richard H. and Mary A. Rouse, ‘The Franciscans and Books: Lollard Accusations and the Franciscan Response’,
in Anne Hudson, Michael Wilks (eds.), From Ockham to Wyclif, Studies in Church History Subsidia 5 (Oxford: Basil
Blackwell, 1987), 369-84.

4 John Fleming, ‘The Friars and Medieval English Literature’, in David Wallace (ed.), The Cambridge History of
Medieval English Literature (Cambridge: Cambridge University Press, 1999), 349-75 [356].

45 Vernacular literature has been shown to have passed between medieval English Carthusians and their lay associates.
For details see the bibliography of Carthusian scholarship which follows later in this chapter.
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of conversing with outsiders’, specifies that ‘brothers speaking to a woman inside the enclosed area
[of the friary] shall have a companion who shall watch and listen to them, and he should have an
adequate understanding of their language’.*® Though communication within a medieval Carmelite
community in England was predominantly between native Englishmen, we cannot assume that all
brethren in a particular house of the Order were bound by a common tongue. In a time when there
was no standard form of English but rather a variety of regional dialects, in addition to the speaking
of Anglo-Norman and Latin, plus in some communities the presence of brethren (notably students)
from other countries, it is possible that communication in a Carmelite priory would have been

conducted in a profusion of not one but several vernaculars.

A corporate sense of identity

The possible disparity of languages in any given medieval Carmelite friary demands a justification
for why this thesis approaches the Order’s English Province as a corporate entity. Since the adoption
of the mendicant way of life, the Carmelite Order has been a ‘community of communities’ in contact
with other communities, both lay and religious.*’ The surviving vernacular literature produced by or
for Whitefriars in medieval England shows that as a ‘textual community’ the Order was a complex
entity of interaction across international boundaries, also engaging with readers and writers beyond
its own members. There is value in studying an individual textual community, such as a religious
order, as a self-contained entity. However, it is also my contention that the Carmelite ‘community of
communities’ in medieval England did not exist in isolation, and whilst there was certainly an ‘internal
market’ for vernacular literature among the Whitefriars, there is strong evidence that networks and
associations existed between Carmelites, other religious orders, and lay persons at both an individual
and communal level. Jens Rohrkasten captures well the value of approaching mendicant orders

collectively, as well as sounding a cautionary note, when he says that:

[The friars] wore uniform habits, shared the same liturgy and had the same Rule, the same
constitutions and the same legislation. It should have been possible to assign and employ

a friar anywhere any time. The organization was developed and its development

46 For a consideration of the restrictions placed on women’s access to the cloister set out in the 1336 Carmelite
Constitutions, specifically with regard to Margery Kempe, see: Christopher Edward Manion, Writers in Religious Orders
and their Lay Patrons in Late Medieval England, Doctoral Thesis (Columbus, Ohio: Ohio State University, 2005), 25 ff.
47 The term ‘community of communities’ was used by the 2002 Chapter of the British Province of Carmelites (which was
re-founded in 1949) and envisages the Province as a bringing-together of houses of friars living the religious life in
common. [Acts of the Twelfth Provincial Chapter of the British Province of Carmelites, Aylesford 2002, private printing,
33, morning session of Friday 4™ April 2002]. This modern notion can be applied to the medieval Province without fear
of anachronism.
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monitored at ... chapter meetings; similar meetings were held in the provinces.
Information filtered down from above. The result should have been a centrally structured
monolithic organization. However, this view is most unlikely to reflect reality. A different
picture emerges when we look at individual convents within their urban networks. They
were faced with different political situations and debates, different economic, often also
legal conditions and perhaps also different traditions of popular piety to which they had
to adapt.*®

Bearing in mind the importance of local variety, the notion of a collective community can still provide
a useful framework within which to analyse the literary and bibliographic activities of the medieval
Carmelites.*” As recent critics have pointed out, no literature is the product of an isolated individual,
but emerges within a corporate community context, and this is particularly true of the Middle Ages.*

The notion of ‘community’ is undoubtedly problematic, and is sometimes regarded in scholarly
circles as ‘a word that has developed a dirty reputation’ because, as Jocelyn Wogan-Browne warns in
her survey of research on female reading communities, the word ‘community’ is in danger of evoking
a certain nostalgia, a sense of imagined rather than actual unity and intimacy.’! Nevertheless,
occasions when ‘community’ remained a failed ideal can be as telling as when a clear entity is evident.
The shared way of life of religious orders, such as the Carmelites, make them a very visible and clearly

defined community.>* As John Fleming observes of mendicant literature: ‘The organized religious

8 Jens Rohrkasten, ‘The Mendicant Orders in Urban Life and Society: The Case of London’, in Emelia Jamroziak, Janet
E. Burton (eds.), Religious and Laity in Western Europe, 1000-1400: Interaction, Negotiation, and Power, Europa Sacra
2 (Turnhout: Brepols, 2006), 333-55 [352].

4 For an appraisal of recent scholarship into medieval reading communities see: Wendy Scase, ‘Reading Communities’,
in Elaine Treharne, Greg Walker (eds.), The Oxford Handbook of Medieval Literature in English (Oxford: Oxford
University Press, 2010), 557-73.

30 This view was persuasively put forward by, among others, Felicity Riddy, ‘“Women talking about the things of God’:
a late medieval sub-culture’, in Carol M. Meale (ed.), Women and Literature in Britain 1150-1500 (Cambridge:
Cambridge University Press, 1993, Second Edition 1996), 104-27.

3! Jocelyn Wogan-Browne, ‘Analytical Survey 5: ‘Reading is Good Prayer’: Recent Research on Female Reading
Communities’, in Rita Copeland, David Lawton, Wendy Scase (eds.), New Medieval Literatures, 5 (Oxford: Oxford
University Press, 2002), 229-97 [229]. Of the studies on the notion of ‘community’ listed by Wogan-Browne, I would
highlight as particularly useful: Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of
Nationalism (London: Verso, 1983); David Aers (ed.), Culture and History 1350-1600: Essays on English Communities,
Identities and Writings (Detroit: Wayne State University Press, 1992); Alan MacFarlane, Sarah Harrison, Charles Jardine,
Reconstructing Historical Communities (Cambridge: Cambridge University Press, 1977); Susan Reynolds, Kingdoms and
Communities in Western Europe, 900-1300 (Oxford: Oxford University Press, 1984); Lesley Johnson, ‘Imagining
Communities: Medieval and Modern’, in Simon Forde, Lesley Jonson, et al (eds.), Concepts of National Identity in the
Middle Ages (Leeds: University of Leeds, School of English, 1995).

32 On the value of studying religious orders as corporate entities see: the introduction entitled ‘The Common Life of
Religious Writers and the Laity’ in Manion, Writers in Religious Orders and their Lay Patrons in Late Medieval England.
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life of ascetic societies created stable literate communities, conservative in character and often long-
lived, in which texts of various sorts might be collected, preserved, studied or composed.”?

This thesis explores whether or not the Carmelite Order in medieval England was in some sense
a network of ‘stable literate communities’, and what role in particular the vernacular had to play in
the Province as a ‘textual community’. By ‘textual community’ I mean a group of individuals and
institutions sharing a loosely-defined common interest and intention as regards the ‘Eight Cs of textual
culture’ referred to in the introduction. Consciously or unconsciously, the medieval Carmelites of
England formed a textual community linked by their shared interests in and concerns about literature,
the circulation of texts and ideas between convents, and an awareness of literary trends and
movements on a local, national, and international scale.

Of course the modern notion of a ‘textual community’ is not a formulation Carmelites in the
Middle Ages would be familiar with, and I do not wish to impose an anachronistic model upon them,
but the concept of the Order as a community is one with which they were very familiar.>* Medieval
communities of friars existed independently but also had a place within their locale, and within the
Order nationally and internationally, bound together by legislative and liturgical texts. Also of
significance for arriving at some appreciation of ‘Carmelite community’ are texts on the Order’s
history and identity, such as lists of priors general, catalogues of saints, and chronicles of individual
houses.> Like the numerous legendary histories the Order developed, these texts try to bring some
sense of cohesion to the brethren, and form a textual community quite distinct from other brotherhoods
of religious or secular clergy.

In the chapters that follow, I wish also to consider how the notion of homogeneity in the Order
could lead to creativity and collectivism. In particular, I wish to present some preliminary ideas about
how a Carmelite sense of unity across England and indeed across Europe may have encouraged the
collection of texts in libraries, and the circulation of texts between houses. Studying the literary and
bibliographic activities of the Carmelite Order in medieval England might even provoke questions
about the very nature of Carmelite identity: Did book circulation create a sense of unity in the English

Province in terms of identity and thought? How integral was literacy to the formation of a friar, at

53 Fleming, ‘The Friars and Medieval English Literature’, 349-50.

>4 For a fuller treatment of the Carmelite Order’s developing sense of communal identity, see: Johan Bergstrom-Allen ,
Antony Lester, ‘Moving Mountains: the Carmelite Community’s Development of an Identity in York’ in Sebastian Kim,
Pauline Kollontai (eds.), Community Identity: Perspectives from Theology and Religious Studies (London: T & T Clark
International, 2007), 143-166. For a modern perspective on the notion of ‘Carmelite community’ through the ages, see
also: Carmelite Community of Pozzo di Gotto, Growing as Brothers, Horizons Carmelite Spiritual Directory Project 9
(Melbourne, Australia: Carmelite Communications, 1999).

35 Such texts are discussed by Copsey, Carmel in Britain 3.
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every level (from novice to academic)? Could literary and scholastic achievement actually be a means
of dividing a community?

Because of the dearth of surviving evidence about Carmelite book ownership, this thesis cannot
hope to answer fully all of these questions.>® Nor could such questions be answered by looking at
vernacular literature alone, since vernacular and Latin texts existed in relation to each other. However,
this enquiry hopes to make preliminary steps in uncovering this hitherto largely neglected aspect of
medieval religious life, building upon the work of others where possible.

My field of enquiry is limited geographically to England, though no community exists in isolation,
and English Carmelites maintained strong links with provinces in neighbouring countries (including

Scotland and Ireland) and across the Continent.>’

Map of early foundations of the Carmelite Order in Europe, up to the year 1300.%

36 Sadly, this thesis is hampered by the considerable loss of source materials over time; not only literary sources, but more
generally historical, documentary, artistic, and archaeological sources. Depictions of medieval Whitefriars in art and
architecture are rare, particularly any with ‘literary’ associations, though some are included in this study. It may be that
surviving paintings, sculptures, memorials, and similar artefacts on the Continent may provide helpful pointers to the
status of literature in the English Province. Unfortunately, such a wide geographic scope and interdisciplinary approach
is too much for this thesis, but would be of great usefulness, if other scholars were to follow this lead.

57 On the Carmelites and other mendicants in Ireland see: Colman O Clabaigh, The Friars in Ireland 1224-1540 (Dublin:
Four Courts Press, 2012).

38 Boaga, Come pietre vive, 43.
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Formation and Identity

One of the strongest ways of forging links between disparate provinces was the Order’s system of
education. The need to instruct novices in basic Latin meant that some Carmelite communities ran
schools. In Cologne, for example, the Order operated a Latin school, and although it was closed by
the bishop in 1260 (presumably to protect the Cathedral school), the presence of an educational
establishment promoting Latin so early in the life of the Order — even before any surviving records of
university-trained friars — suggests a Latinate culture from Carmel’s earliest days in Europe.®

The closure of the Carmelites’ school in Cologne is just one example of the antagonism that the
Order received from some secular and monastic clergy, threatened by what they saw as rivalry for
status, pastorate, influence, and income. The enormous expansion of the Order in the late thirteenth
century required the Whitefriars to develop not only systems of administration and education, but also
the formulation of statements about the origins and purpose of the Carmelites. It will become apparent
in this thesis that the Order’s articulation of its identity and history would prove to be a major factor
in the Whitefriars’ literary production.

The earliest known Carmelite Constitutions, adapting the spirit of the Rule of Saint Albert in
legislation of practical matters, date from the General Chapter held in London in 1281. These
Constitutions were prefaced by a text now known as the Rubrica Prima (‘First Heading’) which

outlined the Order’s own sense of its history:

Since some young brothers in the Order do not know how to reply truthfully to those who
wish to know by whom and where our Order originated, we want to provide them with a
written account of how to respond to such demands. Bearing witness to the truth, we say
that from the time of the prophets Elijah and Elisha, who lived devotedly on Mount Carmel,
the holy fathers of both Old and New Testaments, [inhabited] the solutide of that same
mountain, like true lovers for contemplation of heavenly things, in the same place by the
fountain of Elijah, lived without doubt a praiseworthy life in holy penance endlessly

followed by their successors.*

% Andrews, The Other Friars, 19, 25. Carmelite schools are also referred to in Nicholas Orme, Medieval Schools from
Roman Britain to Renaissance England (New Haven: Yale University Press, 2006). On the Cologne house see: Edeltraud
Klueting, Stephan Panzer, Andreas H. Scholten (eds.), Monasticon Carmelitanum: Die Kléster des Karmelitenordens
(O.Carm.) in Deutschland von den Anfingen bis zur Gegenwart, Institutum Carmelitanum (Roma) Monastica
Carmelitana Tomus II (Miinster: Aschendorff Verlag, 2012).

60 ‘Cum quidam fratres in ordine iuniores, querentibus a quo et quomodo ordo noster habuerit exordium, iuxta veritatem
nesciant satisfacere, pro eis in scripto formulam talibus relinquentes volumus respondere. Dicimus enim veritati
testimonium perhibentes quod a tempore helye et helisei prophetarum montem carmeli devote inhabitancium, sancti patres
tam veteris quam novi testamenti eiusdem montis solitudinem pro contemplatione celestium tamquam veri amatores,
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The Rubrica Prima is important because the text is one of the earliest attempts by the Order to
grapple formally with its own history, and for its members to articulate their communal story. The
Rubrica Prima refers to itself as a ‘written account’, revealing that by 1281 (and possibly in earlier
but now lost versions of the Constitutions) the Carmelites had realised the importance of written texts
in formulating and exhibiting a corporate sense of identity. It was an audacious and ambitious identity:
rooted in the eremitic desert tradition; a vocation bridging the Old and New Testaments; a charism
which sought to nurture contemplation and praiseworthy living. The Rubrica Prima, with its emphasis
on the reclusive nature of the Carmelite vocation, and its instruction to young Whitefriars that they
were continuing the spirit of Elijah and Elisha’s prophetic solitude, reveals that — despite adopting the
Vita Apostolica by papal sanction — Carmelites still regarded themselves as essentially meditative
desert hermits.%! Many of the writings produced by the Order in the fourteenth and fifteenth centuries
reflect the Carmelites’ struggle in preserving their identity as semi-coenobitic solitaries whilst also
being mendicant friars committed to an active pastoral mission in the world.®?

Of particular significance in this regard is an extraordinary text known as the Ignea Sagitta (The
Flaming Arrow), purporting to be written in 1270/71 by an early prior general of the Carmelite Order,

Nicholas the Frenchman (also known as Nicholas Gallus and Nicholas of Narbonne).®*

ibidem iuxta fontem helie in sancta penitentia sanctis successoribus incessanter continuata, sunt proculdubio laudabiliter
conversati.” Staring, Medieval Carmelite Heritage, 40-41. Translated by Richard Copsey in Early Carmelite Documents
(Faversham: Saint Albert’s Press, forthcoming), reproduced here with alterations suggested by Roger Ellis.

ol Staring, Medieval Carmelite Heritage, 33-43; Smet, The Carmelites, 15-6; Wilfrid McGreal, At the Fountain of Elijah
— The Carmelite Tradition, Traditions of Christian Spirituality Series (London: Darton, Longman and Todd, 1999), 37.
See also: Cécile Caby, ‘L’érémitisme au XlIIle siecle, entre solitude du coeur et contraintes du droit’, Analecta Cartusiana,
234 (2006), 13-26.

2 Carmelite ‘contemplative’ or meditative life continued after the change to mendicancy, as discussed by Smet, The
Carmelites, 18-19. Medieval Whitefriars lived the contemplative life amongst the people they served, with this service
impacting on their understanding of the grace of contemplation. From a modern perspective all medieval religious — and
indeed all committed Christians — were, in a sense, contemplatives, but as Egan points out, Carmelite contemplative
identity remained distinctive, and literature played an important part in this: Keith J. Egan, ‘Life in a Medieval Carmelite
Monastery’, Lecture delivered in 1992 for the 750" Anniversary of the Carmelites’ arrival in England, published on audio-
cassette (Canfield, Ohio: Society of St. Paul, 1992).

% The complete text is edited by Adrian Staring, ‘Nicolai Prioris Generalis Ordinis Carmelitarum Ignea Sagitta’,
Carmelus, 9 (1962), 237-307. The text is translated into English by Michael Edwards, The Flaming Arrow (Ignea Sagitta)
(Durham: Teresian Press, 1985), and will appear in Richard Copsey, Early Carmelite Documents (Faversham: Saint
Albert’s Press, forthcoming). A modern French text is also available: Nicolas Le Frangais, La fleche de feu, texte latin et
traduction frangaise, Fléche de feu 3 (Bégrolles en Mauges: Abbaye de Bellefontaine, 2000). An extract is reproduced in
Lawrence, Medieval Monasticism, 272. The most comprehensive study of the text is ‘The Ignea Sagitta and its readership:
A Re-Evaluation’, in Copsey, Carmel in Britain 3, 17-28, and in the same volume ‘Establishment, Identity and Papal
Approval: the Carmelite Order’s Creation of its Legendary History’, 1-15. See also: Kevin Alban, ‘The Ignea Sagitta and
the Second Council of Lyon’, in Evaldo Xavier Gomes, Patrick McMahon, Simon Nolan, Vincenzo Mosca (eds.), The
Carmelite Rule 1207-2007: Proceedings of the Lisieux Conference 4-7 July 2005, Institutum Carmelitanum Textus et
Studia Historica Carmelitana 28 (Rome: Edizioni Carmelitane, 2008), 91-112; Lancelot C. Sheppard, The English
Carmelites (London: Burns Oates, 1943), 19-21; Smet, The Carmelites, 18; David Knowles, The Religious Orders in
England, vol 2, 198-99; Henricus Pidyarto, ‘How Biblical is the Ignea Sagitta?’, in Giovanni Grosso, Wilmar Santin
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Imagined portrait of Nicholas the Frenchman in Aloysius Maria Galli, Series et effigies Priorum G[e[n[er]alium
Latinorum totius: Ordinis Fratrum B. Mariae Virginis de Monte Carmelo (B. Kiihlen, 1893).

The Ignea Sagitta is effectively (or at least purports to be) Nicholas’ encyclical letter of resignation
from the most senior post in the Order. In his letter, Nicholas castigates his brethren for engaging in
apostolic works, not because he is opposed to them per se, but because he thinks the Carmelites have
neither the training nor the vocation from God to do so. He laments the Order leaving the
‘contemplative heights’ of Mount Carmel in favour of establishing communities in ‘sinful towns’,
and calls for the primitive traditions of the first Carmelite hermits to be preserved. The Ignea Sagitta
has provoked much controversy among scholars. It seems not to have circulated before c.1411,
suggesting that either it was lost, suppressed, or is a later text falsely attributed to Nicholas. Whatever
the circumstances of the /gnea’s composition, its (re)emergence in the fifteenth century is a salutary
reminder that the Carmelites’ development into a mendicant student order was not without some
criticism, both internal and external, and although it supposedly comprised the thoughts of just one
author concerning the essence of the Carmelite charism, its popularity in the late Middle Ages shows

a continuing preoccupation with how the brethren ought to live.

(eds.), Memoriam Fecit Mirabilium Dei: Scritti in onore di Emanuele Boaga, O.Carm., Institutum Carmelitanum Textus
et Studia Historica Carmelitana 31 (Rome: Edizioni Carmelitane, 2009), 467-80. A paper on the /gnea that I delivered at
the International Anchoritic Society Conference in Glenstal Abbey, April 2007, is being developed for publication.
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The English Carmelite professor Osbert Pickenham (fI. 1350) teaching members of his Order, depicted in a 14"-century

vellum manuscript of the French school. Paris, Bibliothéque Mazarine, Ms. 3519, fo. 1 (detail).

The Order’s growing literary and scholarly activities

Those who shared the Ignea Sagitta’s impression of Carmelite life as essentially ascetic and
eremitic may have shunned books as items of luxury and distractions from prayer. However, from the
second half of the fourteenth century in particular, the Order made up for its early dearth of book
production and possession by becoming the most prolific, in literary terms, of all the orders in
England.®* Of particular note, Carmelites wrote a number of legends and histories concerning their
origins on Mount Carmel, which allowed the Whitefriars to distinguish themselves from the other
mendicant and monastic orders. The legends encouraged the Whitefriars to perceive themselves as
hermit descendants of the prophet Elijah (and thus the oldest of the Church’s religious orders), which
earned the mockery of both other mendicants and those opposed to fraternal orders generally, such as

the Wycliffite writer of the Dialogue Between Jon and Richard:

pe Carmes [Carmelites] seen how oldnesse my3t be falsely forged, and seiden pei were
before al oper, 3<h>e before pat Crist was borne, for pei were in pe mount of Carmely

vndur Heli [Elijah] pe prophete.®®

A claim made by David Knowles, The Religious Orders in England, vol 2, 152.
% Fiona Somerset (ed.), Four Wycliffite Dialogues, Early English Text Society Original Series 333 (Oxford: Oxford
University Press, 2009), 7, lines 166-69.
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Yet however audacious and anachronistic this privileged claim was, it was confirmed by the
Chancellor of Cambridge University in a determinatio in 1374.°¢ Moreover, in an age when Marian
devotion flourished generally, the Fratres Beatae Mariae de Monte Carmeli perceived themselves as
enjoying a uniquely special filial and even sibling relationship with the Blessed Virgin, as depicted in
various texts and visual works of art (two displayed below).®” Such claims to prestige led to
lampooning of the Carmelites (alongside the other mendicant orders) in the poem Pierce the

Ploughman’s Crede: ‘Thei maketh hem Maries men (so their men tellen)’.%

5™ ot
Duputano
HE qii fe
. (184 lli’ IO‘EG A miniature depicting a
S MICH nou¢ Carmelite praying to the
r m-i?l in Virgin Mary and Christ
X foren’ Child. Cambridge, Trinity
_Mlbllﬁ Hall, Ms. 3, fo. 7v (a copy

; rq(a loglm of Thomas Netter’s
i q"-‘ &la (Fiy Doctrinale).
; tHerctur

b Wxtllun

% See: John P. H. Clark, ‘A Defence of the Carmelite Order by John Hornby’, in Patrick Fitzgerald-Lombard (ed.), Carmel
in Britain 2: Theology and Writing (Rome: Institutum Carmelitanum, 1992), 1-34; John P. H. Clark, ‘Late Fourteenth-
Century Cambridge Theology and the English Contemplative Tradition’, in Marion Glasscoe, The Medieval Mystical
Tradition in England, Volume V, 1992 (Cambridge: D. S. Brewer, 1992), 1-16 [8-9]; Fleming, ‘The Friars and Medieval
English Literature’, 374; Smet, The Carmelites, 55; James Crompton, ‘Fasciculi Zizaniorum 1 & 1I’, Journal of
Ecclesiastical History, 12 (1961), 35-45, 155-66 [35]. On the claims for Elijah as founder and Albert as ‘Legislator’, see:
Keith J. Egan, ‘An Essay towards a Historiography of the Origin of the Carmelite Province in England’, in Patrick
Fitzgerald-Lombard (ed.), Carmel in Britain I1: People and Places (Rome: Institutum Carmelitanum, 1992), 86-117 [107];
Smet, The Carmelites, 7-8; Jotischky, The Carmelites and Antiquity, 176-79; Copsey, Carmel in Britain 3, 13. A study of
the role of Elijah in the Order has recently been published: Jane Ackerman, Elijah: Prophet of Carmel (Washington D.C.:
ICS Publications, 2003). See also: Edison R. L. Tinambunan, ‘Elijah According to the Fathers of the Church’, Carmelus,
49 (2002), 85-116. For an explanation of determinatio see: Mariken Teeuwen, The Vocabulary of Intellectual life in the
Middle Ages, Etudes sur le vocabulaire intellectuel du Moyen Age 10 (Turnhout: Brepols, 2003), 250-52.

7 On Carmelite devotion to the Blessed Virgin Mary, see: Valerie Edden, ‘The Mantle of Elijah: Carmelite Spirituality
in England in the Fourteenth Century’, in Marion Glasscoe (ed.), The Medieval Mystical Tradition, England, Ireland and
Wales, Exeter Symposium VI (Cambridge: D. S. Brewer, 1999), 67-83 [77-82], available online in the ‘Carmelite Studies’
section of the website of the British Province of Carmelites: www.carmelite.org; New Catholic Encyclopedia, 111, 118;
Copsey, Carmel in Britain 3, passim; Emanuele Boaga, The Lady of the Place: Mary in the History and in the Life of
Carmel (trans.) Joseph Chalmers, Miceal O’Neill, Carmelitana Series 2 (Rome: Edizioni Carmelitane, 2001); Eamon R.
Carroll, ‘“The Marian Spirituality of the Medieval Religious Orders: Medieval Devotion to Mary Among the Carmelites’,
Marian Studies, 52, Article 11 (2001), 219-28. For the broader context of medieval Marian piety in general see: Rachel
Fulton, ‘Mary’, in Miri Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4. Christianity in
Western Europe, c.1100-c.1500 (Cambridge: Cambridge University Press, 2009), 283-96; Miri Rubin, Mother of God: A
History of the Virgin Mary (New Haven: Yale University Press, 2009).

8 Helen Barr (ed.), The Piers Plowman Tradition (London: J. M. Dent, 1993), 63, line 48.
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The Virgin of the Carmelites is a Byzantine icon created in the last quarter of the thirteenth century.

It depicts Mary enthroned, surrounded by Carmelites, and scenes of her miracles.

Nicosia, Byzantine Museum of the Makarios 111 Foundation.®

% On this ancient image and its broader context see: Doula Mouriki, ‘Thirteenth-Century Icon Painting in Cyprus’, The
Griffon, New Series, 1-2 (1985-86), 9-112; Helen C. Evans, William D. Wixom (eds.), The Glory of Byzantium: Art and
Culture of the Middle Byzantine Era A.D. 843-1261 (New York: The Metropolitan Museum of Art, 1997); Annemarie
Weyl Carr, ‘Art’, in Angel Nicolaou-Konnari, Chris Schabel (eds.), Cyprus: Society and Culture 1191-1374, The
Medieval Mediterranean 58 (Leiden: Brill, 2005); Jaroslav Folda, Crusader Art in the Holy Land, From the Third Crusade
to the Fall of Acre, 1187-1291 (Cambridge: Cambridge University Press, 2005).
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Such disputes over the origins and privileges of the Order were one aspect of feverish Carmelite
activity in the university schools of Europe, and they resulted in a flourishing of literary output and
manuscript dissemination. Following in the footsteps of the Order’s first known major academic,
Gerard of Bologna (¢.1240/50-1317), early in the fourteenth century the Carmelites quickly developed
into a student order, devoting themselves to the pursuit of academic excellence.”” The Carmelite
academic drive was needed to prove the order’s usefulness to the Church so as to avoid the annulment
that had destroyed so many fraternal orders at the Second Council of Lyons in 1274. Whilst most
Carmelites did not progress much beyond the local distinction, a significant minority became an

educated elite. As has been observed, ‘Without the towns the friars would never have come into

70 On the Carmelite education system see: Richard Copsey, ‘The Formation of the Medieval English Friar: from
Dominican Model to Carmelite Practice’, in Anne J. Duggan, Joan Greatrex and Brenda Bolton (eds.), Omnia disce —
Medieval Studies in Memory of Leonard Boyle, O.P. (Aldershot: Ashgate, 2005), 245-62; Copsey, Biographical Register,
introduction; Margaret E. Poskitt, ‘The English Carmelites: Houses of Study and Educational Methods’, in Patrick
Fitzgerald-Lombard (ed.), Carmel in Britain 1: People and Places (Rome: Institutum Carmelitanum, 1992), 155-165;
Smet, The Carmelites, 29-38; Margaret Gallyon, Margery Kempe of Lynn and Medieval England (Norwich: The
Canterbury Press, 1995), 132; Nicholas Orme, Medieval Schools: From Roman Britain to Renaissance England (New
Haven: Yale University Press, 2006), 255-64. On the friars” academic drive in the schools (and opposition to it), see: Keith
J. Egan, ‘The Carmelites Turn to Cambridge’, in Paul Chandler, Keith J. Egan (eds.), The Land of Carmel: Essays in
Honor of Joachim Smet, O.Carm (Rome: Institutum Carmelitanum, 1991), 155-70 [165]; Lawrence, Medieval
Monasticism, 261-68; Bruce P. Flood, Jr., ‘The Carmelite Friars in Medieval English Universities and Society, 1299-
1430°, Recherches de Théologie ancienne et médiévale, LV (1988), 154-83; Emanuele Boaga, ‘Dal secolo XII al secolo
XVI: la teologia spirituale nella tradizione carmelitana pre-teresiana’, Teresianum: Ephemerides Carmeliticae, 52 (2001),
69-94; Emanuele Boaga, ‘L’organizzazione dello studio e degli studia presso i carmelitani tra il xiii e il xiv secolo’, in
Studio e studia: le scuole degli ordini mendicanti tra XIII e XIV seculo — Atti del XXIX Convegno internazionale, Assisi,
11-13 ottobre 2001, Atti dei Convegni Nuova serie 12 (Spoleto: Centro Italiano di Studi sull’ Alto Medioevo, 2002), 177-
95. On the medieval university curriculum and mendicant variations see: William J. Courtenay, ‘Academic Formation
and Careers of Mendicant Friars: A Regional Approach’, in Studio e studia: le scuole degli ordini mendicanti tra XIII e
X1V seculo — Atti del XXIX Convegno internazionale, Assisi, 11-13 ottobre 2001, Atti dei Convegni Nuova serie 12
(Spoleto: Centro Italiano di Studi sull’ Alto Medioevo, 2002), 197-217; Jeremy Catto, ‘Franciscan Learning in England,
1450-1540°, in James G. Clark (ed.), The Religious Orders in Pre-Reformation England, Studies in the History of
Medieval Religion 18 (Woodbridge: The Boydell Press, 2002), 97-104; William J. Courtenay, Schools and Scholars in
Fourteenth-Century England (Princeton, New Jersey: Princeton University Press, 1987), 3-55, 56-87; and in Peter Biller,
Barrie Dobson (eds.), The Medieval Church: Universities, Heresy, and the Religious Life — Essays in Honour of Gordon
Leff, Ecclesiastical History Society, Studies in Church History Subsidia 11 (Woodbridge, Suffolk: The Boydell Press,
1999), 77-92; M. W. Sheehan, ‘The Religious Orders 1220-1370°, in J. I. Catto (ed.), The History of the University of
Oxford: Volume I — the Early Oxford Schools (Oxford: Clarendon Press, 1984), 193-223; David Knowles, The Religious
Orders in England, vol 2, 144-45; Alan B. Cobban, The Medieval English Universities: Oxford and Cambridge to c. 1500
(Aldershot: Scolar, 1988); Jo Ann Hoeppner Moran, The Growth of English Schooling, 1340-1548: Learning, Literacy,
and Laicization in Pre-Reformation York Diocese, Princeton Legacy Library (Princeton: Princeton University Press,
1985); Ian Christopher Levy, ‘The Study of Theology in the Middles Ages’, in R. N. Swanson (ed.), The Routledge History
of Medieval Christianity 1050-1500 (Abingdon: Routledge, 2015), 63-76; ‘The Philosopher, the Fathers, and the Faith:
Scholasticism and the University’ in Kevin Madigan, Medieval Christianity: A New History (New Haven: Yale University
Press, 2015), 257 ff. On Gerard of Bologna see: Simon F. Nolan, ‘Teaching and Learning in the Summa theologiae of
Gerard of Bologna (d. 1317)’, Maynooth Philosophical Papers, 5 (2008), 35-41; Simon F. Nolan, The Soul and its
Operations in the Quaestiones quodlibetales of Gerard of Bologna (d. 1317), Doctoral Thesis, (Rome: Pontifical
Gregorian University, 2015); David Piché, La théorie de la connaissance intellectuelle de Gérard de Bologne (ca.
1240/50-1317) — Edition critique et étude doctrinale de quatorze «Quodlibetay, Philosophes Médiévaux 61 (Leuven:
Peeters, 2014); Richard Copsey, Biographical Register. For a broader consideration of mendicant intellectual activity,
see: Neslihan Senocak, The Poor and the Perfect: The Rise of Learning in the Franciscan Order 1209-1310 (Ithaca:
Cornell University Press, 2012).
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existence; without the universities they would never have become great’.”! Carmelite scholarship
helped the Order to become prominent in towns and universities across Europe.’?

Engagement in the academic arena was not welcomed by all Carmelites. The Ignea Sagitta
claimed that the members of the Order had neither the ability nor the vocation for such work. Others
objected that having embraced apostolic poverty the expense of pursuing studies was unwarranted.”
But such arguments did not hold sway, and the Carmelites embarked headlong on becoming a student
order, with considerable success. In England, the Whitefriars swelled the ranks of mendicants at the
two universities of Oxford and Cambridge, so that ‘well before the turn of the fourteenth century
members of the fraternal order already defined the intellectual elite at Oxford; in the fourteenth
century itself they came, as at Paris, to occupy a position of near-monopoly. The situation at
Cambridge, though perhaps somewhat less marked, was certainly similar’.”* Alfred Brotherston

Emden records some 225 Carmelites connected in some way to Cambridge University in the Middle

"L R. W. Southern, Western Society and the Church in the Middle Ages, Pelican History of the Church 2 (Baltimore:
Pelican Books, 1970), 273. The late Middle Ages was an important time for the expansion of learning, with new colleges
being established at Oxford and Cambridge, and new universities being established in Heidelberg (1386), Cologne (1388),
Erfurt (1389), Ferrara (1391), Turin (1405), Leipzig (1409), St. Andrews (1413), Rostock (1419), Louvain (1425), Poitiers
(1431), and Caen (1432).

72 On the scholastic theologians and philosophers to emerge from amongst the Whitefriars see: Bartolomé Maria Xiberta,
‘De institutis Ordinis Carmelitarum quae ad doctrinas philosophorum et theologorum sequendas pertinent’, Analecta
Ordinis Carmelitarum, 6 (Rome, 1929); Xiberta, De Scriptoribus; Benedict Zimmerman, ‘Les Carmes aux universities
du moyen age’, in Etudes carmélitaines (1932), 82-112; Beryl Smalley, English Friars and Antiquity in the Early
Fourteenth Century (Oxford: Basil Blackwell, 1960); Patrick Zutshi, ‘The Mendicant Orders and the University of
Cambridge in the Fourteenth and Early Fifteenth Centuries’, in Caroline Barron, Jenny Stratford (eds.), The Church and
Learning in Late Medieval Society — Studies in Honour of Professor R. B. Dobson, Harlaxton Medieval Studies 11
(Donington: Shaun Tyas, 2002), 210-27. On the universities’ role in contemporary religious debate see: Philipp W.
Rosemann, ‘Philosophy and Theology in the Universities’, in Carol Lansing, Edward D. English (eds.), A Companion to
the Medieval World (Chichester: Wiley-Blackwell, 2012), 544-60; Ralph Hanna, ‘Literacy, schooling, universities’, in
Andrew Galloway (ed.), The Cambridge Companion to Medieval English Culture, Cambridge Companions to Culture
(Cambridge: Cambridge University Press, 2011), 172-94; R. N. Swanson, ‘Academic Circles: Universities and Exchanges
of Information and Ideas in the Age of the Great Schism’, in Michael Van Dussen, Pavel Soukup (eds.), Religious
Controversy in Europe, 1378-1536: Textual Transmission and Networks of Readership, Medieval Church Studies, 27
(Turnhout: Brepols, 2013), 17-47; and in the same volume Kantik Ghosh, ‘University-Learning, Theological Method, and
Heresy in Fifteenth-Century England’, 289-313.

73 John Fleming [‘The Friars and Medieval English Literature’, 351] summarises well this issue which was contentious
across the mendicant orders, but especially among the Franciscans: ‘In nearly all periods of medieval religious life the
ascetic attitude towards study, books and learning was to some degree ambiguous. Perhaps it is safer to say there were
multiple attitudes. The monastic ‘love of learning’ of which Jean Leclercq has written could be intense, but it was also
strictly circumscribed and spiritually focussed. Although the fraternal orders were destined to produce the most prominent
intellectuals of their age, they all ... included certain frankly anti-intellectual elements.’

74 Fleming, ‘The Friars and Medieval English Literature’, 369. Chapters on the Carmelites at Cambridge and at Oxford
are included in McCaffrey, The White Friars, 172-233. On the clerical and mendicant foundations of Oxford see: the early
chapters of L. W. B. Brockliss, The University of Oxford: A History (Oxford: Oxford University Press, 2016). On the
mendicants in Paris, see: lan P. Wei, Intellectual Culture in Medieval Paris: Theologians and the University, c¢.1100-1330
(Cambridge: Cambridge University Press, 2014); Leo van Wijmen, ‘Carmelite Licentiates at the University of Paris’,
Carmelus, 19 (1972), 134-75.
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Ages, and a further 244 at Oxford”” (where the number of identifiable Carmelite authors is
considerably larger than their Dominican counterparts)’ though of course the number will have been
higher than fragmentary records can reveal.

The Carmelites’ pursuit of academic excellence was necessary to sustain their pastoral provision.
John Fleming is right to sound the cautionary note that ‘one of the most striking features of this
academic life of the friars is that in it we see an almost total separation from the frequently vernacular
mode of their pastoral mission’.”” Though friars who sat in the chairs of university lecture halls also
stood in pulpits, their intention in each place was quite distinct, and the introduction of ‘school matter’
into the public domain was — as this thesis will point out — a major concern for the scholarly
Whitefriars. At the same time there are ‘connections between scholastic philosophy and theology and
vernacular literature ... that invite subtle investigation’’® and it would be a fallacy to imagine that
mendicants in medieval Europe understood scholarship and the care of souls to be somehow
oppositional. This is especially true of the Carmelite writers and translators of vernacular theology
who fall within the scope of this thesis, most of whom were highly educated students or active
teachers. Indeed, as Charles F. Briggs has shown of some of medieval Europe’s finest scholastic
minds ‘their own experience as students and masters in medieval schools, whether universities or
monastic and mendicant studia, not only had convinced them of the practical value of the lore
contained in the works they translated, but also suggested to them that vernacular translation was a
natural continuation of a process well under way in the classroom, this being the vulgarization of an
extensive and varied literature loaded with complex and difficult-to-comprehend philosophical
concepts.”’” We have already seen that Alan of Lynn was a perfect illustration of this point, and we
shall see in subsequent chapters that he was not the only Carmelite who sought to vulgarise and
democratise complex theological concepts in a Church and Society that was increasingly wary of such

attempts.

7> Egan derived this information from Emden’s Biographical Registers: Keith J. Egan, ‘The Carmelites Turn to
Cambridge’, in Paul Chandler, Keith J. Egan (eds.), The Land of Carmel: Essays in Honor of Joachim Smet, O.Carm
(Rome: Institutum Carmelitanum, 1991), 155-70 [168].

76 William J. Courtenay, Schools and Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton
University Press, 1987), 71.

" Fleming, ‘The Friars and Medieval English Literature’, 369.

78 Fleming, ‘The Friars and Medieval English Literature’, 369.

7 Charles F. Briggs, ‘Teaching Philosophy at School and Court: Vulgarization and Translation’, in Fiona Somerset,
Nicholas Watson (eds.), The Vulgar Tongue: Medieval and Postmedieval Vernacularity (Pennsylvania: Pennsylvania
State University Press, 2003), 99-111 [99].
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Carmelite preaching

The scholarly learning which formed friars and prompted their pastoral outreach also stimulated
their role as sermon preachers.’’ ‘From the early thirteenth century on, the driving force behind the
new effort to preach God’s word were the mendicant orders’.%!

The Gesta Romanorum, a corpus of Latin exempla (illustrative stories used by preachers to capture
a congregation’s attention and drive home a moral lesson), first compiled ¢.1300, highlights the
prominence of the Carmelites as preachers in medieval Europe.®> Although Carmelites seem to have
been skilled in artes praedicandi, and the preaching of English Whitefriars ranked on a par with that
of the Dominicans (the ‘Order of Preachers’), sadly comparatively little is known about Carmelite
preaching in medieval England, particularly in the vernacular. Margery Kempe tells us that Alan of
Lynn was aided in his preaching through her prayerful intercession.®® John Bale states that Carmelite
preachers drew large crowds in cities, churches, and royal courts.’* Bale recorded brief details of a
good number of sermons delivered by various Whitefriars, including Richard Maidstone (however
the famous sermon collection Dormi Secure is probably misattributed to Maidstone).3> Two sermons

by an otherwise unknown Carmelite, Paul Parden, are recorded in a homiletic collection compiled in

8 On the literary results of mendicant preaching, see: the section on ‘Sermons and sermon literature’ in Fleming, ‘The
Friars and Medieval English Literature’, 359-62.

81 “The Friars’ in Siegfried Wenzel, Latin Sermon Collections from Later Medieval England: Orthodox Preaching in the
Age of Wyclif (Cambridge: Cambridge University Press, 2005), 288-96 [288].

82 The exemplum ‘On Perfection of Life’ describes three types of cockerels who call the Christian people to wakefulness:
firstly the prophets; secondly the Apostles and Evangelists; and thirdly ‘the Friars Minor who preach and the Brothers of
Blessed Mary the Mother of God of Mt Carmel, and others who preach the word of God, the Augustinians and parish
priests’. See: Christopher Stace (trans.), Gesta Romanorum: A New Translation, Manchester Medieval Literature and
Culture (Manchester: Manchester University Press, 2016), 54.

8 ‘sche thowt in hir hert sche wolde that God of hys goodnes wolde makyn Maistyr Aleyn to seyin a sermown as wel as
he cowde’, Book of Margery Kempe, Book 1, Chapter 89. On Kempe as a source of information about contemporary
preachers, see: Wenzel, Latin Sermon Collections, 240.

8 John Bale, Anglorum Heliades, London, British Library, Ms. Harley 3838, fo. 57v, 71, 72 (old pagination).

85 Carmelites and Dominicans are equated by Gerald Harriss, Shaping the Nation: England 1360-1461, The New Oxford
History of England (Oxford: Clarendon Press, 2005), 363. On preaching in the vernacular see: Claire M. Waters, ‘Talking
the Talk: Access to the Vernacular in Medieval Preaching’, in Fiona Somerset, Nicholas Watson (eds.), The Vulgar
Tongue: Medieval and Postmedieval Vernacularity (Pennsylvania: Pennsylvania State University Press, 2003), 31-42.
Dominican preaching and vernacular theology is the focus of Eliana Corbari, Vernacular Theology: Dominican Sermons
and Audience in Late Medieval Italy, Trends in Medieval Philology 22 (Berlin: Walter De Gruyter, 2013). Dormi Secure
has been ascribed to various authors, including Richard Maidstone (a link is made by Mabel Day in The Wheatley
Manuscript, xvii), but the sermons are generally accepted to be by John of Verdun. A set of sermons once attributed to an
early Carmelite Provincial in England, Henry of (H)anna (d. 1300), are now judged to be by a later German Carmelite,
Johannes Vogolon from Cologne; see Emanuele Boaga, ‘I tre sermoni spirituali del ‘Meister Hane der Karmelit’’,
Analecta Ordinis Carmelitarum, 41 (1990), 22-33. Likewise, a sermon cycle attributed by John Bale to the Carmelite
John Paschal [see Valerie Edden, ‘A Carmelite Sermon Cycle: British Library Royal 7.B.I’, Carmelus, 43 (1996), 99-122]
has been shown to be Franciscan in origin [see Patrick Nold, ‘British Library Royal 7.B.I Reconsidered: A Franciscan
Sermon Cycle’, Carmelus, 45 (1998), 155-62], though the Carmelite scribe purported the contents to be by a Carmelite
bishop and even the misattribution shows strong ‘Carmelite sympathy for mysticism’ [Edden, ‘The Mantle of Elijah’, 82].
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the early fifteenth century.3® Likewise surviving are two academic sermons preached at Oxford in
1432 by noted Hebrew scholar John Haynton when he was the Order’s Regent of Studies.®” Carmelites
such as Thomas Maldon are attributed with writing numerous sermons, but these are now lost.®®
Being described as a remarkable preacher was a fairly common epithet in biographies of medieval
clergy, but it is striking how often it is alleged of the Carmelites by John Bale (albeit with some
favourable bias on his part). Deriving his information from an obituary, or from notes in the now lost
register of Robert Ivory, Carmelite Provincial in the late fourteenth-century, Bale records that friar
William Badby (d. 1380/81) was an eloquent preacher, frequently preaching at court before the
nobility, and his reputation was such that crowds would flock to hear him ‘as if going to a show’.%’
The popularity of Carmelite preaching would seem to be borne out by the archaeological evidence
of architecture. The vast expansion of the nave of the Carmelites’ church in Coventry, one of the
biggest in medieval England, is usually interpreted as indicating that the brothers’ homilies were
extremely popular.”® In addition to mendicant houses themselves, preaching took place in a variety of
places and contexts. Friars preached in diocesan churches on occasion, and in public spaces, such as
preaching crosses, the most famous in England being St. Paul’s Cross in London. Preaching was an
important means of seeking almsgiving, and to prevent any one area being asked to support too many

friars towns were (at least in theory if not often in practice) divided into ‘limits’ for preaching and

8 London, St. Paul’s Cathedral Library, Ms. 8 (Y/1), fo. 41-43. Richard Copsey states that ‘from a consideration of the
other named authors in this collection, it seems likely that Parden was a student at Oxford c¢.1400° [ Biographical Register].
On this codex see: ‘London, St. Paul’s Cathedral Library, MS 8 (Y)’ in Siegfried Wenzel, Latin Sermon Collections from
Later Medieval England: Orthodox Preaching in the Age of Wyclif (Cambridge: Cambridge University Press, 2005), 189-
92, 658.

87 London, British Library, Ms. Harley 5398, fo. 40-45 (a sermo examinatorius), 54-59v (a sermo formalis et ordinarius).
Edited in H. E. Salter, W. A. Pantin, H. G. Richardson (eds.), Formularies which Bear on the History of Oxford, c.1204-
1420, 2 vols, Oxford Historical Society, New Series 5 (Oxford: Clarendon Press, 1942), vol 2, 436-37. See: Siegfried
Wenzel, Latin Sermon Collections from Later Medieval England: Orthodox Preaching in the Age of Wyclif (Cambridge:
Cambridge University Press, 2005), 152, n. 10; Copsey, Biographical Register.

88 See: J. P. H. Clark, ‘Thomas Maldon, O.Carm., a Cambridge theologian of the fourteenth century’, Carmelus, 29 (1982),
193-235, reprinted in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 2: Theology and Writing (Rome: Institutum
Carmelitanum, 1992), 125-67; Copsey, Biographical Register; Wenzel, Latin Sermon Collections, 292, n. 20.

8 Oxford, Bodleian Library, Ms. Bodley 73 (SC 27635), fo. 42v, 119, and Catalogus 1.491, translated by Richard Copsey,
‘Badby, William (d. 1380/81)’, ODNB.

% In the 1380s the Carmelites of Coventry had plans to enlarge their church, and it seems the nave had six bays at the
beginning of the fifteenth century. Later that century three more bay extensions were added, which, according to the latest
archaeological survey, ‘must mean that six bays were not enough to accommodate those who wished to attend’: Charmian
Woodfield, The Church of Our Lady of Mount Carmel and some conventual buildings at the Whitefriars, Coventry, British
Archaeological Reports (BAR) series 389 (Oxford: Archaeopress, 2005), 4. On the link between mendicant pastoral care
and the shaping of urban spaces see: Caroline Bruzelius, Preaching, Building and Burying: Friars in the Medieval City
(New Haven: Yale University Press, 2014); Deirdre O’Sullivan, In the Company of the Preachers: The Archaeology of
Medieval Friaries in England and Wales, Leicester Archaeology Monographs 23 (Leicester: School of Archaeology and
Ancient History, University of Leicester, 2013). On the development of the Whitefriars site in Coventry see: Joan C.
Lancaster, ‘Coventry’, in Mary D. Lobel (ed.), The Atlas of Historic Towns, Volume 2 (London: The Scolar Press in
conjunction with the Historic Towns Trust, 1975), available online at www.historictownsatlas.org.uk [accessed October
2015].
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alms-gathering. To prevent friars from encroaching on the pastoral work and income due to parish
priests, the papal bull Super cathedram issued in 1300 stipulated that mendicants were to seek licenses
for preaching and administering the sacraments in any diocese.”!

Though most sermon collections and materials used by sermon writers (such as florilegia and
commentaries) surviving from late medieval England were written in Latin, most often homilies
would be delivered in the vernacular (except in the case of preaching to fellow clergy, and not always
then), and collections of vernacular sermons were popular reading among both laity and clergy in late
medieval England, such as the Festial compiled by Augustinian canon John Mirk in the 1380s.”

As popular preachers it seems highly probable that the Whitefriars would have drawn on
vernacular texts and techniques of rhetoric in English.”> The English poem pe Simonie written in
London ¢.1330 criticises ‘freres of pe Carme [Carmelites] ... pat wolde preche more for a bushel of

whete pan for to bringe a soule from helle out of pe hete’, but preaching was a source of income for

1 The Carmelites were formally brought within the scope of Super cathedram by grant of John XXII in 1326. See: Michael
J. Haren, ‘Friars as Confessors: The Canonist Background to the Fourteenth-Century Controversy’, Peritia, 3 (1984), 503-
516.

%2 Susan Powell (ed.), John Mirk’s Festial, 2 vols, Early English Text Society Original Series 334 and 335 (Oxford: Oxford
University Press, 2009, 2011). For a consideration of the Festial and what it reveals of the social and religious context in
which Carmelite vernacular writers emerged, see: Judy Ann Ford, John Mirk’s Festial: Orthodoxy, Lollardy and the
Common People in Fourteenth-Century England (Cambridge: D. S. Brewer, 2006).

93 The Carmelites became renowned preachers, though because of questions over attribution, scholars debate how much
Carmelite sermon literature survives. A sermon cycle copied and indexed by an otherwise unknown Carmelite, John
Staunch, is preserved in Oxford, Bodleian Library, Ms. Auct. F. infra 1.3 (SC 2747): see Valerie Edden, ‘Marian Devotion
in a Carmelite Sermon Collection of the late Middle Ages’, Mediaeval Studies, 57 (1995), 101-29; Richard Copsey notes
that ‘there is no evidence that Staunch composed the sermons himself and their content shows no signs of Carmelite
authorship’ [Biographical Register, echoing Wenzel, Latin Sermon Collections, 292, n. 21]. On the sermons of the
medieval English Carmelite Alan of Lynn, mentioned by Margery Kempe, see the previous chapter, nn. 44, 58. On the
preaching prowess of the Carmelite saint Peter Thomas, see: Nicholas Coureas, ‘Philippe de Mézieres’ portrait of Peter
Thomas as a preacher’, Carmelus, 57 (2010), 63-80. On Carmelite preaching in general see: Kevin Alban, ‘Predicazione’,
in Emanuele Boaga, Luigi Borriello (eds.), Dizionario Carmelitano (Rome: Citta Nuova, 2008). On medieval preaching
in general see: Carolyn Muessig, ‘Sermon, preacher and society in the middle ages’, Journal of Medieval History, 28
(2002), 73-91; Helen Leith Spencer, English Preaching in the Middle Ages (Oxford: Clarendon Press, 1993); idem,
‘Middle English Sermons,” in Beverly Mayne Kienzle (ed.), The Sermon, Typologie des Sources du Moyen Age
Occidental, 81-83 (Brepols, 2000), 597-660; idem, ‘Sermon Literature’, in A. S. G. Edwards (ed.), 4 Companion to
Middle English Prose (Cambridge: D. S. Brewer, 2004), 151-74; Fleming, ‘The Friars and Medieval English Literature’,
359-62; Jonathan Hughes, Pastors and Visionaries: Religion and Secular Life in Late Medieval Yorkshire (Woodbridge,
Suffolk: Boydell Press, 1988), 49-50; W. A. Pantin, The English Church in the Fourteenth Century, Mediaeval Academy
Reprints for Teaching 5 (Toronto: University of Toronto Press, 1980), 235-9; David L. D’Avray, The Preaching of the
Friars: sermons diffused from Paris before 1300 (Oxford: Clarendon Press, 1985); G. R. Owst, Literature and Pulpit in
Medieval England (Oxford: Basil Blackwell, second revised edition 1961); Siegfried Wenzel, Latin Sermon Collections
from Later Medieval England: Orthodox Preaching in the Age of Wyclif (Cambridge: Cambridge University Press, 2005);
Martha W. Driver, Veronica O’Mara (eds.), Preaching the Word in Manuscript and Print in Late Medieval England.:
Essays in Honour of Susan Powell (Turnhout: Brepols, 2013); Katherine Jansen, ‘The Word and its diffusion’, and Roberto
Rusconi, ‘Public purity and discipline: states and religious renewal’, in Miri Rubin, Walter Simons (eds.), The Cambridge
History of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge: Cambridge University
Press, 2009), 114-32, 458-71; “The Bible in Worship and Preaching’ in Frans van Liere, An Introduction to the Medieval
Bible (Cambridge: Cambridge University Press, 2014). I am grateful to Ann Hutchison for informing me that the clergy
in Bridgettine communities were required to preach in the vernacular once a week.
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mendicants; thus preaching in the vernacular widened the potential audience and therefore the scope
for donations.”* In very general terms, whilst Latin was the language of exchange between religious
and scholars in medieval Europe, and Anglo-Norman between aristocracy and bureaucrats, the
majority of laypeople in England spoke in the vernacular English tongue. Therefore, English was also
a language of exchange between communities, and of education. Preaching was an essential tool for
the Carmelites interested in the promotion of the Christian life since, along with oral confession, it
was ‘the most extensive media of vernacular instruction and edification’ in late medieval England.”

For this reason, preaching was crucial in the mendicants’ efforts against heresy.”

A miniature in the Reconstructed Carmelite Missal depicting the dedication of a church, presumably a church of the
Order, as Carmelites are shown singing from a manuscript roll. Though a stylised representation, and hence not to the
scale of actual Carmelite churches such as in Coventry, the image shows laity coming to the Carmelites for prayer and

preaching. London, British Library, Mss. Additional 29704-5, fo. 68v (detail).

% pe Simonie is preserved in its A-redaction in the famous Auchinleck Manuscript: National Library of Scotland, Ms.
Advocates 19.2.1, quotation from fo. 330. This poem is edited by: D. Embree, E. Urquhart, (eds.), The Simonie: a Parallel-
Text Edition, Middle English Texts 24 (Heidelberg: Winter, 1991); James M. Dean, Medieval English Political Writings,
TEAMS Middle English Texts Series (Kalamazoo: Medieval Institute Publications, 1996). The text is also available online
at: http://www.nls.uk/auchinleck/ and http://www.lib.rochester.edu/camelot/teams/simonie.htm

% Vincent Gillespie, ‘Chichele’s Church: Vernacular Theology in England after Thomas Arundel’, in Vincent Gillespie,
Kantik Ghosh (eds.), After Arundel: Religious Writing in Fifteenth-Century England, Medieval Church Studies 21
(Turnhout: Brepols, 2011), 3-42 [30].

% See: Jeannine Horowitz, ‘Popular Preaching in the Thirteenth Century: Rhetoric in the Fight against Heresy’, Medieval
Sermon Studies, 60 (2016), 62-76.
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Carmelite liturgy

Alongside preaching it is possible to learn something about general attitudes to vernacular culture
and inculturation from the liturgy of the medieval English Carmelites, as witnessed to by the missal-
breviaries, manuscripts, bequests, and fabric-materials surviving from the period.”’

Liturgy was a major factor in forming Carmelite identity, since the Order had its own liturgical
customs, based on the Rite of the Holy Sepulchre in Jerusalem. In 1312 the Carmelite Sibert de Beka
(of Beek) compiled an ordinal which set out the major feasts of the Order, and thus helped to define
Carmel’s spirituality through the texts proclaimed at the daily celebration of the Eucharist and Divine

Office.”®

7 On medieval Carmelite liturgy see: P. Kallenberg, Fontes liturgiae carmelitanae: investigatio in decreta, codices et
proprium sanctorum (Rome: Institutum Carmelitanum, 1962); James Boyce, Praising God in Carmel: Studies in the
Carmelite Liturgy (Washington D.C.: Carmelite Institute, 1999); Kevin Alban, ‘The Fabric of Worship: Liturgy and its
Artefacts in the Medieval English Province of Carmelites’, Carmelus, 53 (2006), 111-29; Kevin Alban (ed.), Fons et
culmen vitee carmelitance: Proceedings of the Carmelite Liturgical Seminar, S. Felice del Benaco, 13-16 June 2006,
Institutum Carmelitanum Textus et Studia Historica Carmelitana 30 (Rome: Edizioni Carmelitane, 2007); Kevin Alban
(ed.), We Sing a Hymn of Glory to the Lord: Proceedings of the Carmelite Liturgical Seminar, Rome, 6-8 July 2009,
Institutum Carmelitanum Textus et Studia Historica Carmelitana 32 (Rome: Edizioni Carmelitane, 2010); James John
Boyce, ‘The Carmelite Feast of the Presentation of the Virgin: A Study in Musical Adaptation’, in Margot E. Fassler,
Rebecca A. Baltzer (eds.), The Divine Office in the Latin Middle Ages: Methodology and Source Studies, Regional
Developments, Hagiography (Oxford: Oxford University Press, 2000), 485-520; Richard W. Pfaff, The Liturgy in
Medieval England: A History (Cambridge: Cambridge University Press, 2009), especially pages 327-37. On the formative
influence of liturgy on the spirituality and way of life of the Order, see: Edmondo Caruana, ‘Liturgia e mistagogia nella
trasmissione della spiritualita dell’ordine’, in Luigi Borriello, Edmondo Caruana (eds.), Liturgia e Carmelo: Atti del
Convegno sulla Liturgia e il Carmelo, Teresianum, Roma, 2-5 ottobre 2008, Collana «Studi Carmelitani>»> 7 (Rome:
Libreria Editrice Vaticana, 2012), 103-25. Among the overviews of medieval liturgy in general, see: Thomas J. Heffernan,
E. Ann Matter (eds.), The Liturgy of the Medieval Church (Kalamazoo: Medieval Institute Publications for The
Consortium for the Teaching of the Middle Ages, 2001); Susan Boynton, ‘Religious soundscapes: liturgy and music’, in
Miri Rubin, Walter Simons (eds.), The Cambridge History of Christianity Volume 4: Christianity in Western Europe,
¢.1100-¢.1500 (Cambridge: Cambridge University Press, 2009), 238-53; Nicolas Bell, ‘Liturgy’, in R. N. Swanson (ed.),
The Routledge History of Medieval Christianity 1050-1500 (Abingdon: Routledge, 2015), 121-32; James Monti, ‘Late
Medieval Liturgy: A Celebration of Emmanuel — “God With Us”*, in Alcuin Reid (ed.), T&T Clark Companion to Liturgy
(London: Bloomsbury T&T Clark, 2016), 93-106.

% As regards his opposition to heresy, see: Thomas Turley, ‘Sibert of Beek’s Response to Marsilius of Padua’, Carmelus,
52 (2005), 81-104. On Sibert’s work on the liturgy, teaching at Paris, time at the Carmelite Curia in Avignon, and role as
Prior Provincial of Germany, see: Benedict Zimmerman (ed.), Ordinaire de I'Ordre de Notre-Dame du Mont Carmel par
Sibert de Beka (vers 1312),; publié d’apres le manuscrit original et collationné sur divers manuscrits et imprimés par
Benedict Zimmerman, Bibl. Liturgique, 13 (Paris: Picard, 1910); Lauge Olaf Nielsen, ‘Parisian Discussions of the Beatific
Vision after the Council of Vienne: Thomas Wylton, Sibert of Beka, Peter Auriol, and Raymundus Bequini’, in Stephen
F. Brown, Thomas Dewender, Theo Kobusch (eds.), Philosophical Debates at Paris in the Early Fourteenth Century
(Leiden: Brill, 2009), 179-2009.
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The miniature for Holy Saturday in the
Reconstructed Carmelite Missal
shows laity at prayer alongside
Whitefriars. London, British Library,
Mss. Additional 29704-5, fo. 6v
(detail).

A Carmelite friar at prayer depicted in the margin of a Book of Hours
according to the Carmelite Use. Inscriptions suggest it was created
c.1511 for a Carmelite friar in France. Wellington, Alexander Turnbull

Library (National Library of New Zealand), Ms. R11, fo. 16v-17.

Although the Carmelites in England observed their own rite, rather than the local uses (such as
Sarum or York), there is evidence of the adaptation of the Carmelite liturgical calendar in England to
incorporate the feasts of locally significant saints such as Richard of Chichester, Augustine of
Canterbury, and Erkenwald of London.”® Though these rites were celebrated in Latin, their insertion
into the Carmelite calendar in the English Province shows a receptivity to local pious customs and
‘vernacular spirituality’.!%

The best-known Carmelite literary artefact of medieval England — the Reconstructed Carmelite
Missal — has also been interpreted as an indicator of contemporary Carmelite theological concerns.
Some of the manuscript’s illustrations, like those in some copies of Thomas Netter’s Doctrinale, bear

witness to the Carmelite friars’ engagement in both the promotion and restriction of ‘vernacular

theology’, as will be discussed below.

9 On the first two see: Kevin Alban, ‘The Fabric of Worship: Liturgy and its Artefacts in the Medieval English Province
of Carmelites’, Carmelus, 53 (2006), 111-29. On St. Erkenwald see: Valerie Edden, ‘A Fresh Look at the Reconstructed
Carmelite Missal: London, British Library, Ms. Additional 29704-05’, in Stephen Kelly, John J. Thompson (eds.),
Imagining the Book, Medieval Texts and Cultures of Northern Europe 7 (Turnhout: Brepols, 2005), 111-26 [112]. On the
promotion of local and national saints in the liturgy of fifteenth-century England, as part of contradicting heretical protests
against their intercession, see: Gillespie, Chichele’s Church, 15.

190 Tn the opposite direction, Carmelite material from the Continent was translated into English by those interested in
promoting saints of national importance in England, such as the Whitefriar Blessed Baptist Spagnoli of Mantua’s Life of
St. George, translated by Alexander Barclay (see the introduction to this thesis for details).
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.

A Whitefriar depicted in the Reconstructed Carmelite Missal reading from a liturgical book
whilst administering the sacrament of baptism. London, British Library, Mss. Additional 29704-5, fo. 36v (detail).

Carmelite book ownership, collection and circulation

The preaching, pastoral apostolate and liturgical life of the Carmelites was heavily reliant upon
the Order’s system of education and book ownership.

In England, each Whitefriar (who could officially begin his novitiate from the age of fourteen
unless he had parental permission to enter earlier) received initial instruction at his filial convent, that

is, the house in which he entered the Order, and to which he was (at least nominally) attached for life.
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However, friars are known to have travelled between houses of the Order, and further education was
a major reason for this.!%!

In England there was no central house for instruction in the novitiate, but even small provincial
convents such as Hulne in Northumberland — the Order’s first hermitage in England, deliberately
remote — seem to have had substantial libraries for this purpose. We have already observed in the case
of Lynn Priory that even some houses of the Order that were not officially designated centres of study
seem to have functioned as sites for ongoing postgraduate formation, which required them to amass
book collections. Indeed, the mendicant orders were ‘among the most avid book collectors in
England’.!%?

Sadly, very little is known about Carmelite libraries in medieval England because not one
catalogue survives, though fragmentary information from seven communities can be recovered.!®> An
inventory dated 1366 survives of the books at Hulne Priory, which included penitential and preaching
sections.!® A cartulary (the community’s record of documents relating to their foundation, privileges
and legal rights) exists for the holdings at Aylesford Priory in Kent in 1381, which shows that the
Whitefriars had access to a wide range of genres including scholastic materials, legendae, canon law,
sermons, patristics, theology, music, histories, grammars, and ‘mystical’ texts.!% John Bale described

the early sixteenth-century library of the studia at his filial house of Norwich as ‘noble and fair’.!%

101 On the movement of friars see: Andrews, The Other Friars, 37.

102 Fleming, ‘The Friars and Medieval English Literature’, 368.

103 K. W. Humphreys, The Friars’ Libraries, Corpus of British Medieval Library Catalogues, 1 (London: The British
Library, 1990). Humphreys provides information about some books held at the Carmelite convents of Aylesford, Boston,
Lincoln, London, Norwich, Oxford and Hulne, [xv-xvi, xviii, 155-92] the final being ‘a reasonable picture of a complete
library but... probably very different from the libraries at e.g. London, Oxford and Cambridge’ [xv]. Humphreys’ work
is being revised by Prof. Richard Sharpe of the University of Oxford. On Carmelite libraries see: David Waite,
‘Biblioteca’, in Emanuele Boaga, Luigi Borriello (eds.), Dizionario Carmelitano (Rome: Citta Nuova, 2008), 104-106;
Christopher O’Donnell’s presentation on Carmelite libraries in Causa Nostra Laetitiae, Newsletter of the Irish Province
of Carmelites, Autumn/Winter 2011, 29-38. On mendicant libraries in general see: William J. Courtenay, Schools and
Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton University Press, 1987), 86; Fleming, ‘The
Friars and Medieval English Literature’, 369; David Bell, ‘Monastic libraries: 1400-1557’, in Lotte Hellinga, J. B. Trapp
(eds.), The Cambridge History of the Book in Britain: Volume I1I, 1400-1557 (Cambridge: Cambridge University Press,
1999), 230-31; Parkes, in Catto, Evans, 431-45; David N. Bell, ‘The libraries of religious houses in the late middle ages’,
in Elisabeth Leedham-Green, Teresa Webber (eds.), The Cambridge History of Libraries in Britain and Ireland, Volume
1 To 1640 (Cambridge: Cambridge University Press, 2006), 126-51.

104 T ondon, British Library, Ms. Harley 3897, fo. 52. On this document and the library at Hulne see: J. Raine (ed.),
Catalogi Veteres Librorum Ecclesiae Cathedralis Dunelm (Surtees Society 15, 1838), 128-31 Andrews, The Other Friars,
62; Humphreys, The Friars’ Libraries, xxii-xxiii.

105 The Latin text is in Keith J. Egan, ‘The Aylesford Cartulary’, Carmelus, 47 (2000), 221-34, translated into English by
Richard Copsey in his Early Carmelite Documents (forthcoming). On friary cartularies and other documentary sources
for mendicant history see: Deirdre O’Sullivan, In the Company of the Preachers: The Archaeology of Medieval Friaries
in England and Wales, Leicester Archaeology Monographs 23 (Leicester: School of Archaeology and Ancient History,
University of Leicester, 2013), 21-22.

106 Bale, Scriptorum, 1, 468-9, quoted in Jesse W. Harris, John Bale: A Study in the Minor Literature of the Reformation
(Urbana: University of Illinois Press, 1940), 14; McCaffrey, The White Friars, 263.
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Bale was one of a good number of Carmelite scholars to study abroad, and the international nature of
the Carmelite Order as a ‘community of communities’ facilitated the circulation of books and ideas
amongst the friars of different provinces. More substantial evidence about medieval Carmelite book
ownership on the Continent comes from the conventual friary at Florence, dated 1391.1%

The convents that housed studia (official student centres) had a community library separate from
the students’ library. The statues issued in 1390 by Jean Grossi, Prior General of the
Clementine/Avignon Obedience, for the convent and studium at Avignon, stipulated stiff penalties for
removing books from the library or allowing others unsupervised access to books.!%

The growth of Carmelite communal book collections was ensured by a corporate copying
enterprise in scriptoria, and the donation of texts by Whitefriars themselves, both before and after

death (each friar, including lay brethren, was supposed to leave his books to the Order when he

died).!” Libraries were also bolstered by the receipt of books bequeathed by lay patrons.'!”

107 K. W. Humphreys, ‘The Libraries of the Carmelites’, in The Book Provisions of the Mediaeval Friars 1215-1400,
Studies in the History of Libraries and Librarianship 1, Safaho Monographs 2 (Amsterdam: Erasmus Booksellers, 1964),
123-31; K. W. Humphreys, The Library of the Carmelites of Florence at the end of the fourteenth century, Studies in the
History of Libraries and Librarianship 2 (Amsterdam: Erasmus Booksellers, 1964). See also: Andrews, The Other Friars,
60-62.

108 Bibliothecae Avinionensis Ms. 2879, fo. 47, edited by Benedict Zimmerman in Analecta Ordinis Carmelitarum, 7
(1928-31), 158-61, and translated into English by Richard Copsey in his forthcoming Early Carmelite Documents.

109 Notably generous ‘internal’ donations and bequests include Robert Bale’s gift to his own friary of Burnham Norton in
1503 [Margaret Gallyon, Margery Kempe of Lynn and Medieval England (Norwich: The Canterbury Press, 1995), 133],
and Robert Ivory, donor of the London Whitefriars, of whom John Bale commented ‘he was a wonderful benefactor to
the library in his convent’: John Bale, Catalogus, vol 1, 504, noted by Richard Copsey in his Biographical Register, and,
Clark, ‘Late Fourteenth-Century Cambridge Theology’, 10. Three of the codices which Ivory donated to the London
Whitefriars are now in the British Library: Ms. Royal 13 A. xviii (chronicles of English history and miscellaneous tracts);
Ms. Royal 13 C. vii (ecclesiastical histories); Ms. Harley 40 (Martinus Polonus’ Chronica). Ivory certainly encouraged a
culture of good administration and record-keeping; John Bale records in Anglorum Heliades: ‘so that nothing worthy of
preservation should be lost, he [Robert Ivory] ordered the annals of each monastery, foundation and house to be written
in a book which he called the register of the house and which was deposited in each place’ (London, British Library, Ms.
Harley 3838, fo. 32v, translated by Richard Copsey, Biographical Register). Anne Hudson notes that ‘John Leland, in his
description of the London Carmelite house library, states that Netter gave many books to it’: Anne Hudson, ‘Netter
[Walden], Thomas (c.1370-1430)’, ODNB. On ownership of books within Carmelite communities see: Andrews, The
Other Friars, 60-62. The practice of Whitefriars leaving books to the Order continued into the age of print: see James G.
Clark, ‘The Regular Clergy’, in Vincent Gillespie, Susan Powell (eds.), A Companion to the Early Printed Book in Britain,
1476-1558 (Cambridge: D. S. Brewer, 2014), 176-206 [187].

110 1 aity also donated books to the Whitefriars in their wills: Jonathan Hughes, Pastors and Visionaries: Religion and
Secular Life in Late Medieval Yorkshire (Woodbridge, Suffolk: Boydell Press, 1988), 107. On the possible donors of the
Reconstructed Carmelite Missal who, though anonymous, seem to have enjoyed ‘some sort of relation to the friars’, see:
Valerie Edden, ‘A Fresh Look’, 116, 119; Raluca Radulescu, Alison Truelove (eds.), Gentry culture in late-medieval
England, Manchester Medieval Studies (Manchester: Manchester University Press, 2006), 169.
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Such valuable property was owned communally, as stipulated as early as the first surviving set of the
Order’s Constitutions in 1281. Section 49 addresses the matter of ‘Brothers who die and their books’,

stating:

The books of the brothers who have the misfortune to die in whatever fashion shall be
immediately marked with the seal of the local prior and the common seal of the house,
and also their value. In case anyone should sell any books and so they would be lost to
the use of the brethren, they should be thus kept safely, until they can be returned to their
houses, or according to the instructions of the prior provincial and the definitors of the
chapter, they may be charitably allowed to be used by others. Also, the books of brothers
who die by chance in another province shall be returned to the province from where the
brothers were sent, unless the prior general wishes to dispose of them otherwise. No local
prior nor any of the other brothers shall sell books to anyone outside the Order, or dispose
of inside the Order or in any other way or exchange without the permission of the prior

general or provincial.
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Such meticulous legislation shows the value accorded to books within the Order by the late thirteenth
century, and how in a community of men who had renounced individual property the communal
ownership and circulation of books was strictly supervised. The prohibition on friars owning private
property was effectively waived in the case of Doctors of Theology who enjoyed a number of
privileges, including in some instances substantial personal book collections.

During the fourteenth century book-borrowing by friars was promoted but strictly regulated:
‘books could be borrowed in casu necessitatis, so presumably most books were kept for reference.
Friars who did borrow books were encouraged to pass them on (with the prior’s knowledge)’.!!!
Though there is little evidence from within the Carmelites in England, some other religious orders are
known to have loaned texts to lay people outside the friary or monastery, who in turn bequeathed texts
to the religious, thus ensuring a regular transfer of literary materials. By the fifteenth century the
Constitutions of the Order approved under Prior General Jean Soreth in 1462 devoted a chapter to
‘The Library and the Care of Books’ (De libraria et custodia librorum).''> Such arrangements were
highly significant in the spread of vernacular theological literature into, within, and from the
Carmelite Order.

From what little evidence survives, the place of vernacular items in Carmelite libraries seems to
have been (relatively) minimal in contrast to Latin texts, particularly when compared with the
inclusion of English writings in the libraries of some other religious orders such as the Bridgettines
and Carthusians. This does not mean, however, that vernacular reading was excluded, perhaps just
overlooked, confusingly catalogued (many vernacular texts were listed under Latin titles, if at all), or
regarded as secondary to the production of Latinate works. As Ruth Kennedy observes, ‘There are
almost no works in English in the inventories of mendicant houses, but it can be seen, from the
evidence of the [Augustinian] friars Capgrave and Bokenham alone, that Englishing of hagiographical
material into verse was an act sanctioned as a service to the lay public, and perhaps also as pious

recreation.”!'3 As Humphreys has shown, the libraries of the mendicants seem to have been larger

1 Peter J. Lucas, ‘Borrowing and reference: access to libraries in the late middle ages’, in Elisabeth Leedham-Green,
Teresa Webber (eds.), The Cambridge History of Libraries in Britain and Ireland, Volume I To 1640 (Cambridge:
Cambridge University Press, 20006), 242-62 [249], based on K. W. Humphreys, The book provisions of the medieval friars,
1215-1400 (Amsterdam: Erasmus Booksellers, 1964), 78-80.

12 This is discussed by Christopher O’Donnell in his presentation on Carmelite libraries, Causa Nostra Laetitiae,
Newsletter of the Irish Province of Carmelites, Autumn/Winter 2011, 29-38 [30-31].

113 Ruth Kennedy (ed.), Three Alliterative Saints’ Hymns: Late Middle English Stanzaic Poems, Early English Text
Society Original Series 321 (Oxford: Oxford University Press, 2003), Ixxviii. On the broader context of hagiographic and
spiritual writing at the time, see: Eva von Contzen, Anke Bernau (eds.), Sanctity as literature in late medieval Britain,
Manchester Medieval Literature and Culture (Manchester: Manchester University Press, 2015).
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than even the greatest colleges in Oxford,!'* and it seems highly unlikely that vernacular texts had no
place within them.'®

It is important to note, in a study of the medieval English Carmelites’ policing and promotion of
religious thought, that not all texts within Carmelite libraries were purely ‘orthodox’. The Order’s
opposition to heterodoxy required it to amass and scrutinise theologically-suspect texts. It is therefore
not surprising that some Carmelite libraries are known to have housed a number of works by and

against heretics.'

Carmelite manuscript production and reception

Medieval mendicant libraries obtained books that were donated or purchased, but they were also
depositories for the scribal work of friars working individually or in groups. Many mendicant libraries
contained the writing materials necessary for manuscript production. Little is known about the
scriptoria of Carmelite houses in England, though the production of multiple copies of texts such as
Thomas Netter’s Doctrinale with shared manuscript attributes suggest that at various times and places
there was some scribal systematisation. Manuscripts of Netter’s Doctrinale prove useful in telling us
about the modus operandi of fifteenth-century Carmelite textual production. As Richard Copsey
observes, Thomas Netter’s work was in high demand, and a number of Carmelites are known to have
copied this text for dissemination.''” Eight illuminated manuscripts of the Doctrinale, probably

produced in a Carmelite house, show that the Whitefriars were skilled book producers. They could

114 Humphreys, Book Provisions, 129-31.

115 The arrangement of books in most present-day Carmelite friaries may shed some light on the omission of vernacular
theology from medieval inventories. Anecdotally one could say that most communities of Whitefriars today have a library
(some large, some small) of more academic and formal material (theology, history, official documents of the Order, etc.)
of particular interest to the brethren. In addition, most communities would have a second collection of more popular-level
material for the brethren and visitors (pious and meditative reading, and the general fiction that might be found in the
average family home). Both libraries are used, but content matter is informally but effectively segregated for ‘professional’
use in study and business, or ‘personal’ use in prayer or leisure.

116 For example, a 15"-century copy of William Woodford’s Contra hereses Wyclif appears, from an explicit, to have been
in the library at Aylesford Priory, Kent, in the early 16" Century. It is now Paris, Bibliothéque Geneviéve, Ms. 1401. It
seems likely to have been taken from Aylesford to Dijon by the French Carmelite Laurent Bureau during a visitation of
the English Province. For details see the entry on Bureau in Richard Copsey, Biographical Register.

17 Copsey states that ‘during the first half of the fifteenth century, eighteen Carmelites are known to have been engaged
in copying manuscripts’, including the Doctrinale, though he does not list them: Richard Copsey, ‘Simon Stock and the
Scapular Vision’, Journal of Ecclesiastical History, 50:4 (October 1999), 652-83 [673]; cf. Kathleen L. Scott, Later Gothic
Manuscripts, 1390-1490, Part 6 of J. J. G. Alexander (ed.) 4 Survey of Manuscripts llluminated in the British Isles, 2 vols
(London: Harvey Miller Publishers, 1996), vol 2, 187 ff. Roger Alban (d. 1453+) is one known copyist: Sharpe, Handlist
of the Latin Writers, Entry 1544, 580; Valerie Edden, ‘Marian Devotion in a Carmelite Sermon Collection of the late
Middle Ages’, Medieval Studies, 57 (1995), 101-29 [101]. On the diffusion of the Doctrinale see: Margaret Harvey,
‘Netter Manuscripts and Printings’, in Johan Bergstrom-Allen, Richard Copsey (eds.), Thomas Netter of Walden:
Carmelite, Diplomat and Theologian (c.1372-1430), Carmel in Britain 4 (Faversham: Saint Albert’s Press and Rome:
Edizioni Carmelitane, 2009), 137-77, which is an updating of Margaret Harvey, ‘The Diffusion of the Doctrinale of
Thomas Netter in the Fifteenth and Sixteenth Centuries’, in Lesley Smith, Benedicta Ward (eds.), Intellectual Life in the
Middle Ages: Essays presented to Margaret Gibson (London and Rio Grande: Hambledon Press, 1992), 281-294.
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create academic texts as aesthetically beautiful as liturgical ones, which were circulated both within
the Order, and sold outside it.''® Most mendicant manuscript productions, however, were undecorated
working copies of texts that would be useful in the friars’ apostolates. Like Carthusians, fifteenth-
century Carmelites had the means, the skills, and the motivation to copy and disseminate works of
religious instruction.'!® It was not unknown for mendicants to enjoy pecuniary benefits from writing
for patrons.'?® We know from the Aylesford cartulary that in 1379 a prior of the community, Robert
Albon, purchased and copied books, including a concordance of the Bible.!?!

Carmelite writers of texts in English reveal scant information about scribal methods of copying
and dissemination. Unlike some contemporaries, they did not preface their works with instructions to
scribes to be diligent and precise in copying. Their silence on the matter is surely not an indication of
indifference; more likely is that they knew good systems of manuscript reproduction were in place
within the Order.

If silence on matters of scribal production is perhaps a sign of confidence among Carmelite
vernacular writers, then silence on the matter of audience reception perhaps likewise indicates
confidence in their audiences to respect the integrity of their texts. In no vernacular Carmelite text do
we find echoed the lament of Bishop Reginald Pecock in the 1440s-50s, who stated in the prologue
to his Donet that versions of his works ‘ben runne abrood and copied ayens my wil and myn entent
... and that bi uncurtesie and undiscrecioun of freendis into whos singular sight Y lousid tho writingis

to go’.'?? Nor do we find in Carmelite vernacular writings any particular advice on how readers should

118 Kathleen L. Scott, Later Gothic Manuscripts, 1390-1490, Part 6 of J. J. G. Alexander (ed.) A Survey of Manuscripts
Hlluminated in the British Isles, 2 vols (London: Harvey Miller Publishers, 1996), vol 1, 26-7, vol 2, 187-89. Production
quality seems to have been a recurrent preoccupation for Netter: Letters V, XXVIII, in Kevin Alban, ‘The Letters of
Thomas Netter of Walden’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 2: Theology and Writing (Rome:
Institutum Carmelitanum, 1992), 343-80 [346, 362]. The Carmelites produced and used liturgical books of exceptional
quality, the most famous being the Reconstructed Carmelite Missal. Naturally, liturgical texts were sine qua non for
Carmelites, who could not function without them. The production and circulation processes for liturgical texts are worth
further analysis than this thesis can afford. The late James Boyce was the most prominent scholar of Carmelite ritual in
recent times, though his focus was liturgical rather than bibliographic.

119 On the creation of books by religious orders in England see: Malcolm B. Parkes, ‘1100-1540 Religious Orders in
England’, in Their Hands Before Our Eyes: A Closer Look at Scribes — The Lyell Lectures Delivered in the University of
Oxford 1999 (Aldershot: Ashgate, 2008), 15-31 [28-31 on the Carmelites]; Jean-Pascal Pouzet, ‘Book production outside
commercial contexts’, in Alexandra Gillespie, Daniel Wakelin (eds.), The Production of Books in England 1350-1500,
Cambridge Studies in Palacography and Codicology, 14 (Cambridge: Cambridge University Press, 2011), 212-38 [232
on the Carmelites].

120 Hughes, Pastors and Visionaries, 26.

121 Keith J. Egan, ‘The Aylesford Cartulary’, Carmelus, 47 (2000), 211-34 [233]; Humphreys, Friars’ Libraries, 157-59.
122 Quoted in Jocelyn Wogan-Browne, Nicholas Watson, Andrew Taylor, Ruth Evans (eds.), The Idea of the Vernacular:
An Anthology of Middle English Literary Theory 1280-1520 (Exeter: University of Exeter Press, 1999). 100, lines 88-90.
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approach the text, such as the injunction contained in both the Cloud of Unknowing and the Speculum

Devotorum that the reader/hearer should diligently peruse the work in its entirety.!?’
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Because of his white cloak, this figure is often wrongly identified as a Carmelite.
It is, in fact, a miniature of Dominican friar Vincent of Beauvais.
However, it does give us some impression of a scribe at work
(though it probably represents the library of the Dukes of Burgundy rather than a typical scriptorium).
London, British Library, Ms. Royal 14 E. I, Vol 1, fo. 3.

123 “hyt were best, hoso mygth have tyme and laysyr therto, to rede hyt alle as hyt ys sette ... Also the medytacyonys
folowynge be not to be red negligently and wyth hastynesse, but dylygently and wyth a goode avysement that the redare
maye have the more profyte therof’: preface to the Speculum Devotorum, quoted in Wogan-Browne, et al (eds.), The Idea
of the Vernacular, 74, lines 17-18, 60-62. For an edition see: Paul J. Patterson, 4 Mirror to Devout People (Speculum
Devotorum) Early English Text Society Original Series 346 (Oxford: Oxford University Press, 2016 for 2015).
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A Carmelite friar (unidentified)
writing at his desk.
Glass roundel from England,
¢.1450, 18cm diameter.
Private collection of

Mr. Andrew Rudebeck.!?*

Carmelite higher education

Understanding the Order’s education system beyond the novitiate is important for a fuller
appreciation of Carmelite bibliographic activity and vernacular writers in medieval England, most of
whom were university graduates and therefore part of an elite group within the Province.

After simple profession of religious vows and initial studies in their filial convents, those brothers
seeking ordination (‘choir brothers’ or ‘clerics’) would continue studying, often in their local or a
nearby community, for about five years. During this period of study, these men would receive the
stages of ordination known as ‘minor orders’ (porter; lector; exorcist; acolyte), finally receiving the
‘major orders’ of subdeacon, deacon, and priest. Ordination to the priesthood entitled a friar to play a
full part in leading the sacramental life of his community, and holy orders could mark the end of
formal studies for many Whitefriars.

The brightest Carmelite friar-priests in England then continued their study in one of the Province’s
studia particularia in London, Oxford, York or Norwich, established in 1281 for the largest cities in
the kingdom, each the headquarters of one the Order’s four ‘distinctions’. In the studia, Carmelite
friars would spend two further years studying theology for the sacrae theologiae licentiatus
(Licentiate in Sacred Theology or S.T.L.), an internal award which qualified them to teach theology
in their own community.

Only a very small proportion of Whitefriars — perhaps 1 in 10 — were sent on to university study

in England (Oxford or Cambridge) or abroad, usually funded by family or rich patrons. At university

124 See: Hilary Wayment, ‘Ten Carmelite roundels at Queen’s College Cambridge’, Proceedings of the Cambridge
Antiquarian Society, 82 (1994 for 1993), 139-56 [155-56].
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the Carmelites would study for up to seven years to obtain the baccalarius or bachelor’s degree. An
even smaller few would continue studying for their doctorate. This could take a further six years,
beginning with a year or two lecturing on the Bible, and a further two years lecturing on Peter
Lombard’s Sentences, under the oversight of a magister regens (Regent Master). Having sufficiently
lectured and preached, a student would be examined by a group of magistri (doctors), who would
consider if the candidate was ready to incept as a doctor. Newly incepted Carmelite doctors were
required to spend their first year as a magister regens in the studium, teaching fellow members of the
Order. This protracted process means that a Carmelite priest, once ordained, might spend a further 11
years studying before his inception as a Doctor of Theology. His reward would be special privileges,
including private quarters in the friary, a lay servant as well as a young Carmelite to be his socius
(secretary), pre-eminence in community life (even over the prior), and (in England) a right to attend
Chapters (meetings of the Order). It quickly became the custom of the Order that all priors provincial
(senior brothers in charge of a region) should have a doctorate.

A large portion of the 1281 Constitutions of the Order (§7) addresses the need to send Carmelites
to study at the University of Paris, stipulating that each sponsoring province was to pay 10 Parisian
pounds for the expense of each individual student, in addition to the expense of books. When speaking
of recalling students, the Constitutions stipulate that they shall return ‘with their books’, and if
replaced the new students shall also be sent ‘with books’. The same section also declares ‘anyone who
has been provided with books or will be provided in the future by the Order, if after they have been
promoted but do not progress to holy orders as they should, the books which they have shall be all
taken away from them, nor should they dare to sell or give away any without the special permission
of the prior general or provincial’.!?®

International networks of education and book collection across the Order promoted the sharing of
texts, as well as engagement with local cultures and languages. University graduates could participate
in the spread of Carmelite texts thanks to their right to teach in any Christian university (ius ubique

docendi).'*® Just as English Carmelites copied texts whilst studying abroad,'?” it is more than likely

125 Translations by Richard Copsey, Early Carmelite Documents (Saint Albert’s Press, forthcoming).

126 William J. Courtenay, Schools and Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton
University Press, 1987), 23.

127 For example, Richard Paston copied a catalogue of Carmelite saints, a defence of the Order by John Baconthorpe, the
writings of William Coventry, and other Carmelite works whilst studying at Paris 1426-28, which survive as Oxford,
Bodleian Library, Ms. Laud misc. 722 (signature on fo. 124). See: Richard Copsey, ‘Simon Stock and the Scapular
Vision’, Journal of Ecclesiastical History, 50:4 (October 1999), 652-83 [672]; Keith J. Egan, ‘An Essay towards a
Historiography of the Origin of the Carmelite Province in England’, in Patrick Fitzgerald-Lombard (ed.), Carmel in
Britain 1: People and Places (Rome: Institutum Carmelitanum, 1992), 86-117 [93-94]; Bartolomé Maria Xiberta, De
visione Sancti Simonis Stock (Rome: Curiam Generalitiam Ord. Carm., 1950), 84; Jotischky, The Carmelites and
Antiquity, 126.
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that Whitefriars from the European mainland (such as those from Lombardy and Tuscany studying in
Cambridge) copied English works.'?® Several continental coreligionists came to study at the studium
generale (study house for philosophy, permitted to receive students from abroad) established in
London.'” The Carmelites were the only major religious order not to have a studium generale in
Oxford,' largely because an influx of international students would have precluded English friars
from taking the doctorate (which was limited to one Whitefriar a year), and also because so many
Carmelite academics were at court in the capital. Though neither Oxford nor Cambridge ever became
official studia generalia of the Order, and only a small percentage of Whitefriars were ever sent for a
university degree, Carmelites became heavily involved in the faculties of those towns.!?! There the
Order nurtured a disproportionately high number of friars who reached the highest levels of academia,
including some of the vernacular writers included in this survey of Carmelite literature.

Among the earliest Carmelite scholastics of medieval England were towering intellects such as
Peter Swanington (fI. 1290s), Robert Walsingham (d. 1313) at Oxford,'3> and John Baconthorpe

(c.1290-1345x52), one of the best-known early English Carmelite academics, remembered as the

128 Emden points out the international attraction of the Cambridge convent [Biographical Register of the University of
Cambridge, xxii]. Oxford was not generally open to Carmelites of other provinces [Courtenay, 70].

129 For information on studia generalia, see: Boaga, Come pietre vive, 50-51; W. A. Pantin, The English Church in the
Fourteenth Century, Medieval Academy Reprints for Teaching 5 (Toronto: University of Toronto Press, 1980), 119;
Lawrence, Medieval Monasticism, 303; Smet, The Carmelites, 29-30; Bruce P. Flood, Jr., ‘The Carmelite Friars in
Medieval English Universities and Society, 1299-1430°, Recherches de Théologie ancienne et médiévale, LV (1988), 154-
83 [157]. Courtenay claims the London house was designated a studium generale in 1294 [William J. Courtenay, Schools
and Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton University Press, 1987), 70, 72], whereas
Egan, pointing to the Constitutions, dates it to 1321: Keith J. Egan, ‘The Carmelites Turn to Cambridge’, in Paul Chandler,
Keith J. Egan (eds.), The Land of Carmel: Essays in Honor of Joachim Smet, O.Carm (Rome: Institutum Carmelitanum,
1991), 155-70 [169]. Of particular note among the foreign students studying in London are those from Germany,
highlighted by Franz-Bernard Lickteig, The German Carmelites at the Medieval Universities, Textus et studia Carmelitana
13 (Rome: Institutum Carmelitanum, 1981). After studying in London, some German Carmelites went on to become
significant scholars at universities across Europe, such as Joannes Brammart de Aquis who was in London in 1367-69
before being sent to Cologne and Paris: see Copsey, Biographical Register.

130 M. W. Sheehan, ‘The Religious Orders 1220-1370”, in J. 1. Catto (ed.), The History of the University of Oxford: Volume
1 — the Early Oxford Schools (Oxford: Clarendon Press, 1984), 193-223 [198].

131 The Carmelites founded a Cambridge convent in 1247, and had a house of study there from c. 1251: Smet, The
Carmelites, 27; William J. Courtenay, Schools and Scholars in Fourteenth-Century England (Princeton, New Jersey:
Princeton University Press, 1987), 70. The Carmelites set up in Oxford in 1256. On the university houses see: David
Knowles, R. Neville Hadcock, Medieval Religious Houses: England and Wales (London: Longman, 1971), 236; Keith J.
Egan, ‘Medieval Carmelite Houses: England and Wales’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 1: People
and Places (Rome: Institutum Carmelitanum, 1992), 1-85 [70-73]; Emden, Biographical Register of the University of
Cambridge, xxii; M. W. Sheehan, ‘The Religious Orders 1220-1370’, in J. 1. Catto (ed.), The History of the University of
Oxford: Volume I — the Early Oxford Schools (Oxford: Clarendon Press, 1984), 193-223; R. B. Dobson, ‘The Religious
Orders 1370-1540°, in J. 1. Catto, Ralph Evans (eds.), The History of the University of Oxford: Volume Il — Late Medieval
Oxford (Oxford: Clarendon Press, 1992), 539-79; Keith J. Egan, ‘The Carmelites Turn to Cambridge’, in Paul Chandler,
Keith J. Egan (eds.), The Land of Carmel: Essays in Honor of Joachim Smet, O.Carm (Rome: Institutum Carmelitanum,
1991), 155-70; studies listed by Richard Copsey, ‘The Medieval Anglo-Welsh Carmelite Province: An Annotated
Bibliography’, in Patrick Fitzgerald-Lombard (ed.), Carmel in Britain 1: People and Places (Rome: Institutum
Carmelitanum, 1992), 205-50 [226-27, 245-46]; Gerald Harriss, Shaping the Nation: England 1360-1461, The New
Oxford History of England (Oxford: Clarendon Press, 2005), 349-50.

132 See the entries in Copsey’s Biographical Register, and S. F. Brown, ‘Walsingham, Robert (d. in or after 1313)’, ODNB.
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doctor resolutus for the importance of his quodlibeta (solemn disputations).'*?

A recent study of
Carmelite quodlibeta has pointed out the major contribution of the Order in this academic genre, but
notes there was not a single ‘school’ of Carmelite academic thought.'** Unlike some religious orders,
the scholastic masters among the Whitefriars rarely focussed upon a single theological issue or
decided upon a standard ‘party line’. Indeed, Carmelites would not infrequently oppose the positions
of their own brethren, and ‘it is difficult to find important subjects that all the early Carmelites
discussed, and even where some of them did treat a problem, unless there were distinct school
traditions outside the order on that issue, it is difficult to situate the Carmelites’.!> This observation
of the nature of the interaction (or lack of it) between Carmelites in their Latinate writings has some
bearing upon the Order’s vernacular output as well. Simply because the Carmelites writing in the
vernacular in medieval England were all members of the same Order, we should not assume that there
was a consciously organised ‘vernacular project’. Unlike the Carthusians, who seem to have had a
corporate and organised interest in the amassing and copying of vernacular theology, the Carmelite
interest in this area was less corporate and more idiosyncratic. Nevertheless, the use of the vernacular
was clearly an important issue which to some degree affected all Carmelites in the fourteenth and
fifteenth centuries, and the medieval Carmelite Order in England and beyond was bound by shared
projects, concerns, resources, legislation, educational systems, spirituality, and liturgy. This makes it
legitimate to study the Order as a corporate entity, whilst not denying the place of individuals within

the community.'*°

133 John Baconthorpe was an important scholastic, as well as writer on several texts on the history and nature of the
Carmelite Order: the Speculum de institutione Ordinis, the Tractatus super regulam, the Compendium historiarum et
Jjurium, and the Laus religionis Carmelitanae. On Baconthorpe see: John Marenbon, ‘Baconthorpe, John (¢.1290—
1345x52)’, ODNB; Copsey, Biographical Register; ‘John Baconthorpe’s Postill on St. Matthew’, in Beryl Smalley,
Studies in Medieval Thought and Learning from Abelard to Wyclif, History Series 6 (London: The Hambledon Press,
1981), 289-343; Leonard A. Kennedy, ‘John Baconthorpe O.Carm. and Divine Absolute Power’, in Patrick Fitzgerald-
Lombard (ed.), Carmel in Britain 2: Theology and Writing (Rome: Institutum Carmelitanum, 1992), 256-61; James P.
Etzwiler, ‘Baconthorpe and Latin Averroism: The Doctrine of the Unique Intellect’, in Patrick Fitzgerald-Lombard (ed.),
Carmel in Britain 2: Theology and Writing (Rome: Institutum Carmelitanum, 1992), 262-319; Sharpe, Handlist of the
Latin Writers, 208-10; Joseph Ziegler, ‘Faith and the intellectuals I’, in Miri Rubin, Walter Simons (eds.), The Cambridge
History of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge: Cambridge University
Press, 2009), 372-93 [379-80]; Christopher O’Donnell, ‘The Marian Commentary on the Carmelite Rule by John
Baconthorpe (ca.1290-ca.1348)’, in Eltin Griffin (ed.), Ascending the Mountain: The Carmelite Rule Today (Dublin: The
Columba Press, 2004), 99-113; Simon F. Nolan, ‘John Baconthorpe on Soul, Body and Extension’, Maynooth
Philosophical Papers, 7 (2013), 33-45; Simon F. Nolan, ‘John Baconthorpe’, in H. Lagerlund (ed.), Encyclopedia of
Medieval Philosophy (Dordrecht: Springer, 2011), 594-97.

134 Chris Schabel, ‘Carmelite Quodlibeta’, in Chris Schabel (ed.), Theological Quodlibeta in the Middle Ages — The
Fourteenth Century, Brill’s Companions to the Christian Tradition 7 (Leiden: Brill, 2007), 493-543. For a general
definition of a quodlibet, see: Teeuwen, The Vocabulary of Intellectual life in the Middle Ages, 326-28.

135 Schabel, ‘Carmelite Quodlibeta’, 537.

136 In the conclusion to his article, Schabel regards the Carmelite scholars of medieval Europe as resolutely embracing the
identity of their Order whilst maintaining an academic ‘impartiality’.
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Carmelite writings in England: establishing a canon

Richard Copsey puts the total output of Carmelite writings in medieval England at over 1,200
titles, some of which survive, and some of which are lost but were once noted by John Bale or
others.!*” Since many have been lost, and Bale did not visit all Carmelite houses in the Province
(especially in the north and west), the number must surely have been higher.

For ease of categorisation this corpus of Carmelite literature can be divided into various generic
groups: scholastic and logical texts discussing doctrine and philosophy; biblical and pastoral writings
(almost certainly by far the largest portion of medieval Carmelite libraries);'*® Latin devotional texts;
and works of ‘vernacular theology’ constituting the tip of what Bale dubbed an output so prolific it
was as miraculous as the rhinoceros’ nose or unicorn’s horn.

This last category of vernacular theology offers the clearest insight into the medieval Carmelite
interest in promoting and policing vernacular spirituality. The circulation of English compositions by
Carmelites, because they were devotional in nature, was in many ways more widespread than the
Whitefriars’ academic works, which largely remained within educational institutions.!* The
circulation of texts of spiritual guidance to the laity, such as Margery Kempe might have encountered,
shows that Carmelites attempted to widen the readership of devotional and catechetic literature
beyond the confines of the convent to neighbouring individuals and communities. This process also
worked in reverse; in the case of Thomas Fishlake we will see (in Chapter Six) an instance of a
Carmelite translating English texts of vernacular theology into Latin (Walter Hilton’s Scale of
Perfection).

Studies of the vernacular literary and bibliographic activities of other religious orders give us, in
some instances, a better understanding of the Carmelites in comparison. In this regard, Andrew
Taylor, in The Idea of the Vernacular, is typical of many twentieth-century scholars in highlighting

the very important role of the Benedictine and Carthusian Orders as major producers of religious texts

137 For the complete listing see: Richard Copsey, ‘The Carmelites in England 1242-1540: Surviving Writings’, Carmelus,
43 (1996), 175-224, and Copsey’s ‘Surviving Writings — Additions and Corrections 1°, Carmelus, 44 (1997), 188-202,
amalgamated and updated in ‘“The Carmelites in England 1242-1540: Surviving Writings’, in Copsey, Carmel in Britain
3, 341-429. Copsey’s listing provides the foundation for many of the Carmelite texts recorded in Richard Sharpe, A4
Handlist of the Latin Writers of Great Britain and Ireland before 1540, Publications of the Journal of Medieval Latin, 1
(Turnhout: Brepols, 1997), additions and corrections to which are available on the website of the University of Oxford’s
Modern History Faculty: http://www history.ox.ac.uk/sharpe/lw.pdf.

138 This point is made by K. W. Humphreys, ‘The Libraries of the Carmelites’, in The Book Provisions of the Mediaeval
Friars 1215-1400, Studies in the History of Libraries and Librarianship 1, Safaho Monographs 2 (Amsterdam: Erasmus
Booksellers, 1964), 123-31 [128], and echoed by Andrews, The Other Friars, 62.

139 A. 1. Doyle, ‘Publication by Members of the Religious Orders’, in Jeremy Griffiths, Derek Pearsall, (eds.), Book
Production and Publishing in Britain 1375-1475 (Cambridge: Cambridge University Press, 1989), 109-23 [114].
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in medieval England, whilst neglecting to make mention of the Carmelites.!*’ Such appraisals of the
monastic houses of England — and amongst the mendicants, almost exclusive emphasis on the
Dominicans and Franciscans — have underestimated the bibliographic credentials of the Whitefriars.
In the twenty-first century, the Whitefriars are beginning to emerge in the literary history of the
Middle Ages.'*! This thesis hopes to present the case for why more literary and cultural historians
should turn their attention towards the Carmelites.

Literary history and a sense of the ‘textual community’ have played an important part in the
internal narrative of the Carmelite Order in England. In this area reference has already been made,
and is worth making again, to the importance of John Bale, who is widely regarded as a founding
figure in creating an English ‘literary history’, alongside John Leland (1506?-52) who compiled
booklists recording the contents of English monastic and mendicant libraries from 1533 until the first
dissolutions ¢.1536.!4> Bale was born in 1495, and entered the Carmelite Order at the tender age of
twelve. During his life as a friar, and later as a Protestant polemicist, Bale kept notebooks and wrote
texts on the literature of the English people, and of the Carmelite Order. Of particular interest for this
enquiry is his Anglorum Heliades (The English Followers of Elijah), a history of the Carmelite Order

in England which catalogues its major divines and writers. Written in 1536, and dedicated to his friend

140 Wogan-Browne, et al (eds.), The Idea of the Vernacular, 355. The role of the Carthusians in disseminating vernacular
theology, though important, has arguably been somewhat over-emphasized, given the fact that ‘English Carthusians are
more notable for carefully controlling and limiting the circulation of mystical books ... than they are for broadcasting
their book-making activities’: Vincent Gillespie, ‘Dial M for Mystic: Mystical Texts in the Library of Syon Abbey and
the Spirituality of the Syon Brethren’, in Marion Glasscoe (ed.), The Medieval Mystical Tradition, England, Ireland and
Wales: Exeter Symposium VI (Cambridge: D. S. Brewer, 1999), 241-68 [248-49]. Gillespie has commented that although
the Carthusians were amassers of texts, copying manuscripts for each other and for other clergy and religious, apart from
Nicholas Love’s Mirror they seem not to have passed texts on to the laity. Michael Sargent admits that the significance
given to their role may result from the disproportionate number of extant Carthusian manuscripts: ‘The Transmission by
the English Carthusians of Some Late Medieval Spiritual Writings’, Journal of Ecclesiastical History, 27:3 (July 1976),
225-40 [240]. Hanna joins the ranks of ‘a developing, but still very nascent, group of voices urging a reassessment of the
religious orders and vernacular composition’: Ralph Hanna, ‘Augustinian Canons and Middle English Literature’, in A.
S. G. Edwards, Vincent Gillespie, Ralph Hanna (eds.), The English Medieval Book: Studies in Memory of Jeremy Griffiths
(London: British Library, 2000), 27-42 [27]. Courtenay describes the English Carmelites and Benedictines as ‘the two
most active and prominent groups in both church and university’ in the second half of the fourteenth century, but they
‘have not been credited with any significant role in late medieval intellectual life’ even though their ‘changing patterns of
interest and writing best reflect some of the larger cultural changes going on in the late fourteenth century’: William J.
Courtenay, Schools and Scholars in Fourteenth-Century England (Princeton, New Jersey: Princeton University Press,
1987), 371. Doyle acknowledges the Carmelites’ role as spiritual counsellors and writers [ ‘Publication’, 113-4]. Fleming’s
chapter [in Wallace, The Cambridge History of Medieval English Literature] acknowledges the literary contribution of
friars, and describes the traditional critical approaches to mendicant writing.

141 To the extent that in 2005 a historian could observe: ‘Although the books written and copied in the Benedictine houses
were almost wholly for internal use, some Carmelites and regular canons (like John Mirk) produced works of pastoral
instruction’: Gerald Harriss, Shaping the Nation: England 1360-1461, The New Oxford History of England (Oxford:
Clarendon Press, 2005), 337.

142 On Bale see notes in the introduction to this thesis. On Leland see the introduction to an edition of his dictionary of
British writers: John Leland, De uiris illustribus / On Famous Men (ed. and trans.) James P. Carley, with the assistance
of Caroline Brett, Studies and Texts 172 (Toronto: Pontifical Institute of Mediaeval Studies and Oxford: The Bodleian
Library, 2010).
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John Leland, the Anglorum Heliades is largely based upon Bale’s own researches in Carmelite
archives in England and on Continental Europe, compiled ‘from the records of the fathers’.!** Though
Bale’s works have to be treated with an awareness of his varying theological and political bias, they
represent the first major attempt to catalogue the writings of his erstwhile Order.

In subsequent centuries, a number of compilations of historical and theological texts have been
produced within the Order, establishing a canon of Carmelite writings. Among the most important are
the Speculum Carmelitanum which exists in two versions, one by Baptist Cathaneis (1507)'* and the
other by Daniel a Virgine Maria (1680).'*> Alongside scholars of Carmelite literary history such as
John Bale and Daniel a Virgine Maria, special mention should be made of Cosmas de Villiers. In
1752 he published at Orléans the Bibliotheca Carmelitana in two volumes. This survey listed the
known literary output to date of more than 2,000 Carmelite friars and nuns of the Carmelite Order in
both its Ancient and Discalced Observances. De Villiers created a significant piece of cultural history,
summarising and listing Carmelite intellectual achievements from the Middle Ages to the eighteenth
century, and highlighting recurring elements such as the construction of sanctity and disputes about
the Order’s history. He also gave many obituaries for prominent Carmelites.'*® Important though these
compilations are, they only include Latin texts, making passing reference to vernacular writings if at
all. This is also true of the major historical studies undertaken by Carmelite friars in the early to mid-
twentieth century, such as Benedict Zimmerman, Bartolomé Maria Xiberta, and Adrian Staring.'4’
Recent historical studies of the Order have been invaluable, by Joachim Smet, Emanuele Boaga, Keith
Egan, and others. The vernacular literature of the Carmelites in England (or indeed in any other
province) has rarely been the focus of sustained enquiry, notable exceptions being Valerie Edden and
Richard Copsey, whose research has been of enormous value in raising the status of Carmelite writing,
in both Latin and the vernacular. Copsey’s list of surviving Carmelite writings forms the basis of the

list of vernacular texts (Appendix 1) in this thesis, with some additions and corrections of my own.

143 ‘antiques patrum monumentis’, Bale, Anglorum Heliades, Capitulum 25 (London, British Library, Ms. Harley 3838,

fo. 23). This text, transcribed and translated by Richard Copsey and Brocard Sewell, is awaiting publication.

144 Joannes Baptista de Cathaneis (ed.), Speculum ordinis fratrum Carmelitarum (Venice, 1507).

145 Daniel a Virgine Maria (ed.), Speculum Carmelitanum, 2 vols (Antwerp, 1680).

146 The original Bibliotheca Carmelitana was re-edited by Gabriel Wessels and reprinted in Rome in 1927. In 2015 the
Carmelite Order, in partnership with the Forschungsstelle fiir Vergleichende Ordensgeschichte (FOVOG) at the
University of Dresden (Research Centre for Comparative History of Religious Orders www.fovog.de), launched a digital
update of this important resource, the Bibliotheca Carmelitana Nova (BCN) online database of early Carmelite writers
from before ¢.1500 which provides biographical, bibliographical, and archival data: www.bibliocarmnova.org

147 Benedict Zimmerman, Monumenta Historica Carmelitana, 1 (Lérins: Ex typis abbatiae, 1905-07); Xiberta, De
Scriptoribus; Staring, Medieval Carmelite Heritage. Also of note in this regard is Franz-Bernard Lickteig’s monograph,
The German Carmelites at the Medieval Universities, Textus et studia Carmelitana 13 (Rome: Institutum Carmelitanum,
1981). For an appraisal of these texts, see: Jotischky, The Carmelites and Antiquity, 3-4; Andrews, The Other Friars,233-
38.
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2. The social and ecclesiastical context of late medieval England

Having sketched out important issues in the early history and historiography of the Carmelite
Order, in the second half of this chapter I will locate the Whitefriars in the social and ecclesiastical
context of late medieval England. The Carmelite writers of vernacular texts before the Reformation
operated primarily in the period between 1375 and 1450, a time of tremendous upheaval and renewal
within Church and Society. Some appreciation of this broader context is necessary for a fuller
understanding of the Carmelite texts discussed in this thesis.'**An exhaustive survey of the period is
not necessary; instead I will highlight the following key issues that help us better understand the
Carmelites’ contribution to vernacular theology: the rise of the mendicants and their contribution to
literature; the antifraternal backlash; the reformer John Wyclif and his ‘Lollard’ followers; the Bible
debate in England ¢.1400; the Church and Society’s response to Lollardy; social unrest in England;
the Western Schism; the Council of Constance; and the English Church and Carmelite Order after
Constance. All these topics have some bearing on the Carmelite Order’s promotion and prohibition

of theological speculation in the vernacular.

The rise of the mendicants and their contribution to literature

As described in the previous section, representatives of the hermits dispersed from Mount Carmel
gathered at their hermitage in Aylesford, Kent, in 1247, for a General Chapter. They resolved to
request from the papacy a mitigation of the formula vitae they had received from Albert, Latin
Patriarch of Jerusalem. This mitigation, coupled with various modifications made by Dominican
revisers of the text, gave the erstwhile hermits the identity of a formal order of religious, and set them
on the road to embracing the mendicant way of life which was then sweeping across Europe.

The mendicant friars were begging brothers who chose to live predominantly poor among the

poor.'* Their way of life was characterised by preaching the Gospel and consciously imitating the

148 The interpretation of late medieval religious history is still a matter of contention among scholars, as highlighted in the
publication of and reaction to Eamon Duffy’s The Stripping of the Altars: Traditional Religion in England 1400-1580
(New Haven and London: Yale University Press, 1992). The problems of historical periodisation, and other important
insights into ecclesiastical matters in ‘the long fifteenth-century’ of the 1370s to 1520s, are considered by John Van Engen,
‘Multiple Options: The World of the Fifteenth-Century Church’, Church History, 77:2 (June 2008), 257-84.

149 For a general history of the mendicants see two works by C. H. Lawrence: The Friars: The Impact of the Early
Mendicant Movement on Western Society (London: Longman, 1994); and Medieval Monasticism: Forms of Religious Life
in Western Europe in the Middle Ages (London: Longman, Third Edition, 2001). On the general context of religious
movements and reforms in which the Carmelites emerged, see: ‘I movimenti religiosi’ in Vincenzo Mosca, Alberto
Patriarca di Gerusalemme: Tempo, Vita, Opera, Textus et Studia Historica Carmelitana, 20 (Rome: Edizioni Carmelitane,
1996), 122-68; Brian Patrick McGuire, ‘Monastic and religious orders, ¢.1100-c.1350°, in Miri Rubin, Walter Simons
(eds.), The Cambridge History of Christianity Volume 4: Christianity in Western Europe, c.1100-c.1500 (Cambridge:
Cambridge University Press, 2009), 54-72; Constance H. Berman, ‘Monastic and Mendicant Communities’, in Carol
Lansing, Edward D. English (eds.), 4 Companion to the Medieval World (Chichester: Wiley-Blackwell, 2012), 231-56;
James D. Mixson, ‘Religious Life and Religious Orders’, in R. N. Swanson (ed.), The Routledge History of Medieval
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simplicity, communality, and zeal of the Early Church; hence the mendicant movement is sometimes
called the ‘Evangelical Awakening’ or ‘Apostolic Revival’.!*

Whilst the friars ministered to all sections of the society, it was amongst the urban poor that they
had a particular focus for their apostolate. Though sharing many aspects of monastic life and
spirituality, the friars were (at least initially) inspired by a social and spiritual vision quite different
from their Benedictine, Cistercian, Cluniac, and Carthusian contemporaries. In the northern English
county of Yorkshire, for example, the great monastic sites such as Fountains, Bolton, Jervaulx, and
Rievaulx were in isolated rural areas, generating an income from farming and land rental, under the
oversight of powerful abbots. Mendicant communities in Yorkshire, on the other hand, were
predominantly in towns such as York, Hull, and Doncaster, sustained by donations from the public,
and governed through a more egalitarian system. In place of a monastic abbot (literally a ‘father’),
mendicant communities were governed by a prior (the ‘first among equals’), elected by the
community to enact the will of that community, and always remaining a brother (this, at least, was
the theory). Friars came from all strata of society, and once admitted to the Order enjoyed equal rights
and responsibilities. This sense of spiritual brotherhood led to the mendicants being also known as
the ‘fraternal’ orders. Such a culture encouraged friars to seek the ‘democratisation of contemplation’
(as previously discussed).

In the realm of evangelisation and pastoral mission, the monastic orders tended to emphasise the
handing on of a largely unaltered tradition, whereas the mendicants were deliberate innovators. ‘Their
task was to bring the Gospel to ‘the world’ of lay men and women, and in marked contrast with the

monks of the cloistered Benedictine tradition, many of them consciously sought out ways of

Christianity 1050-1500 (Abingdon: Routledge, 2015), 45-57; Sally J. Cornelison, Nirit Ben-Aryeh Debby, Peter F.
Howard (eds.), Mendicant Cultures in the Medieval and Early Modern World: Word, Deed, and Image, Europa Sacra 19
(Turnhout: Brepols, 2016); G. R. Evans, The I. B. Tauris History of Monasticism: The Western Tradition (London: 1. B.
Tauris, 2015); Kevin Madigan, Medieval Christianity: A New History (New Haven: Yale University Press, 2015).

150 When speaking of developments in this period, reference should be made to the ground-breaking work of German
scholar Herbert Grundmann, who in 1935 published a book which highlighted that a commitment to apostolic poverty
and preaching was a key feature of European Christian movements (religious/clerical or lay, female or male, orthodox or
heterodox) in the twelfth and thirteenth centuries. His work, which shifted the focus of medievalists from doctrinal and
institutional matters to those of religious culture, was translated into English in the mid-1990s and published as Herbert
Grundmann, Religious Movements in the Middle Ages: The Historical Links Between Heresy, the Mendicant Orders, and
the Women'’s Religious Movement in the Twelfth and Thirteenth Century, with the Historical Foundations of German
Moysticism, trans. Steven Rowan (Notre Dame: University of Notre Dame Press, 1995). For an analysis of Grundmann’s
impact, see: James L. Halverson (ed.), Contesting Christendom: Readings in Medieval Religion and Culture (Lanham,
Maryland: Rowman and Littlefield Publishers, 2008), 137. To set medieval Carmelite writers in England within their
wider religious context see the chapters on ‘The Institutional Church’ and ‘Religion, Devotion, and Dissent’ in Gerald
Harriss, Shaping the Nation: England 1360-1461, The New Oxford History of England (Oxford: Clarendon Press, 2005),
310-402; Alastair Minnis, ‘1215-1349: culture and history’, and Jeremy Catto, ‘1349-1412: culture and history’, in Samuel
Fanous, Vincent Gillespie (eds.), The Cambridge Companion to Medieval English Mysticism (Cambridge: Cambridge
University Press, 2011), 69-89, 113-31; Norman Tanner, ‘Central and Late Middle Ages’ in New Short History of the
Catholic Church (London: Burns and Oates, 2011), 81-164.
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exploiting popular culture.’!>! The most obvious form of popular culture embraced by the friars in
their care of souls was the use of the vernacular language in preaching and writing, a point stressed in
a number of the Order’s early biographies and other texts.!>?

As we have seen in the case of Margery Kempe, and the archaeological evidence of Coventry
Whitefriars, the location and very architecture of mendicant houses, in contrast to monastic ones,

reflected an attitude of openness and welcome to those seeking a deeper spiritual life:

As exponents of a mixed, contemplative-active life, the mendicants made contemplative
values accessible to their urban contemporaries. They not only engaged with the general
population in ways that traditional monasticism had not done by preaching, teaching, and
spiritual guidance but their religious houses were more accessible architecturally to the
outside and their churches were built with the spiritual needs of the city populations in
mind with large, open preaching naves and relatively small and unpretentious areas for

the chanting of the liturgical offices.'>?

Another important contrast between the monastic and mendicant orders is that Benedictine,
Cistercian and Carthusian monasteries, though certainly integrated into various networks that allowed
communication between them, were essentially static; mendicants, on the other hand, were
peripatetic, free to go where there was a need. A friar took no monastic vow of stability pledging to
remain in the one community; rather, he was likely to be moved between houses on a fairly regular
basis, particularly if he was gifted in the areas of scholarship, pastoral care, or administration. John
Fleming has pointed out the impact of this itinerancy with regard to the development of literature:
‘the friars appeared on the European scene as a conspicuously international phenomenon precisely at

the time of the decisive literary emergence of vernacular literary languages both within the Romance

15! Fleming, ‘The Friars and Medieval English Literature’, 370.

152 For example, in the biography of his master the Carmelite Saint Peter Thomas (d.1366) Philippe de Méziéres states
that as a papal legate in various parts of the Mediterranean the bishop learned the language of the people amongst whom
he ministered. Peter Thomas (also known as Peter Thomae or Peter of Thomas) makes for an interesting case when
considering late medieval Carmelites concerned with heresy and Christian unity, as he strove to unite Latin and Greek
communities in Cyprus and promote crusading zeal. On him see: Joachim Smet, The Life of Saint Peter Thomas by
Philippe de Mézieres, Textus et Studia Historica Carmelitana 2 (Rome: Institutum Carmelitanum, 1954); Frederick
Boehlke, Pierre de Thomas: Scholar, Diplomat, and Crusader (Philadelphia: University of Pennsylvania Press, 1966);
Angel Nicolaou-Konnari, Chris Schabel (eds.), Cyprus: Society and Culture 1191-1374, The Medieval Mediterranean 58
(Leiden: Brill, 2005); Renate Blumenfeld-Kosinski, ‘Philippe de Méziéres’s Life of Saint Pierre de Thomas at the
Crossroads of Late Medieval Hagiography and Crusading Ideology’, Viator, 40:1 (2009), 223-48; Thomas Devaney,
‘Spectacle, Community and Holy War in Fourteenth-Century Cyprus’, Medieval Encounters, 19 (2013), 300-41.

153 Philip Sheldrake, Spirituality: A Brief History (Chichester: Wiley-Blackwell, Second Edition, 2013), 90.
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and the Germanic spheres.’!>* He goes on to stress that ‘The friars became in a certain sense
institutionalized ‘wandering scholars’, moving easily across national and linguistic boundaries, at
home in a more or less traditional Latin clerical milieu, yet eager and accomplished in the exploitation
of vernacular modes.”!*> This appreciation of the friars crossing linguistic and cultural boundaries is
crucial for the purposes of this enquiry into Carmelite efforts to both bolster and block vernacular
theology.

The origins of the mendicant movement are complex, but the orders of friars were given particular
shape by Saint Dominic (Domingo Félix de Guzméan, 1170-1221), a cleric from Old Castile, and Saint
Francis (Giovanni Francesco di Bernardone, 1181/82-1226), a lay conversus from Assisi in central
Italy.!>® Both were motivated by a desire to reinvigorate and reform the life of the Catholic Church.
In Francis’ mind this renewal of the Church was largely to be achieved by a rediscovery of the Gospel
Christ in his poverty and simplicity of life, embracing the ancient spiritual dictum nudus nudum
christum sequi (‘naked to follow the naked Christ’).!>” For Dominic, prompted by the Catharism he
encountered in southern France, the reformation of the Church was to be achieved by combating
heresy through study and preaching, especially amongst the burgeoning poor.'*® Following the
injunctions of Jesus to his followers (in Matthew 25 for example) that God must be encountered in
the hungry, the naked, and the stranger, both Francis and Dominic placed significant emphasis upon
what might be termed ‘incarnational theology’. Rather than emphasising the ineffability and otherness

of God the Father, they encouraged a form of devotion focussed on the humanity of Jesus Christ, and

154 Fleming, ‘The Friars and Medieval English Literature’, 350.

155 Fleming, ‘The Friars and Medieval English Literature’, 357.

156 See: ‘Francis and Dominic: The Impact and Impetus of Two Founders of Religious Orders’ in Kasper Elm, Religious
Life between Jerusalem, the Desert, and the World: Selected Essays by Kaspar Elm (trans.) James D. Mixson, Studies in
the History of Christian Traditions, 180 (Leiden: Brill, 2015); the chapters ‘Dominicans and Their Sisters’ and ‘Fraticelli:
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Saints’ in Robert Bartlett, Why Can the Dead Do Such Great Things? Saints and Worshippers from the Martyrs to the
Reformation (Princeton: Princeton University Press, 2013), 65-71. Such hagiographies also show the similarities, as well
as the differences, between mendicant and monastic life: Donald S. Prudlo, ‘The Living Rule: Monastic Exemplarity in
Mendicant Hagiography’, in Krijn Pansters, Abraham Plunkett-Latimer (eds.), Shaping Stability: The Normation and
Formation of Religious Life in the Middle Ages, Disciplina Monastica 11 (Turnhout: Brepols, 2016), 229-44.

157 Eventually the Franciscan Order became divided on the issue of poverty, and the interpretation of what Francis wished
for his followers. This brought the Franciscans into conflict with the papacy and others within the Church, and allegations
of heresy. See: Emily E. Graham, ‘Heresy, Doubt and Identity: Late Medieval Friars in the Kingdom of Aragon’, in,
Frances Andrews, Charlotte Methuen, Andrew Spicer (eds.), Doubting Christianity: The Church and Doubt, Studies in
Church History 52 (Cambridge: Cambridge University Press for The Ecclesiastical History Society, 2016), 135-49.

158 It must be noted that opposing heresy was an important feature of not only the Dominicans but the mendicant movement
in general. Saint Francis made sure that his congregation received official papal sanction and remained within the oversight
of the Church hierarchy. His famous divine instruction at San Damiano in Assisi to ‘rebuild the Church’ is often interpreted
as meaning internal reform and renewal. When embracing the mendicant way of life the Carmelites were also embracing
its concern with issues of orthodoxy and reform. There are many links between the Dominicans a