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Abstract

In recent years a controversy has arisen in the scholarship dealing with St. Anselm of

Canterbury. Since R.W. Southern published his biography of Anselm, his views have been

widely accepted. In his view, Anselm was a devout monk who spent bis life contemplating,

with c1ear insight, profound theological issues. Forced to accept the Archbishopric of

Canterbury, Anselm was never content with his responsibilities and longed to return to the

simple life of a monk. The result was that Anselm blundered his way through conflicts with

the Kings of England, William Rufus and Henry I. Because of his inability to handle

himself in political spheres, Anselm was forced into exile twice. Within the last decade,

however, Sally N. Vaughn has challenged Southern's prevailing views with a re-examination

of the sources. In her opinion, Anselm was an astute politician who determined, eady on,

that he was destined to he Archbishop of Canterbury. Vaughn tries to show that Anselm

carefully orchestrated events so that he was in fact elected to the position. Sally Vaughn's

Anselm is very different from the contemplative monk of Southern's book. The

controversy now centres on whether or not a devout contemplative monk could also be an

astute politician while still maintaining an other-wordly detachment. This is the view of

Eadmer, Anselm's companion and first biographer. Southern and Vaughn's views, while

defensible from the sources, both fail to recognise, unlike Eadmer, the compatibility of

vocations as an archbishop and a monk. This thesis will re-examine the sources - Eadmer's

biographies and Anselm's writings - to show that Eadmer's view is the correct one. Anselm

c1early transferred his intellectual powers into his monastic vocation and from there used

his principles as a guiding force of his episcopacy.
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Abrégé

Ces dernières années, l'enseignement portant sur Saint­

Anselme de Cantorbéry a été l'objet d'une controverse grandissante.

Après avoir publié sa biographe d'Anselme, les opinions exprimées

par R.W. Southern ont été reconnues un peu partout. Selon lui,

Anselme était un moine fervent qui passa sa vie à contempler, avec

perspicacité, de profondes questions théologiques. Forcé

d'accepter l'Archevêché de Cantorbéry, Anselme n'était pas

satisfait de ses responsabilités et souhaitait retourner à la vie

d'un simple moine. En conséquence, par sa maladresse, Anselme eut

de nombreux conflits avec les Rois d'Angleterre, William Rufus et

Henri I. Cependant, au cours de la dernière décennie, sally N.

Vaughn remit en question les vues prédominantes de Southern en

réexaminant les sources. D'après elle, Anselme, était un

politicien astucieux qui avait réalisé, dès le début, qu'il é'tait

destiné à devenir Archevêque de cantorbéry. Vaughn tente d'établir

qu'Anselme orchestra les événements avec un tel soin qu'il fut

éventuellement élu à ce poste. L'Anselme présenté par Sally Vaughn

est bien différent du moine contemplatif dépeint dans le livre de

Southern. Cette controverse est maintentant centrée sur la

question à savoir si oui ou non un moine contemplatif fervent

aurait pu être en même temps un politicien astucieux tout en

restant détaché des biens temporels. Telle était l'opinion

d'Eadmer, le compagnon d'Anselme et le premier à écrire sa

biographie. Les opinions de Southern et de Vaughn, bien qu'elles

soient défendables en vertu des sources, refusent de reconnaître,

contrairement à Eadmer, la compatibilité de ces vocations en tant

qu'archevêque et moine. Cette thèse réexamine les sources - les

biographies d'Eadmer et les écrits d'Anselme - pour démontrer que

le point ~e .ûe d'Eadmer est le bon. Anselme, de toute évidence,

transmit tOUb ses pouvoirs intellectuels à sa vocation monastique

et il s'appuya par la suite sur la force de ses principes pour

jt diriger son épiscopat.
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Preface

This project started because of an interest in St. Anselm sparked several years

ago while studying philosophy for my undergraduate degree. As is usual in a survey

of medieval philosophy, Anselm's Ontologieal Argument came up. Even though my

professor dismissed the argument, 1 was fascinated by Anselm's persuasiveness

without really knowing why. 1 encountered St. Anselm again several times during

the rest of my studies, this time in the Department of History, After reading

Anselm's Cur Deus Homo in a course on medieval theology, 1 began to ask why

Anselm chose such unusual topics for his treatises: it struck me as odd that a monk,

much less a saint, would ask questions so basie as "does God exist?" and "why did

God become man?" Were these the questions of a monk with great faith? From

there 1 began my research, the results of whieh 1 present here.

During my research 1have been quite interested in the two views of Anselm that

currently form the centre of debate, namely that Anselm was a monk, and therefore

an inept politician, and that Anselm was really an astute and ambitious man who

carefully orchestrated his political career. The latter view, put forth by Sally N.

Vaughn, has answered many questions that seemed to linger after reading Sir

Richard Southern's excellent biography of Anselm. But what struck me also, was

the feeling that neither view accounted for the whole Anselm. Each was correct, in

its own way; however, the middle area between these two seemingly divergent views

had yet to be investigated.

ii
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It was with the intention of exploring a possible ITÙddle ground between

Southern's and Vaughn's views on Anselm that 1 undertook this Master's thesis.

Many thanks must go to my supervisor, Professor Faith Wallis. It was she who kept

me going in times of discouragement at the sheer volume of material to coyer. It

was she who prodded me with a hot iron to get writing as deadlines approached.

It was she who, in her great kindness, was understanding when other acadeITÙc tasks

had me frazzled. It was she who provided much insight and technical help. To her

1 owe a world of thanks, in way of which, 1 offer this work.

To my parents 1 give my gratitude for the financial help to undertake these

studies and so much more besides. For the ugly task of proofreading this

manuscript, 1 thank a long-time friend, my sister, Eileen. Thanks also to friends

Nicholas Nero and Evan Mandery for providing me with cornfortable, and free,

accomodation for my lightning trips to Toronto and Boston for research purposes.

To Bruno Cuoci, my one time mentor, go my thanks for providing much appreciated,

although not always needed, distractions like movies and concerts. My thanks go

also to Reader Services of Weidner Library, Harvard College, Boston for perITÙssion

to use their facilities. Finally, to the patient staff of Inter-Library Loan, McLennan

Library at McGill University, 1 give my thanks for the work they did in locating

obscure books. They would see me cOITÙng and sorne days, l'm sure, would want to

hide because 1 had another request.

When quoting a work of St. Anselm, oruy an English translation will be given.

When no such translation is available (in the case of sorne of Anselm's letters), 1will

provide my own translation giving the Latin text in the footnotes. Citations will at

all times be made to Schmitt's edition of the Latin text followed by the English

translation, when used. For example, Chapter Two of the Proslogium will be cited

as follows: Schmitt 1:101-102; Proslogium, pp. 53-54 - where SChITÙtt and Proslogium

are abbreviations found in the table on pages iv-vi; 1 refers to Volume One of

Schmitt's edition; 101-102, 53-54 are the page numbers of the various works.



c'I'-

l

l

ANS

AS 1

AS2

Bates,
Normandy

CB

CDH

Cantor

DLB

GP

HN

Incamat;one
Verbi

Leelereq,
LLDG

Monologium

Abbreviations

Proceeaings of Il.e Baille Conference on Anglo-Norn,an Su'dies, edited by R.
AUen Brown [Battle Conference on Anglo-Norman Studies: Anglo-Nom.all
Studies 1 - Xl (Woodbridge, Suffolk, England: The BoydeU Press, 1979-89).

Anselm Studies: An Occasiolla! Journal, Vol. 1 (Millwood, N.Y.: Kraus
International Publications, 1983).

Allselm Studies: Ali Dccasional Journal, Vol. 2 (White Plains, N.Y.: Kraus
International Publications, 1988).

David Bates, Nornlalldy before 1066 (London and New York: Longman, 1982).

Anon. crITollicOII Beccensis abbatiae, edited by JA. Giles in Beati Lanfranci
Archiepiscopi Cantuariensis, Opera quoe supersUllt omn;a, Vol. 1: Ep;sto/ac
etc. (Oxford: Parker, 1844), Appendix pp. 1-32.

St. Anselm, Cur Deus Homo, in St. Allselm: Basic IVritÙlgS, translated by S.N.
Deane (2nd ed.; LaSalle, IL: Open Court Publishing Company, 1962, reprinted
1988), pp. 191·302.

Norman F. Cantor, cr.urch, KÙlgship alld Lay Illvestiture ill EIIglalld 1089­
1135 (Princeton, NJ.: Princeton University Press, 1958).

Anon. De libenate Beccellsis mOllasterii, translated by Sally N. Vaughn in her
book, 17re Abbey ofBec alld the Allglo-Normall State 1034-1l36 (Woodbridge,
Suffolk, England: The Boyden Press, 1981), pp. 134-143. Cited by Vaughn's
page numbers.

William of Malmesbury, De gestis pOlltijicUIll Allglorum, edited by N.E.SA.
Hamilton [Great Britain Public Records Office: Chrollicles and Memorials of
Great Britain and Ireland During the Middle Ages, Vol. 52] (London: Longman
& Co., 1870).

Eadmer, History of Recent Events in England: Historia Novon"n in Anglia,
translated by Geoffrey Bosanquet (London: The Cresset Press, 1964). Cited
by Bosanquet's page numbers.

St. Anselm, Epistola de Incarnatiolle Verbi, translated by Jaspar Hopkins and
Herbert Richardson in Anselm of Canterbury, (Toronto and New York: The
Edwin Menen Press, 1976), Vol. 3, pp. 7-37.

Jean Leelereq, O.S.B., The Love of Leanring and the Desire for Gad: A Study
of MOllastic Culture, translated by Catharine Misrahi (3rd cd.; New York:
Fordham University Press, 1982).

St. Anselm, MOllologium, in St. Allselm: Basic IVritings, translated by S.N.
Deane (2nd ed.; LaSa1le, IL: Open Court Publishing Company, 1962, reprinled
1988), pp. 81-190.

iv



Abbreviations v

OV

Porée, Bec

ProcessiolJc
Spirilus Sallcti

Proslogium

RR

Robert of
Torigni

SB 1

SB Il

Schmitt

Southern,
Allselm

VA

VH

VL

Orderic Vitalis, The Ecclesiastical HislOlY of Drderic Vitalis, translated and
edited by Mariorie Chibnall (6 vols.; Oxford: The Clarendon Press, 1%9-80).
Cited by Chibnall's volume and page numbers.

AA. Porée, Hisioire de l'abbaye du Bec (2 vols.; Evreux, France: Charles
Hérissey, 1901).

St. Anschu, De Processiolle Spiritus SQllcti, translated by Jaspar Hopkins and
Herbert Richardson in Atlselm of CQIIlerbury (Toronto and New York: The
Edwin Mellcn Press, 1976), Vol. 3, pp. 181-230.

St. Ansehu' Proslogium, in St. AIISelm: Basic Writings, translated by S.N. Deane
(2nd ed.; LaSalle, IL: Open Court Publishing Company, 1%2, reprinted 1988),
pp. 47-80.

Rol:ert L. Benson and Giles Constable, eds., Rellaissance QIId Renewal in the
Twelfth Celltury (Cambridge, Massachusetts: Harvard University Press, 1982).

Robert of Torigni, The Chronicle of Robert of Torign~ abbot of the monaslery
of SI. Michael ill Peril of the Sea, edited by Richard Howlett in Chronicles of
Ihe Reiglls of Stephen, Henry Il, and Richard l, Vol. 4 [Great Britain Public
Records Office: Chrollicles alld Memorials of Great Britain and lreland during
the Middle Ages, Vol. 82] (London: Eyre & Spottiswoode, 1&\9).

Spicilegium Beccellse 1 -- COllgrèS Imematiollal du Ix- Celllemzaire de l'arrivée
d'Allselme au Bec (Le Bec-Hellouin: Abbaye Notre-Dame du Bec et Paris:
Librairie Philosophique J. Vrin, 1959).

Spicilegium Beccense Il: Les mutatiolls socio-culturelles au toumant des Xr- ­
Xlr- siècles (Etudes Anselmiellnes~ Session). Colloques Internationaux du
Centre National de la Recherche Scientifique (Paris: Editions du Centre
National de la Recherche Scientifique, 1984).

SallctiAllselmi Cantuariensis archiepiscopi opera omnia, edited by F.S. Schmitt
(6 vols.;Edinburgh: Thomas Nelson and Sons, 1946-61). Anselm's letters will
be referred to as AEp. followed by the number in Schmitt's edition.

R.W. Southern, Saillt Allselm and His Biographer: A Study Ol' MOllastic Life
alld TllOught 1059 - c.1130 (Cambridge: Cambrôdge University Press, 1%3).

Eadmer, The Life ofSt. Anselm, Archbishop "fCamerbury, translated by R.W.
Southern (Oxford: The Clarendon Pre&., 1%2, reprinted 1979). Cited by
Southern's page numbers.

Gilbert Crispin, Vita Herluilli, translated by Sally N. Vaughn in her book, The
Abbey of Bec alld the Anglo-Nortn"n State 1034-1136 (Woodbridge, Suffolk,
England: The Boydell Press, 1981), pp. 67-86. Cited by Vaughn's page
numbers.

Anon. Vila Lalljrallci, translated by Sally N. Vaughn in her book, The Abbey
ofBec alld theAlIglo-Nol1J.Q11 Slate 1034-1136 (Woodbridge, Suffolk, England:
The Boydell Press, 1981), pp. 87-111. Cited by Vaughn's page numbers.



Sa!!y N. Vaughn, Allselm of Bec Il1Jd Robert of /lfelliall: The /tlllocellee of rlle
Dove alld clle WlSdom of Ille Serpelll (Berkeley and Los Angeles, California:
University of Cafifornia Press, 1987).

l
Vaughn,
Anselm

Abbreviations VI

l

Ward St. Anselm, The Prayers Il1Jd Medilaliolls of Sr. Anselm wüll Ille Proslagioll,
edited by Benedieta Ward (Harmondsworth, Middlesex, England: Penguin
Books, 1973, reprinted 1986).



One

Introduction

[When Anselm] was in a crowd of litigants and his opponents were laying
their heads together, discussing the crafts and wiles by which they could help
their own case and fraudulently injure his, he would have nothing to do with
such things; instead, he wouId discourse to those who would listen about the
Gospels or sorne other part of the Bible, or at least about sorne subject
tending to edification. And often, if there was no-one to listen to such talk,
he would compose himself, in the sweet quietness of a pure heart, to sleep.
Then sometimes, when the frauds which had been prepared with intricate
subtlety were brought to his notice, he would immed:ately detect and
disentangle them, not like a man who had just been sleeping, but like one
who had been wide-awake, keeping a sharp watch.'

This anecdote, recounted by Eadmer of Canterbury in his biography of Saint Anselm,

portrays a quality of th:: saint's character that is often ignored. It shows his ability to

conduct affairs of business with great skill; it shows, too, his ability to maintain an other-

worldly detachment at the same time. Anselm does not really sleep; rather, he concentrates

on spiritual things until it is precisely the time ta disentangle the snares of his opponents.

He remains detached yet present. Eadmer wants ta show the compatibility of affairs of the

world and affairs of God in one man. But modem historians are reluctant ta see Ans~lm

in this way.

,
VA, p. 46.

1
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Introduction

1

Anselm and Philosophers

2

Anselm's modern fame is due, for the most part, to what has become known as the

'Ontological Argument' in his Proslogium, in which he attempts to prove, through reason

aione, the existence of God.' His attempt to discuss a theological truth without the aid of

Scripture or the authority of the Church Fathers was innovative for the rime. But the

reason for the fame of the Proslogium in Anselm's day differs from the reason for its

modern fame. Modern scholars see Anselm's rational method as much more philosophical

than theological in nature. Most histories of medieval philosophy accord Anselm a

prominent place in their pages because of his innovation. He is, more often than not,

studied as a philosopher.3 Anselm's was one of the first, and one of the best attempts at

proving a theological truth by rational argument.

Anselm is often credited as the originator of the famous method of enquiry of the

schools of the High Middle Ages - Scholasticism. Most theological training in Anselm's

rime took place in monasteries. II was heavily based on unsystematic private study of

Scriptural texts or commentaries on them by the Church Fathers. Scholastic theology, on

the other hand, applied logical analysis to theological subject matter in a systematic way

, Schmitt 1:101-102; Proslogium, pp. 53-4.

3 Frederick Copleston, SJ., A History ofPhilosophy, Book One, Vol. II: Augustine to SCOIUS (New York:
Image Books, 1950, reprinted 1%2-3, 1985), pp. 156-165; Stephen Gersh, "Anselm of Canterbury," A History of
Twelfth-Centûry Western Philosophy, edited by Peter Dronke (Cambridge: Cambridge University Press, 1988),
pp. 255-278; Etienne Gilson, History of Christian Philosophy in the Middle Ages (New York: Random House,
1955), pp. 128-139, esp. p. 139; David Knowles, The Evolution of Medieval Thought (Baltimore, Maryland:
Helicon Press, 1%2), pp. 98-106. While most scholars are quick to recognise that modern distinctions between
philosophy and theology were not made in Anselm's day, at least one discusses what he sees as Anselm's purely
philosophical work. See John Marenbon Early Medieval Philosophy (480-1150): an introduction (London:
Routledge, 1983), pp. 94-110. The one major exception is Michael Haren, Medie:'al Thought: The Western
InteUectual Tradition from Antiquity to the Thirteenth Century (New York: St. Martin's Press, 1985), pp.96-104,
esp. p. % "The theological treatises are the principal source for his distinctive contribution to the intelleetual
tradition."



Introduction 3

and in a ·~ontext of public instruction. Inasmuch as it gives a prominent role to reason,

Anselm's thcological method resembles the later Scholastic method; however, the

resemblance is tenuous and analogous, at best. Scholasticism was orny in its infancy in

Anselm's day, and did not reach its peak until the thirteenth century Scholastics such as

Thomas Aquinas and Bonaventure. Be that as it may, modem historians view Anselm's

method as Scholastic in nature. They praise Anselm as a "forerunner of the thirteenth

century scholastics,'" and even the, "Father of Scholasticism."s But this interpretation is

.open to question, considering both Anselm's theological purpose, and the nature of

Scholastic theology itself.

By contrast, contemporaries considered Anselm as a spiritual writer: and even the

Scholastics did not see Anselm as a Scholastic.7 To be sure, Anselm's former teacher,

Lanfranc, Archbishop of Canterbury noticed his deviation from the accepted standards of

theological enquiry. Lanfranc criticised Anselm's Monologium for a lack of references to

• Gilson, Op. cit., p. 139.

S Gordon Leff, Medieval 17IOUg!Jt: St. Augustille to Ockham (Harmondsworth, England: PenP;Uin Books,
1(158), pp. 98-103. Il is interesting to sec on the back cover of a famous collection of Anselm's basic works in
translation this description: "Anselm of Canterbury (1033-1109) was one of the originators of medieval scholastie
philosophy. This collection of his best-known philosophical works contains, among other things, theProslogium,
in which Anselm first put forward the famous ontological argument for the existence of God.' St. AIIselm: Basic
Writillgs, translated by S.N. Deane (LaSalle, Illinois: Open Court Publishing Company, 2nd ed., 1962, reprinted
1988).

6 AEp 28, 70, 172, 325 in which people are requesting, or Anselm is responding to requests for, the prayers
of Anselm which are gaining fame.

7 For example, Anselm is not mentioned :n Peter Abelard's Sic et NOIl, edited by Blanche B. Boyer and
Richard McKeon (Chicago, IL and London: The University of Chicago Press, 1977); St. Thomas Aquinas makes
only a brief reference, without naming Anselm, to an argument similar to the Cur Deus Homo; see Summa
17.eologica, Ill, Q. 1, a. 3. A short and incorrect summary of the 'Ontological Argument' is given at 1, Q. 2, a.
1 and other brief mentions of less famous works are given at I, Q. 34, a. 2; II-II, Q. 161, a. 6, Q. 162, a. 4 among
othcrs. Sec also Peter Lombard's Libri W Selltelltiar:ml, edited by PP. Collegü S. Bonaventurae (2nd ed.;
Florence, Ilaly: Claras Aquas, 1916), p. 410, 484 where there are only two citations for Anselm.
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Church authorities.· Anselm replied to Lanfranc that everything he wrote was in perfect

accord with the Church Fathers and even cited St. Augustine's De Trinitate as his mode!.9

He then published the work without any changes. This incident may have contributed to

the modern view of Anselm as an innovator; however, in Anselm's time, Lanfranc's

criticism seems to be unique. The Monologium and Proslogium were famous because they

were considered as spiritual works, as meditations on the faith. Their purpose was not to

prove the faith to athcists, nor to enlarge a body of technical knowledge for its own sake;

rather, the treatises were meant to increase the fl'jth of believers.'o

In contrast to Anselm, Lanfranc was famous for his Scriptural exegesis and his skills as

a dialectician." Indeed, it might even be said that Lanfranc was the Scholastic, for his

dialectical style involved analysis of authoritative texts. Lanfranc's fame brought students

from ail over Europe to study at the fledgling Norman monastery of Bec.'2 One of these

students was Anselm." But Anselm did not follow Lanfranc's Scholastic pattern. For

example, he did not write Scriptural commentaries, although sorne of his treatises were

• AEp. 77; Anselm R. Pedrizetti, O.S.B., "Letters of Saint Anselm and Archbishop Lanfranc," 77te Americall
Benedictine Review, Vol. 12 (December, 1%1), pp. 455·6.

9 AEp. 77; Pedrizetti, loc. cit.

'0 "1 have written the following treatise, in the person of one who strives to lifl his mind to the contemplation
of God, and seeks to understand what he believes." Schmitt 1:93-4; Proslogium, p. 48.

" av 2:297; a1so Margaret Gibson, Lanfrallc of Bec (Oxford: The Clarendon Press, 1978), p. 39.

'2 AJ. MacDonald, Lallfrallc: A Study ofHis Life, Work & Writillg (2nd cd.; London: Society for Prornoting
Christian Knowledge, 1944), pp. 26-7; a1so Porée, Bec, Vol. 1, p. 53, 103; Christopher Harper.Bill, "Herluin Abbot
of Bec and His Biographer", Religious Motivatioll: Biographical and Sociological Problems for the Church Historian,
edited by Derek Baker (The Ecclesiastical History Society, Studies ill Church History, Vol. 15] (Oxford: Basil
Blackwell, 1978), pp. 19-22. One recent article re·afflrms Lanfrane's fame in view of sorne scholarship which
tends to diminish bis reputation. See Sally N. Vaughn, "Lanfranc at Bec: A Reinterpretation," Albion, Vol. 17,
No. 2 (Summer, 1985), pp. 135·148.

" VA,p.8.
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explorations of Scriptural themes. Of Anselm's thirteen major works, three are based on

Scriptural themes or passages - Proslogium, Cur Deus Homo, De Casu Diaboli; three were

written in response to an immediate challenge or heresy - De G.rammatico, Epistola de

lncamatione Verb~ De Processione Spin'tus Sancti; two are devotional in nature - the

collection of prayers, the three meditations; and five discuss doctrines of faith, such as the

Trinity or Original Sin, that are not directly inspired from Scripture - Monologium, De

Veritate, De Libertate Arbitrii, De Conceptu Virginali et de Originali Peccato, De Concordia

Praescientiae et Praedestinationis et Gratiae Dei cum Libero Arbitrio.14

In spite of the variety of Anselm's literary productions, succeeding generations have

tended progressively to concentrate on only one of his treatises, the Proslogium; indeed, it

can be argued that by focusing so narrowly on the Proslogium, they have misinterpreted

even that work. Only recently has this view been re-examined. Benedicta Ward has written

much about the "revolution" 1S of Anselm's spirituality,'6 and has correctly inciuded Anselm's

Proslogium in her collection of Anselm's prayers and meditations.17 Jaroslav Pelikan has

14 Jean-Robert Pouchet in his article "Saint Anselme lecteur de Saint Jean," SB II, pp. 457·468 suggests
that the thrce dialogues, De Veritate, De Liberlate arlJitrii, De Casu diaboli are actually commentaries on the
Gospel of St. John.

1S Southern, Allselm, pp. 42-47.

16 Ward; Benedicta Ward, AllsellII of Camerbury, a 1II0nastic seholar: ail expanded versioll of a paper givell
to the AllsellII Society, St. Augustille's College, Canterbury in May 1973 (Oxford: S.L.G. Press, 1977); "Anselm of
Canterbury and His Innuence," Chn"stian spirituality: Ong;lIs to the Twelfth CelltUJy, edited by Bernard MeGinn
and John Meyendorff [Ewert Cousins, ed., World Spirituality: Ali Ellcyclopedie History ofthe Religious Quest, Vol.
16] (New York: Crossroad, 1986), pp, 196-205; '''Inward Feeling and Deep Thinking': The Prayers and
Meditations of St. Anselm Revisited," AS 1, pp. 177-183. Small mention is made of Anselm's spirituality in
Jean Lcclereq et al., The Spirintality of the Middle Ages (Louis Bouyer et al., eds., A History of Christiall
Spirihlality, Vol. 2] (New York: Desclee Company, 1968), pp. 162-168.

17 Ward
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t

shown how Anselm's Cur Deus Homo changed the theology of the Incarnation.'B G.R.

Evans and Jean Leclercq have demonstrated that Anselm was interested in teaching and

that there was definitely a 'school' of moral formation at Bec under Anselm.19 For the

most part, however, these exceptions to the mie are too recent to attract notice from any

except the specialists; Anselm continues to be classified as a philosopher, and discussion of

his work continues heavily weighted towards the Proslogium's 'Ontological Argument'. In

short, the general modem view of Anseim has been limited by a restrictive preoccupation

with the Proslogium; in my view, this distorts the essential character, both of the

Proslogium's theological project and of Anselm himself.

Reinforcing this one-sided view of Anselm's writings is a one-sided vtew of his

personality and career which focuses on his activity as a scholar lo the exclusion of virtually

ail else. The earliest record of the life of Saint Anselm of Aosta, Bec and Canterbury is

that of Eadmer, a monk of Canterbury Cathedral and constant companion of Anselm in his

later life.20 Eadmer met Anselm for the first time in 1079 while Anselm, as the new abbot

of the Abbey of Our Lady of Bec in Normandy, was visiting Bec's English estates.21

Fourteen years later, when Anselm became Archbishop of Canterbury, Eadmer was once

again in the company of the saint. During this time, he began to record the personal life

,B Jaroslav Pelikan, The Christian Tradition: A History of the Development of Doctrine, Vol. 3: 77.. Growth
ofMedieval Theology (600-1300) (Chicago and London: The University of Chicago Press, 1978), pp. 139 ff.; sec
also G.R. Evans, Anselm [Brian Davies, O.P., ed., Outstanding Christian Thinkers Series, Vol. 1] (London:
Geoffrey Chapman, 1989), pp. 71-83 and Anselm and Talking About God (Oxford: The Clarendon Press, 1978);
Jasper Hopkins, A Companioll to the Study of St. Anselm (Minneapolis: University of Minnesota Press, 1972),
pp. 186-212.

'9 G.R. Evans, "St Anselm and Teacbing," History of Education, Vol. 5, No. 2 (February 1976), pp. 89­
101; Jean Leclercq, O.S.B., "Une doctrine de la vie monastique dans l'école du Bec," SB l, pp. 477-88.

'0 VA.

21 VA, pp. 48-50.



Introduction 7

of St. Anselm from his birth in Aosta in 1033, and he continued to Anselm's death in 1109.

Several years after the death of Anselm, Eadmer was still making corrections and additions

to his work. During this time, probably beginning after the death of Anselm, Eadmer

began a second biography of the Archbishop.22 The Histon"a Novornm in Anglia was a

record, not of the personal life of Anselm, but of his affairs as Archbishop of Canterbury.

It is from Eadmer's records that most of the information about Anselm's life is derived.23

Unfortunately, important aspects of it have remained obscure.

II

Anselm and Historians

For centuries after Eadmer's biographies appeared, philosophers and theologians alone

took an interest in Anselm as they debated, and re-wrote, Anselm's famous proof for the

existence of God.24 Only \vithin the last century, however, has St. Anselm stirred any great

interest as an historical figure. Martin Rule was perhaps the first to complete a modern

account of the life of St. Anselm, followed closely by a French biography by Father Ragey,

and Adolph Porée's still magisterial work on the history of the Abbey of Bec, where

22 HN; for the dating of the VA and the HN see Southern, Allselm, pp. 298-309, 314-320.

23 Other accounts of Anselm and the history of Bec were written during this lime; however, most of them
are heavily based on Eadmer's account. See CB, VI., VH, Robert of Torigni, GP.

24 Schmitt 1:101-102; Proslogium, pp. 53-54. Gaunilo, St. Thomas Aquinas, Bonaventure, William of
Ockham, Descartes, Locke, Leibnitz, Kant, and Hegel have ail written on the famous 'Ontological argument'.
For modern studies see: Karl Barth, Allselm, Fides QuaerellS llltelleclUm:Anselm's Proofof the Existellce of God
ill rhe COlltext of His 11.eoiogical SC/leme (Pittsburgh, Pennsylvania: Pickwick Press, 1975); Robert Brecher,
AlISelm 's Atgl.mellt: 11.e Logic of Diville Existellce (Aldershot, England: Gower Publishing Company, 1985,
reprinted 1986); M.J. Charlesworth, St. Allselm's Proslogium (Oxford: The Clarendon Press,I%5).
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Anselm was a monle, written at the turn of the century." It was not until 1962 that Sir

Richard Southern completed a scholarly biography of the saint.26 At the sarne time the

fina! volume of the definitive corpus of Anselm's writings was edited by Dom Schmitt;

Schmitt's edition of Anselm's work removed severa! spurious works that previously

circulated under Anselm's name and collected almost five hundred of Anselm's letters in

three of the six volumes.27

Since the publication of St. Anselm and His Biographer, Southern has been considered

the authority on Anselm, and his translation of Eadmer's Life of Saint Anselm has provided

a much needed addition to the scholarship on Anselm.'6 However, St. Anselm and His

Biographer tends to confirm the view that Anselm was a monk rapt in the pleasures of

scholarly pursuits and contemplation of divine things. For instance, the biography is

ordered according to the chronology of Anselm's writings as if they were, as G.R. Evans

suggests, a sort of intellectual autobiography."

2S Martin Rule, The Life and Times ofSt. Anselm, Archbishop of CanlerlJluy and Primate of Ihe Britains (2
vols.;London: Degan Paul, Trench, & Co., 1883); Philbert Ragey, Histoire de Saint Anselme, Arrhèveque de
Cantorbéry (2 vols., Paris and Lyon, France: Delhomme et Bruguet, 1889); Porée, Bec. For more condensed
accounts see AA. Porée, Saint Anselme à l'abbaye du Bec 1060-1092 (Bernay, France: Imprimerie v· Alfred
Lefêvre, 1880) and John Bourget, The History of the Royal Abbey of Bec near Rouen in Nom.andy (London: J.
Nicholls, 1779); Anon. St. Anselm, Archbishop ofCanterbury (London: Sands & Company, 1911); Joseph Clayton,
Saint Anselm: A Critieal Biography (Milwaukee, Wisconsin: The Bruce Publishing Company, 1933).

26 Southern, Anselm

27 Schmitt 3-5

26 VA

29 G.R. Evans, Anselm and Talking About Gad, Op. cit., p. 3.



Introduction 9

ln the remaining years much has been written about Anselm, as a monk, as a scholar,

as an archbishop and as a reformer.'" However, amid the storms and controversies

surrounding the details of Anselm's life, which the contemporary record often has left

vague, the general picture painted by Southem has remained authoritative. Southem

portrays Anselm as a devout monk who enjoyed his scholarly activities. Upon the death of

Lanfranc, Anselm, in Southern's opinion, was forced to accept the position of Archbishop

of Canterbury. It was during his episcopacy, especially, that Anselm displayed his natural

dislike of and unsuitability for secular and political affairs.

He was no politician and he had no political views of a systematic kind. As
a monk he had turned his back on the world...Anselm therefore was not only
unpractised in the ways of the world; he dissociated himself from them on
principle...he did not in general see through the details of practical affairs, as
he saw through the details of theology.31

Anselm was forced into exile twice because of what Southern sees as his political blunders

in his relationships to the Kings of England. Because of Southern's dismissal of his

episcopate as virtually ineffective, Anselm remains known only as a monk and great thinker.

Since the beginning of the last decade, however, an astute and intelligent scholar has

attempted to challenge the prevailing views on Anselm. Sally N. Vaughn, in her study on

the Abbey of Bec and in her biography of St. Anselm and Robert of Meulan, delivered a

30 SB J; SB II; AS J; AS 2; ANS each contains a considerable amount of articles on Anselm. Jaspar
Hopkins, Op. cit., has an extensive bibliography. See also G.R. Evans' books Anselm and Talking about God,
Op. cit., Allselm and a New Gelleration (Oxford: The Clarendon Press, 1980), and Anselm, Op. cit. Anselm has
cven bccn analyzed as a possible homosexual on more than one occasion; see Johu Boswel1, Christianity, Social
Tolerallce alld Homosexuality: Gay People in Westem Europe [rom the Beginning of the Christian Era to the
FollTleelltll CcII/ury (Chicago: The University of Chicago Press, 1980), pp. 218-220; Brian Patrick McGuire, "Love,
Friendship and Sex in the Elcver.th Centmy. The Experience of Anselm," Studia Theologica, Vol. 28, No.2, 1974,
pp. 111-152, esp. 146-150; Glenn W. Dlsen, "St. Anselm and Homosexuality," AS 2, pp. 93-141.

31 Southern, AlISelm, pp. 122-23.
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serious challenge to Southern by re-examining the sources.32 Vaughn began her career of

research on St. Anselm with an interesting study of the Abbey of Bec. In this work she

examines the special status and fame that Bec had from the time of its foundation, an issue

largely ignored by Southern. From the beginning, the special status of Bec has elicited an

interest, for example in the twelfth century on the part of a writer who composed the

treatise On the Liberty of the Abbey ofBec." Because Bec had many political connections

and an influential 'network', Vaughn argues in her biography of Anselm that he had

deterrnined early on that he was destined to be Archbishop of Canterbury. He therefore

directed all his efforts towards that end. By acting out traditional topoi associated with the

episcopal office, using ties of friendship, and cultivating a public image, Anselm used the

see of Canterbury as a means of implementing his own ideal of co-mIe of the English

Church with the King. Vaughn's view of Anselm is of a man who was politically astute and

worldly, as well as a devout monk and intel1igent scholar.

These are the battle lines in present day Anselmian ~çholarship. Recently, Southern

and Vaughn responded to each other's criticisms.34 Vaughn criticises Southern for

portraying Anselm as an inept politician, while Southern castigates Vaughn for leaving out

any analysis of Anselm's monastic vocation and for portraying his administrative dealings

in too much of a secular light. According to Southern, in Vaughn's portrayal of Anselm,

the saint appears as nothing other than a politician in the most pejorative modern sense of

32 Sally N. Vaughn, TheAbbeyofBec alld IheAng/o-Nonnan Slale 1034-1136 (Woodbridge, Suffolk, England:
The Boydell Press, 1981); Vaughn, Alise/m.

33 DLB; see a1so VH, pp. 71,76 passim; VL, pp. 89; John Bourget, Op. cil., pp. 3, 9, passim; Porée, Bec,
pp. 30-45.

34 R.W. Southern, "Sally Vaughn's Anselm: An Examination of the Foundations," and Sally N. Vaughn,
"Anselm: Saint and Statesman," in A/bion, Vol. 20 (Summer 1988), pp. 181·204 and 205-220 respcctively.
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the word.35 There is, as Southern says, an "insensitivity to the nature of Anselm's view of

the universe, and the vast differences which separated him not only from Henry 1 and

Robert of Meulan, but also from most of his episcopal colleagues."36 Southern challenges

historians to trace, to the raots, the differences between Anselm and bis secular

colleagues.37 This thesis attempts to answer that challenge.

The views of Southern and Vaughn are defensible from evidence in the sources;

however, neither is complete. Southem seems to think it impossible that a truly devout

monk could deal effectively in the world without being tainted by it Vaughn tries to show

that is not the case but ends up blurring the distinctions between monk and secular in such

a way that Anselm becomes "a man of the world in monk's clothing."3B It is my contention

that it is possible to see Anselm at one and the same time as a monk devoted to God and

his vocation, despising the world, and as a monk accepting the responsibility of a leadership

raie within the Church, .~nd fulfilling that role astutely and effectively without losing his

other-worldly detachment This thesis merits investigation, if only because Eadmer saw

Anselm this way, as exemplified by the anecdote quoted at the outset of this introduction.

35 Part of the difliculty of modern Anselmian scholarship is the failure of either Southern or Vaughn to
clarify their views on what a 'politician' is. Southern says that Anselm is not a politician because he had no
formai plan to implement; rather, he was reactive. Vaughn, while trying to uphold the good intentions of
Ansclm's political activities, nonetheless, seems to suspect Anselm of ulterior motives. See Ch. 4 for a fuller
discussion of this problem.

36 Southern, 'Sally Vaughn's Anselm," Op. Cil., p. 203.

37 Ibid., p. 204.

3B Ibid., p. 203.



Introduction

* * *

12

Throughout both of his biographies of Anselm, Eadmer portrays Anselm as a prophet

sent to fulfil a divinely ordained task - restoring to C 'nterbury its rightful possessions and

glory.39 Of course, it must be admitted that this vie"" coloured by Eadmer's biases and

political leanings, was a bit of propaganda, and that it is likely that Anselm did not see his

mission in life as so exclusively centred on the see of Canterbury (although Vaughn

certainly thinks so).40 However, if Eadmer saw in Anselm a prophet with a political

mission, it must be because he saw Anselm as both holy and wise (as prophet) and effective

(as politician). 1 intend to show that Eadmer's balanced view of Anselm makes the best

sense of his personality, his career and even of his literary production.

To do this it is necessary to know something of the historical background of Anselm

and his life at Bec. In Chapter Two, a brief history of the Church in Normandy and

England in the tenth and eleventh centuries will be given. Monasticism was transformed

and re-invigorated during this period. As part of the Gregorian Reform, an ascetic

renewal in Normandy was taking place at the time of Bec's foundation. It will be shown

how the Abbey of Bec became a center for reform and embodied the ideals of monasticism

and religious fervour. Dnder Lanfranc, Bec opened a great school where people from ail

over Europe came to study.

Chapter Three will examine the life and writings of Anselm in view of his careers as

a scholar and monk. Anselm left his hometown of Aosta and spent three years travelling

in France visiting various schools. After studying at Bec as a secular student, Anselm

39 VA, pp. 12-14,27-28,35-36,41-43; HN, pp. 3-10 passim.

40 Vaughn, Anselm, pp. 14, 121.
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reoriented his life towards God and salvation by becoming a monk tbere. Under Anselm,

the school at Bec changed its foeus to become a training ground for monks. 1 intend to

show that Anselm sought, not intellectual fame, but religious conversion. He sougbt to

instill in his monk-stuctents a true love of God through an increased understanding of tbeir

faith, and it was towards that end that he directed his life and writings. Anselm, as both

a product and a driving force of the Norman religious revival, was a perfect candidate for

the see of Canterbury. He was respected for his fervour and learning but also for his

ability to handle affairs of the world. At Bec, he was the prior and abbot of the most

flourishing abbey in Normandy and England, bath in teTIns of the number of monks and

the amount of revenues received. As such he had the necessary experience to be

archbishop. That is to say, even at Bec Anselm had no difficulty in reconciling a devout

and scholarly vocation with administrative and political talent, and this ability was

recognised and applauded by his contemporaries.

Chapter Four will examine in detail sorne of the specific points of contention between

the views of Southern and Vaughn about Anselm's political activities, especially bis election

to the archbishopric and his political program. These examples will serve as a testing

ground to show that Vaughn, despite her protestations to the contrary, tends to construct

her account in a way which casts Anselm in less than favourable light, and condudes,

therefore, that this view diminishes the sanctity which Southern wishes to uphold.

Finally in Chapter Five, 1 will propose a new picture of Anselm showing how his

vocations as a scholar, a monk and an archbishop are not contradictory, but mutually

illuminating.



Two

Historieal Background

1

Normandy and the Church

Normandy at the end of the tenth century was in great need of religious revival.

During the Viking invasions by Rollo and his men at the beginning of the century,

the Norman Church suffered: the bishoprics were vacant; there was a weil organised

exodus of monks from their monasteries, carrying their treasures and seeking refuge';

priests married and lived as men of the world; religious fervour was at a low ebb.

During the peaee of Duke Richard l's reign (942-996) a religious revival was

attempted. By 990 ail seven episcopal sees in Normandy had bishops and five

monasteries had been founded.' Richard Il (996-1026) continued the reform started

by his father. Working closely with William of Volpiano, an Italian monk trained

at Cluny and brought in as abbot of Fécamp, Richard attempted to instill Cluniac

ideals in the monks of the area. From Fécamp monks went out to reform other

monasteries such as Jumièges, Mont St. Michel and St. Ouen.3

1 BaIes, Nonnandy, p. 11.

2 Ibid., p. 189.

3 Ibid., pp. 192-3.

14
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The success of the religious revival came to an end with the death of Richard

in 1026. Richard III reigned only for a year before his death and Robert 1 (1027­

1035) did not share his grandfather's ideais. The death of Robert, while on a

pilgrimage to Jerusalem in 1035, left control of the duchy to William II, an eight

year old boy. The structural renewal of the Norman Church did not begin again

until William was an adult.

Despite the decline of structural reform, religious fervour was not dead.

Spreading across Western Christendom at this time was a longing for renewal.

Gerhart B. Ladner in his article, "Terms and Ideas of Renewal" describes this as a

longing for reform in the sense of spiritual conversion.4 One manifestation of tbis

renewal was the restoration of old, and construction of new, churches. A

contemporary monk, Ralph Glaber, described, in even clearer imagery, the

rebuilding and restoration of churches in this way: "It gave the world the appearance

of having bestirred itself, of having cast off old age, and of having put on ail over a

white costume of churches."s Giles Constable points out that Glaber's comments

invoke the image of baptismal renewal, represented by the white robe." The

importance of Glaber's observation is that it shows how contemporaries likened the

process of physical and spiritual renewal in the church to baptismal conversion, and

the placing of the white baptismal garb on self as a sign of spiritual birth.

4 Gcrhart B. Ladncr, ''Tcrms and ldeas of Rencwal," RR, p. l.

S Raoul Glaber, Les cillq /i"res de ses histoires (900-1044), edited by Maurice Prou [Collectioll de
textes pour se",ir à l'étude et à l'enseignemellt de l'histoire] (Paris: Alphonse Picard, 1886), 3.4:13, p. 62

" Giles Constable, "Renewal and Reform in Religious Life: Concepts and Realities," RR, p. 39.
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This period of reform and renewal of the Universal Church is known as the

Gregorian Reform. The literature on the subject is immense.7 Norman F. Cantor

describes it as the first, of only four, "world-revolutions".6 These political and

structural interpretations are traditional. The Church, tyrannised by secular powers,

unable to choose its own leaders, and involved in scandalous practices of simony and

derical-marriage, set about to purify itself and to establish its primacy.' But this is

to portray only one aspect of the enterprise. Any survey of the scholarship on the

movement brings the realisation that the reform is not easily categorized. It was, at

one and the same time, an arena for high papal politics, small episcopal skirrnishes,

wars of words with kings, local reform movements and many other things. The

polides of the reform papades were not always consistent with each other and

different areas of Christendom responded to the reforrn in various ways.

The reform, a pontifical undertaking, took place, while elsewhere,
other similar movements had already been developed under the
leadership of princes, bishops or monks. Of course, Gregorians owe
little and at times scarcely anything towad such initiatives, at least
from the point of view of prindples. They benefitted, however, frorn
an undercurrent of thought, syrnrcathy, requirements and religiosity ail
focused in a common direction. 0

7 A major study has yet to be completed in English. The standard authority on the subject has
been the magisteriaI work of Augustin J. Fliche, La Réfom.e Grégorienne (3 vols.; Louvain: Spicilegium
Sacrum Lovaniense, 1924); see also Gerd Tellenbach, Church, Slale and Chnslian Sociely atlhe Time
of Ihe Investiture COn/roversy, translated by R.F. Bennett (Oxford: Basil BlackweIl, 1940).

6 Cantor, p. 6.

9 Most notably put forward by Fliche, Op. cit., Vol. II: pp. 185, 189-90 and passim.

10 La réfonne, qui esl une elllreprise ponlificale, apparaÎt, alors qu'ici ou là, se sonl déjà développés
des mouvemenls identiques sous la direclion des princes, des évêques ou des moines. Certes, les grégoriens
doivenl peu el parfois même presque rien à Ioules ces inilialives, du moins du poilll de vue des principes.
Ils bénéficiaenlloulefois d'un couranl d'idées, de sympathies, d'exigences et de religiosité qui allait dans le
même sens. Jacques Paul, L'église el la culture en occident, Vol. 1: La sanlificalion de l'ordre temporel
el spirituel [Jean Delumeau and Paul Lemerle, eds., L'hisloire el ses problèmes, Vol. 15] (Paris: Presses
Universitaires de France, 1986), p. 295.



Historica! Background 17

(

Karl Morrison more accurately describes the essence of the movement when he

suggests that by establishing a monarchical control over the Church, the reform

papacy sought, "a greater spiritual end: the purification of the Church from secular

domination."" The emphasis here is on the word 'spiritual'. The papacy considered

three evils as eminently dangerous to the church: simony, married clergy and lay

investiture. These three practices were not dangerous merely because they

contravened canons of the Church. The faithful, clerical and lay, had accepted lay

investiture and clerical marriage as the norm for many years. Rather, the change

in policy arose because of an eleventh century awareness of the discrepancy between

the image of the Church as it ought to be and its actual state. Gerhart Ladner, in

his article "'Refonnatio"', suggests that the Gregorian Reform, in stressing the

importance of the Church'3 moral purity, viewed the discrepancies between the

contemporary Church and the apostolic Church as a source of danger to its spiritual

substance." The problem was seen as a moral one, not merely as a structural or

political one."

Professor TeIJenbach offers more positive insight into the issue. It was "a

struggle for right order in the world."14 That being said, the definitions of what that

right order might be are numerous and many-faceted. In TeIJenbach's opinion, the

" Karl F. Morrison, "l'he Gregorian Reform," Christian Spirituality: Origins to the Twelfth Cenrury,
Op. cit., p. 179.

" Gerhart B. Ladner, "Refomlatio," Images alld Ideas ill the Middle Ages: Selected Studies ill History
alld Alt, Vol. II, edited by Gerhardt B. Ladner [Storia e Letteratura: Raccolta di Studi e Testi, Vol. 156]
(Rome: Edizioni di Storia e Letteratura, 1983), p. 520.

'3 Ibid., p. 520.

'4 Tellenbach, Op. cit., p. 1.



Historical Background 18

Reform marked a cha.''Ige in emphasis of the Church. The Church no longer stood

a100f from the world leaving it to be ordered by the monarchy. The Church

embraced an active position in the world. Her mission was one of conversion."

In the intellectual atmosphere of the eleventh century, stirred by a new interest

in Platonic thought,'6 a discrepancy between the ideal and the image was disturbing.

Prior to the Reform, as Tellenbach noted, the Church was expected to distance

herself from the corruptions of the world. Monks and hermits fled from the world

to live a life devoted to God. In the eleventh century, however, this view of reality

was questioned. The Apostolic Church was like the newly baptised person.

Cleansed from its past corruptions, she was to direct her efforts to doing God's will.

Rer mission was clear: "Go into the whole world and proclaim the good news to ail

creation. The man who believes in it and accepts baptism will be saved."17

Before the eleventh century, however, the Church was retreating from the world.

The generally accepted view of the time was that man had been created in order to

make up the number of fallen angels"; the only way to fulfil that purpose - to be

'5 Tellenbach, Op. cil., pp. 157-58.

'6 Winthrop Wetherbee, "Philosophy, Cosmology, and the Twelfth-Century Renaissance," A History
of Twelfth-Century Western Philosophy, Op. cit., p. 24.

17 Mark 16: 15-16.

'6 Il is interesting that Anselm, despite bi. innovative views of monasticism, seerns to have acceptcd
this view. See Schmitt 2:74-76; CDH, pp. 224-226.
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truly religious and devout - was to withdraw to a monastery.'9 The imagery often

associated with the monastery was the angelic life!O

The Gregorian Reform, in its bid to change the direction of the Church's

mission, served two purposes. First, the Church recognised itself as a distinct entity

which needed to renew its initial apostolic mandate. The mandate was earthly, not

angelic. Gregory VII spoke of the renewal of the Church (the corporate institution),

its turning away from present sins to return to the newly-baptised Church of the

apostles, in terms of Gregory the Great's themes of individual baptismal renewal!'

Secondly, the Reform was a cali to individual conversion. Before the eleventh

century, religion was not a matter of personal choice: Church and society were

melded into one so that if one belonged to society one belonged to the Church!2

The result was a luke-warm faith. With no challenge to believe something different,

with no challenge to move beyond the common everyday level of devotion, faith

stagnated. For the individual who sought something more, the monastery was the

only alternative. The Reforrn, however, challenged people to abandon their lethargy

and join in the Church's mission of conversion. Just as the Apostles had to be

converted before they embarked on their journey, so too did individuals have to

convert before they could evangelise the rest of the world. As people gradually

19 Collin Morris, Tile Discovery of tile Individual 1050-1200 [V.H.H. Green, ed., Cilurch History
Outlines, Vol. 5] (London: SPCK, 1972), p. 31.

20 Jean Leclercq, D.S.B., Tile Life of Perfection: Points of View on tile Essence of the Religious
State, translated by Leonard J. Doyle (Collegevil1e, Minnesota: The Liturgical Press, 1961), pp. 15-42.

21 Gerhart B. Ladner, "Gregory the Great and Gregory VII: A Comparison of Their Concepts of
Renewal," Images and Ideas in tile Middle Ages, Op. cit., pp. 629-664.

22 See Morris, Op. cit., p. 24 and Evans, "A Change in Mind in Sorne Scholars of the Eleventh and
Early Twelfth Centuries," Religious Motivation, Op. cit., p. 29.



Historical Background 20

awakened ta their faith, they began ta ask new questions; they wanted ta know the

rationale of encompassing their whole lives with the Christian principles.

The vast spread of monastic houses witnesses to the spiritual needs of
society as a whole, from which came the converts to monastic life and
donations that established and sustained their houses...the spread of
monastic orders provided ways for believers to satisfy their inmost
needs, to endure suffering as proof of their faithfulness, and, if
necessary, to unite the sacrifice of their own lives with the sacrificial
and saving death of Christ!3

Places like the Abbey of Bec in Normandy provided the answers being sought

by this eleventh century awareness. It even provided an alternative to the typical

monasticism. Anselm envisioned a universal caU to monasticism, one that was based

on interior conversion.

Il

The Abbey of Bec

The history of the Abbey of Our Lady of Bec, near Rouen in Normandy is

interesting from several perspectives. Il became one of the wealthiest and most

famous monasteries of the eleventh century. From the time of its foundation, Bec

was seen as a reform monastery, not necessarily in any institutional sense but as a

place satisfying the needs of the founder that could not be met anywhere else in the

region. Two great men were to enter its cloister. The first, Lanfranc, firmly

established the place in discipline, order, and inteUectual activity. The second,

23 Morrison, Op. Cir., p. 189.
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Anselm, continued the reform tradition and transformed Bec into a model of

monasticism.

Herluin was thirty seven when he asked his lord, Count Gilbf:rt of Brionne, to

be released from his feudal obligations in order to embrace the religious life. 2. An

illiterate man, Herluin set himself the task of learning the alphabet and soon

became an expositor of Scripture." In the village of Bonneville, Herluin himself

began construction of a church. In order to acquaint himself with the life of a monk,

Herluin visited sorne neighbouring monasteries only to be scandalized by the

unseemly behaviour of worldly and barbarous monks. One night, however, while

praying in the church of one monastery, the sight of an elderly, "evout monk

prostrated in prayer moved Herluin to realise that, "the great work of monks was

prayer."2.

It was in this spirit of reform that Herluin decided to turn from the world, to

renew his baptismal promises in a sense, and live the eremiticallife. It is important

to realise what a bold step this was. In the Normandy of 1034, monasteries were

still founded by the duke. But an illiterate soldier, dissatisfied with the religious life

around him, decided to live on his own land with a few followers and live an

ascetical life.27 While there was at this time an important eremitical movement in

2. VH, pp. 69, 71.

" VH, p. 71.

2. "II avait compris que la grallde oeuvre du moille, c'etait la priere..." Parée, Bec, Vol. 1, p.38.

27 Harper-Bill, Op. Cit. pp. 18-19 snggests that Herluin may have been received with less than the
nsnal Benedictine hospitality in the monasteries because he was tao illiterate ta be considered as a
possible vocation.
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Ital)"'·, there is no reason to suggest that Herluin would have been influenced by, or

even aware of, it. Even though Italians lived in Normandy at the time, and were the

reason for Lanfranc's arrival in the area as a scholar, they were mainly part of

monastic establishments such as Mont St. Michel.29 Herluin's decision, therefore,

was certainly an unusual, if not a downright brave, move to make. The number of

Herluin's followers grew so large that he was persuaded by the Archbishop of Rouen

to be ordained a priest and to receive the monastic habit in March, 1035.30 With

that, the abbey of Our Lady of Bec was founded. The abbey was in a precarious

position. John Van Engen makes the observation that:

Discipline and well-being depended almost entirely upon the quality
of an abbot, the oversight of a bishop, or the protection of a lord.
Such considerable autonomy, combined with the difficuities of
maintaining stability anywhere in this era, rendered Benedictine houses
extraordinarily vulnerable.31

By the time Bec was formally erected as a Benedictine monastery in 1035, it had

none of the pre-requisites that Van Engen cites as necessary for success. Bec was

free from lay and ecclesiastical control and little could be expected of Herluin as

abbot. It is also interesting to note that Herluin's biographer, Gilbert Crispin, an

oblate at Bec, writing early in the twelfth century, juxtaposes Herluin's uniqueness

to the lack of religious fervour at the time.32 Even though Crispin may have had

2. Leclercq et al., Op. cit., pp. 110-115.

29 Gibson, Op. cit., pp. 20-21.

30 VIf, p. 72; Porée, Bec, Vol. l, pp. 38-9; Porée lists ten followers of Herluin at this time.

31 John Van Engen, 'The 'Crisis of Cenobitism' Reconsidered: Benedictine Monasticism in the
Years 1050-1150," Speculum, Vol. 61, No. 2 (1986), p. 275.

32 6VIf,p. 9.
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vested interests in portraying the exceptional excellence of bis monastery, it

nevertheless shows that the monks of Bec considered thernselves more faithful to the

Rule than the other monks of the area, and they considered that faithfu1ness part

of their vocation. Thus, the founding of Bec encompasses two innovations -a spirit

of ascetical reform and, aIthough an accident of history but very beneficiallater on,

freedom from aIl ducal control.

Herluin and his monks lived in destitution, working long hours in the fields in

order to support thernselves. Even Herluin's mother helped by working in the

kitchen and doing laundry." A fire destroyed the original monastery and Herluin

moved to the side of a smal1 stream - Bec. Within a few years, Herluin owned the

surrounding area and constructed a large church and wooden cloister.34 The

spiritual and intellectuai training of the monks was almost non-existent and Herluin

found hirnself having to leave the cloister for greater periods of time in order to

provide for the needs of the monastery.

Lanfranc's arrivai at Bec in 1042 changed the course of the small community.

Lanfranc was a highly educated Italian who came to Normandy with a group of

fellow intellectuals looking for fame as teachers.35 After a religious conversion he

entered Bec as a humble monk. Lanfranc was the thirty-fourth monk to enter Bec,

which is amazing considering that the monastery was only eight years old when he

" VH, p. 73.

3. VH, p. 73·4.

35 VH, p. 75; Gibson, Op. cit., p. 15. Il is interesting 10 noie thal Lanfranc came 10 Normandy as
a leacher; il suggesls lhal lhere was a demand for leachers in Normandy al the lime.
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arrived.36 Not long after bis arrivai, however, Lanfranc found living with the

ignorant and barbarous Norman monks too much for him. He had decided to leave

to become a hennit when abbot Herluin begged him to stay. Lanfranc agreed and

was made prior." This episode is an interesting commentary on the state of

monasticism at Bec. The discipline of Bec was not as strict as Lanfranc wanted it

to be. That is not to say that Bec was lax, only that it was not able in its infancy to

live the Rule in ail its detai!. Nonetheless, the coarse Norman monks contrasted

sharply with the refined manners of an educated Italian; there was opposition from

the monks to Lanfranc at Bec.3
• Lanfranc set to work as prior to establish regular

custorns at the abbey, while Herluin continued to care for the business of the

abbey." It was Lanfranc who firrnly established the Rule in ail its detail at Bec;

under his influence Bec became known for ils purity of observance of the Rule and

for its simple but beautifulliturgy. Lanfranc, as the academic, was also in charge of

the claustral schoo!.

A distinction needs to be made here. When St. Benedict speaks of monasticism

as a "school in the service of the Lord"4O he is referring to the monastery as a whole

in which people learn to be monks, to devote their lives to prayer and the

contemplation of God. But Jean Leclercq also points out, that the Rule also

36 1Porée, Bec, Vo .1, p. 629.

37 n., pp. 90-91.

3. n., p. 90; Porée, Bec, Vol. 1, pp. 54-5.

39 VH, pp. 75-6.

40 St. Benedict, The Rule of St. Benedict, edited with an Engiish translation by Oswald Hunter
Blair (Fort-Augustus, Scotland: The Abbey Press, 3rd ed., 1914), Prologue.
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implies, or assumes, the presence of what is more commonly known as a school, in

the academic sense.41 This school is known as the monastic - claustral - school. It

was open to child oblates, young novices and even external children, not preparing

for the religious life.42 The purpose of the school was to teach the future monks

how to read Latin, how to write. Sorne would only need to be able to memorise

the psalms which were chanted in the Divine Office; others, however, would need

to learn grammar in order to read and write books for the library. The extensive

catalogue of Bec's library holdings in the twelfth century indicate that illiteracy was

not the norm at Bec." Lanfranc's duty as prior was to instruct the child oblates

(and young novices whose education was deficient) in the rudiments of Latin as weil

as the subjects of the trivium and quadrivium.44 The goal of education was not

academic competency; rather, it served the higher end of helping the monks serve

God. "Education is not separated from spiritual effort; even from this viewpoint, the

monastery is truly a 'school for the service of the Lord."'45

It was Lanfranc, as weil, who made Bec into a school in the purely academic, or

at least unmonastic, sense. In 1045, Lanfranc was allowed to open a canonical -

41
Leclercq, LLDG, pp. 12-14.

42 Emile Lesne, Histoire de la propriété ecclésiastique en France, Tome V: Les écoles de l'an fin du
VlIr- siècle à 101 fin du Xlr- (Lille, Franee: Faeultés Catholiques, 1940), pp. 434, 514-15.

43 See Geneviève Nortier, Les bibliothèques médiévales des abbayes bénédictines de Nonnandie
(Caen, France: Société d'Impressions Caron et ce, 1966), Appendix II.

44 Gibson, Op. cit., p. 34.

4S
Leclercq, LLDG, p. 18.
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extern - school.46 This type of school was generally for externs, candidates for the

priesthood from the village, who had received basic education and were in need of

clerical training.47 Philippe Delhaye points out that these schools became

increasingly important as more and more monks became priests and exercised their

right to preach and administer the sacraments.46 Rudiments of reading, sufficient

for chanting the office, or spiritual reading, were not enough for these students. At

Bec, however, Lanfranc was not teaching mere clerics and monks interested in the

priesthood. He taught well educated men and young men of letters.49 The teaching

was much more advanced and, as such, his school was more akin to the cathedral

schools of the next century. The attraction to Lanfranc was his exposition of

Scripture.

Lanfranc was singled out as the master of the artes who was applying
his skills to Christian doctrine; the method was familiar enough - the
critical exposition of the meaning and structure of a text - but the
rnaterial was new. The Psalter and the Pauline Epistles had become
the set texts of Lanfranc's school.'"

After Lanfranc opened the doors of his claustral school to externs, the fame of Bec

spread all over Europe. Bec's canonical school trained, among others, a future

pope - Alexander II - as well as clerics and relatives of Pope Nicholas II.51 Even the

46 Porée surmises, following William of Malmesbury, that the canonical school was opcncd 10

fmance construction of new monastery buildings. Porée, Bec, Vol. 1, p. 54; GP 38.

47 Lesne, Op. cit., pp. 514-5; see also Leclercq, LLDG, pp. 194-95.

48 Philippe Delhaye, "L'organisation scolaire au XII' siècle," T,odilia, Vol. 5, (1947), p. 214.

49 Lesne, Op. cit., p.448.

50 Gibson, Op. cit., p. 39.

51 Porée, Bec, Vol. 1, p. 103; see also MacDonald, Op. cit., pp. 26-27.
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famed Ivo of Chartres is reported to have attended Lanfranc's lectures at Bec.52

Porée Iists Bec's students who went on to become abbots and bishopS.53 With

Lanfranc's advanced teaching and qualified students, it is no wonder that Bec

became an elite "seminary of bishops and abbots."54

III

Anselm's Early Years

Anselm arrived at Bec in 1059, just at the time when Lanfranc was achie'ling

renown for his skill in refuting Berengar of Tours in the eucharistie controversy.

Anselm did not come to Bec to enter the religious life. He had just spent three

years travelling in France visiting various schools; Bec was one of these schools, and

he came to hear Lanfranc. The three years Anselm spent travelling are an

important, yet very elusive, clue to interpreting Anselm's Iife.

Born in 1033 in the Italian city of Aosta (then part of the kingdom of

Burgundy), Anselm spent his childhood under the care of his devout mother. It was

she who was the guide and 'anchor' of his life.55 Before he was fifteen, Anselm

52 Robert of Torigni, 1117 A.D.; A. Clerval, Les écoles de ChaTtres au Moyen-Age d~ ~ au xvr­
Siècles (Paris: Minerva, a.M.B.H., 1895), p. 146 states that Ivo was a elass-mate of Anselm's.

53 Porée, Bec, Vol. 1, p. 103.

54 Marjorie Morgan [Chibnall], The English Lands ofthe Abbey ofBec (Oxford: Oxford University
Press, 1946), p. 10.

5S VA, pp. 4-6.
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decided that he wanted to become a monk at the local Benedictine monastery.56

The monastery refused to admit him because Anselm's father opposed it. Shortly

thereafter, Anselm's mother died. Fighting with his father, and attracted to the

youthful pleasures of the world, Anselm left home, around 1056 at the age of 23.57

The details of the next three years are sparse.

Instead of going south into Italy - the easiest and most expected route - Anselm

crossed the Alps in great discomfort and danger.56 Relatives of his mother lived

across the Alps, probably in Lyon, which would explain why he made the detour to

cross the Alps at Mount Cenis instead of Great St. Bernard. Anselm's relatives

would have been a welcome source of support.59 We can safely assume that Anselm

visited Cluny because he later showed knowledge of its routine."o However, the only

stop recorded is one at Avranches, where Lanfranc taught before going to Bec.61

It may be that Anselm travelled there to hear Lanfranc only to find that he was at

Bec. In any case, it was at Avranches that Anselm met Hugh, later Earl of Chester,

of whom we hear so much in Anselm's later life."' It is interesting that Anselm

became friends with Hugh while he was still in the world. It suggests that their

56 VA, p.5; P. Ragey, Op. cit., p. 12, surmises that Anselm probably had reccived hi5 carly education
at the monastery.

57 VA, pp. 6·7.

56 hVA, pp. 7-8; Sout ern, Anselm, pp. 11-13.

59 Southern, Anselm, p. 11.

60 9VA,p..

61 See VA, p. 8,n.1; Ragey, Op. cit., p. 27.

62 Ragey, Op. cit., p. 27.
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friendship was personal and not expedient or political. Hugh had the reputation of

being very worldly and rowdy: it may give sorne indication of what Anselm himself

was like at this time.

Anselm arrived at Bec in 1059 and spent a year studying under Lanfranc. We

know that intellectual activity and fame was a priority of Anselm because of the

difficult time he;: had deciding what 10 do with his life in 1060. The death of

Anselm's father prompted Anselm to consider moving back to Aosta.63 Anselm's

main concern was to continue his scholarly activities and thereby gain fame. By this

time, too, earlier thoughts of a religious vocation returned and Anselm considered

becoming a monk. He could become a monk at either Cluny or Bec; but at Cluny

there would be no time for study and at Bec, Lanfranc's fame would overshadow

Anselm. Eadmer records that Lanfranc had attained a great asce,ldancy over

Anselm, so much so that should he tell Anselm to stay in a forest and not come out,

he would. Anselm went to Lanfranc for advice and presented three alternatives:

he could become a monk, dwell in a hermitage, or live on his father's estate.

Lanfranc was hesitant to direct Anselm in this matter and referred him to

Archbishop Maurilius of Rouen. Maurilius advised Anselm to enter Bec as a

novice.

In short, we know that Anselm left home and travelled tor three years visiting

various schools. During this time, he had abandoned earlier thoughts of a vocation

63 Eadmer records lhal Anselm suddenly realised lhal his Iife as a sludenl Was no harsher lhan
lhe Iife of a monk and lherefore revived his old desire to be a monk. However, the fact that Anselm
considered going back 10 Aosta where he could slrive for intellectual fame, while still doing charitable
work for Gad (Eadmer adds), suggesls lhal Anselm's main priority was scholarly work. The fact thal
Anselm could go back to Aosla means lhat Anselm's father had died in the last four years, since Anselm
left home; probably thal occasion led Anselm 10 consider his future career moves. For the details of
what follows, sec VA, pp. 8-10.
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and began to lead a worldly life. Arriving at Bec to engage in secular studies under

Lanfranc, Anselm decided to become a monk, provided that he could still have time

for his scholarly activities. There are severa! implications to these three years which

are important for understanding Anselm's later life.

First, Anselm was raised as a layman, under a father of decayed nobility who,

nonetheless, was influentia! enough to block his son's entry to a monastery in his

early teens. Anselm spent three years, engaged in worldly affairs throughout France

and even considered returning to Aosta to manage his father's estate. AlI of this

suggests Anselm's familiarity with, and ease in, the world of feudal 'politics'.

Secondly, it is important to note Anselm's conversion to the religious Iife. After

spending bis you.h in worldly pleasures, making the acquaintance of characters Iike

Hugh, Earl of Chester, Anselm decided to turn his Iife towards God and become a

monk. Interestingly enough, one of Anselm's first literary productions was a

meditation entitled, A Lament for Virginity Unhappily Lost.64 Whether or not the

event actually occurred, the meditation can be seen as an exercise in trying to rouse

the person from his lethargic state to a converted life. Anselm portrays the loss of

virginity as a total immersion in the ways of the world. Just as one cannot regain

the state of virginity, so too, without conversion, one cannot regain the state of

innocence, the state of grace and salvation. This conversion to a living faith, as will

be shown, is the driving force of Anselm's life and writings.

Thirdly, Anselm's three year quest for intellectual knowledge shaped, to a large

extent, his unique program of assigning the quest for knowledge a primary place in

64 Schmitt 3:80-83; Ward, pp. 225.229.
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the spiritual life. Just as he first thought that knowledge, for its own sake, was the

highest endeavour, so he quickly realised that knowledge ought to be directed to

another end - the love of God.

Finally, Anselm's program of study before coming to Bec had a profound

influence on what he wrote. His unusual emphasis on the use of reason, was not

something new. Jaspar Hopkins outlines the various books and writers with whom

Anselm would have been familiar.65 He bases his information on Anselm's own

citations as weil as similarities in problems and examples used by Anselm and other

authors. Undoubtedly, Anselm owes his greatest debt to St. Augustine of Hippo.

Anselm himself cites Augustine's De Trinitate as the basis for the Monologium. 66

In De Trinitate, Augustine uses reason alone, as an authority, to address

philosophical issues that have a bearing on theological truths. For example, he

explains the nature of human thought in order to explain God as wisdom.67 Anselm

was also influenced by Boethius. His Consolation of Philosophy, is a work which

uses reason to solve the problem investigated by the treatise."6 But, just as with

Anselm, the problem Boethius raised is quintessentially a Christian one - "how can

good men suffer unjustly?". Only a Christian, who believes in a providential God,

couId ask such a question; in the same way, only a Christian could ask "why did God

65 Hopkins, Op. cit., pp. 16-37.

66 AEp. 77; PedrizeUi, Op. dt., pp. 455-56.

67 St. Augustine, The Trillity, translated by Stephe.n McKenna, C.SS.R. [Roy Joseph Deferrar~ ed.,
17.e Fathers of the ChI/Teh: A New Trolls/atioll, Vol. 45] (Washington, D.C.: The Catholie University of
America Press, 1963), Book 15, Chs. 10-11, pp. 473-480.

66 Boethius, 171e COllso/atioll ofPhilosophy, translated by H.F. Stewart, E.K. Raod aod SJ. Tester
[G.P. Goold, ed., 17.e Loeb C/assica/ Library) (2nd ed.; London: William Heinemann Ltd., 1973,
reprinted 1978).
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become a man?". Both of these great thinkers, Augustine and Boethius, who wouId

have been familiar to any serious scholar of Anselm's time, set precedents for

Anselm's theological method. However, Anselm uses the knowledge gained from

such intellectual pursuits in a different way. He bridges the worlds of secular

learning and monastic living.

* * *
Firmly established as a monastery, living the Benedictine Rule with a

renewed vigolir in reaction (at least in their own eyes) to the monasteries around it,

the monks of Bec tapped the spirit of renewal. Bec had become a veritable elite

of monasticism. Orderic Vitalis, a contemporary of Anselm, describes Bec in these

terms:

[Tlhe monks of Bec are so devoted to the study of letters, so eager to
solve theological problems and compose edifying treatises, that almost
ail of them seem to be philosophers. [Tlhe school sent out many
distinguished scholars and also prudent pilots and spiritual charioteers
who have been entrusted by divine providence with holding the reins
of the churches in the arena of the world...The whole community is full
of joy and charity in the service of God, and because true Wisdom is
their teacher they are unfailing in their devotions. 1 cannot speak too
highly of the hospitality of Bec.69

Lanfranc's presence at the papfJ court for a year in 1049_50,70 ensured that the

monks of Bec were aware of the aims of the reform Papacy. Pope Gregory VII took

a direct interest in Bec. This is evident from a letter he wrote to Anselm 'lfter

receiving a complaint about Bec.

69 av 2:297.

70 VL, p. 92; Vaughn, Anselm, p. 42.
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The sweet odour of your virtues has reached us; we render prayers of
thanksgiving to God and embrace you to our heart in the love of
Christ, holding for certain that your exemplary work contributes to the
good of the Church and that your prayers, as well as the prayers of
those who imitate you, will, by the mercy of Christ, save us from the
menacing perils...Someone has left at our feet, while on a pilgrimage
to Rome, a complaint concerning one ofyour religious. "The Lord will
judge the world with justice, he will look on his people with equity."
Imitate your Lord, imitate the master from whom you have received
the words of life. And we also direct that you settle this affair in the
presence of our cherished son, Hubert, who, as we understand, is your
friend.71

33

Gregory's legate, Hubert, often stopped at Bec during his travels in England and

Normandy and eventually died at Bec in 1088.72 Bec's association with the papacy,

and kings, meant that it dealt effectively in the world. David Knowles sums up Bec's

life and fame weil when he says:

Bec, in a little over a quarter of a century, from being a wholly
obscure venture which was in a sense a reaction from the monasticism
around it, came to rival and to surpass its neighbours in their most
typical activities and to be the model and mistress of Norman
monasticism.73

But what did it mean for a monastery to be the 'model and mistress'? In 1060

it could not have been material grandeur, for Bec was still in the process of

71 Quoniam fnlctuum Il/omm bOllus odor ad lias usque redo/uit, quam dignas grates deo referimus,
et te ill Christe di/ectiolle ex corde amp/ectimur; credelltes pro certo tuomm studiollim exemplis ecc/esiam
éei ill me/ius promoveri, et nlÎs simi/iumque tibi precibus etiam ab illstantibus periculis, Christi subveniente
misericordia passe eripi...Querimoniam apud lias fecit quidam peregrinus de quodam conversa tua. ''Justus
domÏ1ms iustitias di/exit, aequitatem vidit vu/tus eius." Imitare d..'Jminum tuum, imitare magïstTUm, a quo
hahes doctrillam vitae. Praecipimus etiam et liaS, ut ei iustitiam facias coram Huberto, di/ecto fllio nostro,
et - ut illtel/eximus - amico tua. AEp. 102.

72 Parée, Bec, Vol. 1, p. 171. See also AEp. 125 in which Pope Urban II mentions tbat he has
heard of the death of his predecessor's legate at Bec.

73 David Knowles, The MOllostic Order ill ElIg/and: A History ofils Deve/opment from the times ofSt.
DUllstall ta the Fourth Lateran COll/lci/ 943-1216 (Cambridge: Cambridge University Press, 1940,
rcprinted 1950), pp. 91-2.
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rebuilding its ramshackle quarters.74 It could not have been the elaborateness of its

liturgy, for Bec's liturgical style was decidedly a reaction to Cluny. The fame of Bec

lay in its ability to capture, and inspire in others, contemporary ideals of what

monasticism was.

These ideals, as Knowles points out, embodied the 'most typical activities.'

Monasticism of the eleventh century sought to embody both a communal and

personal life devoted to God. The charism of Bec did not, unlike Cluny, express

itself in grand liturgical ceremony, nor great intel1ectual achievements (perhaps as

achieved under Lanfranc); rather, as Orderic Vitalis mentioned, it was the monks'

devntion to God with Wisdom as guide." Bec monasticism was a life in which faith

lived in each monk. Together they formed the corporate body of Christ, always

subservient to its head, Christ. Because Wisdom was their teacher, the monks of

Bec were able to attain a heightened understanding of their faith and therefore,

'were unfailing in their devotions.'76 The ideal monasticism of Bec was a faithfulness

to the baptismal promü;es which demand nothing more (and nothing less) than

fidelity to God, and living according to His will. But Orderic also makes the

observation that many monks were sent out to be pilots and charioteers of the

church in the world. Bec, therefore, can be seen as embodying what Tel1enbach

noted as the change in emphasis of the church from detachment to active

conversion. The monks of Bec were not total1y separate from the world; rather, they

74 Construction of the stone monastery began in 1060, a quarter century aCter ils foundalion. Por6c,
Bec, Vol. 1, p. 66.

75 av II:297.

76 av II:297.
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renounced its enticements and concentrated on loving God. They were able

therefore to go out, when called, and effectively teach others to do the same. Just

as monasticism was no longer a place where people fled from the world, but rather

consciously rejected it after a conversion of life, so these monks were best able to

go back to the world and draw others where they themselves had been.



Three

Saint Anselm as Monk and Scholar

1

Monasticism as Baptismal Renewal

According to St. Benedict, the monastery is a particular kind of school. The

monastery is neither an academic school, nor one with earthly interests; rather, it is,

"a school of the Lord's service" in which monks may share "in the sufferings of

Christ" and thereby "may deserve to be partakers of His kingdom.'" The attraction,

one may say even the necessity, of the monastery is clear, when it is realised that:

the Christian or the monk - it is ail one - is in a dubious position.
Already the son of God, of the Church, and of the christian law [sicJ,
he remains nevertheless a son of folly, incapable of directing himself
and subject to the fatal illusions of his self-will. The exact purpose of
the monastery is to procure for him the sure direction which he cannot
do without, while awaiting the day when alone he will perhaps be able
to keep himself from sin, with the help of God.'

Three themes are clear in this modern analysis of St. Benedict's Rule - the

unfulfilled baptismal promises of the Christian, his entrapment in self-will and the

, St. Benedict, The Rule of SI. Benedicl, Op. Cil., Prologue.

2 Adalbert de Vogué, TIte Rule of SI. Benedicl: A Doctrinal and Spiritual Commenlary, lr.nslaled
by John Baptist Hasbrouek (Cislercian Studies Series, Vol. 54] (Kalamazoo, Michigan: Cistercian
Publications, 1983), p. 19.

36
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necessary penance of the monastery which directs him to heaven. These themes

resonate with particular power against the eleventh century's quest for a religious

renewal based on a model of baptismal conversion.

If Bec was a model of renewal, in this sense of moral purity and conversion of

life, then it owed its fame to the ability of its spiritual teachers, most notably St.

Anselm, to embody the new vision of the Church and specifically the "school of the

Lord's service". Anselm's success in this regard is mirrored in his monastic students.

First, Gilbert Crispin, monk of Bec, Abbot of Westminster and close friend of

Anselm, speaks of monastic profession as a second baptism in which a person

repents for infractions made against his first baptismal promises. Profession is a

new renunciation of Satan and a turning of one's life irrevocably towards God.'

This baptismal vision of monasticism has deep roots in the Benedictine tradition.

The image is taken from Scripture in which Jesus says, "Come to me, ail who labour

and are heavy laden, and 1 will give you rest. Take my yoke upon you, and learn

from me; for 1 am gentle and lowly in heart, and you will find rest for your souls.'"

The first command, "corne to me", is seen as a cali to baptism after which a person's

soul is recreated and restored to righteousness.5 However, after baptism, the soul

still bears the pain of earthly desires. While the soul is nonetheless free to choose

God and remain righteous, it is also free to sin." This ability to sin marks the

3 Leclercq, "Une doctrine de la vie monastique dans l'école du Bec," Op. cil., p. 479.

• Matthew 11:28-9.

5 de Vogué, Op. cil., p. 14.

" Schmitt 1:214-217; St. Anselm, On Freedom of Choice, in Truth, Freedom, and Evil: Three
Philosophical Dialogues (New York: Harper & Row Publishers, 1%7), Ch. 5.
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importance of the second commando The second phrase, "take my yoke upon you",

is seen as the caU ta leave the world and in the spirit of a bapùsmal turning from

sin, enter the monastery.7

[M]onastic life appears as an immediate prolongation of baptism. In
the text of Matthew, the second appeal of Christ is inseparable from
the first. Like the first, it is addressed ta all human beings
overwhelmed by the weight of their faults. Il states the urgency and
universality of the monastic vocation. In the eyes of our author [St.
Benedict] there is no baptized persan who is not caUed. This explains
the severity he shows in more than one passage of his Rule ta those
who do not answer this appeal and who remain in the world.6

This baptismal vision of the religious life underlies Anselm's letters and prayers, and

helps ta place sorne of their more striking characteristics into perspective.

An overwhelming sense of sin is a common theme of Anselm's prayers. Three

examples illustrate this.

Almighty Gad, merciful Father, and my good Lord, have mercy on me
a sinner. Grant me forgiveness of my sins. Make me guard against
and overcome all snares, temptations, and harmful pleasures:

1 long ta come before you [St. Mary] in my misery, sick with the sickness of
my vice, in pain from the wounds of crimes, putrid with the ulcers of sin.
However near 1 am ta death, 1 reach out ta you.'o

1 am afraid of my life. For when 1 examine myself carefully, it seems
ta me that my whole life is either sinful or sterile. If anything in it
seems fruitful, it is either imperfect or it is a pretence, or even in sorne
way corrupt, sa that either it fails ta please or it actually displeases
Gad. Sa, sinner, now not almost the whole, but certainly the whole of
your life, is either sinful and damnable, or unfruitful and
contemptible...O man, luke-warm and worthy ta be spewed out, why

7 de Vogué, Op. Cit., p. 14.

6 Ibid., p. 14.

9 Prayer to God, Schmitt 3:5; Ward, p. 91.

'0 Prayer to St. Mary (1), Schmitt 3:13; Ward, p. 107.
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are you sleeping? He who does not rouse himself and tremble before
such thunder, is not asleep but dead."

39

Anselm uses the image of a 'luke-warm' man. In the Book of Revelation the lake-

warm, those neither hot nor cold in their faith, are condemned.12 Anselm addresses

himself, and his fel10w monks, as luke-warm and reminds them of the cali to choose

or reject the faith. Also prominent in these passages are images of complete

sickness and sinfulness which are a sign of spiritual death. The only way to life is

through God. Anselm says in his prayer to St. John the Baptist:

You set aside, merciful Lord, the old rags of original sin, and clothed
me in the garments of innocence, promising me incorruptibility in the
future; and casting off what you had given me 1 busied myself with
sordid sins; despising what you had promised...Give me back through
the sorrow of penitence what you had given me through the sacrament
of baptism.13

For Anselm, this recovery of the life promised at baptism, of being 'clothed in the

garments of innocence', is made through monasticism. Eadmer recounts a story

which shows that Anselm evidently equated salvation with monasticism.

Eadmer records in his biography of Anselm the story of one of Anselm's visions

while ill in bed.14 Caught up into an ecstasy, Anselm was shown a vision of a river

filled with the filth of the world. Then he was shown the true monastic life which

was represented by a cloister with wal1s of silver. Final1y, Anselm was asked if he

wouId like to see of what true patience consisted, at which time he woke up in his

11 A Medicatioll ra Stir!lp Fear, Schmitt 3:76-77; Ward, pp. 221-22

12 Revelation 3:15-16.

13 Prayer to St. John the Baptist, Schmitt 3:27,29; Ward, pp. 128,132.

14 VA, p. 35-36.
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sick bed. Presumably the meaning of the vision was that monasticism was the sure

road to paradise and that it required patience. Eadmer notes that Anselm, "From

this time therefore...gave himself up entirely to being a true monk and to

understanding the rational basis of the monastic life, and expounding it to others."15

Monasticism was seen as the primary way of attaining union with Christ. Like

baptism, it was a turning away from the world. That Anselm should be teaching this

to his monks, such as Gilbert Crispin, at a time when the world was putting on "ail

over a white costume of churches" (symbolic of the baptismal gown) in its bid to

"cast off old age"" (symbolic of turning away from sin), is not unusual. Il shows how

much Anselm was a part of the spirit of ascetic renewal sweeping through the

Church and how deeply monastic he was. Il perhaps explains why Anselm changed,

at Bec, the traditional black habit of Benedictine monks to a white one.17 In a very

striking and symbolic way, the monks of Bec donned a white baptismal gown.

The second theme of eleventh-century monasticism was a total renunciation of

self-will. Anselm used the analogy of two farmers, each of whom owned a precious

fruit-tree. One of the farmers went to his lord and offered him the fruit; the other

gave him the whole tree for his own use forever. The second farmer typifies the

15 VA, p. 36. G.R. Evans states that this phrase sums up the whole of the An5elmian program; see
her article, Anselm of Canterbury: A Monastle Scholar, Op. cil., p. 5.

16 Raoul G1aber, loe. eit.

17 Porée, Bec, Vol. 1, pp. 504 ff. Il should be pointed out that the change in eolour orthe habit was
not due to any sympathies Anselm may have had with the Cistercian 'white monk' movement at that
lime in ils infaney. Il may be that the reason for the change was due to an inerer",ed devotion to Mary,
under whose patronage Bec was founded, and her virginal purity symbolised by the colour white.
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monk.'B The monk must unite himself totally to God and his superiors in the

monastery. It is the only way that a man can be sure he will not renounce once

again his baptismal promises.

Gilbert Crispin also speaks of the monastic habit as a constant syrnbol of the

monk's voluntary crucifixion.'9 This is the third theme of eleventh century

monasticism. A desire to do penance is part of the movement, "to satisfy their

inmost needs, to endure suffering as proof of their faithfulness,"'o which

characterised the Gregorian Reform. By giving up self will, by enduring the

hardships of a life of obedience, chastity and poverty, the monk united bis sufferings

to those of Christ and atoned for his past sins. The spiritual teachers of Bec trained

their students to renew baptismal promises.21 Such an act demanded a conscious

effort, on behalf of the monk, to direct his life completely towards God. To

accomplish that he had to give up his self-will, to discipline himself in order to guard

against future transgressions." However, for a person to embark upon such a life

'B Anon. LiberAllselmi arclliepiscopi de humanis mon"bus per similitudilles, R.W. Southern and F.S.
Schmitt, O.S.B., cds., Memorials ofSI. Allselm [The British Academy:Auclores Brilallnici medii aevi, Vol.
1] (London: The Oxford University Press, 1%9), pp. 73-74.

'9 Lcclercq, "Une doctrine de la vie," Op. cil., p. 480.

'0 Morrison, Op. cil., p. 189.

21 Sec Lcclercq, "Une doctrine de la vie," Op. cil., p. 479 where he quotes a monk of Bec:
"Beaucoup viellllenl du mOllde au cloîlre, parce qu'ils se damneraielll en reslalll dans le monde, ny
accomp/issaJII pas ce qu'ils 011 promis au baplême..." See also Glenn W. Olsen's article, "The First
Community of Christians at Jerusalem," SB Il, pp. 341-353, in which he traces the references in the
writings of Lanfranc and Anselm to early monastic imagery of the cloistered life "preserving the first
exaltcd conditions of Christian existence, often in contradistinction to a laity and Christian society which
had abandoned... the ideals of the beginning. (p. 342)

22 See AEp. 37; VA, pp. 32-34, in which Anselm warns a novice against the wiles of the Devil.
Obedience to the Rule, patience with feUow monks and abandoning self-wiU to God are the means to
pcrfection. See AEp 232 in which Anselm teUs a monk that one prayer said by an obedient monk is
better than thousands of prayers said by a disobedient monk.
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demanded that he be motivated to do so. Anselm devoted his life to motivating his

monks. That consideration is the key to understanding his vocations as scholar,

monk and archbishop.

II

The Interior Cloister

Part of Anselm's fame is due to the fact that he lived in a peculiar time. He

was the first original mind since John Scotus Eriugena, two centuries before him,

and the first innovative thinker to arise in an age that was earnestly in quest of

explanations of the faith. Anselm recognised this need to expound the rationality

of the faith and directed his efforts towards those who sought his help.

The Normans, of Anselm's time, were rustic and untutored people. Lanfranc

found them so coarse that he wanted to leave Bec. It can be imagined that Anselm,

a fellow Italian with refined tastes and manners, would have had the same difficulty.

WhiIe modem visions of monasticism see it as a very quiet, pious and angelic life of

gliding slowly around the doister walk with Bible in hand rapt in contemplation,

the actual state of monasticism in Anselm's day was very remote from such an ideal

picture. Marjorie ChibnalI's book, The World of Orderic Vitalis, provides valuable

insight into the realities of contemporary monastic life."

The monastery was not a place of total seclusion. Unlike today, a monastery

was an integral part of the social, political and economic functioning of medieval

society. Benedictine houses were noted for providing hospitality, as prescribed by

23 Marjorie Chibnall, The World of Orderie Vitalis, (Oxford: The Clarendon Press, 1984).
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Rule:4 The monastery often found itself, in eleventh century tenns, running a fust

c1ass hote!.25 Orderic records that Bec was known far and wide for its gracious

hospitality:6 Eadmer notes that Anselm often deprived himself of food in order to

provide for the guests.27 A monastery's other distractions were numerous. Sorne

laymen worked inside the confines of monastic enclosure as servants, as infirmarians;

sorne even assisted at liturgical functions:8 One can imagine the news of the world

that would be brought into the peace of the cloister. Many times hermits lived

under the protection of an abbey outside its walls:9 At Bec two widows received

the veil from Anselm and Iived as religious outside the abbey; Anselm referred to

them as 'his dearest mothers'.'o

So friends and benefactors were received in the abbey's chapter-house
for the ceremony of admission, and might on other occasions be
allowed to share in the worship of the monastic church, or seek
spiritual guidance from the monks in their i>wn c1oister. Whilst this
was accepted as normal and even mutualIt, beneficial, it followed that
the monastic enclosure was not rigorous. '

24 St. Benedict, Op. cit., Ch. 53.

25 C.H. Lawrence, Medieval MOllasticism: FomlS of Religious Life ill Western Europe ill the Middle
Ages (London and New York: Longmann, 2nd ed., 1989), p. 123.

26 av 2:297.

27 VA, pp. 46-47.

28 Chibnall, The World of Orderic Vitalis, Op. cir., p. 79

29 Ibid, p. SO.

30 AEp. 118; Paschal D. Honner, a.S.B. in ''Letters of St. Anselm to bis Monks at Bec," The
Americall Belledictille Review, Vol. 14 (March, 1%3), pp. 152·55.

31 Chibnall, The World of Orderic Vitalis, Op. cit., p. 70.
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In addition to this, it must be remembered that the monastery also had secular

authority and wou!d often have to act as both the duke's judge and court to the

neighbouring towns and villages. Eadmer records that Anselm delegated sorne of

this work to others; however, Ansehr.. himself was often in a crowd of Iitigants. 32

We can conclude, therefore, that many monks had to leave the monastery on

business. Ali of this did much to disturb the peace of the c1oister.

As a remedy for this situation Anselm recommended turning "aside for a while

from your daily employment." He instructed his monks to "Put aside your weighty

cares, let your burdensome distractions wait, free yourself awhile for God and rest

awhile in him. Enter the inner chamber of your soul."33 The image is one of

creating a c10ister within the individual. In other words, the conditions of the feudal

world in which monks Iived necessitated re-drawing the frontiers of the c10ister

within the human heart. This image is even c1earer in a work of uncertain

authorship, but generally ascribed by leading scholars to Anselm, "De custodia

interioris horninis".34

The work is a commentary on the passage from Matthew's gospel in which Jesus

says, "But know this, that if the householder had known in what part of the night the

thief was corning, he would have watched and would not have let his house be

broken into."" The author says that the householder is the rational soul the family

of whom has a tendency to be rebellious unless it is restrained. The house is the

32 VA, p. 46.

33 Schmitt 1:97; Pros/ogium, p.239.

34 Anan., De custodia illterioris homillis, Memoria/s of St. Alise/m, Op. cil., pp. 354-360.

35 Matthew 24:43.
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soul into which the father gathers an the virtues into a sman box so that the virtues

can be guarded. The author cites two aims in keeping custody of the interior man:

to keep out the thief - the devil and his vice - and to regulate the thoughts, senses

and appetites towards virtue. Certain virtues regulate foreign intruders while others

regulate the interior of the household.

From this we may surmise that each soul is analogous to a monastery where the

abbot is the rational sou\. Just as the box which contains the virtues seeks to keep

out the devil and order the virtues, so the monastic enclosure seeks to keep out the

world and to order the lives of monks toward virtue. It is noteworthy that these

analogies also universalise monastic experience and anow anyone, even a layrnau, to

keep the c10ister within himself.

"By the middle of the eleventh century it was apparent that lay piety had in

many cases attained the level of religious devotion hitherto only exhibited by the

more conscientious among the c\ergy."36 Increased lay piety explains why Anselm

was on such good terms with people in the world who sought his prayers. But

Anselm also answered a particular need of the time. In an age when people thought

monasticism the only sure way to salvation, Anselm's interior c10ister satisfied their

innermost desires. The interior c10ister suggests, also, that Anselm could still be

faithful to his monastic vow even though he was an Archbishop away from the

physical c\oister.

The work continues with a dialogue between Prudence, speaking on behalf of

an the virtues, and Remembrance of Death and Heavenly Desire. Hearing

36 Norman F. Cantor, "The Crisis of Western Monasticism," Amerlcan Historleal Review, Vol. 66,
No. 1(1960), p. 61.
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descriptions of hel! and heaven, the virtues are in a c1amour to which the

interlocutor, Heavenly Desire, says, "If you want to hear me, be silent and quiet; 1

cannot be heard ~1TIong the c1amour and tumult."" The image here is reminiscent

of the Benedictine emphasis on silence in order to hear God speaking to the sou!."

The clamour of a medieval monastery was distracting and it was necessary for a

monk to keep interior custody of the c1oister. The concept of the interior c10ister

helps to explain why Anselm would seem to sleep while at business meetings.39

Shutting out the c1amour, Anselm remained detached from the world; his bright

mind al!owed him, nonetheless, to conduct business effectively.

III

Anselm's Monastic School

The success of Anselm as a teacher, or of Bec as a model of monasticism is not

the issue of contention. Rather, the debate centres on Anselm's motivation in

teaching. To bring clarity to the issue requires an appreciation of the monastic

37 "Si me vultis audireJ silemium et quielem habete; non enim inter .:/amores et tumultus audiri
possum, "De Cuslodia Inlerioris Homillis, Op. Cil., p. 358.

" St. Benedict, Op. cil., Ch. 53; de Vogué, Op. cit., p. 115.

J9 VA, 46.
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context and intentions of Anselm's teaching. By portraying Anselm an academic

teacher, and a Scholastic one at that, modern scholars risk a misinterpretation of

bath the content and the purpose of Anselm's writings. Anselm's success as a

teacher, measured by his own standards and by the standards of ms age, lies in his

methods of forming men into monks, of turning all Christians from the world ta

Gad. It was ta that end that Anselm directed ms writings.

Eadmer provides valuable information on Anselm's teaching preferences:

Nevertheless his [Anselm's] cmef care was for the youths and young
men...He compared the time of youth ta a piece of wax of the right
consistency for the impress of a seal. 'For if the wax,' he said, 'is tao
hard or tao soft it will not, when stamped with the seal, receive a
perfect image. But if it preserves a mean between these extremes of
hardness and softness, when it is stamped with the seal, it will receive
the image clear and whole. Sa it is with the ages of men. Take a
man who has been sunk in the vanity of this world from infancy ta
extreme old age, knowing only earthly things, and altogether set in
these ways...He is the hardened wax; his life has not moved in these
[spiritual] paths; he has learnt ta follow other ways. Now consider a
boy of tender years..,Here indeed the wax is soft, almost liquid, and
incapable of taking an image of the seal. Between these extremes is
the youth and young man, aptly tempered between the extremes of
softness and hardness. If you teach him you can shape:: him as you
wish.40

There are three things ta notice in this passage: first, that in Anselm's mind,

education meant moral and monastic formation, not academic training; secondly,

Anselm's desire ta train young men; thirdly, Anselm's image of impressing wax with

a seal.

Anselm's emphasis on teaching as a process of moral training marks a significant

departure from Lanfranc's emphasis on scholarly training. Bec', famous s,ûdents ­

the popes, bishops, Roman clerics - all date from Lanfranc's day. There is no

40 VA, p. 20-21.
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reason to assume that Anselm continued the extern school after Lanfranc's

departure for Caen'" In fact, the evidence suggests the opposite. However, it is

generally assumed that Anselm cGiltinued in the tradition of Lanfranc, giving

lectures, with students gathered around his feet, in the words of Orderic Vitalis, as

if everyone were a philosopher." Southern and Vaughn, however, disagree. They

acknowledge that Bec no longer attracted secular students in Anselm's day; h:>wever,

1 think they rnisinterpret the change in emphasis by suggesting that Anselm

continued Lanfranc's acadernic pursuits, but only with his monks.43 This

interpretation misrepresents what both Anselm and Orderic understood by monastic

formation.

First, it is clear that after Lanfranc's departure Bec seems ta have closed lhe

(loors of its external school. Pope Alexander II, himself a former pupil of Bec, sent

people to study under Lanfranc at Caen rathe. titan Anselm at Bec"4 A

contemporary of Anselm criticised him for not being as weil known as Lanfranc.45

Secondly, Anselm himself stated in a letter that he found it tiresome to teach boys

4' Gibson, Op. cit., p. 35.

42 See Philippe Wolff, 17.. Cultural Awakening, translated by Anne Carter (New York: Pantheon
Books, 1968), p. 242; Charles Homer Haskins, The Renaissance of the Twelfth Century (New York: The
World Publishing Company, 1927, 1955, reprinted 1967), pp. 38-9; Léon Maitre, Les écoles épiscoplaes
et monastiques en Occident avant les universités (768-1180) (Ligugé, France: Abbaye Saint-Martin and
Paris: A. Picard et fils, 1924), p. 82; Thibaud Maze, "L'abbaye du Bec au XI' siècle," La Nomlandie
Bénédictine au temps de Guillaume le conquerant (Xr- siècle) (Lille, France: Facultés Catholiques de
Lille, 1967), p. 234; AA. Porée, SaillC Anselme à l'abbaye du Bec, Op. cil., pg. 18; G.R. Evans, "St.
Anselm and Teaching," Op. cit., pp. 89-101 in which she says that Anselm's teaching was the exposition
of purely academic problems that interested him.

43 Southern, Anselm, p. 31, n.l; Vaughn, Anselm, pp. 68-69; see also Pierre Riché, "La vic scolaire
et la pédagogie au Bec au temps de Lanfranc et de Saint Anselme," SB Il, p. 219.

44 Gibson, Op. cit., p. 103.

45 AEp.19.
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grammar.46 Formai teaching was not something he enjoyed. The school, while

under his supervision, was ron in its day to day details by others.47 The emphasis,

on Anselm's part, was dearly not on academic pursuits in the modem understanding

of the word.

An example of an earlier, though similar, school may help to darify the

problem. ülder scholarship depicts Bishop Fulbert of Chartres as promoting

advanced types of secular learning, such as is found in the modern university.48

however, as Loren C. Mac}(jnney points out, there is little evidence to support this

daim. The interpretation is based on a loose translation of a phrase from one of

Fulbert's letters - causa discendae honestatis.49 Scholars have translated this as 'for

the sake of studying letters' instead of 'for the sake of learning virtue', which was

Fulbert's meaning.50 MacKinney condudes that, "the dominant purpose of Fulbert

and his school was not the advancement of the liberal arts, but the training of young

clergymen in orthodoxy and morality."51 MacKinney also makes the astute

observation that:

46 AEp. 64; St. Anselm, Cur Deus Homo: ta which is added, Op. cit., p. 124.

47 Lesne, Op. cit., p. 120; see also AEp. 39; Pedrizetti, Op. cit, p. 449, in which Anselm mentions
that Guido has been teaching the young students.

48 Clerval, Op. cit., pp. 94 ff.

49 Letter 76 of Fulbert of Chartres edited by Frederick Behrends in The Lellers and Poems of
Fulbert of Chartres (Oxford: The Clarendon Press, 1976), p. 136.

50 Loren C. MacKinney, Bishop Fulbert and Education at The School of Chartres [A.L. Gabriel
and J.N. Gar,in, eds., Texrs and SlUdies in the History of Mediaeval Education, Vol. 6] (Notre Darne,
Indiana: The Mediaeval Institute, University of Notre Dame, 1957), pp. 23-24, 24 n.75.

51 Ibid., p. 24.
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Fulbert's teaching of theology was pious rather than rational, a subject
for tearful pleading rather than scholastic lectures with subsequent
student discussion groups...Fulbert's school was anything but a Socratic
academy; it was was more nearly modeled after Christ's group of
disciples:'

50

Similarly, modern scholars misinterpret Anselm's emphasis on the use of reason

as an indication of a scholastic bent rather than moral formation. Just as in the case

of Bishop Fulbert, there is litde evidence that Anselm carried on formaI lectures, or

that the content of his teaching was secular in nature. He wrote only on: treatise

on grammar which he says was to introduce the student to the study of dialectic:3

The rest of his writings are theological in nature. Be that as it may, there is more

positive evidence that Anselm's school was more like Fulbert's than Lanfranc's.

This is evident from Anselm's desire to impress young men with the seal of virtue,

much like a seal forms a waxen image. He was interested in moral formation.

When Eadmer describes Anselm's preference for training young men he uses the

words adolescens and juvens. Elizabeth Sears, in her book, The Ages of Man, traces

the various medieval conceptions of infancy, childhood, adolescence and other stages

in the life of a man.S4 Her research shows that adolescens referred to people in

their teens and early twenties; juvens, people in their twenties and thirties, perhaps

even forties.55 Clearly, Anselm was neither interested in teaching young children nor

5' MacKinney, Op. cit., p. 34. See also Behrens, Op. cit., pp. xiii-xlii, esp. p. xvi, xxxvi where he
discusses the attraction Fulbert's students had to him.

53 Schmitt 1:173; St. Anselm, De Veritate, in Trntl~ Freedom, and Evi/, Op. cit., pp. 89·90.

54 Elizabeth Sears, The Ages of Man: Mediev.'l/ Interpretations of the Life Cycle (Princeton, New
Jersey: Princeton University Press, 1986).

55/b'd .1 .,passlm.
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(

older monks. Rather, he was intent on teaching young men, perhaps 18-30 years in

age, who were still tractable. Tractability was a necessary character trait for

Anselm's teaching. Young children would possibly outgrow Anselm's moral training;

older men were already set in their bad habits. This requirement of tractability was

closely bound up with Anselm's notion of monastic life as a form of baptismal

conversion.

Anselm refers to pressing an image on a person in his prayer to St. John the

Baptist. He says:

You refashioned your gracious image in me, and 1 superimposed upon
it the image that is hateful. Alas, alas, how could I? How could l,
miserable and crazy little man that 1 am, how could 1 superimpos.:
that image upon the image of God?'·

Though created in the image of God, man has superimposed an image of sin upon

God's image. Praying to St. John the Baptist, the patron of baptismal conversion as

it were, Anselm seeks the grace to renew the image of God. It is the image of God

that he wishes to impress, like a seal upon wax, on his young novices. Impressing

the image of God meant moral training. Anselm desired monks not scholars.

Eadmer provides one other indication of Anselm's theories of education. An

abbot was speaking to Anselm about his problems disciplining young boys in the

cloister. He told Anselm that no matter how much the boys were beaten, they

remained incorrigible. Anselm, astonished at this report, admonished the abbot in

this way:

You have spent your energies in rearing them to no good purpose:
from men you have reared beasts...At their oblation they are planted
in the garden of the Church, to grow and bring forth fruit for God.

56 Prayer to St. John the Baptist, Schmitt 3:27; Ward, p. 129.
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But you so terrify them and hem them in on ail sides with threats and
blows that they are utterly deprived of their liberty...they harbour and
welcome and nurse within themselves evil and crooked thoughts like
thoms...But, in God's name, 1 would have you tell me why you are so
incensed against them. Are they not human? ..if you want your boys
to be adomed with good habits, you too, besides the pressure of blows,
must apply the encouragement and help of fatherly sympathy and
gentleness...just as weak and strong bodies have each their own food
appropriate to their condition, so weak and strong souls need to be fed
according to their capacity...the weak soul, which is still inexperienced
in the service of God, needs milk, -gentleness from others, kindness,
compassion, cheerful encouragement, loving forbearance, and much
else of the same kind. If you adapt yourself in this way according to
the strength and weakness of those under you, you will by the grace
of God win themall for God, so far at least as your efforts can:7

52

Here we see Anselm embodying the Benedictine spirit of gentJeness, of

mitigating the harshness of the Rule according to each man's needs. This is in

perfect accord with St. Benedict's admonition to abbots to:

[û]bserve the bidding of the Apostle, wherein he says: 'Reprov~,

entreat, rebuke': mingling, as occasions may require, gentleness with
severity; shewing now the rigour of a master, now the Joving affection
of a father, so as sternly to rebuke the undisciplined and restless, and
to exhort the obedient, mild, and patient to advance in virtue...Let him
so accommodate and suit himself to the character and intelligence of
each, winning sorne by kindness, others by reproof, others by
persuasion, that he may not only suffer no Joss in the flock committed
to him, but may even rejoice in their virtuous increase.58

The desired result of this individualized teaching was not obedience to the Rule

for that end alone; rather, obedience was the means to the end of being a hoJy

monk, of Joving God. What did it matter if a monk was perfectly observant of the

Rule if he did not love God? As Benedicta Ward shows, it was necessary, in

57 VA, 37-39.

58 St. Benedict, Op. cit., Ch. 2.
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Anselm's mind, to do more than wear the habit.s9 In his prayer to St. Benedict,

Anselm laments, "1 profess myself a soldier, a scholar, a monk, but my life cries out

that 1am a liar."6o Content, rather than form; action, rather than intention, mattered

in the religious life.

Anselm a1so had to consider the character of his monks wbile forming them.

A1though Bec was noted for its rigorous observance and purity, there is no need to

assume that each individual monk fit that role. One need orny recall the resentment

of the monks that Anselm was elected prior at such an early stage in bis vocation.6'

R.W. Southern says of monks during this period:

The monasteries were fi11ed with a conscript army [i.e. oblates]. It was
not an unwi11ing or ineffective army on that account; the ideal of
monastic service was too widely shared for the conscription to be
resented. But the circumstance that many men and women in the
monasteries had no special aptitude for the life presented a further
problem. Communal effort, at the best of rimes, is easily dissipated,
and readily evaporates in a multitude of trivial channels. Sickness,
absence, the necessary offices of life cali men away from the main
task."'

Bec, at least in its early years, accepted oblates; Gilbert Crispin was one."' It was

only natural that a monastery with people not particularly suited to the monastic life;

with people who had to attend to daily human needs of the monks perhaps at the

59 Bencdicta Ward, AlISelm of Callterouf)', A MOllastic Scholar, Op. cit., p. 8.

60 Prayer ta St. Benedict, Schmitt 3:63; Ward, p. 198.

6' VA, 15-16; sec also HN, p. 59.

6' R.W. Southern, The Makillg ofthe Middle Ages (New Haven and London: Yale University Press,
1953, reprinted 1964), p.162.

6' From a discussion about the virtues of bath oblates and adult conversions in which Anselm says
bath are ta he valued we can infer that Anselm had oblates at Bee. See De Humallis ~lon1Jus, Op. cit.,
pp. 68-69.
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expense of taking part in the regular monastic routine; with people who, having lost

their initial fervour, suffered from accidie; would need to be converted in order to

become the "model and mistress" that Bec was.

To put the matter simply, Anselm taught in order to make monks. Statistically

speaking, he did just that. From the foundation of the monastery to Herluin's death,

forty-four years later, Bec professed 136 monks; during the fifteen years of Anselm's

abbatiate, 151 more monks had professed.64 Anselm taught them the necessity of

fulfilling baptismal promises, the value of renouncing self-will in order to do so, and

the benefit of the monastic life in attaining eternal life. He did so by directing the

monks' minds to an understanding of what they were doing.

IV

The Role of Knowledge in the Religious Life

For Anselm, union with God was closely linked to knowledge. This is, in fact,

rather innovative. The emphasis on intellectual training, not side by side with (as

under Lanfranc) but as an integral part of monastic ascesis is distinctive of Bec

under Anselm. lt is thus that Orderic can refer to the monks of Bec as

philosophers. The religious life was considered a manifestation of rational living -

the rationality of despising the vanity of the world - and there was a medieval

64 Porée, Bec, Vol. 1, p. 165.



Saint Anselm as Monk and Scholar 55

tradition of equating monks with philosophers.65 It is in this context that Orderic's

high praise of Bec should be understood. Anselm's unique formula of union with

God through knowledge was also an answer to a new eleventh century vision of the

role of reason and thought in the Christian life.

The development of the pupil's critical facuity was intended only to
help him discriminate in favour of those qualities which had already
proved excel1ent. In the case of a pupil of St. Anselm, it was feit that
the more clearly he learned to think, the more c1early would he
perceive the truths of orthodox Christian faith.56

Anselm was educating his monks to choose excel1ent qualities - virtues- because they

had already been proved excel1ent, just as he tried to understand his faith only

because he believed it. Intel1ectual training was linked to moral training in this way:

if the monks understood how virtue led to God then they would want to embrace

it. But someone needed to impress the image of the virtues on the waxen spirit of

the young monk - to form the character of the young minds in favour of virtue. It

was natural for Anselm to seek out young men from amongst the monks. Their

minds were expanding; they were seeking knowledge. The seal had to be applied

to the wax at this crucial time.

The better the mind, the more Anselm wanted to work with il

The prime need for a boy in a monastic school was that he should
master a fixed body of knowledge, sufficient to enable him to sustain
his part in the round of services, and to have sorne understanding of
the books he received for private reading. The function of the master
of a monastic school was to ensure that he did so...[the student of Bec
fame required] something more than a mere grounding in essentials.

65 Leclercq, LLDG, pp. 100-101; Peter Abelard, Historia Ca/ami/atum, translated by J.T. Muckle
(Toron'o: The Pontifical Institute of Mediaeval Studies, 1964), p. 35.

66 Evans, "St. Anselm and Teaching," Op. cit., p. 89.
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In both kinds of student, Anselm would have found quickness of
understanding helpful.67

56

As G.R. Evans correctly points out, Bec's students were exceptional - an indication

of the demand of the world around Bec for a dceper understanding of the faith.

The degree of their intelligence provided a greater opportunity for directing their

minds towards God. Evans is correct in her assessment of Anselm's educational

goals. She says:

[Anselm's] own powers of analysis and synthesis were formidable; he
expects nothing like them in his pupils. But he adopts a system of
guided questioning which will enable the student to feel his way
through an ordered programme of discovery."'

Anselm did not seek an ordered program of study; rather he wanted the monk to

increase his religious fervour through an interior and personalized process -a

monastic not scholastic process. Through intellectual application, Anselm hoped

that his inquisitive students would deepen their faith by thinking it through, by

discovering 'the rational basis of monastic life'. Guibert of Nogent, a monk who

made Anselm's acquaintance, tells how Anselm helped him to overcome a moral

difficulty through the use of intellectual instruction.

In his autobiography, Guibert explains how he had been given to the vanities of

reading pagan authors and trying to model himself after them as a writer. After

confessing this sin, Guibert set himself to the task of studying Scripmre, often with

the help of Anselm who visited Guibert's monastery. Il was Anselm who taught

Guibert how to regulate the body against the impure motions from which he was

67 Evans, "St. Anselm and Teaching," Op. Cil., p. 94.

66 Ibid., p. 97.
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suffering, presumably from his pride and the reading of pagan authors. By

explaining what he saw as the four-fold division of the mind, Anselm showed

Guibert that it was possible to control the will. If Guibert could control his will,

then he could control his propensity towards impurity."' Thus what seems at fust

glance to be metaphysical speculation was really moral instruction.

In his autobiography, Guibert also speaks of two senses of conversion: the more

common sense of entering monastery and the sense of a real spiritual conversion ­

a complete redirecting of one's life toward God.7a It is obvious that Anselm

understood this nuance of meaning: he taught that monasticism was a second

baptism, a voluntary crucifixion."

Anselm's own career was an example of the second type of conversion. He left

Aosta seeking intellectual renown but ended up a monk at Bec: he turned away

from the vanity of self-seeking fame to seek perfection in a poor monastery. His

predecessors Lanfranc and Herluin followed the same pattern. G.R. Evans, in her

article, "A Change in Mind in Sorne Scholars of the Eleventh and Early Twelfth

Centuries," examines this phenomenon of conversion.72

In Guibert's day it was acceptable to he a Christian in every sphere of
society. [One is] not dealing here with the conversion of intelligent
men who may have to face sorne ridicule from their friends if they
declare themselves Christians...But a creed which enjoys fnll

6' Guibert of Nogent, Self and Society in Medieval France: 17.e Memoirs ofAbbot Guibert ofNogent,
translaled and edited by John F. Benton [Adams et al., Medieval Academy Repnnts for Teaching, Vol.
15] (Toronto: University of Toronto Press, 1984), pp. 87-90.

70 Ibid., pp. 53-54.

71 Lec1ercq, "Une doctrine de la vie," Op. ciL, p. 480.

72 Evans, "A Change in Mind in Sorne Scholars of the Eleventh and Early Twelfth Centuries,"
Religious Motivatioll, Op. cit., pp. 27-38.
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intellectual respectability may nevertheless he more or less
apathetically believed by many...[this is not] conversion from unbelief,
but...conversion from half-hearted belief to full commitment.73

58

Evans also speaks of a conversion from mistaken belief. Both conversion from half-

hearted belief and conversion from mistaken belief were the intent of many of

Anselm's writings. It is this factor that makes Anselm a monastic theoiogian. He

did not seek to compile a complete survey of theology; rather, he sought to provoke

the individual and personal conversion of the Christian.

Two of Anselm's works, especially, may be said to be directed towards

conversion from mistaken belief. The geme of dialogues between Christians and

Jews, such as Anselm's CUT Deus Homo, had as its purpose the refutation of Jewish

and Moslem criticisms of Christianity.74 Anselm wrote his work De PTocessione

Spiritus Sancti to refute the erroneous Greek view of the Trinity. While these are

his attempts to convert people from mistaken belief, there is no reason to believe

that they were written for this purpose exclusively.

CUT Deus Homo is a moving exploration of God's love for man, the proof of

which is the Incarnation. Man responds by loving God. He does this by refraining

from sin: it would be better that the earth be destroyed and the heavens collapse

than that a man should commit the smallest sin against God. 75 These themes are

material for meditation and conversion. Unlike other dialogues of this genre,

interestingly enough, the interlocutor is not a Jew but a fellow monk, Boso.

73 Evans, "A Change in Mind in Sorne Scholars of the Eleventh and Early Twelfth Centuries,"
Religious Motivation, Op. cit., p. 29.

74 Ibid., p. 70.

75 Schmitt 2:89; CDH, p. 243.
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Anselm's target audience was primarily monastic. The same is true of De

Processione Spiritu Sancti. Anselm states at the beginnïng of the work that bis mtent

is to satisfy the requests of others, who with great religious desire, want to know the

necessity of believing the truths they confess.76

Most of Anselm's other works were directed to converting people from luke-

warm belief. One cannot really conceive of monks having doubts about the existence

of God; yet, Anselm surely had a purpose in writing the Proslogium. It was to draw

Christians from their state of accidie - complacent, superficial belief - to a fervent,

committed, informed and interior love of God. At the end of the work, after

proving God's unquestionable existence, Anselm addresses Him saying: "Let the

knowledge of thee advance in me here [Earth], and there [heaven] be made full.

Let the love of thee increase, and there let it be full, that here my joy may be great

in hope, Lnd there full in truth."n Anselm fittingly concludes the work in this way,

emphasizing the growth of love that accompanies the increase of knowledge.

Even Anselm's letters were directed toward conversion. He often uses

apparently exaggerated images in his correspondence to express his delight at people

entering the monastic life, leaving behind their luke-warm faith. To one person,

whom he didn't even know, Anselm wrote:

My eyes eagerly long to see your face, most beloved; my arms stretch
out to meet your embraces. My Eps long for your kisses; whatever
remains of my life desires your company, so that my soul's joy my be
full in time to come.7e

76 Schmitt 2:177; Processiolle Spirims Salleti, p. 183.

71 Schmitt 1:121; Pros/agil/m, p. 80.

7e AEp. 120; Southern, Allse/m, p. 72.
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These are strange words hut not when is realised that Anselm's expressions of strong

friendship were not 'persona!' in the modern sense of the word but a "general

attitude towards his fellow religious."79 In Anselm's eyes, they were spiritual

friendships; thus, he did not see anything strange in requesting that recipients of his

letters pass them on to other people as if they were written to each individually.60

The joy of Anselm's heart was to see a worldly person enter a monastery: "Delay not

thy so great good, and fulfil my yearning for thee, that 1 may have thee for my

companion in following Christ,',6'

It is evident, from his constant disclaim.; that he is writing at the request of

others, that Anselm was explaining in greater detail those things which he discussed

with bis monks, those meditations which brought about his own conversion. The

works are the fruit of his spiritual life. Anselm was a scholar; however, when he

became a monk, he channelled those energies towards a higher end. Understanding

how his faith was true, Anselm desired to pass on to his students the joy of such

knowledge.

There were two reciprocal purposes in seeking this conversion in his monks.

First, Anselm was concerned about salvation. Scripture says the thief may come at

any time. If the monk wishes to be saved, he must be prepared; therefore, a monk

must live continually as if this were his la~t minute. Secondly, there is direct link

between knowledge and love for Anselm. He lived in an age in which there were

79 Mary-Rose Barral, "Renections on Anselm's Friendship and Conversalio," AS 2, p. 175.

60 AEp. 4, 5; St. Anselm, Cur Deus Homo: to which is added, Op. ci/., pp. 117-120.

6' AEp. 117,54; St. Anselm, Cur Deus Homo: 10 which is added, Op. cil, pp. 130-134, 123 rcspcctivcly.
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no distinctions between knowledge and prayer, reason and desire, reason and faith.62

Fides quaerens intellectum means that knowledge of what one believes helps the

persan believe more fervently. Anselm was not aware of Aristotle's distinctions

between theoretical and practical knowledge; for Anselm, al! knowledge was

practical, and served sorne other /~nd.63 Knowledge served to move the will to love

God. In heaven, the Beatifie Vision is a vision of full knowledge of God - joy is to

be found in truth.64 Truth pertains to the intellect and knowledge, not the will.65

Thus beatitude cornes through knowing (understanding in Anselm's ternùnology) and

hence loving God as Truth. The more knowledge one has on Earth the doser one

can be ta heavenly life. The Proslogium can thus be analyzed as an exercise in

discovering truths about Gad - His necessary existence - and using that truth as a

subject of prayer.

According ta Augustine, "Ta believe is ta think with assent."66 That is ta say, ta

believe is ta recognise as true that which one is thinking. Anselm says much the

same thing in the Proslogium: "no one who understands what Gad is , can think that

Gad does not exist." Knowledge of Gad brings about the assent of faith in His

62 Massimo Parodi, Il cOllflitto dei pellsieri: Studio su Allse/mo d'Aosla, Quodlibet 3 (Bergamo,
ltaly: Picrluigi Lubrina, 1988), p. 89.

63 Sce Michael W. Strasser, "Anselm and Aquinas: Center and Epir.enter," From C/ois/er 10
Classroom: MOllaslic and Scho/aslicApproaches to TlUlh [Rozanne Eider, cd., 17le Spiritua/ity ofWeslern
Chrislelldom, Vol. 3J (Kalamazoo, Michigan: Cistercian Publications Ine., 1986), p. 133.

64 Schmitt 1:121; Pros/ogium, p. 266.

65 "Veritas est reclitudo menle sola perceptibjfjs." Schmitt 1:191; "[W]e can deline truth as the
rightness perceptible only to the mind." St. Anselm, De Verilale, in TlUtft, Freedorn, OIld Evi/, Op. cil.,
p.llO.

86 St. Augustine, De Praedeslillaliolle, Ch. 5, in Whitney J. Oates, Basic Wrilings ofSailli Augustille,
Vol. 1 (New York: Random House, 1948), pp. 780-81. One must not confuse 'assent' with an 'act orthe
will'. The intellect assents (0 that which it knows is true; the will assents to that which it desires.
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existence. Knowledge is crucial to the process of "Faith seeking understanding [for

the purposes of increasing faith]." Anselm did not write in traditional modes, u,iq~

quotations from the Fathers, for a very good reason: such references, str;ctly

speaking, would have been unnecessary. The 'superficial' believer knew them

already; what he needed to discover was why they were true. The Fathers make

reference to matters which are part of a serious spiritual life, which are profoundiy

theological. To someone who has not given much thought to such matters, the

references have little meaning. It would be analogous to speaking to children of the

principles of multiplication when they had been taught only simple addition and

subtraction. The former has its roots in the latter, but if the children have never

explored the heights of advanced mathematics, the concepts are meaningless.

Anselm had to appeal to his monks' intellects, after which the Fathers would take

on new meaning.

Until the eleventh century, the main focus of monasticism was on the corporate

life. What mattered was the communal observance of the rule, the communal

celebration of the Opus Dei and a person's belonging to the community.·7 With the

revival of religious fervour at this time there is a noticeable change in emphasis

from the corporate to the individual. Self-knowledge was seen as the path to God.""

Confession ceased to be considered primarily as a public action and was seen more

as an act of interior compunction. Outward penance was not nearly as important as

87 Even as late as the Cluniae movement, great emphasis is plaeed on communal prayer and the
elaborate celebration of the Divine Office. The corporate life, the singing, was considered 10 be in
imitation of the angels who eontinually sang the praises of Gad. Sec Lcelereq, 771e Life of Pe1eclion,
Op. cil., p. 20-26.

68 Morris, Op. cil., p. 66.
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internai conversion from sin.·' Anselm's concept of prayer was directed toward

interiority. Even the monastic enclosure was essentially in the mind. At this time too,

the eremitical life, as an expression of a new solitary type of relationship with God,

was gaining in popularity. Anselm's age was one that was sounding out new modes

of expressing what in modern terms could be called 'the self.'o The cali to reject

the values of the world and live for God was one that necessitated strength of

character. Those who made the break with the world provide sorne of the earliest

examples of biography and autobiography.91 In the conflict between the two worlds,

"sorne outstanding men found thernselves as individuals."" This is evident from

Anselm's writings. They were 'an intellectual autobiography,'93 meant to act as a

record, for others, of Anselm's conversion and process of understandL;g 1Jis faith:4

Because Anselm was concerned with this new emphasis on interiority, with

assent to faith, with understanding what one believed, we must digress now and

examine the process of conversion and the place it has in Anselm's writings. For

.9 See Morris, Op. cit., pp. 70-75, esp. p. 75; Lcclercq, et al., Op. cit., pp. 50-51; Rosalind and
Christopher Brookc, Popular Religioll ill the Middle Ages: Westem Europe 1000-1300 (London: Thames
and Hudson, 1984), p. 118.

90 Morris, Op. cit., p. 67

91 Ibid., p. 32; Peter Damiani, Odo of Cluny, Otloh of Saint Emmeram, Guibert of Nogent ail wrote
biographical or autobiographical works.

92 lbid.

93 Evans, Allselm alld Talkillg About God, Op. cit., p. 4.

94 Brian Stock, The ImplicatiollS of Literacy: WnttCII Lallguage alld Models of Illterpretatioll ill the
Ele,'elllh alld Twelfth CellNlnes (Princeton, NJ.: Princeton University Press, 1983), pp. 332-333.
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this purpose, Katherin A. Rogers' article, "Can Christianity be Proven? St. Anselm

of Canterbury on Faith and Reason" provides invaluable insight.'s

Given Anselm's famous statement about believing in order to understand, his

use of rational arguments to bring people to faith becomes clear. For the most part

Anselm was writing for monks, people who already believed. However, his

arguments could also be used to convert people from error. Reason as a tool to

bring people closer to God was important for those within and outside the faith.

In Cur Deus Homo, Anselm provides an excellent analysis of his theory of faith.

He says: ''The understanding which people can achieve in this life is half-way

between faith and vision."'· Rogers ,omments, "One must conclude that, by as far

as the beatific vision exceeds the understanding which one can achieve of God in

this life, that understanding exceeds mere belief to the same extent.,,97

The process of conversion has four stages.'· First, a person investigates the

reasonableness of the tenets of faith; he examines whether or not it is rational to

believe, for example in the notion of the Trinity. Second, after the mind recognises

the tenets of faith as true, the person as~.ents intellectually to them. This stage

marks a basic, elementary level of 'understanding'. Belief is not due so much to a

recognition of faith's inner logic as much as assenting to the idea of obedience to an

.s Katherin A. Rogers, -Can Christianity be Proven?: St. Anselm of Canterbury on Faith and
Reason,- AS 2, pp. 459·79.

96 [Q]uoniam inter fidem et speciem intel/ectum quem in hac vita capimus esse medium illtelligo.
Cur Deus Homo: Commendatio operis ad Urbanum Papam Il in Schmitt 11:40.

'7 Rogers, Op. cit., p. 464.

•• Ibid., p. 464.
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ail powerful God who commands our belief. In other words, a fear that what God

says is logically possible brings them to assent. "The fear of the Lord is the

beginning of Wisdom" (Ps. 11:10). The third stage, the one Anselm is concerned

about, is marked by an increased understanding of the faith. The believer moves

from a state of fear of retribution for unbelief to a stage of love because of a

familiarity with the truth of what God has revealed. Fourth, faith is replaced by the

beatific vision - complete understanding which negates the need of faith.

Rogers argues that when Anselm speaks of believing in order to understand he

is speaking exclusively of the third stage of conversion which presupposes the initial

steps of faith. Be that as it may, it still remains that Anselm may very weil have

been directing his arguments, to the same purpose, to unbelievers as weil as

believers. She believes that the arguments Anselm uses are directed at increasing

understanding in the believers but not at bringing unbelievers to the stage of faith.99

ln this respect, Rogers misses the import of li. passage from St. Augustine which she

herself cites. Augustine sQYs that it is possible for a man to move from the stage of

reasoning to the stage of understanding without the intermediate stage of faith.' °O

For the wise man, the Church's appeal through both miracles and authority is not

always necessary.

'" R . 46ogers, op. Clt., p. 5-66.

100 St. Augustine, 011 lire Usefuilless of Believillg, translated by John H.S. Burieigh in Augustille:
Earlier Writillgs [John Baillie, et al., eds., TI.e Library of Cirristian Clossics, Vol. 6] (London: SeM Press,
1963), X:24, pp. 310-311.
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they converted; they know why they came, so to speak.'O' It is the person raised

from infancy in his religion that has difficulty explaining not only what he believes

but why he believes it. Conversion is the persona! reaffirmation of baptismal

promises made on one's beha!f in childhood. The non-believer who converts of his

own will usually has converted because he has the understanding of the faith. The

sudden and overwhelming realisation of the truth of the faith jolts the person out of

his apathy and into the third stage of faith. It is the conversion froIT: faith to

understanding that Anselm was trying to bring about in his monks. The big

difference lies between steps two and three, faith and understanding, rather than

between steps one and two, reasoning about the faith and faith. That is to say it is

easier to bring an unbeliever to faith than it is to bring the unbeliever, or a man

with elementary faith, to a state of understanding. In this sense, Anselm can be suid

to be addressing both believers and unbelievers.

Thus we can see that Anselm was clearly trying to revivify the faith of his

readers. This is why he mixed with the logical arguments very personal devotional

passages which served the purpose of exciting the will 10 love (lf God. G.R. Evans

says:

[Anselm] deliberately attempted to prepare his readers for the emotion
he felt. He wants to pass it on to them intact. He set portions of the
ar3Ument within passages of devotional writing. Both works
[Monologium, Proslogium] are more than mere treatises. But in the
Proslogion, Anselm seems to have wanted to create a mood of

101 See Anne Roche Muggeridge, 17.e Des,,!ale City: The Calhoile Chureh ln Rulns (Toronto:
McClelland and Stewart, 1986), p, 184 for" sb,lar analysis of a modern renewa! of faith.
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heightened spiritual awareness in his reader before he presents him
with his argument. '02

67

This paper began with the observation that the modem interpretation of the

Proslogium as a purely philosophical work has distorted the character of Anselm's

life and writings in a fundamental way. ExaminiIlg the Proslogium as a monastic

meditation wiII show how Anselm reconciled his scholarly vocation with his monastic

vocation. This, in turn, will help to illuminate, in the next chapters, how Anselm's

political career is of a piece with his monastic intentions.

As a monk much of Anselm's day would have been taken up with spiritual

reading, singing the Divine Office; as a priest saying up to two masses a day; as

prior and abbot spending many hours in the business affairs of the monastery, and

li., teacher spending ["':Iny hours instructing his pupils. "Study and scholarly research

were very much a secondary concern of twelfth-century monastic life."'03 One is

amazed that Anselm had time to do any writing at ail.

But because he has left a 1<JT"e collection of writings, we must assume that

Anselm's daily life must have given him the material and time for thinking. The

task that gave him this opprtunity was monastic meditation. Jean Leclercq, O.S.B.

describes the process best:

[MJeditari means, in a general way, to think, to reflect...thinking of a
thing with the intent to do it...AlI these shades of meaning are
encountered in the language of the Christians; but they generally use
the word in referring to a text...the Bible and its commentaries.'04

102 Evans, Anse/m and Ta/king about Gad, Op. Cit., p. 41.

103 :.1.1. Charlesworth, St. Anse/m's ProS/OgiUllI, Op. cit., p. 13.

10'
Lc.Icrcq, LLDG, p.16.
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Monks spent long hours reciting parts of the Bible in choir or reading by themselves.

The Bible was the mainstay of their lives: they spent them trying to live the Bible's

message. When monks read, they usually moved their lips and said the words aloud,

quietly. This was in order to impress upon the mind of the monk what he was

reading; it would help him remember the words.

[MJeditatio consists in applying oneself with attention to this exercise
in total memorization...This repeated mastication of the divine words
is sometimes described by use of the theme of spiritual nutrition. In
this case the vocabulary is borrowed from eating, from digestion. This
way of uniting reading, meditation, and prayer, ...had a great influence
on religious psychology...It is this deep impregnation with the words of
Scripture [and their commentaries] that explains the extremely
important phenomenon vf reminiscence whereby the verbal echoes so
excite the memory that mere allusion will spontaneously evoke whole
quotations and, in turn, a scriptural phrase will suggest quite naturally
allusions elsewhere in the sacred books...Reminiscences are not
quotations, elements of phrases borrowed from another. They are the
words of the person using them; they belong to him. Perhaps he is not
even conscious of owing them to a source.'05

Understanding this monastic activity is of the greatest importance if St. Anselm and

his method are to be understood. A monk spent his time 'digesting' Scripture sa

that it became part of him, so that it was real to him, so that he could live out ilS

message. The process was not one of mere memorization; rather, the monk

attempted to unpack the words and understand them in ail their implications. The

phenomenon of reminiscence meant that the monk, in one sense, had no control

over his thoughts: one thought would trigger another. He was not conscious of

analyzing arguments, or worried about who said what; rather, he was interested in

motivating himself to lead a Christian life. This was done by recreating the scenes

105 1Lee ercq, LLDG, pp. 73- 75.
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of the Bible in his mind in order to excite his will to the love of God. Anselm, as

a monk, would have spent lime learning this practice.

We know from Anselm's biographer, Eadmer, that Anselm spent long hours in

prayer and spiritual reading,106 the framework of the meditatio. From this we can

assume that Anselm applied himself assiduously to the task of meditation described

above. Anselm says at the beginning of the Meditation on Human Redemption:

Consider again the strength of your salvation and where it is found.
Meditate upon it, delight in the contemplation of il. Shake off your
lethargy and set your mind to thinking over these things. Taste the
goodness of your Redeemer, be on fire with love for your Saviour.
Chew the honeycomb of his words, suck their flavour which is sweeter
than sap, swallow by loving and rejoicing.,07

Here Anselm uses the typical digestive imagery of lectio divina. In this passage, he

is trying to understand what salvation means. For him, that meant the chance of

blessedness rather than damnation. The realisation of that fact, would move Anselm

to thank God for His gift, to flee from sin, to love God even more. The importance

of this activity of meditatio cannot be overemphasised, for it shows clearly the

relation between knowledge and love. The process "has nothing to do with the

inward gaze of the Eastern devotee or with the imaginative fabrications of piety. It

L a practical love-oriented activity in which personal faith seeks understanding.,,'08

Meditatio was much more than an intellectual activity; it was an affective activity.

'08 VA, pp.13-14.

107 Meditatioll 011 Humall Redemptioll, Schmitt 3:84; Ward, p. 230.

108 Kenneth C. Russell, "A Medieval Dynamie Understanding of Meditation," Reviewfor Religious,
Vol. 41, No. 1 (January and February 1982), p.411. Jn this article, Russell analyzes a texl of Guigo II,
ninth prior of the Grand Chartreuse (ùïed c. 1188) entitledA Letter 011 the Colltemp/ative Life. RllSSell's
use of Anselm's phrase is revelatory because it shows the link belWeen prayer and a greater
understanding of the faith.
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......

Once the food of meditation has been chewed, "it goes to the heart which then

distributes it to the various virtues. Love thus conforms us to the Christ on whom

we feed. Knowing Christ should lead us to love him and make us want to be like

him."1OS

From the library holdings of Bec we can assume that Anselm spent a great deal

of time memorizing Scripture, St. Augustine, Boethius and ail sorts of Biblical

commentaries until they became his own words. This is an important consideration.

The constant reading, praying and meditating on the same words, ideas and

arguments has the same result as any other repetitive activity: the feeling that what

one is doing is no longer new, everything has a familiar ring. Thus, Anselm reading

St. Augustine's treatise on the Trinity would soon begin to feel as though he was not

reading anything new, even if, indeed, St. Augustine was being highly original. The

words become farniliar and in a sense the reader's own - the phenomenon of

rerniniscence. The words become public domain, as it were, so that Anselm could

use them as he wished in much the same way that one can speak of the law of

gravity without explaining the source of the information. This being the case, it is

evident that the life of a monk provided ample opportunity for thinking about the

many issues which Anselm discusses. "For Anselm, spiritual exercises, meditations

on the Scriptures, and theological speculation merge inextricably into each other.""°

109 Russell, Op. cit., p. 415. See aIso Ambrose Wathen, "Monatsic [sicl Lectio: sorne clues from
terminology," Monastic Studies, No. 12: On Education (Pine City, N.Y.: Mount Saviour Monastery, 1976),
pp. 207-215.

110 James T. Gollnick, ''The Monastic-Devotional Context of Anselm of Canterburys Theology;
Monastie Studies, Vol. 12 (1976), p.243.
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This process is also the reason why the Proslogium is strikingly bare of any

references to Scripture, Church Fathers or any of the great philosophers, Christian

or pagan. It seems an unusual practice, even for the acadernic standards of the

eleventh century, if the treatise was a purely acadernic endeavour. Even Lanfranc

criticised Anselm for the fault in his Monologium." 1 However, if it is accepted that

St. Anselm was primarily a monk and holy man and secondarily a

philosopher/theologian, it is easy to see that the reason for the paucity of Anselm's

sources is not intellectual dishonesty or poor scholarship; rather, it is a result of his

very monastic character. The Proslogium was c1early written as material for

meditation. It was written for his monks, or pious laymen. As a meditation, the

academic trappings were secondary in .importance. It didn't matter who said what,

only what was said. Citations are unnecessary because the works are prayers.

But Anselm was also a philosopher and theologian; not ail of his works were

written exc1usively for monks. It seems, then, that more attention should have been

given to providing sources for his ideas. In his defence, one could assume that the

scriptural authorities were so self-evident to him, because he tmly was a monk, that

he felt it unnecessary to quote them. So it seems at once strange and

understandable that Lanfranc would have criticised Anselm. It is strange because

surely Lanfranc would have understood how in meditating upon the words of

Scripture they become one's own and just as Augustine's influence was c1early

evident to Anselm so he should have been to Lanfranc. It is understandable

because Anselm was using reason in areas where it had not been used before; that

", AEp. 77; Pedrizetti, Op. cit., pp. 455·56.
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fact necessitated the use of citations. Perhaps Lanfranc did recognise the audience

for whom Anselm was writing and was criticising Anselm on a question of forrn, not

content. What is clear is that Anselm ignored the criticism and continued to

­..".

write in the same manner for the rest of his career. He showed that reason can act

as its own authority so long as it operates within the supreme wisdom of God found

in Scripture and the Church. "1 long to understand in sorne degree thy truth, which

my heart believes and loves. For 1 do not seek to understand that 1 may believe,

but 1 believe in order to understand. For this 1 also believe, - that unless 1believed,

1 should not understand.112 Anselm provides much insight into this famous passage

frorn the Proslogium in his work De Incamatione Verbi113 and in a letter to Bishop

Fu1co of Beauvais."4

The strongest evidence that Anselm was not trying to prove a tenet of faith in

the Proslogium is his explanation of what he was attempting to do in De Incamatione

Verbi. The treatise was not written in order to defend the Catholic faith against

sorneone who erroneously challenged il. For,

as long as he persists in this obstinacy let him remain anathema, for
he is not at ail a Christian. But if he was baptized and was brought
up among Christians, then he ought not at ail to be given a hearing.
No explanation of his error should be demanded of him, and no
explication of our truth should be presented to him...For it is pointless
and most foolish to cali back into the uncertainty of unsettled

112 Schmitt 1:100; Proslogillnl, p. 53.

"3 Schmitt II:3-35; Incamariolle Verbi

"4 AEp. 136; St. Anselm, St. Anselm of Canterbury, translate": and cdited by Jaspar Hopkins and
Herbert Richardson, Vol. 3 (Toronto and New York: The Edwin Mellen Press, 1976), pp. 4-5.
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questions that which is most firmly established upon a solid rock - on
account of every single man who lacks understanding."5

73

Defending the faith against heretical Christians was foolish, not because it might

reveal that the heretic was correct, but because discussing the faith in terrns of proof

and error might disturb the faith of a believer if he was incapable of understanding

the discussion. To defend the faith in the belief that it needed defense was

comparable to:

[Anselm), loaded with stakes and ropes and the customary items used
to tie down and to render steadfast what is likely to coliapse - working
around Mount Olympus in arder to strengthen it lest as the result of
sorne shock it coliapse or be destroyed."6

Anselm's task was not to defend and strengthen that which was impenetrable to

attack, nor was it to question whether or not it was impenetrable to attack; rather,

it was, either to explain rationaliy the tenets of faith to those who were unbelievers

in order to bring them to the faith117, or, it was to help those in the faith who were

struggling to the truth behind an apparent inconsistency of faith." 6 The Christian,

if he is unable to understand the problem of faith, must not proclaim rashly that he

therefore does not believe. That would be anaiogous to bats and owls, which see

only at night, disputing about the midday sun with eagles, which with unblinded

115 AEp. 136; St. Anselm, Allselm of Canterbury, Op. cit., Vol. 3, p. 5.

116 Schmitt n:5; fllcamatiolle Verbi .. p. 10.

m AEp. 136, loc. cit.

11. Schmitt II:6; fllcamatiolle Verbi, p. 11.



Saint Anselm as Monk and Scholar 74

vision gaze into the sun."9 Thus, before, one presumes to judge the faith, he must

be cleansed by faith. For,

he who does not believe will not understand. For he who does ..ot
believe will not experience; and he who has not experienced will not
know. For the more experiencing-a-thing is superior to merely hearing
about it, the more knowledge from experience surpasses knowledge at
second hand."o

The profound questions of faith are only for those who have developed "spiritual

wings through firrnness of faith,"'" for those who are trying to gain a deeper

understanding of that which they already love and believe. Anselm continually says

that he is writing his treatises at the request of his brethren. The students Anselm

taught were the best and brightest of the monastery, not necessarily intellectually

but spiritually. Anselm's arguments are not accessible only to the professional

philosopher; however, they are understood (in the Anselmian sense of the word)

oruy by the spiritually fit. The arguments are formed such that they arc meant to

have a direct, interior and personal effect on the reader.

Brian Stock, in his book The Implications of Literacy, has provided an excellent

analysis of Anselm's style of writing and argumentation.'" According to Stock,

Anselm's texts, "although resulting from purposeful text generation, are not in

themselves dispositive; they are evidence, memoranda, aids to the recreation of the

"9 Schmitt Il:7-8; Illcarnatiolle Verbi, pp. 11-12.

"0 Schmitt Il:9; Illcarnatiolle Verbi, pp. 12-13.

'21 Schmitt Il:7; Illcarnatiolle Verbi, p. 11.

'22 Stock, Op. cit., pp. 329-361.
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experiential process linking man and God through Christ."'" That is to say that

treatises like the Monologium and Proslogium were not conceived, prirnarily, as

objective literary documents; rather, they were written reports of Anselm's process

of rational investigation, his process of understanding truths of the faith. The

intention was that each monk should recreate that process in ms own mind, and not

just inemorise the results of the text as a piece of information. As proof of this,

Stock points out that there were three audiences for the treatises: the real audience

of monks; the fictive audience of the alter ego of Anselm's mind, the person with

whom he engages in his interior discussion; and the fictive audience of a potential

readership of his treatise.124 The texts were obviously the product of someone well

versed in Scripture. Far from repudiating Scripture, the Monologium and Proslogium

were meant to be more than mere exercises of simple reading and discussion; rather,

they were intended to provide a discussion of Scriptural matters that had not

attracted enough attention.125 Stock makes the observation that these advanced

interior investigations were a new form of literacy. "Conventional speech, so to

speak, is a kind of theological popular culture. Logical reaSOfl\ng is the equivalent

of learned culture.,,126 The learned culture to which Anselm belonged sought

understanding of faith in arder to motivate correct living. Monastic living, in

Anselm's time, meant being concerned with more than just the Divine Office and

123 Stock, Op. cit., p. 361.

'" Ibid., p. 333.

125 Ibid., p. 334.

126 Ibid., p. 335.
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walking around the cloister. The Bec model of monasticism was more all-

encompassing. It sought the conversion of ail aspects of life to God's will. It was

rrecisely that total and dedicated image of the Christian life which concerned

Anselm as Archbishop of Canterbury.



Four

Saint Anselm as Archbishop

It is Anselm's career as Archbishop that clearly, and pointedly, brings the conflict

about his motivation to a head. The problem is not that being an archbishop is

unreligious; however, it is a strong point of contention that a devout, saintly, monk

should seek the office, and that he should be able to manoeuvre within the world

of ecclesiastical and secular politics, as would be required of an archbishop. Can a

monk be a politically astute archbishop without sacrificing his monastic, spiritual and

moral prindples? Sir Richard Southern expresses the issue best when he says:

[Vaughn exhibits] Anselm in the light in which she has always seen
him, as a sharp-sighted, politically motivated man...! need not scarcely
say that Vaughn does not think that Anselm'spurposes were anything
but high-minded: she does not say that he was motivated by a des.ire
for personal wealth or aggrandizement; but she says that he was a man
of the world, a political animal, very different from the unworldly,
inward-looking, world-renouncing, contemplative monk, as presented
by Anselm himself and by his first biographer Eadmer.'

The question arises, as Southern points out, because, at least in Vaughn's eyes the

records of Anselm's life seem to differ from the actual events.

, KW. Soulhem, 'Sally Vaughn's Anselm," Op. cit., p. 183.
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''';'' Much of the problem stems from a failure, on the part of both Southern and

Vaughn, to define the term 'politician' ciearly ai~d in an historically convincing

manner. Soutnern, from the above qu;,tation, seems to think that 'politician' has

derogatory connotations of:; per~;mwho is ambitious, unscrupulous, hypocritical and

unprincipled. In Southern's view, being a politician is incompatible with a monastic

vocation. Vaughn is less ciear in her definition of 'politician'. Upon superficial

observati:m, it seems as if she thinks very highly of politicians. '1 hey are more like

statesmen than cUlupaigners. Vaughn likens Arrsdm to a highly principled politician

like Abraham Lincoln, as opposed to one like Richard Nixon.' Be that as it may,

her account of Anselm gradually implies that even the Lincolns slip into the

behaviour patterns of the Nixons. This becomes evident from à ca:-eful analysis of

hl"~' interpretation of Anselm's motivation in accepting the Archbishopric of

Canterbury.' The politician really is just a man of the world; a monk in that

position cannot help but descend from his heavenly heights. Though Vaughn denies

it, her definition of 'politician' is essentially the same as Southern's. The issue, then,

really cornes down to determining Anselm's motivation. This motivation can be

explored by examining two issues over which Southern and Vaughn disagree: how

Anselm became Archbishop; and whether or not he had an explicit ecciesiastical-

political program.

Was Anselm forced into the Archbishopric (as Southern says) or did he seek the

office out of political ambition (as Vaughn says)? Or does the a.nswer lie

, Vaughn, Anselm: Sainl and Slalesman, Op. cil., p. 206.

, Infra, pp. IQ3 ff.
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somewhere between the two? ln defence of Southern, 1 think it is evident that

Anselm was a devout and holy monk. In defence of Vaughn, 1 think it is aIso true

to say that Anselm possessed administrative and political talent. But, the two Vlews

are not mutually exclusive. Even though Anselm was a monl~, he could still

manoeuvre politically with a view to implementing at Canterbu:j his vision of the

Church and its relation to the world. Indeed, it could be argued that it was precisely

his monastic background which created bis p)liticaI vision.

The aim of examining the issues raised isnot simply to clear the good name of

St. Anselm, as it were; rather, it is to shed light on what Anselm thought he was

accomplishing by becoming Archbishop and to ;ee if that related in any way to bis

accomplishments as a monk at Bec. This leaè.s to the second issue of concern. If

Anselm was an astute politidan, did he have a program he wished to implement in

the English Church? Properly speaking, this issue deserves separate treatment, for

it is really a question of whether or not Anselm was a Gregorian reformer, in the

political sense of the term.

The issue is hotly contested. Norman F. Cantor portrays Anselm as a consciou~

and tborough·going Gregùrian reformer.4 Vaughn, in an article written several years

ago, suggests that Anselm had Gregorian ~yrl1pathies; however, in her late:t book,

she seems to have changed her position, for she criticises Cantor for misrepresenting

Anselm liS a Gregorian: ln Southern's view, Anselm was too absorbed with

heave<Iiy things to be concerned with the Gregorian Reforrn or indeed any

4 Cantor, pp. 40·41 and passim.

5 Vaughn, "St. Anselm QI Canterbury: the Philosopher-Saint as Politician," Op. cit., p. 280; Vaughn,
Alise/m, p. 3.
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systemail:: plans fior reform.6 The issue, however, is too large to be covered

comprehensivd;, in this thesis. 1 will confine myself to showing that Anselm's

political goal was not to implement structural, jurisdictiunal or administrative

changes in the English Church, but to create a spirit within the English Church that

embodied his vision of the 'right arder' that Tellenbaeh says was the crucial issue of

the Gregorian Reform. Just as Anselm wished to impress the image of virtues on

the waxen spirit of his young monks, so too did he wish to impress upon the Church

an image that embodied eleventh-century ideals.

. There are many events in the life of Anselm that could be examined to answer

these questions. Because Anselm's e!eetion to the see of Canterbury in Mareh 1093

has received such detailed analysis in the controversy between Southern and

Vaughn, 1 have chosen to use this event as the testing ground for a new

interpretation of Anselm's life. As Southern and Vaughn demonstrate, il is a

complicated affair. But befare looking at their interpretations of the events, it will

be helpful to summarize Eadmer'o 'ecùrd.7

6 Southern, "Anselm at Canterbury," Op. cit., p. 7, 21; Soulhern, Allselm, p. 150, n. 1 in which he
distanee5 himself from Cantor's interpretation. Southern's article, "Anselm at Canlerbury" is a deviation
from his earlier position. Written in 1983, the article seems tù be an early response to sorne Qi Vaughn's
eriticism, an'! Cantor's view of Anselm as a Grcgorian. In it, Southern argues lhal Anselm may have
been an effective politician but that he had no systematic plan of reform. Anselm's politica! aelivilies
were mainIy a reaetion to other events and pressures. This vÎ0W differs sharpl.' from his earlier
arguments in bis biography of Anselm which maintain lhat, apart f'!lm his sucee" in restoring the
primacy of Canterbury, Anselm had an ineffeetual episeopaey. Since writing the article, Southern has
not elaborated on bis new position, even in the debate with Vacghn inAlbioll. 1 interpret this to mean
that Southern has abandoned the position whieh may have been onlyan exploralory essay. Wc will have
to wait for the second edition of Southern's biography, now being prepared for publication, for further
clarification.

7 Eadmer gives accounts in RN, pp. 2l:: ·42 and VA, pp. 63-67. The account in the Historia
Novorum is the fuller of the IWo and includes, exeept where noted, ail the information that is given in
the Vita Allselmi. The summary given here will eonflate the two aeeount:; for clarity of ehronology.
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Lanfranc died as Archbishop of Canterbury in May 1089. It was customary,

under William J, that vacant sees were filled within a year of a bishop's death.

William Rufus, however, did not take any great care to fo!low bis father's custom

and it was four years before Lanfranc's successor to Canterbury was chosen.6 During

the four years of Canterbury's vacancy, Rufus seized ail revenues from its lands and

provided the monks with bare sustenance." The monks suffered great hardships and

pressure was put upon the king by prelates and magnates to appoint a successor.

According to the Historia Novorum, pressure was not exerted explicitly on Rufus

umii the Christmas Court of 1092. However, Norman F. Cantor shows that as early

as May 1092, there was an expectation that the archbishopric would soon be filled;

this wouId explain rumours which Anselm heard concerning his candidacy for the

office.'O

Sometime between May and September, 1092, for Eadmer says, "in the fourth

year [of Canterbury's vacancy]", Anselm rt:ceived three letters from his very good

friend Hugh, Earl of Chester, asking him to come to England. Eadmer adds in the

Vita, that such requests also came from "many other noblemen of the English

Kingdom."" Hug1-ls first letter asked that Anselm come to England to oversee the

establishment of Bec monks at one of Hugh's monasteries, St. Werburg's. Anselm

6 Barlow, Eng/isil CllUrcil, Op. cit., pp. 67-8. Of the eight w.cancies in Rufus's reign the average
length was just over two years. Barlow says ,hat if three long va__ancies are subtr-, '-d the length is
rcduced to a little over a year. However, three out of eight, one of which was fo,," C"", 'S not a good
track record.

9 HN, p.27.

10 HN, pp. 30·31; Cantor, pp. 53-54.

" uHN, p. 28·9; y:4, p. 63.
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knew of rumours that people in England were suggesting he be made Archbishop

of Canterbury. To avoid such an event, and to dispel any rumours that he was

seeking the office, Anselm deciined to go to England.12 Hugh wrote a second letter,

this time saying that h..l was il! and asking for Anselm to minister to his spiritual

needs. Hugh also added that if rumours about Anselm and Canterbury were

preventing him from coming, then he must know that there was nothing to the

rumours. Anselm still refused to go to England. Finally, Anselm received a third

letter frorl1 Hugh, sayll1g he was very il! and that, "If you do not come, you may be

sure that never in the life eternal will you find repose so deep that it shall save you

from perpetually grieving that you did not came to me."" With this plea, Anselm

was moved to go to Hugh's sick-bed knowing that he would be condemned either for

failing a friend in need or for seeming to desire the office of archbishop. Eadmer

also notes tha t at that time, there were certain other pressing affairs of Bec in

England.14

On his way to England, Anselm stopped in Boulogne to see the Countess Ida

and was unavoidably detained for an unspecified reason for sorne days. During this

time, Anselm received a letter from his monks at Bec stating that unless he wished

to be branded with the sin of disobedience, then he must not return to Bec without

first taking care of the abbey's business in England. Eadmer's Vila makes no

mention of the delay at Boulogne or the letter from Bec but inciudes other

" HN, pp.28-29.

13 HN, p. 29.

'4 HN, p.29-30; VA, p. 67.
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information not found in the Historia Novorum. On September 7, 1092 Anselm

arrived at Canterbury where he was unexpectedly acclaimed by monks and laity as

the new archbishop. Upset by this turn of events, Anselm left Canterbury early the

next morning without celebrating the Feast of the Nativity of Mary, the Mother of

God. From Canterbury, Anselm went to the royal court where he was received with

great honour, especially by the King. Anselm requested a private audience with the

King, and putting aside the business of the monastery, which was his chief reason for

going to England, Anselm rebuked Rufus for his homosexual vices, the rumours of

which had spread everywhere. From the royal court, Anselm went finally to Chester

where he had discovered that Hugh had miraculously recovered. '5

Eadmer next states that Anselm was detained for sorne months due to the

business of St. Werburg's, Chester, and also the business of Bec. During this time,

nothing had been said or done about the archbishopric; Anselm began to feel secure

from the danger of his election and his old fear of being accused of seeking office.

Afterwards, presumahly when the matter in Chester had been completed, Anselm

desired to return to Normandy but was prevented from doing so as the "King refused

to give his permission.",6

At this time, ail the magnates of the Kingdom were gathering at the King's

Christmas court. Pressure was exerted on the King to appoint an archbishop to

15 HN, p. 30 reports that arter landing at Dover, Anselm went in haste to Hugh in Chester not
mentioning, as does the Vita II:l, Anselm's visit to Canterbury and the royal court. The reason for the
discrepancy may be none other than that Anselm began to write the Historia long after he had begun
the Vita: the fact may have been forgollen or considered unnecessary and repetitious detai!.

16 HN, p. 30.
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Canterbury, which was met with obstinate refusaI. Prayers were said in ail the

churches that an archbishop would be appointed.

In March 1093, Rufus was suffering from a life-threatening illness. Ali the

nobles gathered at his bedside in Gloucester; Anselm himself was nearby. Expecting

the King's death, the nobles and bishops advised him to think of his salvation and

how il was threatened by the crimes of his life. They requested him to release

prisoners, pardon fines and debts, restore liberty to the Churches and to fill vacant

sees, parlicularly Canterbury. Anselm was summonerl. Entering the King's

bedchamber, he was asked what counsel ought to be given to the King. Anselm

enquired what had already been told the King, approved of it, and recommended

that the King make a confession of his sins, and promise that, should he survive, he

would set right ail his past errors. Anselm also advised him to order to be done

those things which the bishops had requested. The advice was taken and Anselm

heard the King's confession, the rest following as Anselm suggested.

Sorne lime later, for Anselm was no longer at the bedside, the nobles were

entreating the King to appoint an Archbishop of Canterbury. The anxious Rufus

finally assented. The question arose as to who could fill the office best and Anselm

was declared the man unanimously. Anselm was aghast at this. While being taken

to Rufus's bedside to be invested wilh the pastoral staff, he resisted with ail his

might, and declared that many reasons made this impossible.'\nselm protested, too,

that he had neither the rnind, nor the ability, because of his age, to manage the

Church in England. The bishops replied that if Anselm would wail upon God for

them, they would manage the worldly affairs for him. To this, Anselm protested that

he owed obedience to another bishop, another duke, and the monks of Bec. Anselm



Saint Anselm as Archbishop 85

was then taken to the King, who being informed of his obstinacy, accused Anselm

of damning him to eternal punishment because he would die without appointing an

archbishop. When Anselm still resisted, the bishops became indignant and accused

Anselm of tormenting the King. Anselm began to weep and blood poured forth

from his nostrils. Then the bishops cried, "Fetch the pastoral staff, the pastoral

staff!" and seizing hold of his right arm they began to drag him towards the King.

But when the King held out the staff to him, he closed his hand and
utterly refused to take it. Then the Bishops tried to raise his fingers,
which were clenched tightly against his palm, that even so the staff
should be put into his hand. But when in this they had for sorne time
laboured in vain and he himself uttered groans of anguish for the pain
which he suffered, at last they lifted his forefinger, which he
immediately closed again, and so the staff was placed in his closed
hand and staff and hand together were pressed and held fast by the
hands of the Bishops. Then while the crowd cried, "Long live the
Bishop; long may he live", the Bishops and clergy began with uplifted
voices to chant the Te Deum; and 50 the Archbishop elect was carried,
rather than led, into the neighbouring church, aH the time resisting to
the utmost of his power and saying, "It is a nullity, a nuHity, aH this
that you are doing. ,,17

Ali of this took place on March 6, 1093. After the ritual had taken place in the

church, Anselm returned to Rufus to assure him that he would recover and could

then set right what had just been done, for Anselm still did not consent to being

archbishop. Withdrawing from the King's bedchamber, Anselm once again

addressed the bishops. It was at this time that Anselm used the analogy of the

Church as the plough being led by two oxen - the King and Archbishop. Anselm

warned the bishops that they were harnessing an old and weak ox next to a strong

one:

17 HN, p. 36.
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'You will gain but this that you will one day see the Church, which you
so greatly long to àeliver from her widowhood, relapse again into
widowhood...When 1 have been crushed and there is not one of you
who would dare to oppose the King in anything, then without doubt
he will not hesitate to trample on you too in whatever way his whim
inclines him."·

86

-

Anselm was invested with all that pertained to the Archbishopric and was granted,

outright, lands which had formerly been held as a benefice by the Church of

Canterbury from the King. In the meantime, letters were sent by the King to the

Duke of Normandy, the monks of Bec and the .l\.rchbishop of Rouen, to whom

Anselm was tied by obedience, asking for his release from his obligations. The

Duke and the Archbishop agreed, but the monks of Bec protested at first and only

after persuasion finally gave their consent. Letters were dispatched back to Anselm

and the King; however, Anselm received his letter first.

Rufus reccvered from his illness and immediately declared null and void ail

those favours he had granted in extremis. Anselm look th" king aside and declared

the conditions under which he woulà consent to being archbishop, knowing ail the

while he had been released from his Norman obligations (the news ofwhich he kept

secret from the King for unspecified reasons).'9 He demanded that ail lands held

under Lanfranc be restored to Canterbury; :h~i lands held previously but since lost

should be restored after a judicial hearing; ,bl in ail things pertaining to God and

Christianity, Rufus must accept his advice before tLat of anyone else; and that Rufus

must recognise, as Anselm had already done, Urban II as the rightfnl Pope. Anselm

,.
HN, p.37.

19 While Eadmer does not specify reasons, we may see this as an astute Anselm placing himself
in a strong bargaining position by making Rufus think he could still declinc the Archbishopric.
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was asked to repeat his demands in front of the King's advisors, which he did. Rufus

agreed only to the first of the demands. Anselm and Rufus parted.

Severa! days later, after the King had received his set of letters informing him

of the news of Anselm's release from Norman obligations, Rufus pressed Anselm not

to desist any longer in consenting to be archbishop. A quarrel broke out about the

lands of Canterbury and things came to a standstill once again. By this time,

Anselm had already returned his abbatial staff to Bec and began to rejoice that

perhaps he was now free from the demands or any higher office. But the King could

no longer ignore the public outcry against the ruination of the churches and he

summoned Anselm to Winchester, where an assembly of the nobles had been

convened. An agreement was reached and on December 4, 1093, Anselm was

consecrated Archbishop of Canterbury in Christ Church Cathedral.

That is the whole complicated affair according to the account of Eadmer. The

ordeallasted more than year, a year that has been intel'preted in various ways. It

is Sally Vaughn who provides the most controversi~1interpretation of events and her

version must now be considered.20

Vaughn makes it abundantly clear that Anselm's reluctance to accept the

archbishopric was "heartfelt, not feigned."" He sought neither its prestige and

wealth nor even the opportunity to carry on God's work in the field of

20 Vaughn, Anselm, pp. 116.48 provides the main account; for an earlier treatment see her article,
"St. Anselm: Reluctant Archbishop?" Albion, Vol. 6, No. 3 (FaU 1974), pp. 240-50; for subsequent
defense of her view see her article "Anselm: Saint and Statesman," Op. cit., esp. 207-09;

" ghVau n, Anselm, p. 116.
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administration and politics.22 Nonetheless, she interprets Anselm's reluctant

acceptance as essentially the acting out of a role required of mm. Christian

tradition, in her view, demanded that people shun the dignities of office out of

humility and yet accept them, when manifestly the will of God, out of obedience.23

But for Vaughn to say that hurnility demanded that the Christian abbor bigh office

and express his abhorrence public1y, is incorrect. Cbristian bumility, as Anselm

wouId have understood it, requires that a man bonestly admit bis weakness'~s and

strengths. Thus, if a man had tbe ability for high office, then it would be false

humility to profess abhorrence for sucb a job. Hurnility would be the admission tbat

the ability for the job came not from tbe man himself but was a gift from God, the

ability for the job did not lead to vain glory but to the glory of God.24

Vaughn says that Anselm "sought" the archbishopric when he realised that it was

manifestly God's will:' This raises two questions: did Anselm 'seek' tbe

archbishopric? and when did he realise tbat God willed him to take the job? The

answer to the first question is complicated. The fact that Vaugbn cbooses the word

'sought' raises serious difficulties because she uses the term in its strongest sense -

" Vaughn, Allselm, p. 120; also p.S.

23 Ibid., pp. 117-121, see also her article "Eadmer's Historia Novornm: A Reinterpretation," ANS
X, p. 270-1.

24 Anselm lists seven degrees of humility: ta recognise how contemptible you are; ta grieve over
sucb contemptibility; ta confess it; ta convine others of it; ta wish them ta believe it; ta surfer being
trcated with contcmpt; and ta bc content with such treatment. See Anan. De Humanis Moribus, Op.
cit., p. 81. Ta recognize and profess one's own unworthiness does not mean that one does not have the
ability for a certain task, only that one does not deserve the honour of having such ability. These
degrees of humility were meant ta instill in a mook the correct picture that everything belonging ta man
cames from Gad. From that mental outlook there can arise no vain.glory, only a disposition ta thaok
Gad for the talents He has bcstowed.

25 Vaughn,Allselm, p. 121. See also p. 14: "Once he was convinced that God's will placed him there
[the sec of Canterbury], he manoeuvred expertly,...to secure his position."
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actively willing to have. To maintain that about Anselm does not seem to be borne

out by the facts, and the choice ofwords colours Vaughn's interpretation in ways sne

denies but obviously means.

The answer to the second question - when Anselm realised he was destined for

the archbishopric - Vaughn answers in aIl frankness. It was not, as Eadmer and

Anselm himself relate, after the death-bed scene of Rufus. Rather, Vaughn says

that it was while Lanfranc was still alive.2
• Lanfranc, it is reported, openly predicted

that Anselm would be Archbishop after him.27 Vaughn also theorises that Lanfranc

chose Anselm because they were of like rnind. She even goes so far as to say that

Lanfranc was grooming Anselm for the position at William l's court. Rer evidence

for tbis is the fact that when Anselm visited England, William always received him

and Lanfranc warmly, and heeded their advice:' Considering that Anselm only

visited England twice before his journey of 1092,29 it is hard to see how he couId

have received any real grooming for the office. Walter Frohlich demonstrates that,

while Anselm and William were gœat friends, "there is little evidence to show his

[Anselm's] frequent presence at the ducal and royal court." 30 Anselm's name

appears only once on a charter signed in England, where he would have been

26 Vaughn, "St. Anselm of Canterbury: Reluctant Archbishop?" Op. cit., pp. 240·50; Tite Abbey of
Bec, Op. cit., pp. 43-6; Vaughn,Anselm, pp. 121-22; "Eadmer's Historia Novorum: A Reinterpretation,"
Op. cit., p. 269.

27 VL, p. 110.

2' Vaughn, Anselm, p. 122.

29 Marjorie Chibnall, "The Relations of Saint Anselm with the English Dependencies of the Abbey
of Bec 1079-1093," SB J, pp. 521·2.

30 Walter Frohlich, "St. Anselm's Special Relationship with William the Conqueror," ANS X, p. 103.
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groomed by Lanfranc; six other charters exist with Anselm's name, aU these in

Normandy. Anselm's two visits to England are the only evidence Vaughn gives. It

seems far more likely that Anselm first considered the idea sometime in Spring 1092

when it was greatly expected that an appointment would be made to the see shortly.

Norman Cantor cites a charter dated May 1092 in which there is a space in the

witness list for the name of the next Archbishop of Canterbury. "It is unlikely that

the royal c1erk would have drawn up the witness list in this way if the election of a

new archbishop were not expected soon."" It was this expectation, the rumours of

which probably reached Anselm's ears and prevented mm from tending to Bec's

business in England and from hurrying to Hugh's bedside.

Vaughn next examines the three reasons Eadmer gives for Anselm's decision to

go to England in 1092 despite rumours that he would be acc1aimed Archbishop and

insinuations that he was openly seeking the office. Of the three reasons given by

Eadmer - the imminent death of Hugh, Earl of Chester, pressing business of Bec

and the command of the Bec monks to take care of that business - Vaughn discounts

as "least persuasive" the strongest reason given by Eadmer - the dying Hugh.32 Her

reason for discounting it is highly questionable.

Vaughn does not believe that Anselm was hurrying to the bedside of a sick

friend because of the "leisurely pace" he took in reaching Hugh in Chester.33 The

three letters of Hugh, urging Anselm to visit England for various reasons, Vaughn

31 Cantor, pp. 53-4.

32 Vaughn, Anse/m, p. 123.

33 Ibid., p. 124.
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sees as echoing the topos of the threefold summons ta court, in other words the

threefold summollls ta accept the archbishopric.34 In any case, Anselm left Bec for

England and on his way stopped in Boulogne ta visit the Countess Ida for a number

of days where he was unavoidably detained. Vaughn seems ta think this an unusual

move for Anselm. But Boulogne, a port city, was an obvious place for Anselm ta

be on bis way ta England. The fact that he was unavoidably detained is no less odd.

It could have been due ta poor weather, a lack of ships ready ta leave at Anselm's

command, or any number of reasons. Il is at this time that Anselm is said ta have

received the letter from the monks of Bec ordering him not ta return ta the abbey

until its business is completed in England. The business may weil have been the

geld reduction that Anselm sought and received on Bec's English lands. 35 That

Hugh wan.ed ta fill St. Werberg's with monks from Bec is also borne out by fact. J
•

But as Vaughn correctly points out, the letter from Bec poses a problem, for surely

the monks would have been aware of the rumours circulating that Anselm might be

made Archbishop. If that is the case, then it would have been against their best

interests ta urge him ta go ta England, especially since they fought sa hard ta bring

him back ta Bec after his election.37 There are two possible scenarios ta consider -

Anselm did receive a letter from the monks of Bec, or he did not.

J4 Vaughn, Anselm, p. 124.

J5 GP, 79.

J. Vaughn, Anselm, p. 125, n. 63.

J7 Ibid., p. 124; RN, p. 38.
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Anselm had received three letters from Hugh in a short space of time, each

increasing in urgency, and ail coming amid rumours of Anselm's election. Anselm

was an astute man and could easily see that perhaps Hugh was purposely trying to

get him to England in order to be elected Archbishop, especially if, as Eadmer

states in the ~lta, Anselm had been receiving similar requests from many English

magnates. However, Hugh was a good friend, and two urgent letters written from

a death-beri would understandably move Anselm to action despite his other fears.

But in days of slow transportation, and Chester was far from the English port of

Dover, perhaps Anselm never really expected to be able to reach Hugh before his

death. If Anselm did receive a letter, it may be that his protracted stay in Boulogne

was due to a renewed fear about being made Archbishop. Perhaps hearrived in

Boulogne only to hear of the rumours again and decided not to take the risk of

going to England. It would have been several days, at least, before news of

Anselm's decision reached Bec and their letter, in tum, to reach him. Eadmer says

that, upon receiving the letter, Anselm left for Dover; whether that was from

obedience or concern for a sick friend is not clear. But it is not necessary to

escalate this, as Vaughn does, into a major contradiction. Moreover, Anselm never

mentions the letter as one of his reasons for visiting England.38 It is quite as likely

that Anselm never received the letter and the delay at Boulogne was simply a matter

of days due to poor weather.

38 AEp. 198; St. Anselm, Cur Deus Homo: 10 which is added, Op. cil., p. 162, where the only reasan
sighted far the trip is Bec's pressing business.
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That Anselm probably did not receive a letter from Bec is suggested by Iwo

consideration. First, Eadmer says that Anselm stayed for "sorne day~",J9 which 1 do

not interpret to meall a protracted stay. If Anselm were to have received a leller

from Bec, we would have to assume that Anselm was in Boulogne for more than

"sorne days." Several days must be allotted for Anselm to reach Boulogne, him to

change his mind about going to England, his news to reach Bec and the leller from

Bec to reach Anselm. Secondly, Eadmer is vague about the contents of the letter,

or "message" as he calls it. He says the message was "to the effect..."'o That sounds

as if Eadmer never saw the letter, and it is not extant. Moreover, we know that

Eadmer confused other events, such as his incorrect dating of the Council of

Rockingham and his erroneous description of Anselm being 'forbidden' to leave

England before he was Archbishop. We might assume that Eadmer had his facls

wrong in the case of the letter from Bec. Perhaps the leller was one which Anselm

might justifiably have received after he made his request to have his unfinished

prayers sem to him. After all, he wrote requesting his prayers because he was going

to be delayed in England because the business of Bec had not yet been completed.

In any case, the issue is not as disturbing as Vaughn thinks it is.

Vaughn continues her analysis of Anselm's "leisurely pace" by pointing out the

fact that Anselm did not rush to Chester as Eadmer states in the Historia Novornm

but stopped first at Canterbury and then at the Royal Court, as recounted in the

Vita Anse/mi. But again these stops are not so unusual. Canterbury is near Dover

39 HN, p. 30.

40 HN, p.30.
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and an obvious resting stop after an arduous Channel crossing. But Anselm was

prematurely acclaimed Archbishop by the monks and people of Canterbury and left

in haste the next morning. We can interpret this as the action of a man who was

understandably worried about seeming to seek the office as the partisan candidate

of the Canterbury monks; he would have preferred the more normal procedure of

consensus of bishops, king and magnates. He also most certainly knew of the

renewed vigour with which simony was being condemned by Rome. And Anselm

had reason to fear for his reputation. Cantor cites a contemporary account which

states that Anselm had been summoned by Hugh, other magnates as weil as by the

King (perhaps before the May charter?). After his election, rumours of simony

circulated, very possibly because of the fact that Anselm had been invited by the

King."

Southern correctly points out that the Royal Court may weil have been on

Anselm's way to Chester, a point which Vaughn concedes.42 It is also true, that

Anselm was an important Norman abbot with large land holdings in England, who

was on intimate terms with Rufus's father and many of the English magnates, and

that Anselm had not met the King since his accession to the throne. It is only

logical that on Anselm's first visit to the kingdom during Rufus's reign, he should

present himself at the King's court as a matter of courtesy.

4' Cantor, pp. 54-5.; see Anselm's concern about rumours of his cupidity in AEp, 148, 150, 153,
155, 156, 159, 160, 163, 165, 166, 176.

42 Southern, "Sally Vaughn's Anselm," Op. cit., p. 185; Vaughn, "Anselm: Saint and Statesman," Op.
cit., p. 208 where she stilllinds trouble with the lenglhy slay al Boulogne.
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Vaughn also finds peculiar the fact that Anselm, \;'hen meeting the King, put

aside the business of Bec which was so pressing, in order to chastise him about his

homosexuality. Vaughn says that dcing so, Anselm assumed the role, "more befitting

an English primate than a Norman abbot."43 This seems, at best, a specious

argument. Anselm was probably taking advantage of the traditional monastic

privilege of parrhesia, or frank speech." The point to be made, however, is that

Anselm was not the English primate yet. If he was seeking the office, as Vaughn

says he was, then chastising the very person who was to appoint him was a peculiar

way indeed of going about it. It might be more plausible to see it as a strategie

move by Anselm. If he was indeed worried by rumours that he was to be elected,

he may weil have wanted to quash such hopes by angering the King. In any event,

it was only after three stops that Anselm finally went to Chester where he found

Hugh fully recovered.

Vaughn next surmises that there was no reason for Anselm to stay in England

any longer unless, indeed, he was seeking the office of Archbishop; yet Anselm did

stay. The geld reduction and the business at St. Werburg's do not account for

Anselm's lengthy visit of four months. Southern points out that it is unlikely that

Anselm stayed in Chester for the whole period because the business with St.

Werburg's would not have taken that long. Instead he was staying at Westminster

43 Vaughn, Allselm, p. 125.

.. See Alexander Murray, Reason and Society in the Middle Ages (Oxford: The Clarendon Press,
1978, revised 1985, reprinted 1986), pp. 393-399, Pa"hesia was the practice of speaking to kings as an
equal or superior. Il's purpose was to chastise the king for sorne wrong with virtue as the speaker's only
weapon in such a risky endeavour.
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with an old friend, ~lid forme.r monk of Bec. Gilbert Cùpin.45 But perhaps the

business of Bec was not transacted immediately, which wouid account for Anselm's

stay. This explanation is supported by Anselm's letter to Bec, in which he states:

1 am not yet able to send any word to you about the usefulness of our
journey into England insofar as it concerns our Church. For thns far
the king delays giving a reply to our petition...Regarding my own well­
being, the bearer of this epistle, a monk of the Lord Abbot Gilbert,
will be able to inform you than could a letter of ours...I do not expect
that we shall return before Lent."

From the letter, we know that Anselm was at Westminster and Bec's business had

still not been resolved. It was also in this letter that Ans~lm requested that his

unfinished treatises and letters be sent over to him from Bec, that he might

profitably employ the delay in working on them. If the letter was sent at Christmas

1092, as Vaughn believes,47 why would he request his treatises which he would

scarcely have received before his expected return in Lent, unless he was settling

down for a protracted stay? Southern suggests the letter might have been sent in

September which clears away the difficulty.'" Vaughn, on the other hand, maintains

the letter was probably written after the Christmas court; otherwise, it would have

to be concluded that Anselm expected to be away from Bec for seven months, from

4S R.W. Southern, "St. Anselm and Gilbert Crispin, Abbot of Westminster," Medieval and
Rellaissallce SU/dies, edited by Richard Hunt and Raymond Klibansky, Vol. 3: 1954 (London: The
Warburg Institute, 1954), p.87-8.

..AEp. 147; Pasehal D. Honner, O.S.B., "Letters of St. Anselm to His Monks at Bec," Op. cit., p.p.
156-57.

47 Vaughn, Allselm, p. 126; see also Barlow, William Rujus, Op. cit., p. 303 "Clearly he was
preparing for a protracted stay in England in which he could get down to sorne devotional and
theological work:

'" Southern, "Sally Vaughn's Anselm," Op. cit., p. 185.
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September to March 2 - the beginning of Lent 1093.49 But her suggestion that the

letter was written at Christmas is still questionable. Would il have taken two whole

months for a messenger to make the return journey from London to Bec? If

Vaughn believes this, then it nulIifies her own criticism of Anselm for dawdling on

his way to Chester, certainly a much farther distance. It may not have been a

deceptive request on Anselm's part; he may weil have expected to return for Lent.

We do know, according to Eadmer, that at Christmas, Anselm was ready or had

hoped to go back to Normandy but could not get the King's permission.

This last point is somewhat confusing. Why would a Norman abbot need the

permission of the English King to return to his abbey? Norman Cantor, most

certainly, correctly interprets this as an error on Eadmer's part. It was not that

Anselm could not get the King's permission; rather, the problem was, as Anselm

stated, that the King was delaying the granting of Anselm's request.5O

Vaughn presses her analysis of this important event even further, for her thesis

depends on it. Three months later, at the beginning of March, 1093 Rufus is in

extremis and calls for Anselm who is "conveniently" close by. Anselm arrives at the

King's quarters after the magnates and bishops have urged Rufus to think of his

salvation by correcting his errors and appointing an Archbishop to Canterbury.

Anselm asks what counsel has already been given to the King; he is totd and

approves of it saying, "let him order to lie done those things which you have advised

49 Vaughn, "Anselm: Saint and Statesman; Op. cit., p. 208.

50 Cantor, pp.53-56; Sally Vaughn maintains that Rufus probably did order Anselm notto leave the
Kingdom in a momentary lapse, forgelling his proper jurisdiction. In this case, unlike others, she docs
not think that Eadmer could he mistaken or fabricating the event. Sec her article, "Eadmer's Historia
Novorum: A Reinterpretation; Op. cit., p. 274.
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""ithout a moment's delay."51 Vaughn cites this as an open declaration by Anselm

that he wanted to be Archbishop.52 But once again the facts are open to a differe.nt

interpretation. Il is quite possible that the magnates and bishops, knowing Anselm's

reluctance to accept the office of Archbishop, would not have told Anselm all that

had been counselled to Rufus. Surely, they would have feared his confronting the

King with an obstinate refusai then and there. Also, the magnates had not specified

whom Rufus should appoint, only that he should appoint someone, and Anselm

would understandably approve of their wish.

Anselm is forcibly elected archbishop, is painfully invested with the pastoral

staff, is carried into the church all amid tears and extravagant protests that he does

not consent to what is happening. Vaughn presents a rather peculiar interpretation

of Anselm's protestations. Anselm was again acting out the topos of reluctance,

demanded of him by tradition. Anselm genuinely did not want the archbishopric

but used the theatricalities of the 'reluctance topos' to conceal the fact that he had

long ago surrendered himself completely to God's will, i.e. made up his mind to seek

the archbishopric. "By making a secret of his self-surrender, Anselm was reduced

to protesting his election on grounds that the himself did not fully believe.,,53

Vaughn's point is not at ail clear and 1 think that is because she is trying to suggest

something that she does not wish to say explicitly.

51
HN, p. 32.

52 Vaughn, "Eadmer's Historia NOl'ornm," Op. cil., p. 275.

53 Vaughn, Alise/m, p. 130.
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Her choice of words betrays a slant to her thoughts. This was a11uded to earlier

when discussing whether or not Anselm 'sought' the archbishopric. Vaughn's choice

of words is ambiguous and edges on innuendo. To give a few examples: Anselm

"tarried" in England;54 Anselm journeyed "at a most leisurely pace" to Hugh in

Chester;55 "only then" did he go to Chester;S6 Anselm was "conveniently" near by

Rufus's sick bed;S7 it seems c1ear that Vaughn is questioning Anselm's motives.

Indeed, she makes no secret of the fact when sbe says that "Anselm would

reinterpret his actions in such a way as to align them absolutely to traditional

Christian norms,"S6 and when she tries to show that Anselm edited and intentionally

suppressed sorne information from his letters in order to form a polished and

respectable public image of himself.s9 That she car. maintain that Anselm genuinely

did not want to be archbishop, yet sought the position expressly because it was the

will of God, seems contrived and artificiaI.

If Anselm had surrendered himself to God, and accepted the archbishopric as

de facto, then why did he go to such unusual lengths to protest his elevation? He

was giving reasons he only half believed. It seems that if Anselm was resigned to

the fact then a more traditional and restrained [orm of Lne protests of reluctance

54 Vaughn, Anselm, p. 123.

55 Ibid., p. 124.

56 Ibid., p. 125.

57 Ibid., p. 126 where she is quoting Barlow, Rufus, p. 303.

56 Ibid., p. 132.

59 Ibid. pp. 135-39;293-4 and passim.
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would have been in order. But the protest in itself was also unnecessary. Lanfranc

was a monk who became archbishop without ail the posturing and topoi and no one

thought it amiss.60 Southern's criticism of Vaughn is valid when he says that Anselm

"keeps protesting that he wishes to find sorne way of resigning long after the

moment when it might have been edifying to protest his inadequacy for the job.""

Vaughn wants to maintain Anselm's sanctity in the matter because the facts will

hardly tolerate its denial; however, she implicitly seems to believe that Anselm was

no more than a political animal.

If Vaughn was trying ta say that once Anselm realised there was no way out of

his election (and that realisation came much later than Vaughn would have us

believe) and sought to fulfil the job as best he could in obedience to God's will,

there would be no difficulty. But Vaughn would have us believe that Anselm knew

he was destined for Canterbury many years before the see was vacant and then

sought to ensure that he received the job. The position is absurdo Vaughn is

indulging in gratuitous psychologizing of Anselm, with no basis in historical evidence.

Thus, the only conclusion that can be reached is that Vaughn wants to portray

Anselm as a careerist. But that this is not the case is made plain both by the facts

of Anselm's sixty years of life before Canterbury, and by everything Vaughn ably

shows about Anselm's reformist tendencies. Indeed it is Vaughn in her first book

who goes so far as to say that Bec may have been acting as reform 'seminary' with

the express intention of setting up a network of abbots and bishops connected with

60
VL, pp. %·98.

6' Southern, "Sally Vaughn's Ansel!n," Op. Cil., p. 185.
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Bec for the purpose of reforming the church.62 This daim may be somewhat

exaggerated, but nonetheless, if true, il would be more logical for Anselm to want

to stay at Bec, where he could form such prelates in his monastic school as

described earlier. Vaughn's glossing over logical alternatives to her interpretations

makes her account less convincing. As Southern said:

It is always easy for one whose suspicions are aroused to find food for
suspicion; and the evidence Vaughn quotes, while never sufficient for
proof, is generally sufficient to support suspicion once aroused.63

It is questionable, indeed, what Vaughn is trying to prove.

Southern criticises, as weil, Vaughn's account of how Anselm was released from

his Norman obligations to the Archbishop of Rouen, the Duke of Normandy and the

monks of Bec."4 According to Vaughn, "Anselm was taking active measures to

ensure his advancement."65 When the King's efforts to obtain the releases were not

immediately forthcoming, "Anselm took matters into his own hands. He personally

requested that his old friend Archbishop William sanction his translation to

Canterbury.,,66 The letter is not extant, but from the reply of Archbishop William

it is dear that Anselm was in communication with him. The letter states:

62 Vaughn, Tile Abbey of Bec, Op. Cil., pp. 25,27, and 28-29 "In effect, therefore, Anselm was
creating a network of highly placed churchmen bound to him by friendship and old habits of
obedience...Thus a network of reformers, under Anselm's inOuence, covered the Anglo-Norman state,
1inking tlle reform movements in Normandy and England. The monks of Bec seem to have viewed
themselves in lbis way."

63 Southern, "Sally Vaughn's Anselm," Op. cit., p. 185.

64 Vaughn, Allselm, pp. 135-41.

65 Ibid., p. 135.

66 Ibid., p. 135.
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Regarding those matters that the king had asked of me concerning
you, and of which you yourself have written me..., 1 order that you
accept the pastoral care of the church of Canterbury.67

Eadmer also quotes the letter in the Historia Novorum where it says that the

Archbishop pondered long about the matter and sought advice about what to do."'

Nowhere is it implied, even in the passage cited by Vaughn, that Anselm had

requested the Archbishop to sanction the election. That is pure conjecture by

Vaughn. It seems more likely that Anselm had written to the Archbishop asking

him, so to speak, if in any way this cup could pass him by. The Archbishop was in

a quandary; he knew the election had taken place and received a letter from Anselm

telling him that iJe could veto it. The Archbishop sought counsel and bade Anselm

to accept what was God's will. In defiance of the tone of Archbishop William's

letter, Vaughn states categorically that Anselm was pushing the Archbishop to

release him from his obligations. She assumes he was doing the same thing to the

Duke of Normandy and the monks of Bec.

Obviously, the affair is a complicated one. Vaughn's contention that Anselm's

vow of obedience and submission of self to God's will allowed him to seek the office

of archbishop is grossly overstated."9 The key word is submission, not direction or

manipulation. When Anselm adapts the imagery of Christ in the Garden of

67 AEp. 154; Vaughn, Anselm, p. 135.

6' HN, pp. 38-9.

69 See also C. Warre~ Hollister's account in which he concurs with his one time student Vaughn;
"St. Anselm on Lay InvestIture," ANS X, p.146.
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Gethsemane the night before His passion,70 he is invoking that same feeling of

Christ - knowing what was about to happen, dreading it, yet accepting il. Thus

Anselm, after the horrific scene at the King's deathbed, perhaps even before, as he

most certainiy knew of the rumours in England, realised that he was going to be

elected Archbishop. He dreaded the thought, did not want it to happen, but

realised, especially after his forced investiture that it was God's will. He could

rightly cry out with Christ, "if it be possible, let this cup pass me by." Those were

not feigned words of Christ, they were the cries of anguish of a man willing to suffer.

But suffering implies just that - pain and anguish - whether or not one accepts the

suffering. So Anselm resigned himself to God's will and suffered the hardship.

Even if he had not continued to protest after the election, (though he did protest

quite unedifyingly), that would not mean he was seeking the office, but only that he

was resigned to il. It seems clear that Anselm's motivation for accepting the

archbishopric was not political, in the pejorative sense of the term; it may not even

have been political in the positive sense of the term. Il is probable that Anselm

genuinely did not want the office; however, after realising that there was no way to

refuse, he bargained effectively for the best conditions under which to accept the

responsibility. With that, Anselm knew he had an opponent in William Rufus. The

image of the Church and the world under Anselm and Rufus was distorted; it was

Anselm's job as Archbishop to renew the image.

70 AEp. 148; Vaughn, Anselm, p. 119: "After having prayed as mueh as 1 could, and striven that,
if it were possible, tbis eup pass me by - that 1 should not drink it - then, seeing my prayer rejeetcd and
my struggles useless, 1 should say to Gad, 'Nevertheless, let it he not as 1 will but as you [sic) will.'''



Anselm's election is the most important event for higl;lighting the differences of

opinion over the compatibility of Anselm's vocations as monk and archbishop. But

if, in this instance among others71
, Vaughn portrays Anselm in too worldly a light,

R.W. Southern portrays, in others, his monkish Anselm in too ncive a light. His

,..
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view must now be exarnined.

Southern criticises Vaughn for not making distinctions between world-oriented

and God-oriented outlooks when comparing Anselm with secular magnates such as

Robert of Meulan." The lack of this distinction, he says, stems from her failure to

recognise that Anselm's life and actions as Archbishop can only be understood as an

extension of Anselm's life during the previous thirty years as, monk, abbot and

theologian.73 That is exactly the problem, not only of Vaughn, but also of Southern.

Southern fails to recognise the importance of Anselm's life as an abbot of the most

flourishing monastery in Normandy at the time, a monastery that enjoyed the

friendship of kings, dukes, and popes alike.

Like Lanfranc, Anselm acceded to the archbishopric of Canterbury not
as a politically inexperienced monk unpractised in the ways of the
world but as the seasoned, notably successful head of one of the
greatest abbeys in Normandy. And Bec's greatness...was the product
in large measure of the zeal, ?ractical intelligence, and saintly
acquisitiveness of Anselm himself. 4

71 Sec Southern, "Sally Vaughn's Anselm," for an excellent critique of Vaughn's questionable
interpretations to Anselm's motivation in other instances. The credibility of the work, Vaughn, Anselm
is often diminished bccause of this tendency to exaggerate or to look for trouble when none is present.

" Soulhern, "Sally Vaughn's Anselm," Op. cil., p. 203.

73 Ibid., p.203.

74 HoUister, Op. cil., p. 147.
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Marjone ehibnall has shown how much Bec's lands grew in England during his time

as abbot.75 She also describes the zeal with which Anselm sought to gain for Bec

many privileges and exemptions, a task at which he succeeded.76

Despite this evidence to the contrary, Southern can still write, "As abbot of Bec,

Anselm had been litde, if at all, troubled by the problems raised by the privileges

of a local church."77 And because he was unpractised in such affalrs, he had no

political agenda when he became Archbishop.

This is because there was no middle distance in Anselm's thought: he
dealt either with eternals or with irnrnediate things and people.
Politics, the art of the middle distance, is concerned with directing
groups, orranizations, and people en masse. These were not Anselm's
concerns.7

Anselm's overwhelming concern for eternal things meant that he concentrated only

on monasticism and encouraging people to embark upon that way of life. Southern

cites as evidence for his argument the fact that Anselm made little or no use of

canon law as Archbishop. The use of canon law was the necessary step for carrying

out a determined policy of local government.76 Anselm's preoccupation with serving

God meant that he necessarily shunned ail worldly things thac did not have their

ends in God and eternity. The world did not belong to that communion of souls,

75 Chibnall, "The Relations of Saint Anselm with the English Dependencies," Op. cil., csp. 522-3:
also her article 'The English Possessions of Bec in the Time of Anselm," SB Il, pp. 273-282.

76 Marjorie Chibnall, "From Bec to Canterbury: Anselm and Monastic Privilege; AS J, pp. 23­
44: Anselm's SUceess was due to his farniliarity with the practical side of an abbey's business. p. 24.

77 Southern, Anselm, p. 127.

76 Southern, "Anselm at Canterbury," Op. cil., p. 21.

79 lbid., p. 11.
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Anselm's friends, that had as its end the service of God.80 "The only aim in human

life for which Anselm seems to have had any deep and lasting sympathy was the aim

of binding together and enlarging the dedicated groups of men and women - either

in monasteries, or associated in sorne way with a monastic intention.''''

Southern is essentially correct in this last point. Anselm's sole concern, as was

shown earlier, was with turning people to God, in making people fulfil their

baptismal promises. However, what is really at issue is what that aim meant in

practical terms. This is the second issue of contention with which we began this

analysis. Did Anselm have an ecciesiastical-political program?

Southern, when addressing Anselm's career as Archbishop, seems to be indulging

in an idyllic vision of monasticism that does not take into account the fact that a

monastery exists in the world. In order for Anselm to be able to attract people to

Bec, he had to have a successful monastery. That inciuded providing for the

temporal needs of monks, maintaining proper freedom in the face of episcopal or

royal pressures to the contrary, and in short, being able to conduct political affairs

with a high level of competence while maintaining heavenly goals. Southem does

not see this as possible and therefore portrays Anselm as shunning ail politics.

Vaughn does not see this as possible and therefore portrays Anselm as losing sight

of his heavenly ends. The middle ground, and probably correct one, is that it is

possible and Anselm is an example of it.

80 Southern, "Anselm at Canterbury; Op. cit., pp. 12-15.

8' Ibid., p. 15.
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1

Vaughn outlines several instances of Anselm's prowess in dealing with a difficult

king or archbishop in order to attain goals for the good of the Church and the glory

of God."' The fact that Bec was such a successful monastery shows somethi'lg of

Anselm's ability. There is no question that Bec, with Anselm as its prior and abbot,

sought to become a nurturing ground for exemplary monks and willingly farmed out

ils monks to help other houses mend their ways. In this sense, Anselm had a

political agenda, and effectively carried it out. Il is also true that Lanfranc and

Anselm would have been aware of the principles of the Gregorian Reform both

from their presence at the papal court for long periods of time, and the presence of

papal legates at Bec.

At a later time, his famous stand as Archbishop of Canterbury at the

Council of Rockingham against William Rufus and ail his fellow English bishops

marks the point where 'Gregorian reform', in the strict sense of the
ideology of Gregory VII himself enters England. Anselm's argument
accorded with Gregory's daim against the Emperor Henry IV in 1081
that the authority of kings and dukes, so far from being divinely
ordained, originated from the devil...By going into exile in 1097 and
being in daily contact with Urban II, Anselm was in the forefront of
the new papal idealism and a powerful figure in his own right."

The Council of Rockingham is an excellent example of how Anselm sought to

restore to England his image of the Church. Once again, there are several issues

that could be analyzed in investigating this question. But a few events, namely the

Council of Rockingham and Anselm's first exile, briefly analyzed, suffice to

82 See, for example, Anselm's confrontation with Robert of Meulan when he tricd to cstablish
lordship over the abbey of Bec; Vaughn, Anselm, pp. 106 ff.

83 M.T. Clanchy, England and ilS Rulers 1066-1272: Foreign Lordslzip and National1delllity [G.R.
Elton, ed., The Fontana History ofEngland, Vol. 21 (London: Fontana Press, 1983, reprinlcd 1988), pp.
99-100.
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demonstrate the point. The fullest account of the affair cornes from Eadmer's

Historia Novornm.B4

As an Archbishop, it was customary for the newly consecrated to travel to Rome

to receive from the pope a pallium, the symbol of an archbishop's metropolitan

authority. At this time, there were two claimants to the; papal throne - Urban n and

the anti-pope Clement III. The situation created difficulty because Anselm, while

abbot of Bec, recognised, in communion with the Church of France, Urban as the

pope. Rufus, at that stage, had refused to recognise either one. Anselm approached

Rufus to ask his permission to make the journey to Rome, whereupon Rufus asked

of which pope Anselm was speaking. Anselm replied that it was Urban, and

immediately there arose, once again, a dispute between Rufus and Anselm. Rufus

maintained that it was his prerogative to recognise the pope. A truce was declared

until such time as ail the magnates and bishops could decide the issue. Accordingly

a council was held at the Church at Rockingham in 1095.

Briefly told, Anselm was accused, mainly by his fellow bishops afraid of incurring

the King's wrath, of robbing Rufus of his proper sovereignty by maintaining

allegiance to Urban before Rufus had made his decision. What ensued was near to

a trial of Anselm for treason. Anselm, realising he had been abandoned by his

bishops, chastised them for not supplying the help they prornised him in worldly

affairs, when convincing him to become Archbishop. He also rerninded them of

Christ's counsel to give unto Caesar what is Caesar's and to render unto God what

is God's. The bishops replied that they could not support Anselm in anything that

B4 HN, pp. 49.69.
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went against the King's will. While King, magnates and bishops busied themselves

with arguments to refute Anselm, Anselm "leaned ba' ~( against the wall and slept

peacefully."85

Here we see again, Eadmer's characterization of Anselm as someone who could

defend himself competently against the most powerful men in the realm and at the

same time compose himself in prayer. The issue was an important one for Anselm.

He realised the duty of his previously declared allegiance to Urban. Having

declared his allegiance, he could not renounce il. More importantly, Anselm very

astutely reminded his bishops and the court that, as Archbishop of Canterbury, he

could be judged by no one, save the Pope. He pointed out that his recognition of

Urban in no way breached his oath of fidelity to the King and that any charges

brought against him were false. To this argument, the bishops had no reply,

because, in the words of the Bishop of Durham, Anselm's adversary in the matter,

there was "no argument which could be advanced to invalidate Anselm's reasoning."86

It is interesting that Eadmer should include this statement, for it demonstrates

that Anselm could carry into the arena of ecclesiastical politics precisely those

powers of logic and persuasiveness that made his reputation as a philosopher­

theologian. Perhaps it is no wonder that modern scholars have failed to notice this

trait of Anselm, for even the Bishop of Durham was unaware of Anselm's ability.

He described Anselm in this way to Rufus: "At first...we thought him a simpleton

85 5HN,p. 9.

86 6HN,p. 3.
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devoid of ail human shrewdness.',a7 Here, in the political arena, Anselm is using the

same process of meditation that he uses in the Proslogium. He withdraws into,

himself, which people interpreted as sleeping, and rea~oned out an irrefutable

argument.

Rufus' hope of trying Anselm on sorne charge, and expelling him from the

Kingdom, were dashed. In the face of total desertion by bis fellow bishops, Anselm

maintained his position. There was no earthly gain to be made from his stand. It

can only be interpreted as Anselm fighting to restore to the English Church its

proper image. But lest we seem to be falling into Southern's 'idealist' position, it is

worth pointing out that on this occasion, Anselm actually won his political point.

And he won it, not by a stroke of luck, nor by bumbling his way through the dispute,

but by sound reasoning, the power of rhetoric and maintaining clear principles. The

issue was finally resolved, mainly in Anselm's favour. In the end, Rufus sent to

Rome for the pallium from Urban. Anselm received the pallium and Urban was

recognised as Pope. Anselm won his first test of wills with Rufus, and also laid his

political cards on the table for his fellow-bishops to see.

R.W. Southern, for his part, sees no prowess on Anselm's part during this affair.

Giving the affair a scant treatment of two pages, he interprets Anselm's motives as

a desire to escape the burden of his office. Anselm's ineptitude won out; he "fought

like a somnambulist whose blows were difficult to counter because they were

impossible to predict. He slept while others argued."aa Southern fails to see

a7 HN, p. 63.

66 Southern, Alise/m, p. 155.
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Anselm's clarity of mind and astute perception of the real issues. Southern makes

the same sort of interpretation for another important ·event - Anselm's forced exile.69

Anselm had been repeatedly asking the King for permission to hold a reforming

council - a request that always fell on deaf ears. Realising that he was therefore

powerless to perform the proper functions of his office, Anselm dedared, at a

gathering of the bishops and magnates, his intention to visit Rome, without the

King's permission, to seek the Pope's help. While Rufus was deliberating what to

do in the face of Anselm's adamancy, Anselm called the bishops to him and

addressed them. Once again without their support, he admonished them to remain

faithful to God and not to an earthly prince. They couId only reply that their

earthly interests took first priority and prevented their rising to Anselm's sublime

heights. Anselm went to Rufus and explained his case once again, reminding ail

gathered that allegiance to any man was always qualified by allegiance to God.

When the two allegiances came into conflict, there was no question that allegiance

to man lost its validity. Rufus was obstinate in his refusai to give Anselm permission

to visit Rome and told Anselm that, if he was adamant about visiting Rome without

permission, then he must go into exile, leaving the country within eleven days. At

this point Eadmer makes an interesting comment. He mentions that:

After such treatment as this we were anxious to get away at once to
our lodging place. But Anselm, trained to possess his soui in patience,
returned to the King, his face beaming with cheerfulness and joy...Then
Anselm stood up and with his right hand upraised made the sign of
the Holy Cross over the King, who bowed his head to receive the
blessing.90

69 See HN, pp.82-91.

90 HN, pp. 90-91 (emphasis added).
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j... Here we see Anselm maintaining within himself the peace of the cloister -

trained to possess his soul in patience. There is no question of Anselm's motivation.

Still a monk, he desired all things to be directed to God. His responsibilities as

Archbishop demanded that he order the Eng!ish Church in that regard; however, the

King's disregard for things moral and religious prevented Anselm from doing his

duty. The image of King and Prelate yoked together and working for the good of

the kingdom was marred and distorted. The only way for Anselm to do something

about it was to expose the discrepancy in a dramatic way. He did so by ignoring the

King's authority, though in Anselm's eyes the King ceased to have authority in this

case, and going into exile. The English Church was bereft of he:r leader; Anselm's

prediction about the Church being widowed once again had come to pass. It was

only by placing the Church in that position about which her bishops lamented

before, that Anselm could have hoped to seule the issue. By staying in the kingdom,

nothing could have been accomplished; by leaving, he would expose the danger that

existed.

Once again, however, Southern views Anselm as a person trying to abdicate his

responsibilities.

To Anselm it [exile] meant freedom from an intolerable position,
dangerous to his soul and to his monastic vows: it held out !iUle else •
certainly no immediate prospect of practical effectiveness: '1 go indeed
willingly, trusting in God's mercy that my journey will do something for
the liberty of the Church in future times.' Just how it was to
contribute to this end was hard to see:'

Southern does not see Anselm as trying to conform the English Church to a pattern,

his image of the proper roles of king and archbishop. Anselm was concerned only

91 Southern, Anselm, pp. 160-161; Southe, u's quotation of Anselm is from VA, p. 93.
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for his vows, in Southern's view. But this is to ignore Eadmer's very a propos

comment on Anselm's training to maintain his soul in patience. Anselm's cloister

was in bis heart and no amount of tribulation could take that peace from him.

To portray Anselm as a bumbling politician, as Southern does, is to ignore that

Anselm's politics are not easy to analyze in terms of straightforward advantage.

Anselm was not uncompromising, but when no compromise existed which would

uphold right order, he maintained his high principles. He was quite willing, under

Henry l, to compromise about prelates doing homage to the King; he would have

allowed lay investitures, too, had it not been for the express prohibition of Rome:'

Anselm even petitioned the Pope to exempt England from the decrees in order that

he might have peace with Henry I. Anselm's vision of the Church in England was

at once very practical and ideal.

When being forced to accept the Archbishopric of Canterbury, Anselm described

the Church as a plough being pulled by two oxen • the king and the archbishop.93

Vaughn uses this image, at great lengths, to support her thesis that Anselm's

political agenda was to set up a system of co-rule with the King.9
' She is correct,

9' See Vaughn, Allselm, Ch. 6 for a discussion of Anselm's difficulties with Henry 1 and the
allempts at compromise. "Anselm, too, strove through the good works of friendship and generosity for
the utility and safety of his Church." p. 263.

93 HN, pp. 36-37.

94 Vaughn, Allselm, pp. 150-153. Vaughn explains her theories in great detail in her article, "The
Monastic Sources of Anselm's Political Beliefs: St. Augustine, St. Benedict and St. Gregory the Great,"
AS 2, pp. 53-92. Once again the limits of this thesis do not allow a thorough treatment of her ideas.
Suffice it to say that Vaughn continues to look for trouble when none is present. In the article she
allempts to trace the sources of Anselm's politica! philosophy which she sees as encompassing four goals:
the establishment of right order; co-rule with the king; maintaining a distant allegiance to the papacy;
acting as a teacher. A1though 1 find many of her theories questionable, 1 will concentrate only on her
discussion of the two-oxen image which she sees as an exchange of roles between the bishop and king.
That is to say that the king becomes a quasi-priest; the bishop, a quasi-king. It is exactly this type of
interpretation that places Anselm in the 'politicaI' sphere with worldly interests. The imag" conveys,
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to sorne extent, in her initial observation that the image is un-Gregorian because of

the prominence of the king in the ruling of the Church. However, when exarnined

closely, the image is, indeed, very Gregorian and summarizes weIl, how Anselm

viewed his position as monk and archbishop in relation to the world.

The oxen image is un-Gregorian because the lay ruler is given a prorninent place

in governing the Church. However, the image is more Gregorian in its separation

of the lay and ecclesiastical powers. We must take note of the fact that the bishop

and the king work side by side. The bishop is not subservient to the king; the

bishop is free, controIled on!y by the Church driving the plough. 1nterestingly

enough, the king, is driven by the Church and, indeed, is subservient to the Church.

Both the lay and ecclesiastical worlds are guided by the Church, and aIl the work

accomplished in the various fields is for the benefit of the Church. 1t is fitting that

a man who turned his life to God as a monk, should adopt that same type of image

in his role as archbishop. Far from being un-Gregorian, the image embodies what

TeIlenbach singled out as the distinctive character of the Reform, namely the

Church's change of emphasis from flight from the world to converting the world.

Anselm's image does not have the Church, or the bishop working separately from

the king and the world. Rather, the bishop and king work together to order aIl

things rightly, under the Church.

rather, the fact that king and bishop each had their separate and distinct roles thus necessitating both
people in the rule of the church. If a bishop could become a quasi-king, or a king a quasi·bishop, then
thcrc would be no reason to have two people ruling tbe church. What Anselm attempted to show was
that the bishop, because of his authority, tal.ght the country what its principles should be; the king,
because of his power, enacted those principles. This separation of the roles with mutual co-operation
allows a person like Anselm to function ill the world without being of the world.



Five

Careers Reconciled

The mutual incomprehension of Vaughn and Southern and the general failure

of scholarship to grasp the functional context of Anselm's writings are, in fact, one

and the same problem, namely, an inability to see the whole Anselm. Our restrictive

views of what 'philosophy' is or what 'politics' are, are the cause for this dilemma.

Southern is preoccupied with Anselm's theological writings; he fails to consider that

Anselm was also the abbot of Normandy's most flourishing abbey. Vaughn sees

Anselm as an astute politician; she fails to consider that Anselm was a devout monk.

Philosophers have taken one small piece of Anselm's writings and shaped his image

from that. Each of these positions is highly selective and therefore distorts the

picture. Neither Southern's inward-looking, other-worldly Anselm; nor Vaughn's

implicitly conniving and hypocritical Anselm accords with the Anselm of the writings,

a man both deeply attuned to the needs of Christendom in his age, and profoundly

dedicated to a high ideal of right order.

The unifying force of Anselm's many careers are the themes of conversion and

image. These imbue his theological and spiritual writings, and also provide a more

plausible ideological rationale for his behaviour as Archbishop than does either

115
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Southern's theory of Anselm's 'bumbling', or Vaughn's implied picture of purposeful

ambition. They also respond to the tenor of his times.

1 have shown how the Gregorian Reform, specifically its spiritual aspects,

pervaded Norman life in the eleventh century. An increased awareness of one's

spiritual obligations necessitated a new emphasis in the Church. Rather than fleeing

from the snares of the world, the Church began to see her llÙssion as one of

converting the world to God. Into this scene, there sprang up a small monastery in

Bec that soon became a model of Christian life and offered people a new and

unique way of fulfilling their deep longing to follow God's will.

The intellectual atmosphere of the eleventh century began to give reason a

prominent role in solving philosophical and theological problems. Anselm was a

man greatly interested in these endeavours. He spent three years of his youth

travelling from school to school sharpening his rational skills. After cOllÙng under

the influence of Lanfranc at Bec, Anselm experienced a conversion of life and

became a monk. Far from leaving his acadellÙc pursuits behind, Anselm

incorporated them into his monastic life. This amalgamation of the intellectual with

the spiritual demonstrates the congruency of the eleventh-century reform with an

intellectual revival. Anselm had no difficulty integrating the two enterprises, unlike

the later Bernard of Clairvaux who saw the intellectual climate of the university

schools as inherently dangerous to the spiritual life.

With Anselm, we see a new emphasis in mûnastic training - understanding the

rational basis of the religious life. His writings show a marked preference for

exploring theological problems using reason alone. Anselm's arguments are

interspersed with prayer to reflect his intention of directing his intellectual activities
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toward God. Knowledge played an integral raIe in Anselm's monastic formation.

He attempted to help his monks understand why they should devote their lives to

God; when they understood why, they would be drawn to conversion.

Conversion is an important image of Anselm's life. He directed ail his efforts

to changing his own life in accordance with God's will and directing others to do the

same. Conversion wax a popular image of the Reform movement. lt stemmed from

the realisation that sin had marred the image of God that man received when

baptised. The Reform, and Anselm's monastic school, attempted to restore that

proper image to the Church and each individual. Anselm's goal wax to impress upon

the wasen spirit of his novices the image of virtue. But that was not an easy task to

perform, even in a monastery.

The necessary distractions of the secular world for a monastery often made it

difficult to maintain the solitude and peace of the cloister. Here Anselm shows how

devoted he was to his monastic vows, for he trains himself, and others, in the

practice of internalizing the cloister. By shutting out the noise of the world, by

drawing one's thoughts to God, one created a cloister in the heart. It was in this

way that Anselm could, with good conscience, accept the duties of being an

archbishop away from his monastery.

The details of Anselm's life as Archbishop of Canterbury have sparked great

controversy. It is in this forum that Vaughn's and Southern's disagreements are most

obvious. We saw how Vaughn's interpretation of Anselm's election to the

archbishopric betray a slant to her views that leads one to conclude Anselm wax a

careerist. The events, however, seem to show that Anselm reluctantly accepted the



position, not out of ambition, but obedience to God's will as expressed through the

people.

On the other extreme, we saw Southem's naive failure to take into account

Anselm's administrative abilities when discussing his episcopate. Anselm had been

the prior and abbot of Normandy's most flourishing abbey. The responsibilities of

such a job required consummate administrative skill in order to provide for the

physical well-being of the monks. Moreover, eleventh-century monasticism was

inextricably linked to secular concerns, with the result that Anselm would often have

to act as a ducal judge in Bec's neighbouring villages. Anselm's skill at transforming

his monastery into a large and rich enterprise enabled him to qualify as a candidate

for the archbishopric. Before accepting office, he made clear, to King and bishops,

his vision of the right order of the Church with his two-oxen image. While in office,

he went to great lengths, including exile, to implement his idea of right order. And

win his point he did, for example at the Council of Rockingham where he skilfully

evaded expulsion from the Kingdom, and forced Rufus to recognize Urban as Pope.

AlI of this was possible only because of Anselm's principles which he formulated

while a monk at Bec. For Anselm, life on earth was meant to be a process of loving

God and directing ail actions according to His will. In doing this, one was able to

make incarnate the image of right order.

Progress in Anselmian scholarship that would take into account this total picture

of Anselm is impeded by a kind of unconscious anachronism. Today we are too

accustomed to see the categories of secular and ecclesiastical as inherently exclusive;

the two spheres should never meet. Such distinctions were not present in Anselm's

day. The distinctions between monastery and world were clear for Anselm, but they

{
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were not confrontational. It is onIy with this consideration that Anselm can be

understood. It would be helpful if modern scholars brought Anselm back down to

earth and everyday affairs. We have little difficulty in seeing that being both a

mother and a career woman are compatible, or that a local parish priest can be at

once a devout and holy man and a competent administrator of a parish budget, and

yet in studying the medieval past we fall with extraordinary ease into naive

dichotomies.

If we wish to understand Anselm, what he was writing and why, then we must

try to picture him in his everyday life. That life for Anselm was mainly in an

eleventh-century monastery. A monk prays and it is reasonable to assume, especially

when Anselm himself says it, that his writings are directed toward that end. But we

must not naively think that praying is merely a form of intellectual speculation. On

the contrary, monastic life is a total conversion of mind and body. In our secular

era, it is difficult to comprehend how ail encompassing the spiritual life is. Every

action, down to even the most practical and concrete, ought to be shaped by it. This

is how it was for Anselm. If prayer was the center of his life, then his life was

meant to be changed by it, converted by it.

If we can comprehend Anselm's motivation, then we can see how even politics

fell under the coyer of conversion. Church and prayer did not stay separate from

politics; they influenced it. It was a natural progression, although undesired, for

Anselm to move from the sphere of directing a comparatively small group of men

at Bec to directing the King and whole English Church. It was not a mission to be

shunned but, in the new direction of the Church towards conversion, a mission to be

taken seriously.
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This thesis has been an attempt to reconcile what modern sensibilities see as

incompatible, namely the union of political and religious vocations in one man. It

is essential to realise that in the eleventh century to be an abbot and to be an

archbishop were each political-religious careers. Perhaps the term administrative-

religious careers would remove the negative connotations of 'political' that cause

Vaughn and Southern 50 much trouble, but at the expense of conveying the real

leadership and policy-directive side of Anselm's role. The next step in Anselmian

scholarship must be a re-integration of Anselm's various parts in this context.

Southern called for an explanation of the differences between Anselm and worldly

politicians. The answer lies, 1 think, in Anselm's other-worldly purposes. Other­

worldly purposes does not mean, as Southern thinks, that Anselm was happy only in

the heights of prayer. It means that the concrete day to day activities, political,

administrative, and religious, were directed, not towards personal aggrandizement,

but towards a right order in accordance with God's will. In desiring to convert the

English, Anselm followed after the suffering Christ by going into exile, by giving up

the happiness of the monastery. The reason he was able to do that was because he

himself had been converted. Through his studies and prayer he directed his life and

being towards God. The outward manifestation of that mentality was living the

monastic life. Not long after, however, he was called to direct other men in that

endeavour. And soon enough, he was called to lead a nation. For the truly devout

Christian, such a mission is bis joy.

With these considerations in mind, il may be easier to see how multi-faceted

Anselm's character was. Eadmer's characterization of Anselm as a prophet with a

political mission is clearer. Prophets came to direct nations and kings in the will of
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God. So too, did Anselm. Understanding that will enable us to comprehend how

the man who proved the existence of that than which nothing greater can be thought

could compose himself to sleep in the midst of desertion by his fellow bishops and

in the midst ofpolitical intrigues meant to do him harm. Just as Anselm's faith cries

out for understanding, so too does Anselm.
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