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INTRODUCTION

Anselm of Canterbury (c.1033-1109) is a familiagufie to students of medieval
history and theology. His immense contributiontibe development of Christian
philosophical theology has been widely acknowledged he has dominated the
research of many modern scholars, notably Sir Ric&authern (1959, 1990). Yet,
several important dimensions of his life and thduagte still to be analysed. This
thesis identifies two such understudied areas atidatly explores their relationship.
It concerns the forty-one letters which comprise dorrespondence with women and
his writings that refer to the Virgin Mary. ltsrdeal contention is that these groups of
texts are distinct expressions of a common theo#grision. They both reveal a
theological schema with four discernable dimensio@éristocentricity, virtue,
virginity and salvation. The study has two ovamgdaims: (1) to contribute to a
growing body of scholarship relating to Anselm’sefrdships with women and his
Mariology; (2) to demonstrate the ways in whichitHeurfold theological vision
draws from and exemplifies the theology of his otheeatises, prayers and
meditations. Its short titlejumanity and Sanctityllustrates the sense in which these
texts are distinct. His letters to women refldet thaelstrom of human experience,
blighted and suffering from the consequences ofRalé They speak of imperfect
relationships with Christ, inconstant virtue andginity, and the uncertainty of
salvation. His Marian writings, by contrast, matkt upon the serenity of holiness;
Mary personifies perfect union with Christ, suptvia virtue and virginity, and she is
portrayed as an essential intercessor for salvat®oth groups of texts are similar,
however, in being relational and demonstrating #haselm explored earthly and
heavenly relationships with the same emotionalnisity and theological subtlety.
Benedicta Ward (2009) acknowledges the interretedssl of heaven and earth in
Anselm’s worldview: ‘He was ‘at home’ with all mebut he was equally at home in
the courts of heaven... People, living and deadnéar together the body of Christ,
and Anselm understood communion with bdth.’

Each chapter of this thesis illustrates the mapokthesis, that Anselm’s
letters to women and his Marian writings are didtiexpressions of a common

theological vision. They also advance internaluargnts, relating directly to the

Wward, B. (2009) p.35



subjects under consideration. Chapter | demowestitatat both sets of texts reflect on
the nature of a right relationship between God lamaanity, and define it in terms of
union with Christ. It suggests that Anselm undw®ydt his female friends to enjoy
only a partial and imperfect relationship with thieine, whilst Mary exemplifies full
and perfect union. In respect of his letters tanen, it advances two arguments.
Firstly, that Anselm used three words meaning ‘levearitas dilectioandamor— to
distinguish between love for Christ and the loveveh by Christ through his
sacrificial death. Secondly, that he believed spbwnion with Christ to be the
purpose telog of female religious life. Turning to his Mariawritings, it advances
two further points: (1) Mary'siat exemplified free and active cooperation with the
divine will; (2) Anselm believed her divine matdsnito safeguard the Christian
doctrine of Christ’s two natures.

Chapter Il argues that virtue, especially thewarbf obedience, is a central
tenet of the theological vision of Anselm’s lettésswomen and his Marian writings.
His female friends demonstrate only imperfect obede, whilst Mary’s perfect
obedience is the predicate of her exalted plactenmystery of redemption. Like
Chapter | it advances two arguments in respect rdefn’s letters. They reveal
Anselm’s dependence on the monastic teacher Jobsidba(c.360-435). They also
call his female friends to a life of holy obedientte God and the Church. The
analysis proceeds to explore Anselm’s understandlifdary’s virtue. It begins with
a consideration of what he meant by saying thatveli® ‘made clean by faitR'. It
concludes with an exploration of his portrayal cdiiylas the New Eve.

In Chapter 11l the focus shifts to the virtue afginity, which is preeminent in
the moral-theological vision of Anselm’s lettersw@men and his Marian writings.
This chapter is structured slightly differently tlee preceding two; it begins with a
conceptual discussion of Anselm’s definition ofsfice’ (ustitia), which is the
cornerstone of his moral theology. It then turashis letters to women, exploring
Anselm’s distinction between ‘virginity’vfrginitas) and ‘chastity’ ¢astitag. It also
critically considers whether or not Anselm belieMadMary’s perpetual virginity:
ante partumin partu and post partum The chapter concludes by expositing the
schema for the moral restoration of those who thee virginity which is common to

both his letters to women and his Marian writings.

2DCV19; cf.DCV 18



Finally, Chapter IV looks at the soteriologicalmdinsion of Anselm’s
theological vision. Its central argument is tha uncertainty of salvation and the
necessity of intercession are prominent themesoth bets of texts. In respect of
salvation it makes two arguments: (1) his lettesswomen make an explicit
connection between moral rectitude and the likelthof eternal beatitude; (2) his
Marian writings propose a synergetic relationshgiween God and Mary in the
accomplishment of objective redemption. Turningirttercession, it demonstrates
that his letters express an earthly paradigm inclwithe queen or noblewoman
intercedes for the archbishop. Thus they reflaetréalpolitik of Anselm’s feudal
world. It challenges the view that Anselm’s wrgsreflected or contributed to an
emergent romantic courtly love movement. It alboves that Anselm’s Marian
writings present a heavenly paradigm, in which Merythe archetypal intercessor
with God. In preparation for the main analysisehfllows an introduction to the

primary and secondary literature under considamnatio

A. Primary Literature: Anselm’s Lettersto Women and Marian Writings

i. Anselm’s Lettersto Women

The phrase ‘letters to women’ is used throughoistitesis as shorthand meaning the
forty-one letters that Anselm exchanged with hredée contemporaries, six of which
were written to him by Queen Matilda of EnglandL(80-1118). His correspondence
with women dates from between c.1071 and c.1105@@nning the period from
before his election as prior of Bec (c.1078) todesth (c.1109). Citations are taken
from Walter Frohlich’s (1990, 1993, 1994) transdas of the authoritative collection
of F.S. Schmitt (1984), consisting of four hundesdl seventy five letters. This was
Anselm’s considerable contribution to a traditioh letter writing that became
prominent in the Carolingian age, with contributtike Alcuin of York (d.c.804).
According to Brian Patrick McGuire (1988), letteollections became especially
common after ¢.1050 as western literary cultureaber interested in the inter-

relatedness of humanity. The conception that all human beings share a @ymm

3 Cf. McGuire, B.P. (1988) p.180ff.



nature underpinned Anselm’s thought; Southern dalis belief in the ‘homogeneity
of humanity’?

The advent of cathedral schools was the other uspe¢hind the rise of letter
writing, which became the medium in which studgmizctised their Latin prose in
preparation for careers in law and theol8g¥his suggests that Anselm’s letters arose
from and contributed to a wider movement concerwdti education. His letters
were always intended for the education of theiipieat but many of them were also
supposed to be disseminated to a wider audienoe.eample, his letters to certain
Bec monks who had moved to Canterbury, perhaps laatifranc (c.1005-1089),
were intended ‘...to be read aloud to all the Bec ksaat Canterbury, even though he
addressed his letters to individuals among tHenfAnselm’s letters to women are
good examples of his educational intent. Thisystigimonstrates that they instructed
his friends in love, virginity and obedience, amaniger things.

It also seeks to show that they were as passicmatbis letters to fellow
monks. Hitherto, scholars have suggested thatswihselm had a plethora of
friends, his intimates were all male and in theithaBor example, Adele Fiske (1961)
concludes: ‘St. Anselm’s friends are from all ramksociety, but his intimates are all
felow monks’/ Richard Southern, too, is circumspect about GregiAnselm’s
letters to women with the same emotional intenagyhis correspondence with male
monastic contemporaries. Whilst he suggests tiet stand out among Anselm'’s
later correspondence (post-1093) for their emotidangensity, he cautions that
‘...their expressions are more subdued, and theirsages is about the need to
persevere, rather than rejoicing in an assurednpiu® This thesis holds that
Anselm’s letters to women are highly emotionallyaded, which is especially
evident when they contemplate the absence of fsieninselm often speaks of his
pain at the bodily absence of his friends but ctassbimself with thoughts of their
spiritual presence. I&p. 288 to Queen Matilda, for example, he says: ‘...&naay
much | feel your bodily absence, the presence af yathful love can never be taken
from my mind’® Anselm’s correspondence with Matilda is particylavaluable

because it includes letters from her tdep. 317 reveals that Anselm’s affection for

* Southern, R.W. (1959) p.75

® Cf. McGuire, B.P. (1988) pp.184-5
® McGuire, B.P. (1988) p.212

" Fiske, A. (1961) p.260

8 Southern, R.W. (1990) p.159

° Ep. 288 (c.1103)
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Matilda was more than reciprocated by the pain skgeriences in his absence:
‘Come, | beg, father, appease my groans, dry nrgté@ssen my pains, put an end to
my sorrow... My soul [thirsts] for you like a dry waey land without water [Ps 63.1;
Vul. Ps. 62]'1°

In the course of this study it will become cleaatthis letters to women vary
tremendously in quality. Perhaps surprisingly, imast theologically subtle letters
were written to women about whom little is knowwy fexample, Frodelina and
Ermengard. Many of them are also notable for tiheancy of their prose, casting
some doubt over Southern’s analysis that the qualit Anselm’s letter writing
deteriorated after his accession to CanterburyUseclie became preoccupied with
politics: ‘It is very noticeable that though thetées of the twenty years after 1070
sparkle with ardent and unconventional expressaingiendship, there is nothing
similar after 1093. The break was decisit’e.Only seven letters to women survive
from before 1093 whilst the rest belong to therlaieriod and they are intensely
emotional and theologically subtle. Anselm’s lettdo women also reflect a
combination of secular and religious interests. eylloften refer to contemporary
political issues and generally suggest that heeasg his female friends greatly as
political figures. He frequently thanks them fansdces they have rendered to the
church and makes no attempt to cosset them frortigabreality.

Anselm’s eighteen female correspondents are a nebdtifemale aristocrats
and religious. The little biographical informatiare have demonstrates that many of
them were extraordinary. As a point of referermetfie rest of the study it will be
useful to briefly introduce each of his female ids. The following demonstrates
how inextricably linked the royal and noble fanslief medieval Europe were. It also
shows that he communicated with a range of womeluding queens, countesses,

abbesses and ordinary nuns:

Adelaide or Adeliza (c.1055-1113) was the daughter of William the Qgarqr
(c.1028-87) whom Frohlich suggests took the Yeithough Ward thinks not: *...she

10Ep, 317 (c.1104)

1 Southern, R.W. (1959) p.76; this point of view wagressed earlier by Fiske: ‘Anselm saw his
friendships swept away in the tumultuous conflictshis last years as archbishop of Canterbury and
opponent of William Rufus and Henry I' (Fiske, A961) p.260).

2 Ershlich, W.trns. (1990) p.93-4n1
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seems to have lived a secluded life without in fagihg a nun** She received one
letter from AnselmEp. 10 (c.1071).

Frodelina, about whom little is known, was an aristocratieean from Normandy

with a reputation for virtue. Anselm wrote ondéeto herEp. 45 (c.1074/5).

Ida, Countess of Boulogne(c.1040-1113) was one of Anselm’s closest female
friends; their relationship lasted throughout liset at Bec and Canterbuty. She
was the daughter of Godfrey Ill, Duke of Lorraire997-1069) and the sister of
future Pope Stephen IX (r.1057-8). She marriedtdees Il, Count of Boulogne
(c.1015/20-87) and had three male children. Heors@ and third sons, Godfrey of
Bouillon (c.1060-1100) and Baldwin (c.1058-1118gcame the first and second
rulers of Jerusalem respectively. Anselm wrotelaiters to IdaEp. 82 (c.1077/78),
114 (pre-c.1093), 131 (post-c.1086), 167 (c.109284, (c.1101/2), 247 (c.1102).

Adela, Countess of Flandergqc.1009-79) was the daughter of Robert II, King of
France (c.972-1031) and wife of Baldwin V, Countrddinders (c.1035-1067). She
had two sons and one daughter, Matilda (c.103188), became queen of England.
Adela received one letter from Anselm shortly befoer deathEp.86 (c.1077/8).

Ermengard, like Frodelina, is a mysterious character. &ii# known about her but
her letter from Anselm Ep. 134 (c.1079/92) — will emerge in the course @ gtudy

as one of his most theologically significant.

Gunhilda (c.1055-97) was the daughter of Harold 1l (c.10B2;8he last Anglo-
Saxon King of England, and Edith the Fair (c.108§-8 She sheltered from the
Normans who invaded England at the Abbey of Wiltévijtshire, but was later
abducted by Alan Rufus (c.1040-93) who intendedntory her. She received two
highly charged letters from Anselm concerning eatronships with Alan Rufus and
his brother, Alan Niger (d.c.1098kp. 167 (c.1093/4), 168 (c.1094). The purpose of

these letters was to encourage Gunhilda to retuviitton.

BWard, B.trns. (1973) p.275
14 cf. canatella, H.M. (2007) pp.361-7
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Eulalia was a long-serving abbess of St Mary and St Edvw&indftesbury (r.c.1074-
1106) whom Anselm admired. He wrote three letterthe Abbess and her nurip.
183 (c.1094/5), 337 (c.1104), 403 (c.1106).

The unknown nun or ‘Nun M.’ is conjectured to have been the daegluf Richard
de Clare (c.1035-1090) and Rohais Giffard (d.c.}.}18hough she is often missed
from lists of their issue. She received one |dtim Anselm:Ep. 184 (c.1094/5).

Matilda, whose dates are unknown, was abbess of Wiltehcomvent from which

Gunhilda was absent. She and her nuns receivelttteeEp. 185 (c.1094).

Athelits, whose dates are unknown, was the first abbeSt bfary, Romsey, which
Frohlich describes as ‘...a community of Anglo-Saxadies who had fled Norman
violence into the safety of the cloisté?. She was later abbess of Winchester.
Anselm wrote to her in both placdsp. 237 (¢.1102) an#p. 276 (c.1103).

Matilda, Queen of England was the daughter of Malcolm IIl, King of Scotland
(d.c.1093) and Margaret of Scotland (c.1045-93)e Became the wife of Henry | of
England (c.1068/69-1135) whose dispute with Anselrar the right of lay rulers to
invest ecclesiastics with the symbols of theira#fis discussed below. Matilda was
an important intercessor between Anselm and Heang, a powerful queen (see,
Chapter 1IV). She received nine letteEsp. 243 (c.1102/3), 246 (c.1102), 288
(c.1103), 296 (c.1103), 321 (c.1104), 329 (c.1164}% (c.1104/5), 385 (c.1106), 406
(c.1106/7). She also sent six letters to Anselmiclv are the only examples of a
response from his female friend&p. 242 (c.1102/3), 317 (c.1104), 320 (c.1104), 384
(c.1106), 395 (c.1106), 400 (c.1106).

Clementia, Countess of Flanderqc.1078-1133) was the daughter of William I,
Count of Burgundy (c.1020-87) and the wife of RebberCount of Flanders (c.1065-
1111). Many of her estimated thirteen siblingserd® prominent royal and

ecclesiastical positions in Europe, including heotlber, Guido (d.c.1124) who

15 Cf. Frohlich, W.trns. (1993) p.104n1
18 Erohlich, W.trns. (1993) p.214
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became archbishop of Vienne in 1088 and Pope Galli$ in 1119. Anselm wrote
one letter to Clementi&p. 249 (c.1102).

Richezg whose dates are unknown, was Anselm’s only gbat least the only one
to have survived beyond childhodd). She received one letter from Anselm in her
own right —Ep. 268 (c.1102/3) — although others were writtehgoand her husband.
Richeza’s son, also called Anselm (d.c.1148), becabbot of Bury St Edmunds.

Matilda was the first and very long serving abbess of Haipity, Caen (r.c.1059-
1113). Anselm’s deep respect for her is suggesyetie fact that he addresses her as
‘mother’, a title used for only one other femalerregpondent. She received one
letter:Ep. 298 (c.1103).

Matilda, Countess of Tuscany(c.1046-1115) is the other correspondent Anselm
calls ‘mother’. She was the daughter of BonifdteQount of Tuscany (c.985-1052)
and Beatrice of Bar (c.1017-1076). Her mother radrGodfrey Ill of Lorraine in
€.1053, so she became half-sister to Countess Fdéhlich records that she was an
indomitable political leader and advocate of chureform® She received one letter
from Anselm:Ep. 325 (c.1104).

Mabilia was a nun about whom little is known. Anselm wroibe letter to herEp.
405 (c.1106/7).

Basilia was the widow of Hugh de Gournay (c.998-1074), Wwhd been a counsellor
to William the Conqueror. After Hugh’'s death, Biasilived at or close to Bec
Abbey. She received one letter from Anselip: 420 (c.1107).

Atla (Adela or Adala), Countess of Blois and Chartreqc.1062/7-1137) was the
sister of Henry | of England and wife of StephenGbunt of Blois (c.1045-1102).
She was also the mother of Stephen, King of Engl@nitD92/6-1154). Her only
letter from Anselm is deeply affectionatep. 448 (1107/9).

" Southern acknowledges the possibility of othefdecaih who died (Southern, R.W. (1990) p.7n7).
18 Cf. Frohlich, W.trns. (1994) pp.39-40n1
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ii.  Anselm’sMarian Writings

Until the early twentieth century Anselm was bedéidvto have authored over thirty
Marian texts and to have contributed decisivelyh® explication of the doctrine of
the Immaculate Conception. In 1910 a congress emwened to celebrate his
contribution to Marian thought, which had not beaplored since the time of Gabriel
Gerberon (c.1628-1711j. Later, in the 1920s and 30s, the authenticitsnahy texts
was called into question by André Wilmart, who idigtished pseudo-Anselmian
texts from genuine texts in the corpus. Anselmaiblogy suffered most, as Joseph
Bruder explains: ‘The results of this painstakixgmination were not only startling,
they were all but annihilating in the field of Malogical literature. Of more than
thirty Marian compositions...only three prayers wpreven to be authentié? As a
result of this ‘annihilation’ scholars have ovetted Mary's significance to Anselm’s
theology. Certainly in English there has not baesystematic analysis of his Marian
thought since Bruder. This thesis builds on Bruoler also seeks to move beyond
him, critically analysing Anselm’s Marian writingginew in light of recent
scholarship. Anselm refers to the Virgin Mary mainyes in the course of his
treatises and prayers. The most significant textsinderstanding his beliefs about
and relationship with her arde Incarnatione Verbi(c.1094), Cur Deus Homo
(c.1098),De Conceptu Virginal(c.1099/1100), his three prayers to St Mary and his
Prayer to Christ This analysis contends that even though itnsmshed the body of
Anselm’s Marian writings remains worthy of study.

De Incarnatione Verbis Anselm’s defence of divine triunity against Relgt
of Compiéegne (c.1050-1125). Mary is first mentidme his response to the question:
why was it necessary for the Son to become incarrather than the Father or the
Holy Spirit? He offers a fourfold explanation dfig necessity, in the context of
which he asserts that: (1) confusion would havsearifrom two sons co-existing in
the Godhead if the Word had not become incarnageSon of God and the son of the
Virgin; (2) if the Father had become incarnate $lo& would be the Virgin's grandson

without deriving any part of Himself from h&r. Cur Deus Homds Anselm’s two

19 Cf. Actes du Congrés Marial tenu & Aoste a l'occasion\lle Centenaire de la Mort de Saint
Anselme 1109-190QAoste, 1910); Gerberon, GSancti Anselmi ex Beccensi Abbate Cantuariensis
Archiepiscopi OperdlLutentiae Parisiorum, 1675; Secunda Editio, 172f)Bruder, J.S. (1939) p.iii

20 Bruder, J.S. (1939) p.iv; cf. Gasper, G. (20044.

“DIV 10
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volume explanation of the necessity of the Incaomafor the accomplishment of
human redemption. He defines ‘The question on lwitihe whole work hangs’ as:
‘By what logic or necessity did God become man, laytiis death, as we believe and
profess, restore life to the world, when he cowdgéhdone this through the agency of
some other person, angelic or human, or simply tijng it?’%? In the course of the
treatise, Anselm explores Mary’s divine maternity ainequivocally affirms that she
is the New Eve: Christ’s counterpart in redempti@e Conceptu Virginaladdresses
the question of Christ’'s freedom from original siwhich Anselm understood as
injustice: a privation of rectitude in the ratiomaill. It is concerned to explain how
Christ derived his humanity from Adam without c@atiing original sin. Mary is first
mentioned in passing when Anselm implies that Chsias ‘...alone among men
sinless in the womb and at his birffi’. Later, she is the subject of the discussion in
her own right when Anselm describes her as ‘jtfst' He proceeds to extol her
sinlessness, saying: ‘Indeed, it was fitting theg Virgin should shine with a purity
which was only exceeded by God’s owrf>.’

This conviction regarding Mary’'s purity runs thrdwayit Anselm’s Marian
writings, taking an especially impassioned forntig three Marian prayers. They are
part of a much larger corpus consisting of nineteltiones which include prayers
to God, Christ, the Holy Cross, St John the Baptiel St Benedict. Most scholars
agree that Anselm’s prayers were composed whiledsea monk at Bec (pre-1093)
and that they were written for his fellow monks amatain lay people to encourage
them in the spiritual life. According to Ward, Asisn was greatly admired for his
piety: ‘His own prayer made him a spiritual guideothers from the beginning of his
life as a monk, and it was in this capacity thatvis@s most esteemed by his
contemporaries’® The length, literary accomplishment and theolalgsubtlety of
his prayers also make them a landmark in devotiemding. Laura Swan (2007)

says:

[Anselm’s] prayers...express a shift away from statmhd detached
prayer forms of the first millennia to more emotbrprayer forms.
More than a collection of prayers...this volume wasant to engage

21 CDH1

Zpcv3

%pcvis

“pcvis

®Ward, B.trns. (1973) p.17
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readers’ hearts and minds with instruction that waartfelt and not
legalistic?’

Although they are not liturgical texts, his prayevere probably influenced by the
liturgical routine of monastic life, particularlipe Divine Office, the Kalendar and the
Mass. Nowhere is this more apparent than in theidigorayers, which Southern
calls, ‘the most important and original’ of the iemtcorpus’® Two important features
of the medieval liturgy are reflected in these praythe use of epithets (titles such as,
‘O glory of purity’/‘o tu decus puritatis® and the use of scripture. Anselm’s use of
titles and appellations to denote Mary’s importantehe economy of salvation is
self-evident but his use of scripture is more sibtlAlthough his prayers do not
consist of explicit scriptural citations they arermeated by the ‘language of
scripture’. Anselm was a Benedictine monk andphés/ers echo the use of scripture
in the Rule of St Benedict They both use biblical material extensively with
providing citations or references. Benedict's 80-4647) seventh chapter, ‘De
Humilitate’, is a particularly good example. TirhgtFry (1981) identifies forty-four
clear uses of scriptural phraseology in BenedieKposition of the twelve steps of
humility as well as numerous implied referenceshe TPsalter is a particularly
dominant source, providing approximately twentyheéigphrases. For example,
Benedict’'s seventh step of humility uses a phrasen fPsalm 22.7 (21.7 in the
Vulgate) to illustrate the feeling of contrition weh should overwhelm the heart of a

humble man:

The seventh step of humility is that a man not cadiynits with his

tongue but is also convinced in his heart thatshaferior to all and of

less value, humbling himself and saying with thepPet:| am truly a

worm, not a man, scorned by men and despised bydbple(Ps

21[22]:7)*°
This citation is reminiscent of the self-loathingpish Anselm places in the mouth of
the sinner praying to Mary: ‘I am so filthy andrdting that | am afraid you will turn
your merciful face from me* The awareness of the sinner to the object of his

devotion and to his own sinfulness characterissgptayers. Their personalistic and

2" swan, L. (2007) p.27

2 Southern, R.W. (1973) p.12

2 prayer to St Mang, Ward, Btrns. (1973) p.122

%0 RSB7.51-52 (The words of the Psalmist are: ‘Ego autemm vermis et non homo, obprobrium
hominum et abiectio plebis’ Ps 21[22].7)

L Prayer to St Manyl, Ward, Birns. (1973) p.107
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dialogical nature was characteristic of emergensqeal and private prayerpréces
privatag used alongside liturgical prayers in the high dlédAges. The origin of
private prayer forms is, once again, to be founth@Rule

The oratory ought to be what it is called, and imatelse is to be done

or stored there. [...] ...if at other times someoneodes to pray

privately, he may simply go in and pray, not imad voice, but with

tears and heartfelt devotidh.
Ward explains that emotionally charged private prayemerged as a dominant form
of medieval piety and a complement to explicittyigical devotions.

Anselm’s Marian prayers also stand out for beihgee drafts of a single
prayer; the composition of Rrayer to Maryclearly caused Anselm some difficulty.
The drafts represent stages in Anselm’s personah@y to the heart of the Marian
mystery. Southern and Ward acknowledge that e&dheoprayers has a slightly
different nuance, which suggests that Anselm wasingrabout the mystery from
different angles. Thérst prayeremphasises Mary’s holiness, calling her: ‘the most
holy after God®® It also begins to locate her in the context @ thystery of Christ
and human redemption; there is no sense of somstamyof Mary’ running parallel
to the mystery of her Son, they are one. $heond prayedevelops these themes,
affirming the latter more emphatically and emphasisher virginity: ‘By your
blessed virginity you have made all integrity sd¢crand by your glorious child-
bearing you have brought salvation to all fruitkgs’>* Anselm’sthird prayeris his
most devotionally extravagant, focussing on Marykce in the mystery of
redemption and her ongoing intercession for imfg&tisouls: *...by you the elements
are renewed, hell is redeemed, demons are trantiol@d and men are saved, even

the fallen angels are restored to their pldce’.
B. Secondary Literature: An Introduction to the Presert Situation
From its outset one of the most challenging aspefcthis study has been working

with a very small body of secondary literature € aonsequently academic debate —

about Anselm’s letters to women and his Marianingg. In respect of his letters, we

¥ RSB52.1-5

% Prayer to St Manyl, Ward, Birns. (1973) p.107

% Prayer to St Man2, Ward, Birns. (1973) p.110

% Prayer to St ManB, Ward, Birns. (1973) pp.119-20
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have acknowledged the important work of Adele Figk#61) and Richard Southern
(1959, 1990) but they almost exclusively conceptt his letters to men. Southern
suggests that, aside from his two letters to GdahiEp. 167, 168), Anselm’s
correspondence with women is barely noteworthyrémsons of emotional intensity
or theological daring® Only recently have Sally N. Vaughn (2002, 2016 &er
doctoral student Holle Canatella (2007) begun talym® the letters he wrote to
women. Vaughn, in particular, raised the profile his female correspondence
arguing that he sought to inculcate in his frietits qualities of perfect mother and
good queen. She also asserted that he held themghresteem as political allies and
loved them as friends. Even though she claimstmaiet Anselm in the context of
gender history, Vaughn’s analysis is self-evider#gninist, asserting that Anselm
loved his female friends ‘the more so because [theyctioned in a man’s world"
Canatella’s recent article on friendship beginsablnowledging her debt to Vaughn
as: ‘...one of the few historians to investigate Amsg correspondence with

women...58

She accepts Southern’s view that Anselm’s eagljels are more
emotionally charged than his later writings but thegsis is that a model of specific
individual friendship based on virtue underpinneds@im’s friendships with his
fellow monk Gundulf and Countess Ida. Her detadedlysis of Anselm'’s letters to
Ida asserts that their relationship was °‘...mutudigneficial, with each friend
learning from the othef® These are the only efforts which have been made t
engage with Anselm’s letters to women and recogisi value.

Analysis of Anselm’s Marian writings has been $arly patchy and
unsystematic. Joseph Bruder's (1939) study reptssthe last lengthy analysis,
focussing on Anselm’s contribution to the developimaf Marian dogma in Roman
Catholicism® His work was a timely response to the researofigmdré Wilmart,
mentioned above, and it has been foundationalisocstidy. Recent engagement with
Anselm’s Marian writings remains sporadic but saffert has been made to analyse
them by Luigi Gambero (2000), Daniel Deme (2003) &iles Gasper (2004). In his
two volume study of the development of MariologyHatristic times and the middle

ages, Gambero argues that Anselm was fundamewtatigerned with Mary as ‘...a

% Cf. Southern, R.W. (1990) p.159
37vaughn, S.N. (2002) p.250

¥ Canatella, H.M. (2007) p.352

%9 |bid. p.353

40 Cf. Bruder, J.S. (1939) p.vi
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real, authentic person, close to his heaft...He also observes that Anselm locates
his Marian thought in the context of his Christglog..the mystery of Christ and the
mystery of Mary always shed light on each otf{érThis is also the central assertion
of Gasper and Deme whose analyses consider Matleircontext of discussions
about Christology. They are both of the view tlaat,Gasper says: ‘Mariology...was
not of central importance to Anselm®®’ He suggests that Anselm reflects the
tendency of eastern theologians to emphasise Manyés asTheotokosrather than
identifying her as a type of the church like August(c.354-430) and Ambrose
(c.337/40-397). Deme argues that Anselm underskbaxy primarily as a woman of
faith and he is reluctant to draw firm conclusians the basis of data taken from
devotional texts which comprise the majority of Alms’s Marian corpué?

There has been virtually no acknowledgement ansmtglars of a possible
relationship between these two sets of texts. prasent work was inspired by a close
reading of the texts as well as two scholarly argats. First, Southern’s assertion
that Anselm’s letters, prayers and meditations eotrate upon ideals of humanity
and sanctity:

We see in these expressions of friendship a fangharacteristic of

Anselm’s thought. He bends his mind to the contatign of an

ideal image, he attaches it to himself with passierintensity, he

defines its nature, and he gives it a name. [gndtiers] the name is

that of a friend. In his prayers and meditatidhe, name is that of a

saint or God?
A central idea underlying my hypothesis is that &lms understood Mary to be the
perfect personification of the four dimensions o theological vision: an ideal that
he had in mind in his letters to women and whichfamale friends were called upon
to realise. Second, Vaughn’s argument that Ansineloped his understanding of
male-female friendship ‘...around his meditations e Virgin Mary and her

womanly nature as it is related to the univefée’.

*! Gambero, L. (2000) p.109
“2 |bid. p.109

3 Gasper, G. (2004) p.144

4 Cf. Deme, D. (2003) p.167
> Southern, R.W. (1959) p.73
“®vaughn, S.N. (2010) p.55
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I
ANSELM’S CHRISTOCENTRIC THEOLOGICAL VISION

This chapter critically explores the Christocentyicof the theological vision of
Anselm’s letters to women and his Marian writingsundamentally, it seeks to show
that both sets of texts are reflections on therauton of human beings with the
divine, especially Christ. Anselm regarded his d@mfriends as enjoying only a
partial and imperfect relationship with God whit&t considered Mary to be fully and
perfectly united with him. It begins by exploritige implications of his use of three
words meaning love -earitas, dilectioand amor — in his correspondence with
women. It then argues that he believed spousanuwith Christ to be théelos of
female religious life. In two important letters bghorted the nun, Gunhilda, to be
faithful to her religious profession by forsakingréhly love in favour of her heavenly
spouse, Christ’ The focus then shifts to Anselm’s Marian writingsalysing his
understanding of Mary’s intimacy with God, whicheslachieved by actively
cooperating in the accomplishment of her conceptio@hrist. For Anselm, Mary’s
divine maternity was the central mystery of hex hihd an example of perfect synergy
between God and a human being. The chapter caexlbg demonstrating how
Anselm believed the divine maternity to safeguahdistian orthodoxy regarding the

two natures — divine and human — of Christ.

A. Christ in Anselm’s Letters to Women

i Caritas, Dilectio and Amor: divine love and love for Christ

In his letters to women Anselm uses three Latirmgemmeaning ‘love’.caritas
dilectioandamor. Each of them conveys a subtly different dimemsb his thought
and together they mirror the language of his réfdes on Christ’'s Passion and death.
The first term, caritas, refers to the highest form of Christian love, @hiis
synonymous with divine love. It entails a deep gamal empathy which Anselm
regarded as the basis for Christian friendship leeat is selflessly concerned with

the good of the other. The second and third tedidsctio and amor, refer to the

“"Ep. 168 (c.1093/4), 169 (c.1094)
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personal love between friends and their mutual kmveChrist. Although Anselm’s
use of these terms was singular it also reflecteghdency in the western theological
tradition to delineate them. In early Latin edmsoof the Bible they were all used as
translations of the Greek worbape( ayare), meaning ‘love’, butcaritas quickly
assumed a special significance in western theologlizabeth Carmichael (2004)
notes: Caritas dilectio and amor would all be used by theologians down the
centuries as close or exact synonyms, wéhtas alone gaining the honour of use in
an exclusively ‘good’ sense and becoming the prjrbam for Christian love?®

Carmichael traces the rise to prominenceasitasin the writings of Ambrose
and Augustine. She notes tltatritas was favoured by Ambrose because he liked to
quote scriptural verses in which it featured: ‘Gsdove’ (Deus caritas estl Jn 4.8);
‘the fruit of the spirit is love, joy, peace...frgctus autem Spiritus est caritas,
gaudium, pax.,.Gal 5.22); etc. However, she observes that & ¥wagustine who
first developed a theological definition efritas which he integrated within his
doctrine of friendship. For hintaritas meant divine love poured out by the Holy
Spirit and it was thought to be ‘the foundation @ssence of Christian friendshf'.
In his ConfessionsAugustine relates the story of his friendship withboy from
school, which lasted until adulthood. Althoughythwere the same age and shared
similar interests, he concludes that they did matres ‘true friendship’ because they
were not bound together with the lovea(itas) that comes from the Holy Spirf.
Carmichael summarises Augustine’s distinction thiigst as friendship unites many
souls in one, saaritas mingles all Christian hearts and souls in the ooel ®f
Christ... All Christians should share the experientehe Apostles at Pentecost
when, like gold melting into a single mass in fitee Holy Spirit fused their hearts
into one by the flame of spiritual lové"’

The limitation of Augustine’s use afaritas Carmichael argues, was that it
‘did not...have the shape of dynamic mutuali¥’In short, it pertained only to what
might be called the vertical paradigm of friendshkigarticipation in divine love —
rather than placing an equal emphasis on the haakparadigm: love of neighbour.
James McEvoy (1999) implied this, too, when he axgd that Augustine

“8 Carmichael, E.D.H. (2004) p.45
“° |bid. p.60

% ConfessionsV.iv (7)

%1 Carmichael, E.D.H. (2004) p.60
%2 |bid. p.63
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‘...referred all love and friendship to the persontloé resurrected Christ, through
whom the depth of friendship and love was uniquedyealed®® Yet, unlike
Carmichael, McEvoy pointed out that for Augustinethe presence of Christ within
friends who love each other in Him, and Him in eatter, does not make them less
the friends of each other on a personal level. tl@ncontrary, it opens up a depth of
purely spiritual response within each of them, gthewhich would remain
unsuspected in any other context than that of ifieallove.?*

The ‘dynamic mutuality’ to which Carmichael refedris clearly exhibited by
Anselm’s letters but scholars have expressed cmmfuegarding the object(s) of
some emotionally intense passages they contairey ¢annot discern whether these
passages express Anselm’s participation in the comtpg of divine love or his
personal love for a particular friend. Richard ®eun (1959) noted: ‘It cannot be
doubted that they express a personal and passitoraig; but the nature of this
longing, and the extent to which it was associatgéth its ostensible object in the
person directly addressed are not easily distimgui$® Mary-Rose Barral (1988)
expressed confusion over the following excerpt frAnselm’s letter to Haimo and

Rainald, two of his relations who contemplated engemonastic life:

Already my eyes desire, most dearly beloved, désisee your faces,

already my arms stretch out to take you in theibemme. My mouth

yearns for your kisses; whatever remains of my liilegs for your

company, that my soul may rejoice with you in tbenplete joy of the

life to come?®
Barral concluded: ‘Southern is right in saying teath expressions are undoubtedly
an outburst of personal desire or emotions butgtrbe admitted that it is not easy to
determine whether the passion is actually addretsstte person in question or to the
more general love of the religious life, or everzéal for the glory of God’’

Understanding the subtly different purposes to Wwhitmselm putscaritas

dilectio andamorin his letters to women hints at a solution to thieblem. Like
Augustine, Anselm understoagritas and its derivatives to refer to the divine love,
poured out by the Holy Spirit, which he regardedtlas basis of true Christian

friendship. This is the sense in which he usad his letter to Frodelina. Little is

3 McEvoy, J. (1999) p.33

** |bid. pp.33-4

> Southern, R.W. (1959) p.73
*°Ep. 120 (c.1086)

" Barral, M. (1988) p.172
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know about Frodelina but Anselm’s letter to heumque among his correspondence
with women in that it solicits her friendship. Had become aware of her virtue and
wrote to her in the hope of cultivating a relatibipswith her: ‘Ever since | became
aware of the odour of your good reputation which $read far and wide like a sweet
perfume, | have longed to make myself known to Y8ult is likely that Anselm was
motivated to contact her by his belief that friemgsbetween good Christian souls
was mutually beneficial in their shared pursuitited good (the ultimate virtue) and
union with God (salvation). In his letter, Anseadopts a disposition of humility; he
subjects himself to her as a pupil in virtue, jasthe does to Mary in his prayers

(more below):

But since | see myself totally lacking in merit paps | might

somehow share yours by a communion of charitarifatis

communionef®
Here caritatis is used in connection witltommunionemto posit a relational
experience of love as the basis of friendship beeat wills the best for one’s
neighbour. This meaning is brought out more clearlone of Anselm’s letters to

Countess Ida, which juxtaposearitatis with dilectioni (from, dilectio):

I know and am sure...that your holy lovesahcta tua

dilectig]...ceaselessly desires to know everything about maeadl that

concerns me, and also to hear or to read someftongme, in order

that you may rejoice or suffer with me accordingthe rule of true

charity [verae caritatis regulain Indeed, to this lovedilectioni of

yours my heart replies with like affecti6h.
Here Anselm usedilectio and its derivative to refer to a personal connegtaokind
of love which could also be called affection. Byntrast, he usesaritatis to speak of
a kind of love involving empathy at a deep emotideel: ‘rejoice or suffer with me
according to the rule of true charity’. For Anselm order for personal friendship to
be morally good it had to be rootedaaritas which he considered to be a profound
theological reality. He believecharitas to entail a connection between friends at a
deeper level than that implied by eitttilectio or amor, engendering what Southern

calls the ‘fusion of soul$! As it is used in Anselm’s letters to womearitas

8 Ep. 45 (c.1074/5)

% |bid.

0 Ep. 167 (c.1093)

®1 Southern, R.W. (1959) p.74
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reflects the language of passages in Anselm’s pgayhich contemplate the Passion
and death of Christ.

For Anselm,caritas did not mean lovdor Christ, although he regarded this as an
essential precondition for friendship and expresseingdilectio or amor. In his
letter to Frodelina, he rejoiced because he hatbdesed that she shared his desire
for friendship. Employing a derivative dflectio he attributes their mutual desire for
friendship to their mutual love for Christ: ‘Nowhlave discovered this and, having
discovered it, | rejoice in Christ over our desidich he knows to be borne out of
love [dilectiond for him..."* Anselm’s letters to women reveal thditectio and
amor could mean anything from the spiritual love betwé#ends to the spousal love
between husbands and wives. In his letter to Egawehh Anselm employdilectio
and amor to express the relationship she shares with hepamas Like Frodelina,
little is known about Ermengard except that Anselrote a letter to her, praising her

chastity and encouraging her to allow her pioushnod to become a monk:

Thus in such a great and true mutual affection@sgsyera mutua

vestra dilectiong it can well be believed that you lowdiljgere] not so

much each other’s bodies as each other’s soulsnoBgare or mutual

love [amord can you snhatch your bodies from temporal death;

whereas, if you know how to rule your lovaatjoren), you can acquire

eternal life for your soul$.
In summary, then, Anselm’s letters to women exhablinguistic distinction between
caritas dilectio andamor. Anselm’s use otaritas reflects the western theological
tradition based on Augustine for whom it meant mivlove, poured out by the Holy
Spirit. In McEvoy’s wordscaritasis regarded as ‘...the presence of Christ within
friends who love each other in Him, and Him in eatter...** By contrast, Anselm
usesdilectio and amor to refer to the personal love between friends,udiclg their
love for Christ. This linguistic distinction is alacteristic of passages from Anselm’s
prayers which reflect on Christ’s Passion, sugggdtat the theology of his letters is
Christocentric.

Anselm’sPrayer for Friendss ostensibly an intercessory prayer, in which he

asks God to look with mercy upon his friends: ‘Swdy you, good and gracious God,

%2 Ep. 45 (c.1074/5)
%3 Ep. 134 (c.1079/92)
% McEvoy, J. (1999) pp.33-4
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for those who love menje diligunj for your sake and whom 1 lovalifigo] in you.
And | pray more earnestly for those whom you knowel me e dilectionehand
whom | do most truly [love]® In his letter to Ermengard (above), Anselm used a
derivative ofdiligo, which Ward translates as ‘love’. Even thoughls$b occurs here,
diligo does not concern this study because it means bomgetkin to ‘respect’, rather
than ‘love’, and it was not one of the three wordsaritas dilectio andamor— used

for agapein Latin translations of the Bible. In this citat, Anselm’s use of a
derivative ofdilectio is consistent with our hypothesis that it referghe personal
love of friends and love for God. This definitias further supported by Anselm’s
Prayer to Christwhich uses derivatives @morto refer to the shortcomings of the

suppliant’s love for Christ and his desire of anmaedt:

My life, the end to which | strive,
although | have not yet attained to loeerard you as | ought,
still let my desire for you
be as great as my lovarharg ought to be. [...]
Most merciful Lord,
Turn my lukewarmness into a fervent loeerjorenj of you*®

Anselm’s Prayer for Friendsalso evinces the view that his definition adritas is
Christocentri®’ Whilstit is ostensibly an intercessory prayer Brayer for Friends
is really a profound meditation on the example ofi§l’s self-sacrificial death for
spiritual friendship. For Anselm, Christ's Passiand death radically altered the
paradigm of friendship, making it an ethical obtiga to all people. Anselm used

caritasto refer to the love which Christ showed when hifesed and died to redeem

the human race:

Jesus Christ, my dear and gracious Lord,

you have shown a lovedritatenj greater than that of any man
and which no one can equal,
for you in no way deserved to die,
yet you laid down your dear life

for those who served you and sinned against yo{. [...

Lord, who showed such lovedritatenj to your enemies,

you have also enjoined the same los@ritatenj upon your friend$§®

% prayer for FriendsWard, B.trns. (1973) p.214

% pPrayer to Christ Ward, B.trns. (1973) pp.93, 94

®7 Anselm’s Prayer to Christonly mentions the impetus behind the Passion ousig the word
pietatewhich, likediligo, means love but is not among the three translatidagape ‘Alas | did not
deserve to be amazed in the presence of a wetafd marvellous and beyond our grasgRrayer to
Christ, Ward, B.trns. (1973) p.95

% prayer for Friends Ward, B.trns. (1973) p.212
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If this interpretation of Anselm’s use of langudgeccurate, it demonstrates that the
theology of his letters to women is profoundly Glotentric, stemming from the
language of his prayers. It means that Anselnéndiships with women were based
on their mutual love — taking full account of the® individual souls — and on their
shared love of Christ. It also implies that hisridships with women were defined by
mutual participation in the divine love of Chripgured out by the Holy Spirit.

This Christocentric interpretation of Anselm’s &t to women locates him
within a tradition of chaste spiritual friendshipstween medieval men and women.
Brian Patrick McGuire (1988) uses the example ofsélm’s older Benedictine
contemporary, Goscelin of Saint-Bertin (c.1020[-33D7) to suggest that ‘...in the
later eleventh century male bonds with women inrdigious life could be just as
important as men’s friendships with each otfigrGoscelin settled at the monastery
of St Augustine in Canterbury sometime after 10 etween 1082-3 he penned a
Liber Confortatoriug‘Book of Consolation’) to Eve/Edith, a former nahthe abbey
of Wilton, whom McGuire describes as ‘the greatelaf [Goscelin’s] life’’® His
Liber Confortatoriusvas an expression of his pain at Eve’s departom fVilton for
France, as well as a pledge that they would aMsaygether in spirit and eventually
in heaven. McGuire observes: ‘Without providingetailed description of Christian
friendship, Goscelin manages to link firmly his olawe for Eve with their unity in
Christ.”* On account of their Christocentric character Am&® letters to women
participate in a tradition of male-female friengshepitomised by figures like

Goscelin.
ii.  Spousal Union with Christ: thetelos of female religious life

Anselm’s letters to women reveal that he was prapiec, especially as archbishop
of Canterbury (post-1093), with the spiritualitytbe religious life. He wrote at least
eleven letters to female religious and they numisewen of his eighteen

correspondents  Several of his letters were intended to be rdaddato entire

%9 McGuire, B.P. (1988) p.203; Goscelin’s final wogq account of the translation of St Augustine’s
relics in 1091, was dedicated to Anselm.

O McGuire, B.P. (1988) p.202

" bid. p.202

"2 Ep. 168 (c.1093/4), 169 (c.1094), 183 (c.1094/5), 84094/5), 185 (c.1094), 237 (c.1102), 276
(c.1103), 298 (c.1103), 337 (c.1104), 403 (c.1186} (c.1106/07)
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communities for the purpose of instructing the nonsvarious matters, including
virtuous living, obedience and salvatith. This observation is consonant with the
argument of Adele Fiske (1961) that the purposArdelmian friendship, which his
letters express, ‘...[was] to form one’s friend inbildy of character and to love of
God'.”* The themes of virtuous living, obedience andaidw are articulated within
a Christocentric vision of the religious life in s&lm’s letters to nuns. They are
presented as the means to and fruits of spousahumith Christ, which Anselm
regarded as theelosof religious life. His belief that a nun’s spolu&ave for Christ
should take priority over her worldly passions amesires is emphasised with
particular force and clarity in his letters to Gilda (c.1055-97), more belof.

At the heart of Anselm’s theology of the religidife is his conception of life
as a journey, which he elucidated for Basik#.(420). She was the widow of Hugh
Il de Gournay (c.998-1074) and lived at Bec. Amsalrote to her in response to her
entreaty for advice regarding virtuous living. His letters, he characterises life as a
‘journey’ which must come to an end. He explaimat throughout life human beings
are always ‘ascending towards heaven or descertdiriiell’ on account of their
deeds. He advises Basilia to be vigilant and g@ayainst descent, pursuing only

those desires that are holy and will lead her &vka:

You should be aware that it is much quicker andeeas descend than
to ascend. For this reason a Christian man andhrast@n woman

should consider carefully in each of their desibesactions whether
they are ascending or descending; and they shooildlaee with their

whole heart those things in which they see thereselscending.
Those things, however, in which they perceive destteey should flee
and abhor just as they would h&ll.

This citation demonstrates Anselm’s dichotomisedrldwew, in which moral

behaviour has profound soteriological consequenkls letters to women, especially
female religious, show that he perceived humandseio be moral agents whose
particular, everyday, choices epitomise their respoto the fundamental choice

between good and evil; heaven and hell; salvatmmhdamnation. Anselm’s language

3 Cf. Southern, R.W. (1990) pp.259-60: ‘...sixteenAafselm’s forty-eight surviving letters of the
period 1093-7 were about the problems of monksumsn- a far higher proportion than any other
subject... As we have seen, ardent friendship amdnutment to the monastic life were the most
frequently intertwining subjects of his years acBd& his combination is still to be found in histégs

as archbishop, especially in his letters to sn@thimunities of nuns.’

" Fiske, A. (1961) p.264

> Ep. 168 (c.1093/4), 169 (c.1094)

®Ep. 420 (c.1107)
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of ascending and descending is also to be fouhdkitetter to the nuns of Shaftesbury
Abbey Ep. 183), in which it is located within a Christologl frame of reference.
Ep. 183 is addressed to Eulalia, who was abbess oM&tl and St Edward,
Shaftesbury, but it was intended for the whole camity. Anselm compliments the
nuns on their ‘holy zeal’ before exhorting them,similar terms to Basilia, to be
vigilant in thought, word and deed. This letterdistinct fromEp. 420, however,
because it recommends strict observance of thepieof theRuleunder which the
nuns lived, as the means to ascend. Importantbharacterises their ascent through
good deeds as the correct way of living out theligious vocation. Anselm clearly
implies that thetelos of their religious life is union with Christ who isaiting for

them in heaven:

Consider without ceasing, my most beloved dauglaedssisters, that
you decide to ascend to heaven and have alreadynlmjng this in

order that you may reign their; and that while néng you may rejoice
with your Lord and friend Jesus Christ who theraigsvwou and who,
while waiting, incessantly invites you to coffe.

Anselm’s letters to Gunhilda predate bdfp. 420 andEp. 183 and they vividly
illustrate his Christocentric understanding of tbschatological progress of the
religious life. Gunhilda was the most enigmaticAofselm’s female correspondents
and a few words about the complicated situationvitich she was embroiled and
which gave rise to Anselm’s letters is necessaBhe was the daughter of King
Harold Godwinson and Edith the Fair. Frohlich exps how, after her father’s death,
Gunhilda ‘...found refuge from Norman violence in tlgenvent of Wilton in
Wiltshire’.”® From there she was abducted by Count Alan Rufos intended to
marry her. His plans were thwarted by his prensatigath in 1093 but his brother,
Count Alan Niger, decided to take Gunhilda for hathénstead. Anselm'’s letters to
Gunhilda attempt to release her from Niger's poaed return her to the religious
life. They demonstrate that, in Anselm’s mind, Giloha had no choice but to return
to her convent. Gunhilda’s mind on the matterrnknown but the letters suggest that
she was perhaps not inclined to return to the aainaed might have preferred to take
a husband: ‘I have heard, my sister, that you wheehabit of holy monastic life for a

long time. How you threw it off, how you sufferadd what you did is not secret but

""Ep. 183 (c.1094/5)
8 Fréhlich, W.trns. (1993) p.68n1
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a well-known fact*® Anselm was so emphatic that Gunhilda should hleféa to her
vocation that Southern suggests: ‘[He] never fels@mongly on any political issue as
he did on this®

Anselm’s letters to Gunhilda stand out among hisespondence with women
for the emotional intensity and passion of theiigiaage. They are even cited by
Southern as possible exceptions to the rule thatemeyed his most imitate
friendships with other men. He observes that trey ... full of his early mannerisms
of style, and the eloquent fervour of personal chitaent’® Anselm wrote to
Gunhilda as both her friend and her archbishop,hasdetters encourage, cajole and
threaten her in almost equal measure. They intergtovoke a reaction in her: to
encourage her return to Wilton but also, more fumeiatally, to reorient her mind
from Alan Niger to Jesus Christ. Thus, they supparilyn McCord Adam’s (1999)
conclusion that ‘St Anselm is...a consummate rhemiovhose own deliberately
participatory works attempt to remodel the reaffer’.

Like his letters to Basilia and Abbess Eulalia, Aings letters to Gunhilda
bear witness to his belief that people ascend &vdre by good deeds and descend to
hell by wicked ones. However, they locate his leage of ascent and descent within
a Christological frame of reference much more ¢yeaHe believed that as a nun
Gunhilda should have been focussed entirely oreacig union with Christ. Anselm
characterised Gunhilda’s choice as one betweetethporal world of carnal pleasure
and the spiritual world of ‘hope’, ‘promise’ andelightful expectation®® Even
though his first letter to her betrays some amibygabout whether or not she had
been formally professed as a nun before being abdué&nselm was clear that by
wearing the habit she had signalled her intentmthe world: ‘...these vows were
evident and cannot be denied since you wore th& bhigour holy intention both in
public and in private®® For him, Gunhilda was undeniably the spouse afsthnd
her disloyalty to him, by remaining with Niger, ddwnly lead to damnation. In a

clever wordplay on Niger's name Anselm wrote:

" Ep. 168 (c.1093/4); Frohlich notes that Gunhilda seémrhave eventually returned to Wilton where
she was remembered ‘with honour’ (Fréhlich, Wis. (1993) pp.68-9n5).

8 Southern, R.W. (1990) p.264

& |bid. p.263

8 pdams, M.M. (1999) p.91

8 Ep. 168 (c.1093/4)

% Ibid.
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Oh, would that he be black to you and you blachito in love so that
he may not be black to you nor you black to hirmondemnatioriP

The letters demonstrate his belief that union v@tirist, in spiritual matrimony, was
theraison d’étreof female religious life. The nun is chosen byi€thas a child and
singled out to be his bride: ‘...he chose you frofamcy to be his spouse 2> He
awaits her at the heavenly altar, to which she @ggres wearing a special garment:
‘...[he] chose you for such honour and...called yoand]eby calling you gave you the
bride’s habit and...is still waiting for yo&”. After they are married, they confirm
their union: ‘...[he] recalls you...in order to leadwto his royal bedchamber, not an
earthly but a heavenly on&. Finally, she reigns with Christ in glory in acdance
with his promise: ‘Render to me, handmaid of mwbapm | created and redeemed,
render what you have promised me... | am preparddatth you as my chosen and
beloved spouse into the bridal chamber of my glang set you over all my
possessions” These citations express in vivid terms Anselntsi€ocentric vision
of female religious life. Togethdtp. 168 and 169 firmly locate in a Christological
frame his belief that the choices human beings niraldicate them in their ultimate
ascent to paradise or descent to hell. In his pamerful prose, Anselm expressed
this thought thus:

My sister, you have been ensnared. By this snamestCs drawing
your soul from one side, but from the other theildeBy this snare
either Christ will draw you to the heights of passdif you hold on to
the life of a nun, or — God forbid! — the devil [ldraw you] into the
depths of hell if you abandon®f.

B. Anselm’s Christocentric doctrine of Mary’s divine maternity

Like the theology of his letters to women, Anselm¥ariology is resolutely
Christocentric. His entire Mariological edificefmunded upon his doctrine of Mary’s

maternity of Christ. Anselm believed the divineteraity to be the basis of Mary’s

8 Ep. 169 (c.1094)

% Ipid.

8 Ep. 168 (c.1093/4)

8 bid; in hideous contrast Anselm refers to thettegrbed of the deceased Alan Rufus: ‘Your loved
one who loved you, Count Alan Rufus. Where is b&vh Where has that beloved lover of yours
gone? Go now, sister, lie down with him on the bedvhich he now lies; gather his worms to your
bosom; embrace his corpse; press your lips todkecdhteeth, for his lips have already been consumed
by putrification.” Ep. 169 (c.1093/4)

89 Ep. 169 (c.1093/4)

% lbid.
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many privileges and a safeguard against heresthéocentral tenets of Christology.
He believed Mary’'s free and active cooperation witbd at the annunciation (her
fiat) to be the precursor to her maternity and, conseity) her virginal purity and
intercessory power as well. He also believed thatdoctrine of Mary’s maternity
safeguarded the doctrine of the two natures of SELhriAnselm taught that Christ
derived his human nature from Mary whilst remainially divine, the second person
of the Trinity. In his letters, he encouraged fleisiale friends to pursue union with
Christ through love, which he expressed usingguistic distinction betweecaritas
dilectio and amor. His Marian writings demonstrate that he believddry’s
maternity to exemplify a perfect relationship wi@hrist at its deepest and most
intimate level. He hints at the depth of Mary’samwith her Son in hi®rayer to
Christwhen meditating upon her trauma during Christ’ssias

Most merciful Lady,
what can | say about the fountains
that flowed from your most pure eyes
when you saw your only Son before you,
bound, beaten and huitt?

In his letters, Anselm also taught that union w@hrist is the goaltélog of the
religious life. His prayers reveal that he bel@veendship with Mary to offer a
uniquely effective route to Christ because of hegmeé maternity. He expressed this
in a series of powerful appellations: ‘gateway i,l door of salvation, way of
reconciliation, approach to recovery®’.’ These titles rightly suggest that Anselm’s
desire for friendship with Mary on account of herify and power stemmed from his
understanding of her maternity of Christ. Beneaidfard (2009) observes: ‘After
Christ, and only because of him, Anselm claimed Mwther of Jesus, Mary, as his

heavenly friend and patrof®’
i.  Mary’s fiat: the precursor to her divine maternity
Anselm understood Mary'8at to be her free and active cooperation with thengiv

will in the accomplishment of her divine maternitdnselm’s Marian writings are

replete with words and phrases that reflect theoatc of the annunciation and

L Prayer to Christ Ward, B.trns. (1973) p.95
9 Prayer to St ManB, Ward, Birns. (1973) p.117
% Ward, B. (2009) p.40
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visitation in Luke’'s Gospel (Lk 1.26-45). Some Hslg translations of Anselm’s
prayers insinuate that he was heavily influencedhgylanguage of these accounts.
For example, Ward'’s translation of the opening tsdilon of his thirdPrayer to St
Mary — ‘greatest among all woméf'— calls to mind Elizabeth’s words: ‘Of all
women you are the most blessed’ (Lk 1.42). Unfaataly, in the Latin original
Anselm’s use offeminarum(‘women’) rather than its Lucan equivalemulieres
distinguishes them. The Anselmian text readsilldaumaxima feminarum’, whilst in
Lk 1.42 Elizabeth cries out, ‘benedicta tu interlienes’. Nevertheless, on several
occasions Anselm did use the exact Lucan wordspanaises; the following citation

is also taken from his thirfdrayer to St Mary

Anselm wrote: Luke’s Gospel reads:
‘Benedicta in mulieribus’ haec omnia mihi  ...benedicta inter mulieres et benedictus
dedit ‘benedictus fructus ventris tui'... fructus ventris tui...
‘Blessed among women’ all these things ...blessed are you among women and

were given to me by ‘the blessed fruit of blessed is the fruit of your womi®..
your womb’. %

In this citation Anselm adheres closely to the laage of Lk 1.42, to which he returns
again in a later passage: ‘Haec tanta bona perdum fructum benedicti ventris
benedictae Mariae mundo provenerus/ much good has come into the world
through the blessed fruit of Mary’s worflb This use of Lucan phrases associates
Anselm with other Church Fathers, including Ambroseho believed the
annunciation to constitute ‘...the central mystery Mary’s life and mission®®
Anselm’s implies that Mary’$iat was the precursor to her divine maternity when he
says that she was ‘...made clean through faith, abhe [Christ] might be received
from her...®° However, Anselm is sometimes ambiguous and nsasus has been
reached regarding his theological definition of Marfiat. The following passage
from his thirdPrayer to St Marys notable as the only explicit reference in hiaridn

writings to Mary’sdesireto receive Christ at the annunciation:

Mary, | beg you, by that grace

% Prayer to St Mang, Ward, Btrns. (1973) p.115
% Ibid. p.117

®1k1.42

° Prayer to St ManB, Ward, Birns. (1973) p.119
% Gambero, L. (1999) p.196

%11 CDH 17
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through which the Lord is with you
and you willed to be with him,
let your mercy be with mg?

According to Daniel Deme (2003), these words rédethe one single grace of God
through which the divine maternity was accomplishdde asserts that Maryfat
represents her passive acquiescence to the divitle rather than her active
cooperation with God: ‘...she is abjectin this process, and her cooperation is that
she is willing to be this'® He regards it as ‘...impossible to place this pgssato
the context of the later Catholic theology of Marfiat, as the expression of man’s
free consent to the plans of God, or as a particola played by people in salvation-
history..."? He adds that ‘Mary’s free willingness is free ekaon the basis that it
is in accordance with the will of Go&® In short, he proposes a passive acceptance
of the divine will on Mary’s part at the annuncati In respect of hdrat, he seeks
to avoid an interpretation of Anselm which couldpign a denigration of God’s
prerogative in the accomplishment of Mary’s divimaternity. Deme is concerned
that imputing active, rather than passive, freedonMary could undermine divine
omniscience and omnipotence. For him, Mary’s raspacannot have been actively
free because it was foreknown in the mind of God lbecause the divine maternity
was not the result of human volition but divineaga

The problem with Deme’s interpretation of Anselmthst it is too highly
conditioned by the Protestant prolegomenal framkviler employs. At the outset of
his consideration of Anselm’s Mariology, he expfairAs my theological analysis
and prolegomenal framework is rooted in the lifed ahought of the so-called
churches of the historical Reformation, Anselm'sdiogy of the Son and his Mother
will have to be discussed in a separate excurseatlyg distinguished from the main
systematic body of the current worR* Ostensibly, Deme seeks to avoid
‘meaningless’ battles over Mary with ‘popular Cdibtiem’. In reality his analysis is
dangerously compromised by the reductionism impagexh it by his prolegomena.
Intellectually honest recourse to Anselm’s treatiseongly commends an alternative

and more satisfying interpretation of the abovatmh and Anselm’s other implicit

10 prayer to St Mang, Ward, Birns. (1973) p.121

%1 beme, D. (2003) p.167

192 bid. p.167

193 |pid. p.167; Deme has in mind Anselm’s warningt tie power to contravene the divine will is not
a component of freedom: ‘...the power to sin is r@itiberty nor a part of liberty LA 1)

1%Deme, D. (2003) p.166
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references to the annunciation. Anselids Concordiaprovides a theological lens
through which his understanding of Maryiat should be viewed. lts first chapter,
‘God’s Foreknowledge and Human Freedom’, explaiow it is possible to impute

genuine freedom to human choices without diminighhre omniscience of God. Its
second chapter, ‘Grace and Free Choice’, articsiltte view that human free choice
and divine grace often cooperate without negatiregdmnipotence of God. These
arguments suggest that he understood Mafigs as both a free and active
cooperation with divine grace in the accomplishn@rthe divine maternity.

De Concordiaopens with an attempt to respond to the objectian if future events
are already foreknown in the mind of God then hurohaices are the product of
predetermined necessity rather than genuine fre Winhselm seeks to explain that
there is ‘no conflict between a foreknowledge whettails a necessary occurrence
and a free exercise of an uncoerced Wf'. He clarifies ‘foreknowledge’ as a
declaration of the future existence of a thing atefines ‘necessity’ as the
impossibility for something that is going to be rnotbe. The crux of Anselm’s
argument is that it is impossible for something ieagoing to occur not to occur yet

everything that occurs need not do so by nece@stydivine coercion):

...when we say that what God foreknows is going tppea is

necessarily going to happen, we are not asseritivaya that it is going

to happen by necessity but simply that it is nesgsthat what is going

to happen is going to happ&fi.
Anselm makes a qualitative distinction between Goawing what is going to
happen (divine foreknowledge) and his actively dpng it about (divine coercion).
Using the example of personal sin he explainswhalst it does not come from God
he foreknows that it will occur and as such it bansaid to be the result of necessity.
Thus even human volition which enables human beiogsn is said to operate by
what Anselm calls ‘consequent necessity’. Thistgies to past, present or future
events which have occurred, are occurring or wetuww unless they are prevented.
Such necessary occurrences are formulated usingdhginction ‘if' because it

implies that the events are conditional: ‘i.e. itfshall happen, it shall happef{”

%pci1.a
epc1.2
Ypc1.3
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Anselm contrasts events that occur as a resulbrmseruent necessity with those that
occur as a result of so-called ‘natural necessitlgich he describes as ‘a way of
reporting what happens by necessity in the natnggr }°® Mary's fiat — by which
she ‘willed to be with [Christ] — falls into theategory of consequent rather than
natural necessity.

Anselm further explained that God does not merefyain from coercing the
human will but actually safeguards its freedom b/ dwn volition. God wills that
the human will should not be coerced and that withaills should actually occur,
provided it is concordant with the limitations ofirhan nature. In Anselm’s own

words:

...God brings what we will about in accordance witi willing or not

willing. For since what God wills cannot not happghen he wills
that our will shall not be compelled or prevented dny necessity
either to will or not to will, and when he willsahan effect should
follow from a human choice, it is necessary thathlhman choice will
be free, and it is necessary that what it willsidti@ctually happeff?

These words directly contradict Deme’s interpretatof Anselm because they attest
that he believed free human agency to be assurgdday Hence, Anselm’s Mary
need not be interpreted as a merely passive paatitin the accomplishment of her
divine maternity. Anselm would not have stumble@rathe impediment encountered
by Deme for whom Mary’s active cooperation with Gpdses a threat to divine
omniscience. For Anselm, divine foreknowledge @oes the realm of eternity
(‘Gods eternal present’) whilst acts of the humatt eccur in the realm of time.
Underlying Deme’s interpretation seems to be thsetaken assumption that God’s
foreknowledge of Mary’diat and the historical annunciation occupy the saméacspa
temporal realm. It leads him to conclude thatribeessity of Mary’s response to the
annunciation precludes the possibility that it \masexpression of ‘free consent to the
plans of God*'® By contrast, Anselm understood that certain thirsgich as divine
foreknowledge, belong to eternity whilst othersghsias the annunciation, belong to
temporality. He asserts: ‘...that which cannot banged in eternity sometimes,

before it occurs, proves to be, without involving/ancongruity, changeable because

%pc1.3
¥pc1.3
10Deme, D. (2003) p.167
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of free will’***

. In short, then, Anselm proposed a structure hickv Mary’sfiat can
be seen as an act of free and active cooperatitntiae divine will, which does not

undermine divine omniscience.

Anselm’s theology also suggests that Marfyat could have been free and active
without implying that the divine maternity was thesult of human volition rather
than the grace of God. Anselm nowhere suggestsfrie@dom consists in passive
rather than active acceptance of the divine wibr him, Mary’s willingness is free
because it actively cooperates with the divine wilithout undermining the
omnipotence of God. IDe Concordia he reconciled the seemingly incompatible
ideas of free will and grace. Speaking of salvatioe observed that the Scriptures
appear to offer contradictory responses to thetoresf whether free will or grace is

its cause; for example:

On grace:

Without me you can do nothing... (Jn 15.5)

On free will:

If you are willing and listen to me, you shall dioe the good things of
the land. (Is 1.19)

The premise of Deme’s interpretation of Anselm a@ppado be that free will and grace
are incompatible. He is fixated upon safeguardihg principle of divine
omnipotence and consequently suggests that Méat'sepresented little more than
her consent to be an ‘object’ in the accomplishmehtthe divine maternity.
Presumably he is implying that it was all the resdllgrace alone. On the contrary,
however, Anselm did not consider free will and grac be mutually exclusive; his
stated intention was: ‘...to show that free choicemany instances coexists with
grace and co-operates with it'}? An interpretation of Mary'$iat which adopts this
as its starting point seems closest to the mindAmdelm. For him, Mary'diat
exemplified the proper response to God’s gift @&fogr. grateful acceptance. It was an
examplepar excellenceof the cooperation of free will and grace. Taslrate his
thought Anselm used an analogy of the fecunditthefearth and the human ability to

cultivate vegetation for nourishment. In the fallng citation, the fertile earth

Hipc1s
12pc3.1
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represents the human heart, the seedlings repré&seais word and the grower

represents the human agent striving towards saingerfection:

Without any cultivation on our part the soil brinfmth countless
plants and trees which fail to nourish us and sonest even kill us.
But it is only when associated with great toil andrower along with
seedlings that the earth produces those thingshwaie especially
needed to nourish 4§

Anselm’s point is that the soil of the human hearinot bear fruit without the seed of
divine wisdom — which is the gift of grace — andrtan toil. He is suggesting that
grace and human volition must coexist and coopénadeder to bring about the good.
This paradigm is the basis for an authentic inttgiion of Anselm’s belief about
Mary'’s fiat which was the precursor to her divine maternitgr Anselm, Mary’s free
and active response to God at the annunciatioresepted an unparalleled degree of

human cooperation with divine grace.

ii. ‘...flesh of your flesh’: Mary’s maternity and Christ 's humanity

Anselm’s Marian writings are Christologically sifjnpant because they reassert the
doctrine of Christ’'s two natures, which was auttadively defined by the Council of
Chalcedon (451AD). Principally, the Chalcedoniagfibition proclaims that Christ
was, at the same time, fully divine (of one substajpuoovoiog] with the Father) and
fully human (of one substance with humanity), amat tMary was his Mother (God-
bearer Pcororoc]). It emphasises that Christ must be ‘recognisegvo natures’ but
that they are ‘without confusion, without changejthout division, without
separation; the distinction of natures being inway annulled by the uniof®* J.S.
Bruder (1939) defines Anselm’s doctrine of Maryigide maternity in respect of this
ancient Christology. He observes that, for Anselnere were ‘two conditions in
default of which her motherhood could not be divifiest, that she is really the
mother of a genuine human being, secondly, that lliman being born of her is
God...™® In so far as Anselm’s Marian writings reiteratéstdoctrine they are
significant for the Christology of the church, alwas the Christology of his

treatises For example, they reinforce his central assertio€@ur Deus Homdgbook

pC3.6
14 The Definition of Chalcedon, 454, DCC p.73
15 Bruder, J.S. (1939) p.5
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I), that it was ‘necessary for [humanity’s redeejrte be perfect God and perfect
man’® The following pages consider Anselm’s understagdif Christ's humanity;
as well as reiterating Chalcedonian theology, heduthe divine maternity to
demonstrate that the eternal Word, the Son of @lmhe became incarnate and that

he derived his humanity from Mary.

In his treatises, Anselm refers to the divine nratgrat least three times in arguments
relating to Christ’'s human birth. IDe Conceptu Virginalihe explains that Christ
elected Mary to the divine maternity: ‘...the Son beti substantially chose her for
himself to be his mother.*” In Cur Deus Homphe argues that it was appropriate
for Christ to become incarnate from a human wom@anoider to correct the
wrongdoing of Eve: ‘...just as the sin of mankind a&hd cause of our damnation
originated from a woman, correspondingly, the miegicof sin and the cause of
salvation should be born of a womaH’ Thirdly, in De Incarnatione Verbhe uses
the divine maternity in the course of his defentéhe orthodox Christian definition
of divine triunity against Roscelin of Compiegnel(@50-1125). It seems that
Roscelin questioned the doctrine of the Trinityseang that if the Father, Son and
Holy Spirit are not three separate ‘things’, thiea Father and the Holy Spirit became
incarnate with the Soh? Anselm’s response makes a twofold distinctionveen
the metaphysical categoriesrafturgsubstancendperson

Firstly, Anselm implies that there are more ways&a human being than
simply to be a persoff’ He seems to suggest that Roscelin’s error stenfroedhis
inability to understand that at the IncarnationdGceternal Word assumed a human
nature not a humarperson  Secondly, he explains that whilst the Holynityi is

united in its commorsubstanceit consists of three distingbersons which are

18y CDH7

pcvis

181 CDH 8

119 Anselm explains that he had begun to draft a a¢ifin of this error some years earlier but thhaid
not been completed because Roscelin ‘abjured hgr @r the council convoked by the venerable
Archbishop of Rheims [Council of Soissons, ¢.1092/8le publishedDe Incarnatione Verbfc.1094)
because Roscelin retracted his abjuration. T¥. 1; also, Anselm’s letters concerning Roscelip,
129, 136)

120« those who cannot understand anything to be admubeing unless an individual will in no way
understand a human being other than a human pefSonevery individual human being is a human
person. Therefore, how will they understand that human being assumed by the Word is not a
person, that is, that another nature, not anotbeson, has been assumediV 1
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understood only by reference to their relationghipne another as opposités. The
crux of Anselm’s argument iDe Incarnatione Verbis that ‘the Son assumed a
human being into the unity of his person and nat the unity of his substancE?

He regarded Roscelin’s argument to rest upon amneous premise that the Son
assumed human nature into the divine substancehviia shares with the Father and
the Holy Spirit. This premise is based upon a ppsehension of the difference
betweematurdsubstanceindpersonin respect of God. Its corollary is the assertion
that when Christ became incarnate so did the Fatiethe Son.

Anselm did not merely argue that it was fitting tbe Son, rather than the
Father or the Holy Spirit, to become incarnatethat it was necessary. He gave four
reasons to justify this assertion, two of which lexty referred to the divine
maternity. He argued that it was necessary todatr@ confusion that would arise if
there were two sons co-existing in the godhead:dme mixture of doubt would be
generated when we were speaking of God the ‘sdfor both [the Son and the
Father/Holy Spirit] would be God and son, althowgie would be the Son of God, the
other the son of a human beilé® He also observed that it would be ludicrous for
the Father to become incarnate because the Sordweh be Mary's grandson,
without deriving any part of himself from h&* In short, Anselm used the divine
maternity inDe Incarnatione Verbin the context of his refutation of Roscelin, which
consisted in asserting that the eternal Word, tre@® God, alone became incarnate.

In hisorationes Anselm proceeded to reinforce the doctrine ofi€€lsrtrue humanity
by illustrating, in vivid language, the ways in whiit was assumed from Mary.
References to the divine maternity in Anselm’stfilsayer to St Maryemphasise
Christ’s soteriological power and, by implicatidms divine nature. For example,
Mary is referred to by a series of appellationgluding: ‘life-bearer, mother of

salvation’  genitrix vitae, o mater salu}i$*®> Anselm’s second prayer exhibits a

121 Anselm affirmed divine simplicity, which is the Il that in order for the divine essence to be
supreme it must not owe its being to its componehtaas imperative for him that the Father, Sad a
Holy Spirit each possessed the fullness of divibi#égause the alternative was to posit that Golleis t
sum of his parts. He was eager to reject the ibat‘things not intrinsically God or gods produce
God’ (DIV 5), which he regarded as the corollary of the failio ascribe the fullness of divinity to the
divine Persons (cMon. 17, ‘The supreme nature is simple’).

22piv 9

2pIv 10

?4pIv 10

12 prayer to St Mand, Ward, Birns. (1973) p.107
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noticeable shift towards a multidimensional fogustaposing references to Christ’s

divine nature alongside allusions to Mary’s phykioaternity:

Most gentle Lady,
whose intercession should | implore
when | am troubled with horror, and shake with fear
but herswhose womb embraced
the reconciliation of the world? [...]
Who can more easily gain pardon for the accused
by her intercession,
than shevho gave milko him
who justly punishes or mercifully pardons all aadieone?®
This citation demonstrates that Anselm’s increagirgpccupation with the physical
aspects of Mary’'s maternity was concomitant with ianreasing focus on her
intercessory role. It is clear that Anselm belgkviee divine maternity to be the basis
of all Mary’s privileges, including her exalted p&ain the economy of salvation. This
corresponding increase in references to Mary’sredbgical role also coincides with
consideration of the emotional bond between Maxy lzr Son: ‘Lady, mother of my
hope, surely you will not forget in hatred of meawlyou so mercifully brought into
the world, schappilyrevealedandlovingly embraced?*’
In another passage, Anselm asserts the coalesoémeananity and divinity
in Mary’s Son, giving priority to the humanity Csrishares with his mother. In turn,
he identifies himself with their common humanityfdre beseeching them both for

help:

O human virgin,
of you was born a human God, to save human sinners,
and see, before both son and mother
is a human sinner, penitent and confessiAy...
Anselm’s belief in the ‘homogeneity of the humaneaaimplied here, is observed by
Southern. He suggests that a common principlergitdeng Anselm’s letters and his
Christology is that one life can be entirely suiééid for another because all human
beings share a common nature. Although Southees dot acknowledge it, this
principle is also at work in Anselm’s Marian wrigig, which appeal for Mary’s

intercession on the basis of her humarfty.

126 prayer to St Mary®, Ward, Btrns. (1973) p.110lfalics added
127 bid. p.111 [talics added

128 |bid. p.111

129 cf. Southern, R.W. (1959) p.75
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Anselm’s belief in the homogeneity of the humaner& brought out more
forcibly in his third prayer, which also includesferences to the physical dimension
of Mary’s maternity: ‘...nurse of the redeemer of rilgsh, who gave suck to the
Saviour of my whole being.** In particular, it emerges as a prominent thentéén
second half of the prayer, in two extraordinary itegmns upon Mary’s maternity of
the entire human race. Anselm thrice refers toyMas ‘our mother’, before
proceeding to speculate that if she is our mothen twe are Christ’s brothers. For
him, such familial intimacy with Christ is one dfet fruits of the divine maternity:

For he was born of a mother to take our nature,
and to make us, by restoring our life, sons ofnigher.
He invites us to confess ourselves his brethten.

This citation is followed by Anselm’s speculatioriacreasingly extravagant and
jubilant, upon its implications: ‘So our judge iardorother, the Saviour of the world
is our brother, and finally our God through Maryoisr brother**? These examples
show that Anselm’s meditations on the divine matgrin his treatises and,
specifically, hisorationesforcibly demonstrate his orthodox faith in the hunity of
Christ.

iii. ‘...mother of my Lord and God’: Mary’s maternity and Christ’s divinity

Mary’s divine maternity features i@ur Deus Homaowherein Anselm advances the
view that only a God-man could accomplish humaemggtion. Only a being at once
fully human and fully divine could, he argued, Ibe saviour of humanity. As the
argument of his treatise unfolds, Anselm alludeth&odivine maternity as the context
in which the divine and human natures of Christes@ed. Mary’s role as the passive

receptacle of the divine nature is also explorethévivid language of higrationes

Anselm conceived the original sin of Adam as armde against the honour of God.
He regarded it as impossible for God to lose homaminsically but entirely possible

for human beings to fail to pay the debt of honthey owed* In light of this

130 prayer to St ManB, Ward, Birns. (1973) p.116
131 |bid. p.123

132 |bid. p.123

133 Cf. | CDH 14
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redemption became the repayment of humanity’s délitonour: ‘...everyone who
sins is under an obligation to repay to God theokorwhich he has violently taken
from him, and this is the satisfaction which eveigner is obliged to give God®*
The first book ofCur Deus Homoadvances three basic premises: (1) the debt of
honour must be repaid by the kind of being who cdbach the original act of
dishonour, i.e. a human being; (2) humanity camapay its debt because it is sinful
and ‘...one sinner cannot make another sinner rigistéd” (3) the righteousness of a
single man is insufficient to repay the debts ohgnainners. On the basis of these
premises, the second book ©fr Deus Homargues that the saviour of the human
race must have been both man and God because odlgdsild make satisfaction on
the required scale. He argued that the two nattaese together in the one person,
Jesus Christ, in the womb of the Virgin Mary:

...God will not do it because it will not be his ajdtion to do it, and a
man will not do it because he will not be able tbisiessential that the
same one person who will make the recompense sheuberfect God
and perfect man... Given, therefore, that it is ssagy for a God-Man
to be found in whom the wholeness of both natusdgept intact, it is
no less necessary for these two natures to comaimwholes, in one
person... For otherwise it cannot come about thatahe and the
same person may be perfect God and perfect'fian.

This citation indicates that Anselm believed Chttsshave been conceived both fully
human and fully divine. He thereby repudiated theresies ofArianism and
Adoptionism which precluded the divinity of Chri§t’ This basic account of the
argument ofCur Deus Homadoes not adequately express its subtlety or interna
coherence. However, it suggests that the divineemiy was in Anselm’s mind
when he formulated his major Christological argutmeéfie understood Mary’s womb
to be the crucible in which the divine and humatures cohered into the one person,
Jesus Christ, by the power of the Holy Spirit.

¥4I CDH 11
135| CDH 23; Anselm also pointed out that even a sinlessamubeing could not have been the saviour
%%cause then humanity would have become its borejsiather than God’s (cf.GDH 5).

Il COH 7
137 Arianismis described as ‘The principal heresy which denfedtrue Divinity of Jesus Christ, so-
called after its author, Arius [c.250-336]'. Itsoponents argued that the Son of God was a creature
created by the Father, and that he did not sharélitine substance (cfhe Oxford Dictionary of the
Christian Church pp.80-1). Adoptionismwas an early Christian heresy which helped to thay
foundations for the Christological controversieshaf fourth and fifth centuries by asserting thhati&
was merely a man with divine powers. It emergesiragn a different form, in 8 century Spain as
Adoptianism Its proponents denied the divinity of the in@enChrist by asserting that he was the
adoptive, not the real, Son of God (Ehe Oxford Dictionary of the Christian Churghp.18-9).
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Anselm’s doctrine of the divine maternity acknowged both an active and a
passive sense of Mary's role @akeotokos He asserts Mary's active role as the
source of Christ’'s humanity and her passive radeha acquiescent bearer of God, in
respect of his divinity. Anselm’s first and secoNthrian orationesillustrate his
belief that Mary was the passive recipient of theéng nature: ‘...you bore the Son of
the Most High, and brought forth the Saviour of k&t human race”®® Such explicit
statements are joined by others, which expressséinge sentiment in more poetic
language: ‘...by your glorious child-bearing you habeought salvation to all
fruitfulness’*®*® These citations, among others, demonstrate Ansebelief that
Mary gave birth to Christ’s divinity as well as Hismanity. To reinforce this point
Anselm refers to Mary as the ‘mother of Godhdter dej twice in the same
passage’® Recent scholarship confirms that Anselm undetsttary’s divine
maternity to have been passive in respect of timealinature. Giles Gasper (2004),
for example, argues that she was merely its ves&akelm is categorical in his
emphasis that God made himself of Mary; she wad#aser only. In other words,
Anselm’s Mariology is part and parcel of his Cholsgical frame and betrays an
essential direction of Anselm’s thought. It isthe re-establishment and re-creation
in Christ that Anselm finds Mary’s place, in thentext of the saving work of her
son. 4

Gasper’s interpretation is largely accurate, sui@obby references to the
divine maternity in Anselm’s treatises aodhtiones However, it should be received
with some circumspection in light of Anselm’s thpdayer. Herein Mary remains the
passive recipient of Christ’s divinity but takes @m active role, inseparable from her
role asTheotokos as its revealer. In the following citation, Alreeemphasises
Mary’s active role in making manifest the divinetura of Christ in a threefold

formulation, reflecting the threefold charactetlod Trinity:

You showed to the sight of all the world
its Creator whom it had not seen.
You gave birth to the restorer of the world
for whom the lost world longed.
You brought forth the world’s reconciliation,

138 prayer to St Maryl, Ward, Btrns. (1973) p.107

139 prayer to St Mang, Ward, Btrns. (1973) p.110

140 cf. Prayer to St Mang, Ward, Birns. (1973) p.111
141 Gasper, G. (2004) p.151
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which, in its guilt, it did not have befot&.

Anselm’s third Prayer to St Maryis the most theologically daring, subtle and
sophisticated. These words attest that he corezidbe divine maternity to be central
to the revelation of God in Jesus Christ. Anselmeditation grows increasingly
impassioned, building towards a crescendo: thegoatal affirmation that Mary
enjoyed a synergetic relationship with God in theaaplishment of the incarnation
through her divine maternity.

Anselm’s tenth stanza is an ode to the holy nam®lady. In his first and
second prayers combined her name occurs only fmestbut in these twenty-six
lines it is used fourteen times. Undoubtedly, Amse frequent use of Mary’s name
is a device to draw the reader very pointedly baxksubject of the meditation.
However, it also appears alongside numerous us&soof, who had until now been
referred to mostly by descriptive appellations (é@reator’). Anselm creates a
clever juxtaposition between Mary and God, whiahdie pace and personality to his
theology. His use of Mary’s name emphasises hesopal relationship with God in
the unfolding of the mysteries of the Incarnatiom aedemption; it posits that her
intimacy with God is predicated upon her divine enatty. The stanza begins with
God giving his only Son to Mary, to whom she givggth; Anselm takes this
opportunity to affirm the truth of the Incarnation.and of Mary was then born a Son
not another but the same one"*®’ It proceeds to describe how in giving birth, Mary
really bore the Son of God, very God, to earth:d@oceated all things, and Mary gave
birth to God'*** It explains how Mary’s acquiescence was essetttidle success of
God’s redemptive plan: ‘He who was able to makehatigs out of nothing refused to
remake it [creation] by force, but first became 8wn of Mary'**® Halfway through
the stanza there is a change as Anselm moves ondescribing how the mysteries
of the Incarnation and redemption unfolded, to axpthe implications for Mary of
the part she played. He achieves this by juxtagosier maternity with God’s
paternity:

So God is the Father of all created things,
and Mary is the mother of all re-created things.

142 prayer to St ManB, Ward, Birns. (1973) p.118
143 |bid. p.120
144 |bid. p.120
145 bid. p.121
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God is the Father of all that is established,
and Mary is the mother of all that is re-estatdith
For God gave birth to him by whom all things werada
and Mary brought forth him by whom all were saved.
God brought forth him without whom nothing is,
Mary bore him without whom nothing is good.
O truly, ‘the Lord is with you’,
to whom the Lord gave himself,
that all nature in you might be in hit}.

This important passage suggests that even in regp€&irrist’'s divine nature Anselm
understood the divine maternity in an active ad el predominantly passive sense.
This study seeks to demonstrate that Anselm’s Ntagiois multidimensional; it
conceives her place in the mysteries of the divmagernity, incarnation and salvation
both actively and passively. The evidence suggésés Anselm proposed a
synergetic, rather than one-way, relationship betw@&od and Mary in respect of the
divine maternity. His purpose was to illustratel aafeguard the central tenets of his
Christology by exploring, especially in his prayeviary’s twofold maternity of man
and God.

CHAPTER SUMMARY

This chapter has explored the Christocentric visibAnselm’s letters to women and
his Marian writings. Fundamentally, it has demaomtsd that the relationship
between human beings and the divine, especiallytG®&on, is a dominant theme in
both sets of texts. In his letters to women, Amsglves an account of an imperfect
relationship between human beings and God, whiisthis Marian writings he
proposes a vision of perfect synergy between theiviand God the Father,
predicated upon her maternity of God the Son. fireepart of the foregoing analysis
demonstrated how Anselm’s use of three words medtome’ — caritas dilectio and
amor — is rooted in his meditations on Christ's Passaod death. | proposed that
Anselm distinguished the love between friends awe lfor God dilectio andamor)
from the divine love of Christcéritas), poured out by the Holy Spirit. The analysis
then proceeded to consider Anselm’s letters to hum® comprised a significant

portion of his female correspondents. | argued kteabelieved spousal union with

148 prayer to St Mang, Ward, Birns. (1973) p.121
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Christ to be theelosof female religious life. The argument was ilhaseéd with vivid
examples from Anselm’s letters to Gunhilda, whiegm@nstrate the imperfect nature
of human relationships with the divine. The foafsthe chapter then shifted to
Anselm’s Marian writings, seeking to show how Mamjoyed a perfect relationship
with God, by her active cooperation with the Fatherthe accomplishment of the
maternity of the Son, by the power of the Holy 8pit argued that Mary'éiat was a
free and active expression of acquiescence toitmeedwill. The chapter concluded
with an explanation of the ways in which Anselm didéary’s divine maternity to

safeguard key tenets of his Christology: the didnd human natures of Christ.
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I
VIRTUE

This chapter considers the priority given to virtaspecially the virtue of obedience,
in Anselm’s letters to women and his Marian wrignglt begins by analysing the
influence of the great monastic teacher, John @agsi360-435), in determining the
centrality of virtue to Anselmian friendship, whitls letters to women express. It
then asserts that Anselm called his female frictodbe obedient to God and the
Church. Anselm’s conception of holy obedience wegb a mutually dependent
relationship with freedom in his theology. The tteahargument of the chapter is that
whilst Anselm’s female friends demonstrated onlypériect obedience, Mary’'s
perfect obedience was seminal to her place in dimfglthe mystery of redemption.
Analysis of Anselm’s Marian writings begins withcansideration of the Virgin's

purification by faith prior to her conception of @t. It also explains that Anselm did
not affirm the doctrine of the Immaculate ConceptioThe chapter concludes by

exploring Anselm’s presentation of Mary as the Neve.

A. Virtue in Anselm’s Letters to Women

i.  Virtue in Friendship: John Cassian’s presence in Aselm’s thought

Anselm’s letters to women reflect the two centeaddts of the doctrine of friendship
formulated by John Cassian. Prior to Augustinessizan began to articulate a
hierarchy or order of love, which distinguishedvizetn participation in divine love
and affection. This study has already proposetl Ahgelm’s letters make a similar
linguistic distinction between at least two typédawe, signified by the termsaritas
anddilectiolamor. Anselm’s letters to women also reflect Cassiémtsight on virtue
as the precondition for true and indissoluble fd&mp. Firstly, Cassian argued that
true friendship is predicated upon a similitudevotue in friends. Secondly, he
explained that true friendship amounts to a deépiynate personal union which
transcends time and space.

It is unsurprising that Anselm was familiar with $3&n given that his

writings were among those recommended inRiée of St Benedi¢RSB to monks
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seeking to augment its teaching. References tsi@as commentaries dRSBare
numerous and scholars agree that he was very ifiieipon its authot*’ Cassian
studied monasticism in Egypt and was instrumemt&lommunicating its ideas to the
West. After spending time as a deacon in the GhafcConstantinople, he founded
two monasteries in Marseilles (c.415). Here halpeced studies of the monastic life
‘out of the material collected during his yearstie [East]'**® his Institutesand
Conferences Thelnstitutesprescribe the basic rules for monastic living aodsider
eight impediments to monastic perfection. TheyemMeundational to many Western
rules, includingRSB Cassian’sConferencesre records of his encounters with the
mothers and fathers of desert monasticism whicluroed during his travels around
Egypt!*® Benedict wrote that hiRulewas ‘only a beginning of perfection’; perhaps
it was in pursuit of perfection that Anselm firstnsulted Cassian’s works; his library
at Bec contained all twenty-four of Cassia@snferencein one volumée>°

The key text for this analysis is Cassian’s sixteegbonference The First
Conference of Abbot Joseph, on Friendshipccording to Elizabeth Carmichael
(2004), Joseph was prompted to teach Cassian dheuntiship when the latter
explained that he was united to his travelling camepn, Germanus, in a bond of
‘spiritual brotherhood*>* Cassian records Joseph’s teaching in his thimpten,
which outlines a paradigm for true Christian frishigh. Joseph acknowledges that
many different forms of friendship exist but assetitat the greatest of these is
predicated upon a similitude of virtue in friend€f this type of friendship, he
explains, there can be no end, not even in dddehimplies that whilst differences of
opinion may arise between friends, they will alwagsheld together by their common
virtue. However, he cautions that the maintenasidbis type of friendship requires
perseverance: ‘...we have known many set on thisqee;pvho though they had been
joined together in companionship out of their bognlove for Christ, yet could not
maintain it continually and unbrokenly, because. ytel not with one and the same
zeal maintain the purpose on which they had entened so there was between them

a sort of love only for a while.!** He adds that the goodness and patience of one

147Cf. Fry, T.ed (1981) p.297n73.5

1480DCCp.243

149Cf. ODCCp.243

150 H M. Canatella (2007) argues that Cassian wasitin influenced by Cicero (c.106-43BC), who
understood both communal and individual relatiopsho be genuine expressions of friendship.

151 Ccarmichael, E.D.H (2004) p.52

%2 Conferencel 6.3
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party alone cannot maintain a friendship indefigitevhich requires the cooperation
of both.

Anselm’s letters to women strongly indicate thatvkas in accord with
Cassian’s belief that perfect friendship is pretidaupon a similitude of virtue in
friends. This tenet of Cassian’s thought seemstém from a teaching of Aristotle
(c.384-322BC), paraphrased here by Mary-Rose Bre&i8):

...the only kind of friendship worthy of the name tisat which
Aristotle describes as motivated by the good anthioing only
between and among good persons. This kind of dsleip would

undoubtedly be virtuous because concerned withgthed without

qualifications*>

Like Aristotle, Cassian argues that true friendsteguires no more or less than the
spiritual union of persons on the basis of thempwn virtue: ‘...there is one kind of
love which is indissoluble, where union is owing tndo favour or
recommendation...but simply to similarity of virtug* Cassian’s use of ‘simply’ in
this citation is very significant because it poimdshis conviction that there is no
alternative to a similitude of virtue upon whichliase friendship. He explains that
neither ‘kindness’ nor ‘gift’ nor ‘bargain’ nor ‘th necessities of nature’ are an
adequate foundation for indissoluble friendship. vere ‘companionship out
of...burning love for Christ’, he says, is only suoféint to sustain friendship
‘continually and unbrokenly’ if the persons involvare equally possessed of the
virtues of love ¢aritas) and goodness. Cassian’s meaning is reinforceciby
admonition that unless friends ‘with one and th@mesaeal’ remain committed to their
friendship it will disintegrate. He believed thatie friendship founded upon virtue
enables people to grow together ‘seeking the heattndition of perfection>®
Richard Southern (1959) summarises Cassian’s tlefinof friendship as ‘the union
of the souls of good men in the pursuit of virtt®®. His sixteenthConference
conceives friendship as a journey, which is praddtaipon virtue and, with common
effort, leads to perfection.

Agreement between Cassian and Anselm on this ®iclearly evident and
Anselm’s letters to women exhibit a similar apprafon of the Aristotelian precept

153 Barral, M. (1988) p.165

154 Conferencel 6.3

1% Conferencel 6.3

1% 5outhern, R.W. (1959) p.71
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as does Cassian’s sixteer@bnference Barral — focussing, like Adele Fiske (1961)
and Southern, upon Anselm’s letters to men — olesel conceptual similitude
between the expressions of friendship found in An'seletters and Aristotle’s
Nichomachean Ethics Anselm’s letter to Frodelina solicited her friship on
account of her virtue and his desire to grow inuérthrough their associatiomn’. It
also calls to mind Cassian’s belief that friendssiyould facilitate growth in virtue.
Anselm praises Frodelina’s merits and offers tq hea tone of humility, his ‘good
qualities’. It signifies that Anselmian friendshig intrinsically reciprocal and
mutually beneficial for those involved: ‘I know thgou will find in me little or
nothing which could be expected to increase yonct#g. Yet since | desire to share
in your good qualities...l do not know on what preétegan refuse to let you share, as
you desire, in mine, whatever they may H&.’ Anselm concludes the letter with a
plea that he and Frodelina will be united to onetlaer in love &more with the
express purpose of pleasing Christ and advancingrts eternal lifé>

Similarly, Anselm’s letters from Matilda demong&aher desire to grow in
virtue as a result of friendship with him. In 11®2he wrote to him on the subject of
fasting, concerned that the severity of his peramgght have been damaging his

O Aside from

health: ‘...you are turning your daily fasting againsature...*®
expressing general concern for Anselm’s wellbeMgtilda admonishes Anselm not
to risk his faculties of mind and voice by fastingcause they enable him to bring
others to the ultimate good: salvation. This isatvilatilda means, in the following
citation, when she expresses concern that the deafisAnselm’s faculties could
prevent his friends from bearing ‘fruit’. In a tiet of extraordinary erudition, she
expresses her admiration of Anselm’s virtue bubiasj him to be cautious not to
denude himself of the faculties by which he enalties and others to grow in

virtue:*®t

157Ep. 45 (c.1074/5)

198 |hid.

159 bid.

10Ep, 242 (c.1102/3)

181 |n this letter Matilda demonstrates her eruditipnciting Cicero and appropriating biblical phrases
to make her case: ‘Therefore, good and holy fatder,not let the strength of your body be so
inopportunely undermined by fasting lest you ceasbe a preacher, because, as Cicero says in the
book he wroteOn Old Age ‘the orator’s gift resides not only in his in&dt but also in his lungs and
strength’. [...] May your Holiness thrive in the ldband with your prayers do not give up helping me,
your faithful handmaiden, who loves you with alethffection of her heart. Deign to receive, read,
listen to and take notice of this letter which | aending to you with not feigned [cf. 2 Cor 6.6} bu
with faithful and strong charity.Ep. 242 (c.1102/3)

51



...it is greatly to be feared by many people as aelby myself that
the body of such a father may waste away... Moreaves also to be
feared that the windows of your sight, your hearamgl your other
senses may become clouded, and your voice, theocrea things
spiritual may grow hoarse...as to deprive those wea@moved from
you lig)zr a while of hearing your voice and even legwthem without
fruit.

TogetherEp. 45 andEp. 242 demonstrate that in his correspondence with emom
Anselm prioritised virtue. His letter to Frodelimaflects Cassian’s belief that
friendship must be predicated upon a similitudeviofue in the persons involved.
Even though Anselm modestly conceded that Frodelias more virtuous than him,
he intimated that her charity and his zeal couldkenap for his deficiencies.
Anselm’s letters to and from Queen Matilda dematstCassian’s teaching about the
need for friends to be mutually concerned for ometlaer. The citation fror&p. 242,
above, refers to Matilda’s concern for Anselm’sitretor the sake of her own growth
in virtue. In another place, she intimates thas@m will also benefit from the
growth of others in virtue and therefore, from gaod health: “You have entered into
the labours of many so that you may carry baclkptbét of many... | beseech you to
imitate Gregory, who alleviated the weariness aedkmess of his stomach with the
help of food and drink... Therefore, do what he dal that you reach what he

reached, that is Jesus Christ®®’

Anselm’s correspondence with Matilda demonstratess@n’s second point, too: that
friendship founded upon a similitude of virtue rsdiminished by distance of space or
time. Fiske describes this dimension of the Ansmbmschema as ‘in-hering’,

meaning something like mutual possession. Casgiabba Joseph, explained that
friendship predicated upon virtue remains intacspite of temporal separation. The
result of the intimacy of friends bound togethethiis way, however, is immense pain
at the absence of the other. In short, whilstféineour of friendship is unaffected by
absence it is a painful thing to be parted frorarfds. Fiske observes: ‘The pain of
absence Anselm describes vividly: he is weariedegieworn out, tortured by it; it is

182Ep. 242 (c.1102/3)
183 |bid.
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anguish to him and he is not ashamed to say thatdeps®* Intense anguish is

likewise expressed by Matilda who was deeply aggdevhen Anselm was in exile:

Turn, holy lord and merciful father, my mourningarjoy and gird me
with happiness. See, lord, your handmaid throwsdieon her knees
before your mercy and, stretching suppliant hawoggatds you, begs
you for the fervour of your accustomed kindnessomé€, lord, come
and visit your servant. Come, | beg, father, appeny groans, dry my
tears, lessen my pains, put an end to my sorrowlfil iy desires,

grant my request®

In this letter, Matilda beseeched Anselm to wrdeher if he could not come. She

subsequently rejoiced upon receiving tidings fram:h

| embrace the parchment sent by you in place eftlzef, | press it to
my breast, | move it as near to my heart as | taeread it with my
mouth the words flowing from the sweet fountainyofir goodness, |
go over them in my mind, | ponder them again inhgrt and when |
have pondered over them | place them in the sancofany heart*®

As these excerpts reveal, Anselm’s correspondernitle women was passionate,
personal and emotional. It was also deeply thecébgreflecting the central tenets of
Cassian’s doctrine of friendship. Firstly, it iéet to his belief that true friendship
must be based on a similitude of virtue in the pessnvolved, as well as the desire to
grow in virtue in pursuit of the ultimate good. cBadly, it testified that Anselm, too,
believed that distance of neither space nor timddcdiminish true friendship. In
short, Anselm accepted and enacted Cassian’s visidiniendship as a mutually
beneficial union based on virtue. However, he atgale a singular contribution to
the unfolding tradition of medieval friendship byacacterising it as a radical union of
persons, which surmounts even distinctions of kim Ep. 242, Matilda exhorts
Anselm to be like John, the beloved disciple, whipeadship with Christ led him to
take Mary into his home as if he was her son ad: Welconsider yourself like
John...whom the Lord wished to survive him so thatwigin friend might take care
of his virgin mother®®” Anselm'’s idea that the union of friends, consedquson a
similitude of virtue, is like familial union is gan forcible expression iBp. 320 and
Ep. 321 respectively. The following citations haveeh included synoptically for the

purpose of comparison:

184 Fiske, A. (1961) p.281
15Ep. 317 (c.1104)

16 Ep. 320 (c.1104)

157 Ep. 242 (c.1102/3)
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Matilda wrote: Anselm replied:

For myself | do not consider that | make anyour dignity raised my spirits much by
distinction between what is yours and what declaring that what nature denies me your
mine; that means of course between whatgeace bestows, that those who are mine by
yours by kinship and mine by adoption arkinship are yours by adoption and love
love [dilectiond.*®® [dilectiond.*®

These elegantly phrased salutations express thelrAr@ idea that the virtue of love

overcomes even distinctions of kin in uniting fidgksn

ii.  Anselm’s call to Holy Obedience

True obedience is when the will of the subordirsst@beys the will of
the superior that, wherever the subordinate magloeknows what the
superior wishes, as long as it is not against ttleofGod.*"°

This citation, from Anselm’s letter to Abbess Eidatoncerns the nature of holy
obedience which is — as Jasper Hopkins (1972) acithRl Southern (1990) attest — a
seminal concept in his theology. It comes fronaagage in which Anselm exhorts a
community of nuns in Shaftesbury to obey their meotsuperior and to observe
diligently the precepts of their rule. The contiighlights both Anselm’s contempt
for sin and his belief that the religious life, fmsed upon establishing a pattern of
obedience, is the surest way to grow in holinddss excerpt prefaces his admonition
that spiritual progress is the fruit of fastidiouglerforming good deeds and avoiding
every bad deed no matter how small. Anselm wdis:not think that any sin is
small, although one may be greater than anothesthihg done by disobedience —
and that alone drove man out of paradise — shoelldaied small*”* This analysis
contests that obedience is a pre-eminent virtueAmselm’s letters to women,
outranked only by love (see, Chapter I) and vitgiisee, Chapter Ill). The concept
of holy obedience is a dimension of Anselm’s thdughich is closely connected to
his belief that divine and human life are part af axistential continuum
encompassing all rational beings. Holy obedieneamh conformity to the will of

God and was believed to be the sign of a trulyréitesd will.

188 Ep, 320 (c.1104)
19Ep. 321 (c.1104)
0Ep. 403 (c.1106)
71 bid.
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Although Anselm strongly distinguished in kind betm God’s being and all
other types of being the idea of a continuum cotingeational creatures was central
to his theology. In théMonologionit took the form of a hierarchy of degrees of
excellence in being. He explained that the ‘gressh of creaturely existence is
judged in terms of its conformity to the superlatiexcellence’ of God’s existence.
He implied that the closer creaturely behaviourtateid divine perfection the more

excellent its state of being would be. In his omords:

Necessarily, for every creature, the degree oftgess of its existence
and the degree of comparative excellence of itstemce is the degree
of its similarity to that which exists supremelydais supremely great.
[... A creature’s] comparative excellence is its pamative proximity,
through its natural essence, to superlative exoeE?

The application of this principle — that the coradit of humanity depends upon its
imitation of divine being — lay at the heart of Ah®’s definition of freedom inDe
Libertate Arbitrii. It was the reason behind his distaste for higlesit’s libertarian
definition of freedom as the power ‘to be able iw and not to sin*”® Anselm’s
reply to his student invoked the connection betwdigine and human existence that
theMonologionimplied. His argument had two central tenetgstfFthat even though
there is a difference in kind between God and areatthe word ‘freedom’ means the
same in respect of one as the other. Second,sthe¢ God and the angels are
incapable of sin and yet remain at liberty freedmmst consist in something other
than the power to sin or not to sin: ‘The powesitd, he says, ‘is neither liberty nor a
part of liberty’*” For Anselm, freedom consisted in a capacity ®serve moral
uprightness in the will for its own sak&. In short, it was the ability to be what one
ought (i.e. was intended) to be in terms of moeatitude. Whilst his argument in the
Monologionposited a hierarchy of degrees of excellence ingyehis definition of
freedom could be said to posit a hierarchy of degref ‘ought-ness’ in being.
Anselm believed obedience and freedom to be mytwkpendent. Freedom was
considered to be the precondition for obedienceairfar as it was the capacity to
retain rectitude in the will: *...to will to obey i® will rightly. In fact no one is able
to will rightly without uprightness of will [retagd through freedom], which none of

2 Mon. 31

DA 1 (‘posse peccare et non peccare’)
“DLA1

'*DLA1, 3
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us has without gracé™ In turn, obedience was considered to be theevioyiwhich
human beings cooperate with divine grace to regaatitude. For Anselm, the
interaction of freedom and obedience is morallyy&u: a greater degree of freedom
led to a greater degree of obedience which in ledirto a greater degree of freedom,

and so on.

Holy obedience was understood in feudal terms @sehdering of a service owed to
another by living according to precepts they hagtrieined. By contrast, the sin of
disobedience was understood as egotism which veaprétondition for slavery (the
opposite of freedom).” Hence, as indicated, Anselm believed that origgia— the

sin of Adam and Eve — was the sin of ‘disobedienadich ‘alone drove man out of
paradise®® The following passage froMe Conceptu Virginalillustrates forcibly

the link Anselm makes between the sin of disobexdieand servitude (slavish

obeisance to sin):

But they [Adam and Eve] committed personal sin, aodwhereas
originally they had the strength and integrity @main just without
trouble, their whole being was now weakened andupted. Their
bodies after their sin became like those of brugasks, subject to
corruption and carnal appetites, and their souwikedr by this bodily
corruption and these appetites, and deprived obiite they had lost,
were themselves infected with carnal appetites. d Adecause the
whole of human nature was contained in Adam and End nothing
of it existed outside them, the whole of human reatuas weakened
and corrupted’®

From this is it clear that Anselm believed origisal to be the sin of disobedience.
Summarising his teaching on the Falls of both tealcand Adam, Hopkins says: ‘In
other words, each sinned by not paying his delbbeflience; and the non-payment of
this debt tended to dishonour Gdtf.

Yet Anselm did not believe that the virtue of olesaie alone was enough to

counter-balance disobedience in humanity’s podtdesidition. He explained that as

'*DC 3.6

Y7 |t seems that scholars like Katherine Rogers (198Bconstrue Anselm when they say that he
proposed a ‘libertarian’ doctrine of free will. $Hietters to women and his other writings indidhg

he believed freedom to consist in the right to tthe ‘best possible thing’, not to do either bad avdy
‘The best possible thing’ he defined as the willGdd, its opposite he defined as slavery quoting
John’s Gospel: ‘everyone who commits sin is a stafv&n’ (Jn 8.34 inDLA 10; cf. Rogers, K. (1996)
p.182).

8 Ep. 403 (.1106)

"pcv2

180 Hopkins, J. (1972) p.192
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a result of the Fall humanity became what it ougsttto be, descending further from
the condition of rectitude in which it was creatdde described this moral depravity
in some depth and central to his understandingamdistinction between the human
capacities taegainrectitude and toetainit. He explained that whilst human beings
do not have the power to regain rectitude, the @gp#o retain it, once regained,
persisted after the Fall. Reason and will areathiéties which enable human beings
to recognise and hold on to rectitude. Thus, foloag as they remain the power to
retain rectitude once it has been regained doé¢sas8* The value of obedience lies
not in its capacity to regain rectitude indepenijebut to cooperate with grace
whereby rectitude returns. e Concordia Anselm explains that no human will can
regain rectitude of its own volition but only byethgrace of God, after which
uprightness is preserved by free will. Just aselnslike Paul (Rm 5.12-21), was
pessimistic about the multiplication of sin he wdistinctly optimistic about the

multiplication of grace once it has been regained:

...if by its free choice the will maintains what ia$received and so

merits either an increase of justice received avgrdy way of a good

will or some kind of reward, all these are fruifstloe first grace and

are ‘grace upon gracajfatia pro gratig.'®?
Anselm’s conviction that obedience cooperates wgthce in the restoration of
rectitude is the key to understanding its imporéant his thought. It is also the
reason that obedience was pre-eminent among theesifbeneath love and virginity)
in which he encouraged his female friends to pensev

In Cur Deus HompAnselm explains that as a ‘matter of obediencarg

rational creature owes it to God to imitate Chigio ‘maintained righteousness
unflinchingly in his way of life and in what he dai®® This precept is given practical
expression in his letters to women. As Southerrplans, Anselm was
communicating an essentially monastic experienaetlience: ‘Anselm, even in the
world, was resolutely monastic. The foundationnainastic life is obedience, and
Anselm embraced obedience with passionate interastyis reported conversations
make clear’®* In the cloister Anselm lived under the yoke ofedkence; he

intellectualised this experience in his treatiseshie manner outlined above and he

181cf.DLA4

182pCc 3.3

183 CDH 9

184 Southern, R.W. (1990) p.216
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shared his experience through letter writifiy. In Chapter I, we saw how Anselm
called Gunhilda back to a life of obedience to Glode of God, he insisted, must
come before love of any other human being. He algolained that shame and
repentance are the prerequisites of forgivenessregwhciliation with God: ‘If you
grieve | shall rejoice greatly while grieving wiylou... If you grieve | shall still hope
for your salvation; if you do not grieve what et | expect but your damnatiotf?’
Anselm was disapproving of what he perceived tdGo@hilda’s abandonment of a
life of obedience. He reiterated his convictio@ttlhe virtue of obedience is the
rendering of a service owed to another by livingaading to precepts they have
determined. In a passage which appropriates Mi72Anselm writes: ‘God therefore
says to you: ‘Render to me, handmaid of mine, whaneated and redeemed, render

what you have promised me8*

Monastic obedience means obedience to the Chuih well as to God — and this
was the second dimension of Anselm’s teaching srdtters to women. Once again,
it was conceived in a feudal sense, as the rerglefim service which brings honour
to the Church. For Anselm there could be no salmawithout the Church; he taught
that the Church is the spouse of God and desemehtwn a degree of obedience
and honour appropriate to its status. This higkalichad tragic consequences for
Anselm during what is known as the investiture oovgrsy. It was at the heart of his
rejection of the right of lay rulers to make ecw@stical appointments, invest abbots
and bishops with the ring and staff — the symbdlsheir spiritual authority — and
receive homage from them. The right of emperorigvest their clergy was strongly
condemned by both Pope Nicholas Il in 1059 and Raqagory VII in 1075, yet the
practise persisted until the First Lateran Coufici23)'*® causing particular problems
in England. Anselm’s overriding belief in the digynof the Church and its autonomy

from temporal authorities led him to refuse to paynage to King Henry | in 1100,

185 Unfortunately Southern’s analysis does not reftaetfull import of Anselm’s letters to women as
expressions of his monastic experience; none ofttee epistles that he recommends as illustrations
of Anselm’s teaching on obediendep( 73, 156, 196) were written to women.

186 Ep, 168 (c.1093/4)

187Ep, 169 (c.1094)

188 <A formal settlement was reached at last by thededat of Worms (1122; q.v.), the provisions of
which were reasserted by the [First] Lateran Cduddi23; cans. 8 and 9), the Emperor relinquishing
the right to invest with ring and staff but contimgito bestow the temporalities..ODCCp.699
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the same year he blessed Henry's marriage to QMeitda’®® Like his earlier
disagreement with King William Rufus (c.1056-11@0)L097, this dispute resulted in
the archbishop’s exile. The pain stemming from dbsence from England both to
Anselm and his female friends is attested in theters'®® Yet, in spite of this, he
refused to compromise his obedience as a son dfhinech to restore relations with
the king. Writing to Matilda in ¢.1104/5 Anselmasts his preoccupation even in
political matters with obedience to God. He did see how it was possible for him
to return from exile without contravening God’s mihless Henry relented: ‘I do not
see that he in whose power my return chiefly resas far as it depends on a man —
agrees in this matter with the will of God, andvibuld not be good for my soul to
disagree with God’s willX** In a related dispute about the crown’s approjorabf
his revenues Anselm reiterated this point. Hp. 321, he thanked Matilda for

soliciting the return of his episcopal revenuesibstied ominous words for the king:

Whoever advised him to appropriate any of thesemees advised him

to commit a sin which is no slight one, nor onet thlaould ever be

tolerated. For whoever despoils a bishop of himgaan in no way be

reconciled to God unless he restores to him aljbis intact®
Anselm found Henry's actions deplorable because tthe not demonstrate the
obedience due to the Church, which he calls thetherd of secular princes. He
regarded lay investiture and the appropriation mé@pal revenues as sins against
God because they insulted the dignity of Mother IChu Thus, whilst he readily
criticised Henry, Anselm readily praised Count Roloé Flanders (c.1065-1111) for
refusing to invest ecclesiastical hierarchs with sgmbols of their spiritual authority.
The following citation is taken from Anselm’s lattéo Robert’'s wife, Countess
Clementia. It includes a wonderful play on Clenegatname ifalics) and associates

obedience and honour in respect of the Church.

| have been told that certain abbots have so betableshed in
Flanders that the Count, your husband, did not tjieen investiture by
his hand. As this was not done without his prudent clemeincly am
certain that it was not done without your clemenidence. [Quod

1894n England the matter became especially acuteusd Anselm who tried to enforce a decree of a
Council of Rome (1099) excommunicating all who garereceived lay investiture. He himself
refused to do homage to Henry | (1100) or to corsecbishops who had received lay investiture.’
ODCCp.699

190 Cf. Ep. 288 (€.1103); 317 (c.1104); 320 (c.1104); 321164); 329 (c.1104); 384 (c.1106)

1 Ep. 346 (c.1104/5)

192Ep. 321 (c.1104)
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sicut non sine eius prudenti clementia, ita noneeasstimo factum
absque vestra clementi prudentidhe more | rejoice about this good
deed of yours, the more truly do | love you bothGad. When you
carry out what pertains to the Christian religinorcomplete agreement
you show yourselves to be true children and falthfivocates of the
Church, the spouse of God. For princes, if theyGhristians, should
not consider that the spouse of God, their mothas, given to them as
a hereditary dominion but rather entrusted to thenGod so that they
may merit to become her coheirs to honour and defien-**

B. Anselm’s understanding of Mary’s perfect obedience

Anselm regarded many of his female friends as kigittuous but he warned them
never to be complacent about matters pertaininghéir salvation: ‘...never feel
confident that you are reckoned among the chosend] [@hen you recognise that
you are among the few, go on being fearful, becdleee will still be doubt as to
whether you are among the chosen few until youyseeself among [them** His
Marian writings demonstrate that he believed Marpe perfectly holy — first among
the saved — because she was perfectly virtuousisitreatises, Anselm explains that
Mary was ‘made clean by faith’ in order to becorne Mother of Christ. It is a
central assertion of this study that, for Anselmariis divine maternity was the
reason for her many other privileges. Although was ambiguous about the
circumstances surrounding Mary’s ‘purification’ist clear that Anselm did not teach
the doctrine of the Immaculate Conception.

In his letters to women, Anselm taught that the ¢irAdam and Eve was
disobedience and he admonished his friends to bdiett to God and the Church.
His Marian writings reveal that he understood Evaldts to have been redressed in
the person of Mary. In particular, he believedt ther obedience made her a causal
agent in redemption, just as Eve’s disobedienceented a causal agent in the Fall.
Hopkins (1972) asserts that Anselm understood ebedito be the precondition for
the experience of true joy: ‘...obedience in itsalfters the experience of joy by
being a necessary precondition for its presetice’ln his third Prayer to St Mary
Anselm used ‘joy’ and its derivatives to illustrdies portrayal of Mary as the New
Eve. He explained that the whole of creation pgdiat its restoration, which came

by the fruit of Mary’s obedient acquiescence to Gaidthe annunciation. The

19 Ep. 249 (c.1102)
194 Ep. 167 (c.1093)
19 Hopkins, J. (1972) p.40
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following citation is one of several exclamations his third prayerwhich use
derivatives of ‘joy’ (rejoice, rejoices) to praisMary’s causal role in the

accomplishment of redemption:

For the world rejoices in your love

and so proclaims what you have done for it.

[...] Heaven, stars, earth, waters, day and night,
and whatever was in the power or use of men wdtygui
they rejoice now, Lady, that they lost that glory,

for a new and ineffable grace

has been given them through ydu.

I.  ‘Made clean by faith’: the vexed question of Mary’spurification

The search for an authentic Anselmian definitionMdry’s purification is vexed
because, in the centuries after his death, his sverere subsumed within various
formulations of Mary’s Immaculate Conceptibli. Anselm did not explicitly teach
this doctrine but it was supported by his followensluding his nephew, Anselm of
Bury St Edmunds and Eadmer (c.1060-1126). Conslgudis writings were often
read through the lens of their works. To confusstens further, Eadmer’s treatise,
De Conceptione Sanctae Marjaeas ascribed to Anselm until André Wilmart (1924)
questioned its provenant®. Prior to Wilmart it was widely believed that Afrse
taught Mary’s Immaculate Conception; he was eveddn the papal bullneffabilis
Deus (1854), by which the doctrine was officially prorgated. In recent times
scholars have tried, to different degrees, to disse him from the doctrine.
Moderate attempts include that of David Hogg (2004 states simply that Anselm

did not affirm it: ‘...[He] gives no evidence of agiag with this doctrine*®

However, others, like Giles Gasper (2004), havenbmeere unequivocally dismissive.
Gasper begins by summarising Eadmer’s argument:Hris€Cshould have been born
in the best possible way and no other mode of bw#ls compatible with God’s

perfection’?® He then concludes: ‘This is not a theologicahvefi argument...which

1% prayer to St ManB, Ward, Birns. (1973) p.118

7 The feast of Mary’s Immaculate Conception was lmeteed in England from the eleventh century,
replacing an older feast of her mother, Anne. dbetrine holds that Mary was preserved from the
stain of original sin from the moment of her cortg@p in anticipation of the redemptive death of
Christ and to prepare her for the divine maternigar details of its historical development, ©DCC
pp.680-1.

1% Cf. Gasper, G. (2004) p.147;

%9 Hogg, D.S. (2004) p.41

20 Gasper, G. (2004) p.147
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Anselm could have countenancé®. Anselm certainly believed Mary to have been
in need of redemption like other human beings leuallso believed her to have been
purified before the conception of Christ. Disagneat centres on the circumstances
of her purification. This analysis contests thatdelieved her to have been cleansed
by faith and so become full of grace in preparafemher divine maternity. It also
suggests that whilst he did not affirm the doctriéghe Immaculate Conception his

Mariology provided several important tools for latieeologians to do so.

Anselm undoubtedly believed that Mary was compjefaire (free from sin) and,
consequently, virtuous and holy. He signalled dadaviction by calling her ‘Mary,
holy Mary, the most holy after God...Lady, shiningfdye all others with such
sanctity’>*> As Bruder observes, he understood her holinebs the corollary of her
sinlessness: ‘The degree of her sanctity...correspaacthat of her purity?®® In

particular, he taught that she was purified in prapon for her maternity of Christ:

Indeed it was fitting that the Virgin should shiwéh a purity which
was only exceeded by God’s own, because it wagtdhat God the
Father disposed to give his only Son, whom he laveldis heart as
equal to himself. 2

This citation fromDe Conceptu Virginalis vital to an authentic understanding of
Anselm’s thought on Mary’s purity. Firstly, it Bds on his thirdPrayer to St Mary
wherein she is described as second to God in theoecy of salvation. Anselm
believed her to be purer, more virtuous and hdlan any other rational creature
except God but including the angels: ‘A thing tovikendered at — at what height do |
behold the place of Mary! Nothing equals Mary, hiiogy but God is greater than
Mary.”?® Secondly, it refers to an important theologicetegory in Anselm’s Marian
thought, ‘fittingness’, which became central tonfolations of the doctrine of her
Immaculate Conception.

Anselm believed Mary to have been purified in prapan for her divine
maternity. Later inDe Conceptu Virginalihe speculated about the means of her

purification, saying: ‘...she could have bemade clean by faitto purify her for this

21 Gasper, G. (2004) p.147

292 prayer to St Man2, Ward, Btrns. (1973) p.107

203Bryder, J.S. (1939) p.91

2%“pcv1s

2% prayer to St ManB, Ward, Birns. (1973) p.120; cfPrayer to St Manyl, p.108
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mode of conceptiorf®® This belief has a long history in Christian thbtignd it was
expressed with particular eloquence in the writinf#nselm’s icons, Ambrose and
Augustine. Luigi Gambero (1999) explains thatAmgustine in particular Mary was
the holiest of creatures: ‘...an incomparable modklinterior dispositions and
practical life’?%” It seems likely that Anselm received the ided Mary was purified
by faith from Augustine, for whom it was of centralportance. Gambero observes
that Augustine understood Mary’s purity in bothnggative’ and a ‘positive’ sense.
Negatively, he taught that by a special grace ofl Goe was ‘preserved from every
stain of sin”?®® In the following citation fronDe Natura et GratigAugustine locates
Mary’s holiness in the context of Christology — lorine maternity — and undeniably

posits that she was either cleansed or presereed $m:

With the exception of the holy Virgin Mary, in wi®gase, out of
respect for the Lord, | do not wish there to be amher question as
far as sin is concerned, since how can we know glest abundance
of grace was conferred on her to conquer sin imyew@y, seeing that
she merited to conceive and bear him who certdmalg no sin at

all?®

In a positive sense, Augustine understood Maryistyas an example for people to
follow, believing her to offer a paradigm of peffeltscipleship. For him, the crux of
the matter was Mary’s faithfulness, which he costed with the faithlessness of
Zechariatf'® Gambero summarises his argument thus: ‘The llasss of faith is
superior to the blessedness of motherhood. Mdajtls...acts as a force than annuls
concupiscence and replaces it with action in thestery of the generation of the
incarnate word®"*

Anselm was almost certainly aware of Augustine’guament that Mary’'s
purity was predicated upon her faith, as the abowation from De Conceptu
Virginali suggests. However, Mary’s faith was given muds Iprominence in his
Marian orationes than her maternity. The following citation demwates that
Anselm believed Mary’s sanctity, dignity, power amoinour to be the result of her

motherhood; it does not imply that her holiness praslicated upon her faith:

28pCV 19 [italics added

27 Gambero, L. (1999) p.227

298 |hid. p.225

209 Aygustine De Natura et Gratig86, 42 in, Gambero, L. (1999) p.226
29t Gambero, L. (1999) p.227

21 Gambero, L. (1999) p.227
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Mary, holy Mary,
among the holy ones the most holy after God.
Mother with virginity to be wondered at,
Virgin with fertility to be cherished,
You bore the Son of the most High,
and brought forth the saviour of the lost humarerac
Lady, shining before all others with such sanctity,
pre-eminent with such dignity,
it is very sure that you are not least in power odour:*?
Nevertheless, even though Anselm emphasised Margternity in hisorationes his
treatises clearly implied that he believed herawehbeen ‘cleansed by faith’. De
Conceptu Virginali he described the conception of Christ in respédiiary: “...it
was to her that God the Father disposed to givetilig Son...the Son substantially
chose her for himself to be his mother, and theyt&girit willed and was to effect the
conception and birth.**® He then proceeded to assert that ...the Virgin was
cleansed by faith before this concepti6t. Although these words do not explain at
what moment prior to the conception of Christ Margs purified, they suggest that
Anselm’s thought was influenced by Augustine. Boselm, the sign that Mary had
been purified by faith was her ‘fullness of gratewhich his thirdPrayer to St Mary
refers. Bruder explains that Anselm believed Godpportion gifts to each of his
creatures according to the role they would playredemption: ‘God necessarily
proportions His gifts to the providential role cdioh of His creature$™® Hence,
Mary, purified by faith, became ‘full of grace’ slat she would be able to fulfil her
role as Mother of Go#® Anselm also believed that the reason behind Mary’
purification by faith was that it befitted God’sgdity to become incarnate from a
pure mother. He explained that it was not necgssarChrist to become incarnate

from a sinless mother but it was appropriate:

Therefore although it is true that the son of Ga$worn of a spotless
Virgin, this was not out of necessity, as if a joEspring could not be
generated by this method of propagation from aukipfrent, but
because it wafitting that the conception of this man should be of a
pure mothef!’

22 prayer to St Maryi, Ward, Birns. (1973) p.107

3pcvis

24pcvis

25 Bruder, J.S. (1939) p.81

28 cf, Prayer to St Mang, Ward, Birns. (1973) pp.118, 119, 120, 122
27DCV 18 [talics added
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The category of ‘fittingness’ is central to Ansefittheology and it has undergirded
formulations of the doctrine of the Immaculate Geptcon down the centuries.
Eadmer used it in his treatise and, in 1854, PXusided it three times in his bull.
Nevertheless, as indicated at the outset of tlsisudision, Anselm did not affirm the
doctrine. Disagreement centres on the interpoetadf these words, already cited,
from De Conceptu Virginali‘...it was fitting that the Virgin should shine hita
purity which was only exceeded by God’s owrf*?’

For Anselm, all human beings, except Christ, wenplicated in the Fall:
‘...human nature was...entirely defeated in [Adam ang]BEvith the consequence
that it became sinful — with the exception of thae man alone [Christ].?*® To be
sure, as demonstrated above, Anselm understood Marjpave been purified
sometime before the conception of Christ and inparation for her maternity.
However, there is no evidence to suggest that fievied her purification to have
occurred at the moment of her conception. Undépidle also saw her as a daughter
of Adam and Eve: ‘Down the line of our ancestossfar as the Virgin his Mother,
the will sowed the seed and nature brought itfeg Bo that the Virgin herself, partly
in the natural course and partly in the coursenefwill, took her being from Adam,
like all the others..?*® In short, then, Bruder’s analysis BEV 18 seems accurate:
‘...the celebrated text which played so importantoke rin the development of the
theological demonstration of the Immaculate Corioept.was not meant by him to
express an explicit belief in the freedom of thetidw of God from the first instant of
her conception from all taint of original siff*

Nevertheless, Anselm bequeathed to subsequentagiemsrof theologians the
tools which enabled them to define and defend tbetrohe of the Immaculate
Conception. Firstly, he gave them ‘fittingness’iegthhas been alluded to already.
Secondly, he proposed that Christ’'s redemptivefsaevas affective for people born

before him as well as after him:

...when Christ brought about the redemption whichhage in mind,
not all those human beings who were to receiveasialy were able to
be present, and consequently there was such povirs death that its

28pcv 18

2191 CDH 18; cf.DCV 2
20pcv 23

21 Bruder, J.S. (1939) p.41
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effect extends to those who were absent either rgpbgcally or
temporally**

The principal established here is that the scogepanver of the redemptive sacrifice
of Christ transcends temporal limitations. In edpof the Immaculate Conception,
this meant that Mary could, as John Duns Scotu2{&-1308) asserted, experience
the fruits of redemption in the form of preservativom sin before it occurred in
time: ‘Just as others needed Christ, so that thrdug merits they might receive the
forgiveness of sin already contracted, so she nedgweMediator to preserve her from
sin’.??® Thirdly and fundamentally, Anselm defined oridism as a lack of justice in
the soul — the animating principle of the humarsper— which infects the body upon
their union. He moved theology away from the Auguan idea of original sin as an
inherent and insurmountable characteristic of hurihesh. Thus, he believed that
justice could be regained by grace and retainedelagon and will, especially in
someone with an important part in the accomplistiro€human redemption, such as

Mary.
ii. ‘...by you the elements are renewed’: Mary as the Ne&ve

Anselm understood Mary to be Christ's counterparthie accomplishment of the
Incarnation and human redemption. His Marian wgsi present Christ as the New
Adam and Mary as the New Eve. Mary’s role wasrtivigle a perfect example of the
virtue of holy obedience — to which his lettersstomen referred — compensating for
Eve’s disobedience. In his letter to Abbess Ealjalinselm described ‘disobedience’
as the sin by which humanity fell and, consequeiiyfirst parents were thrown out
of paradisé®* In De Conceptu Virginalihe wrote that disobedience also resulted in
original sin, which is a lack of justice (or, rigiusness) in the human will. Anselm
believed that God ‘made up’ Eve’s disobedience aadsequent injustice in the
person and will of Mary. The question of Mary'sisiness’ or ‘righteousness’ is
taken up in Chapter Ill, whilst this analysis exp® Anselm’s presentation of her as
the New Eve, signified by her obedience. Charatieally, the impetus behind
Anselm’s presentation of Mary as the New Eve wasdeisire to ensure ‘fittingness’
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or propriety in the circumstances of human redeomptiHe believed it to be fitting

that just as the Fall originated with a man andbayan, redemption should as well.

For Anselm, the human nature of Adam and Eve wa®typical for all succeeding
generations of human beings. Thus, the lack difteigusness in their rational wills,
caused by disobedience, was transferred to all sitawed their humanity. 1@ur

Deus Homo Anselm explains that Christ was the sole exceptm the need for

redemption among the children of Adam and Eve:

Now, the whole nature of the human race was inherents first

parents; human nature was as a result entirelyatigfen them with

the consequence that it became sinful — with tleegtion of that one

man alone, whom God knew how to set apart fromstheof Adam,

just as he knew how to create him of a virgin withthe seed of

225

man:
In this passage, Anselm asserts that originalssin participation in the ‘defeated’ or
Fallen nature of Adam and Eve. More interestindly,juxtaposes Christ and Mary
(‘fa virgin’) on account of the characteristics whimade them uniquely able to
perform their respective roles in the accomplishihtérredemption. Christ was free
from sin, which enabled him to die as a sacrificebehalf of others: ‘one sinner
cannot make another sinner rightecif8’.Mary conceived by the Holy Spirit, which
enabled her to become a causal agent in redemgtence, Anselm’s thir@rayer to
St Maryhails her: ‘Palace of universal propitiation, caadegeneral reconciliation,
vase and temple of life and universal salvatfGh’ Although Anselm’s language here
is extravagant, like the above citation fr@uar Deus Homat points to his conviction
that the cooperation of Christ and Mary lay at hleart of redemption. His portrayal
of Mary as the New Eve — hence, the counterpatthiast (the New Adam) — was the

corollary of this belief.

Southern (1990) describ&ur Deus Homaas ‘a commentary on obedienéé. It
opens by positing that just as original sin cante the world through Adam and Eve,

it was appropriate that it should be extirpatedtiyy cooperation of a man and a

25| CDH 18; cf.DCV 2: “...because the whole of human nature was coetkin Adam and Eve, and
nothing of it existed outside them, the whole ofmam nature was weakened and corrupted’; Bruder
suggests that Anselm based himself on the RomaasA. (cf. Bruder, J.S. (1939) pp.28-9).
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woman: Christ and Mary. It then proceeds to artpaé just as disobedience was the
original sin of Adam and Eve, it was fitting thabealience should characterise the

redemptive work of Christ and Mary. In Anselm’srowords:

For it was appropriate that, just as death entéhed human race
through a man’s disobedience, so life should b¢ored through a
man’s obedience; and that, just as the sin which tha cause of our
damnation originated from a woman, similarly thdgior of our
justification should be born of a wom&#.

This excerpt demonstrates that, in his presentaifo@hrist and Mary as the New
Adam and Eve, Anselm was characteristically moégaby ‘fittingness’. For him, it
was appropriate that the work of redemption shoaftéct the circumstances of the
Fall, not least to dispel any doubt about its cateless. In this, he seems to have
based himself upon a well established theologidition, dating back to Justin
Martyr (d.c.165). In hiDialogue with Trypho the Jewlustin had already begun to
draw parallels between Mary’s role in redemptiod &ve’s role in the Fall: ‘Christ
became man by the Virgin so that the disobedierfuehnproceeded from the serpent
might be destroyed in the same way as it originatédr Eve, being a virgin and
undefiled, having conceived the word from the setpbrought forth disobedience
and death. The Virgin Mary, however, having reedifaith and joy, when the Angel
Gabriel announced to her the good tidings...answdsedt done to me according to
thy word.?*® The following analysis will show that Anselm’sgietion of Mary as
the New Eve echoes the points made here by Jld#ry was a causal agent in the
Incarnation and Eve’s disobedience was overcomeebpbedience. Indeed, in all its
central tenets Anselm’s teaching on this subjecs wansonant with the Patristic

tradition in which he was well versed.

Anselm believed that Christ and Mary cooperatetha accomplishment of human
redemption. As the above citations fradur Deus Homasuggest, he understood
their cooperation to be a reflection of the inhesenf Adam and Eve in the Fall.
Often Anselm did not distinguish between Adam ande,Ereferring to them

collectively as humanity’s ‘first parents’. In tig however, he understood them to

play complementary yet distinct roles in the orajifdefeat’ of human nature. His
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distinction between them rested on his belief thla¢reas Adam was prototypical of
human nature, Eve was not. Consequently, the gafiociated with Adam’s
transgression passed down to his progeny in a atyittwould not have done if Eve
alone had sinned. He clarified this distinctionDa Conceptu Virginalunder the
heading: ‘Why the sin by which the human race isdemmned is imputed more to
Adam than to Eve, when he sinned after and beazfuser' >*' He began by defining
Adam as the ‘principal party’ in their relationshspce it cannot be argued that his
nature was contained in Eve’s in the same way esvias contained in his: *...Adam
along with his rib, even though a woman was credtedh it, can be called
‘Adam’...”?*? Thus, he argues, *...if Eve alone and not Adam $iaded, it would
not have been the fate of the whole human racdeohuit Eve’s alone?®® The
corollary of this assertion for the New Adam andceks that Mary could not have
accomplished redemption without Christ, even thosigh herself was obedient. For
Anselm, Mary was fundamentally a causal agent & rddemptive process whilst

Christ alone was its accomplisher:

The world was wrapped in darkness,
surrounded and oppressed by demons under whiay, it |
but from you [Mary] alone light was born into it,
which broke its bonds and trampled underfoot theiver?*

Nevertheless, he taught that Eve was fully impédah the Fall and, accordingly, that
Mary was worthy to be praised for the accomplishimesf redemption. In his
orationes Anselm expressed himself using an explosive coatlmn of vivid
devotional imagery and theologically daring conseptn a passage from his third
prayer he refers to her as ‘woman’, recalling ih& fvoman. He then attributes all of
the achievements of redemption to her on accouheotausal role, indicated by the

phrase ‘flows from you’italics):

O woman, uniquely to be wondered at,
and to be wondered at for your uniqueness,
by you the elements are renewed, hell is redeemed,
demons are trampled down and men are saved,
even fallen angels are restored to their place.
O woman full and overflowing with grace,
plentyflows from you

#lpcve
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to make all creatures green ag&m.

So far, we have noted that Anselm believed Margedhe New Eve, the counterpart
of Christ, the New Adam, in redemption. This ig @tentral tenet of his thought on
this matter and it is, unsurprisingly, resolutelgriStocentric. However, Anselm did
not simply understand Eve and Mary as the counteypaf Adam and Christ
respectively. He also explored the direct pardietiveen them as important figures
in their own right. Firstly, whilst Eve was a calsgent in the Fall because of her
disobedience, Mary was a causal agent in redemfoimer obedience. At the
annunciation, for example, she freely and activapperated with the divine will.
This facet of Anselm’s thought was deeply rootedboth Patristic and medieval
scriptural exegesis, as Gambero (1999, 2000) explailn his analysis of Bede’s
(c.672/3-735) sermon on the annunciatidn Annunciatione B.M— Gambero writes:

[The Eve-Mary] parallel, already classic within gpgtic tradition,

continues to be an obvious favourite of Christiathars. Indeed, it
furnishes the clearest and most biblical foundafmnthe doctrine of
the Virgin’s cooperation in the mystery of salvatio This

collaboration is realized through the exercise lofse virtues that
appear directly opposed to Eve’s sinful errorsthfabbedience, and
humility. For Bede, too, the Gospel episode inchhMary is most
evidently portrayed as the second Eve is the Aniatina*®

As Gambero indicates, the Eve-Mary parallel pezdishrough the Patristic period to
the middle ages. It was regarded as a biblicatroh@cinspired, at least in part, by
Paul's reference to Christ as the ‘last Adam’, velgrthe parallelism between the
Fall and redemption was establisdd. Mary’s unique role in the mystery of
redemption was predicated upon her exercise ofethvgues which Eve had
abandoned.

The second dimension of Anselm’s Eve-Mary parati@hcentrates on their
shared womanhood. He taught that it was fittingafavoman to be the causal agent
of redemption because another woman had been tisalcagent of the Fall. @ur
Deus HompAnselm asserted: ‘That it is right that God skioassume human nature
from...a virgin woman®*® Drawing heavily on the second creation story enésis,

he explains that God had already created humamg®eirthree ways: (1) from neither

235 prayer to St Mang, Ward, B. (1973) p.120
3¢ Gambero, L. (2000) p.39
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man nor woman, as with Adam in Genesis 2.7; (2nfroan without woman, as with
Eve in Genesis 2.21-23; (3) from woman and manthageas in natural procreation.
However, he noted that God had not — prior to theaination — created a human
being from woman without man. This method was kaptreserve for the
inauguration of human redemption: ‘In order, theref that he should prove that this
method too is within his competence and that itlteesn kept in reserve for the very
undertaking which we have in mind, it is pre-emiefitting that he should take the
man who is the object of our quest from a womatexit a man®°

In the first book ofCur Deus Hom@\nselm asserted that the ‘originator of our
justification” was born of a woman because ‘theseaof our damnation originated
with a woman®*° Playing devil's advocate, Boso replied that #uisl other tenets of
Christian doctrine are predicated upon insubsthfdizndations, which is evidence
against their truth. He says, ‘All these are biéalutotions, and are to be viewed like
pictures. But if there is nothing solid underlyingem, they do not seem to
unbelievers to provide sufficient grounds why weudd believe that God wished to
suffer the things of which we are speaking [binthni a woman, etc]... Therefore,
when we offer to unbeliever’'s these notions whidu ysay are ‘appropriate’, like
pictorial representations of an actual past ewbely think we are, as it were, painting
on a cloud?** Anselm did not fully respond to Boso’s critique the first book of
Cur Deus Homdut he returned to the notion of ‘pictures’ inldag to explain and
defend the necessity, outlined above, that Chhistisl be born of a woman without
man. His argument hinges on the idea that Maryt ineisa causal agent because Eve
was a causal agent. For him, Mary gave women hiogtethe redemption included
them as well. His argument unfolds thus:

Paint your picture, then, not upon an empty shatrupan solid truth,
and say that it is extremely appropriate that, @assthe sin of mankind
and the cause of our damnation originated from amag

correspondingly the medicine of sin and the cadssalvation should
be born of a woman. Moreover, women might loseettbat they have
a part in the destiny of the blessed ones, in wiéithe fact that such
great evil proceeded from a woman: in order to @n¢vhis, it is right
that an equivalent great good should proceed fromoman, so as to
rebuild their hope. Include this, too, in yourtpi®e: on the supposition
that it was a virgin woman who has been the cadsalldhe evil

2911 CDH8
201 CDH 3
211 CDH 4

71



besetting the human race, it is all the more apjatgpthat the woman

who is to be the cause of all good should be arvirénother thing to

include in your picture is this. One may presurhat tthe woman

whom God created from a man without a woman waatedefrom

someone who was a virgin: on this suppositions igxtremely fitting

that the man who is to be created from a womanowith man, should

be brought forth by a virgifi*?
Once Anselm was committed to extrapolating the ifulblications of an idea, as he
does here, he became theologically daring. Thal fassertion of this citation (in
italics) is extraordinary because it almost reverde Eve-Mary parallel, positing a
relationship between Adam and Mary on account eiir thirginity. For Anselm, just
as Adam was a virgin when Eve was created from bonMary was a virgin when

Christ assumed human nature from her.

Anselm’s understanding of Mary as the New Eve raigdl a long tradition in
Christian theology. Like Justin Martyr, he belidglary to be a causal agent in the
Incarnation, whose contribution to the accomplishingf human redemption was
predicated upon her virtue of holy obedience. LHexle, he focussed acutely upon
Mary's virtues and created a framework in which lodedient response to the
annunciation (her fiat) represented her victory over Evpar excellence
Characteristically, Anselm also contributed to ttredition in three exciting ways.
Firstly, by emphasising that it was ‘fitting’ for &y’s role in the unfolding mystery
of redemption to resemble Eve’s contribution to #al. Secondly, by linking
Mary’'s ‘justness’ or righteousness with her ability be obedient (more below).
Thirdly, by implying the possibility of an Adam-Marparallel in respect of their
common virginity. Finally, however, Anselm leaves doubt that Mary was different
from Eve in a fundamental way. Whilst Eve was wddor Adam in an objective
process, Mary was chosen by Christ for himself -tHe.Son himself substantially
chose her for himself to be his mothef**— and, correspondingly, she ‘willed to be

with him..."%*

242|| CDH 8 [italics added
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CHAPTER SUMMARY

This chapter has considered the distinct ways inchvivirtue is central to the
theological vision of Anselm’s letters to women alidrian writings. Its central
assertion has been that the virtue of holy obediéna theme common to both sets of
texts. In his letters, Anselm admonished his femfalends to grow in virtue —
especially obedience — whilst his Marian writingegent the Virgin as a paragon of
virtue. | began by suggesting that Anselm’s Istterwomen reveal his indebtedness
to John Cassian. They embody the two central sepfeCassian’s understanding of
true friendship: (1) it is predicated upon a sitadie of virtue in friends; (2) it is
diminished by neither distance of space nor tirhAaselm believed friendship to be a
radical union of persons, on the basis of virtmepursuit of the good (salvation).
Turning, then, to the virtue of obedience, | argtlet it enjoys a mutually dependent
relationship with freedom in Anselm’s thought. Higters called upon his female
friends to be obedient to God and the Church; Anséémonstrated this twofold
obedience by his own conduct during the investitrisis. The second half of the
chapter focussed on Anselm’s Marian writings, whildpict the Virgin as holy and
virtuous. | agreed with Bruder that, for Anselmamy's holiness was the corollary of
her virtue. | also contested that Anselm did eaich the doctrine of the Immaculate
Conception. The chapter concluded with an explamadf Anselm’s portrayal of
Mary as the New Eve, expositing Anselm’s threefodsis for the parallel: (1) Mary
was the counterpart to Christ, just as Eve was Aslgartner; (2) Mary exercised the
virtues, especially obedience, which Eve had abaedio(3) Mary was a causal agent
in the recreation of the world, just as Eve hadheeausal agent in the Fall.
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1]
VIRGINITY

This chapter analyses Anselm’s understanding aneseptation of virginity
(virginitas), the preeminent virtue in the moral-theologic&ian of his letters to
women and his Marian writings. In western theolegginity has been defined in
several ways. Anselm differs from some of his poegsors — Jerome (c.347-420),
for instance — in taking it to mean the absenceexiual experience, its concomitant
urges and resultant impurities. This discussiogirtseby critically considering the
concept of ‘justice’ i(stitia) undergirding his presentation of virginity. Afrse
believed virginity to be the exterior manifestatimhninterior justice. Attention is then
given to his letters, which concentrate on bothvinginity of female religious and the
chastity €astitag of married women. Anselm used ‘chastity’ rathiean ‘virginity’

to refer to sexual continence after virginity hasem lost, including by the
consummation of marriage. The subsequent consideraf virginity in Anselm’s
Marian writings argues that he believed in the ptral virginity of Mary: ante
partum in partu andpost partum The chapter concludes with an exploration of the
schema for the restoration of those who fall fromgiwity, which runs through both
his correspondence with women and his Marian pgyer

A. Justice: the moral foundation of Anselm’s letters ad Marian writings

Justice i{stitia) is the moral foundation of the theological visiohAnselm’s letters

to women and Marian writings. It has already bewmmggested that Anselm’s
understanding of freedom posits a hierarchy of eegrof ‘ought-ness’ in rational
being (Chapter Il). Freedom is conceived as thityatpb be what one ought to be in
terms of moral righteousness: conformity to the ahorder established by the divine
will. It is liberty but not license to dispensetiwvdivine order. Anselm developed his
thinking on justice and its relationship to freedenand truth — in his early works:
Monologion(c.1076),De Veritate(c.1080-85) andDe Libertate Arbitrii(c.1080-85).

He proposed that the purpose of freedom is torrgtastice, which he defined as

‘rectitude of the will preserved for its own sak&. His definition both echoed

2°pLA3
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Augustine and made a unique contribution to wedteeological development. This
analysis critically explores his understandingusitice, which was made manifest in

the virtues, including virginity, which is the sebf of this chapter.

Anselm did not think that justice was itself a wetbut he followed Augustine in
believing it to be the root of virtue. According John Sheets (1948), Anselm meant
the same as Augustine, who said: ‘It would be abshat a man have a true virtue
unless he is just?® Anselm believed virginity to be an outward sigrirmer purity,
which he defined as justice (a righteous will).hia letters, he admonished his female

friends to ‘...keep your heart with all vigilance?** because he thought that sin
originates in the heart (also called, ‘soul’ andrndl). These words are taken from
his letter to Abbess Matilda, which advises hersnahWilton to cultivate beauty of

mind, purity of heart and the ornament of virtuerbgisting temptation:

We ought to be all the more wary of the slightestesses as we are
aware of how frequently they press upon us, and bl@werly our
deceiver strives to persuade us that there is iibiigahem, or if there
is, that it is to be made light &f

Ep. 185 demonstrates that, for Anselm, the inner adigjpn of a moral agent
manifests itself in sinful or virtuous behaviour.Characteristically, he had a
dichotomised view of the interior disposition: itas either just or unjust. The
connection between justice and virginity is morpliext in Anselm’s Marian writings
than his letters to women. The concept of justscéoundational to his Mariology
because he describes Mary as a ‘just virgin’ atjdsa mother?*® In the atonement
theology of Cur Deus Homdc.1098) andDe Conceptu Virginal(c.1099/1100) he
applied the definition of justice articulated irstearlier work$™ In the latter, he
emphasised the justice of the circumstances ofs€hirconception by juxtaposing
God and Mary: ‘...according to his divine nature hasviborn of a just father, and a
just mother according to his human nature, he veas just from his very origin...it
would not be out of place to say that he had oaigjustice instead of original sif®:

It seems that he believed Mary to be pure andnaidbecause she was perfectly just,

246 Augustine Contra Julianum PelagianuiV, 3.17 in, Sheets, J.R. (1948) p.136
247Ep, 185 (¢.1094)
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i.e. her will was morally righteous, as God intethiteto be. It was fitting for Mary to

be just because it was from her that Christ derhisdwn sinless human nature.

The foundational premise of Anselm’s definition joktice is that it is possessed
differently by God and human beings. Earlier weseskied that he believed the
comparative excellence of a particular human b&ndepend upon its conformity to
the superlative excellence of God. He advanced this argument in tenologion
and illustrated it using the example of ‘goodnedde explained that whilst all good
things are good through their participation in ‘dgoness’ God is good in and of
himself. In Chapter 16, he applies this line afuament to ‘justice’. He explains that
words like ‘justice’ do not express what the supeenature is but only serve to
illustrate what it is like. He concludes: ‘It waluseem, then, that the supremely good
substance is called ‘just’ by its participation anquality [justice’]...rather than
through itself.?*® He does not reject this positiper sebut interprets it differently in
respect of God and human beings. He claims thdtiSqustice itself, whilst human
beings are just because they participate in justitech is external to them. Thus,
God can be said to be ‘just through justice’ withoampromising his perfect self-
sufficiency. He proceeds to explain that the samgeiment applies to other divine
‘qualities’ as well: life, reason, health, wisdotryth, goodness, greatness, &fc.In
light of this schema, Mary’s perfect justice canunglerstood as perfect imitation — as
far as her nature allowed — of the divine beingpwehjustice.

In De Libertate Abritrij Anselm defined justice as ‘rectitude of the will
preserved for its own sak&> Three questions arise from a consideration cf thi
statement: (1) what is the relationship betweetigeisand rectitude; (2) what role
does the will have in relation to justice; (3) wliktes it mean to preserve justice?

The remainder of this discussion is framed arotmede questions.

i.  What is the relationship between justice and rectide?

The concept of ‘rectituderéctitudg is central to Anselm’s understanding of justice

and truth. He definedustice as ‘rectitude of the will' andruth as ‘rectitude

22 cf. Mon. 31
%3 Mon. 16
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perceptible to the mind alon&° This close connection between rectitude, justiue
truth runs throughout his thought, making it impbkes sometimes to distinguish
between them. Anselm signals their close connedtiben, inDe Veritate he says:
‘...truth and rectitude and justice mutually defineeoanother®’ Accordingly,
Alister McGrath (1981) explains that truth and jcestrepresented ‘...aspects of the
basic concept ofectitudo’®® Anselm followed Augustine in believing that God
ordered the world according to his eternal law. GQvith suggests that he used
rectitudoto refer to ...this basic God-given order of creati®>® He believed that
justice and truth each described an aspect of dhéoamity of rational creatures to
this original order. Justice, in particular, desites conformity to the moral order
established by God. It means total submissiomefrational will to the moral order,
or rectitude, of God.

Robert Crouse (1958) articulates the Augustiniaoridview upon which
Anselm’s definition of justice — as moral rectitudewas based. His definition
suggests that Augustine conflated what would lasrome the Anselmian concepts
of rectitude and justice, into the one, ‘justicdience, he asserts that justice, rather
than rectitude, was the central concept in Auge&irthought: ‘The concept of
justitia...runs like a thread through St. Augustine’s pages,only in discussion of
political theory but also with reference to the tcahtheological questions of the
Nature of God, man, sin, and the Atoneméfft.For Augustine, God wgastissimus
ordinator. the source of justice and supreme justice itséffe believed that God
ordered the world according to justice and that mheral worth of creatures is
signified by their conformity to the God-given orddn Anselm’s thought, this God-
given order is called ‘rectitude’.

The close correspondence of Anselm and Augustiges from their ideas
about the origins of humanity and the Fall. Croesplains that Augustine believed
humanity to have been created ‘just’ and to haw |astice by sin (the Fall).
Anselm, too, held that rational creatures weretegtgust: ‘It ought not to be doubted
that the nature of rational beings was created by @ighteous ilistan...”?** He

articulated his understanding of the ‘original jost of humanity’s first parents iBe
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Conceptu Virginati‘...so Adam and Eve were ‘originally’ just, that they were just
as soon as they began to exist as human béiffgdiverging from Augustine, he
defined original sin as the privation of originaisfice in the rational will. The
principal purpose of redemption was thought to be testoration of a just
relationship between God and humanity.

Thus, by referring to Mary as ‘just’, Anselm wasspimg her conformity to
the rectitude or original order established by G@hnsequently, as far as her nature
allowed, she achieved knowledge of the supernattiial who knows one of them
[rectitude, justice, truth] knows the others andh deom the known go on to
knowledge of the unknowr®® In De Veritate Anselm explained to his student what
it means for a rational creature to be ‘just’ congglawith a non-rational creature, for
example, a stone. He was responding to his stisdgoestion: ‘Should we call a
stone just, because it seeks to be below whenaibase and thus does what it ought
in the same way that we say a man is just whendes avhat he should®* For
Anselm, justice entailed an act of the will; therst could not be called ‘just’ because
it acted naturally rather than willingly. He redad just action as proceeding from
knowledge but motivated, ultimately, by the preation of rectitude itself. Thus, in

so far as she was ‘just’, Mary knew rectitude arnited it for its own sake.
ii.  What is the role of the will in respect of justice?

Chapter | asserted that, for Anselm, Marfyat was the act of a free and uncoerced
will. It usedDe Concordiato demonstrate that Anselm believed in the compiggib
of divine foreknowledge and grace with human votiti Central to that discussion
was the Anselmian concept of free will as the irapdiehind an action. In the same
treatise, Anselm explores the type of freedom tinabhan beings can be said always to
possess, even in spite of the Fall. He definas the freedom to will what God wants
them to will and, so, to be able to will justice:.an uprightness which is present in

people when they, for their part, will what God wsthem will’?®> Using an analogy

®2pcvil
%3pyv 12
%4pVv 12
®°DLA 1.6

78



with the members and senses of the body Anselnridesaeason and the will as the
tools by which the soul reasons and wifl%.

He holds that the word ‘will' has three distincttbaterrelated meanings: it is
the tool of the will's action, the affectivity of¢ tool and the use of the tool. Firstly,
as the tool of the will’s action, it refers to thmwer’ by which human beings will
anything. Secondly, as the affectivity of the fablmeans the impetus behind the

will's use. Anselm explains that this can be sutsoious:

The affectivity of the tool is that by which theotdtself is so swayed
toward willing some object, even when one is natkimg about what
one is willing, that it comes to mind either immegily or when the
time is right. For example, the will's tool is sbsposed towards
willing health, even when one is not thinking abdutthat when it
comes to mind, one immediately wills't.

Among the objects that the tool is swayed to wihis&@lm included justice. By
describing Mary as ‘just’ he was identifying herthvithe generic ‘just person’
described here: ‘...in the case of the just perdoa,will’'s tool is disposed towards
justice, even when the person is asleep. The pexdits it as soon as thinking of
it.”?®® Thirdly, as the use of the tool, it refers to thet of ‘willing’ this or that
activity: to walk, to sit, etc. For Anselm, theotas possessed in the same way by all
human beings — good and bad — but it is employetvm different ways. It is
disposed to either of two ‘affectivities’: ‘one fisr willing what is advantageous, the
second for willing what is right®® Sheets explains that, in Anselm’s theory of the
will, the former affectivity remained after the Falhereas the latter did not: ‘These
two affections also differ in this, that the afiect of justice can be separated from the
will...the affection ofcommoddto will what is advantageous] cannot be takenyawa
from the will because it...belongs to the will naflya®’® Furthermore, Anselm
explained that the disposition towards justice wilb uprightness for its own sake —
is called ‘uprightness’. Therefore, ‘uprightness’‘rectitude’ can be regarded as the
source of all good: ‘It was precisely due to thgirightness that the apostles were ‘a
fragrant aroma rising to God [2 Cor 2.15]"* He was not, however, unrealistic about

the difficulty of living for righteousness rathdrain self-advantage. Nevertheless, in
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De Libertate Arbitrii he explains to his student that even in a polteBadition it is
not impossible for human beings to live accordimg righteousness and resist
temptation. The freedom to do so remains intatte ‘often say that we cannot do
something, not because it is impossible for us,dadause we can do it only with
difficulty. This difficulty does not destroy freedch of will. Temptation can fight
against a will that does not give in but cannotquenr it against its will*’?> These
words indicate that Anselm believed human beingbdamccountable for failing to
live righteously because it is in the power of Wik to persevere.

iii. What does it mean to preserve justice?

Following Augustine, Anselm did not believe thaigaral justice could be regained
by human effort alone. Augustine’s teaching wasnidated in response to the
Pelagians, who held that ‘...a man took the initial dundamental steps towards
salvation by his own efforts apart from the assistaof Divine Grace’’® Crouse
summarises Augustine’s teaching thus: ‘Man, halwsg, by his defection in Adam,
the justice originally granted by God in creati@mannot offer to Godustitia, his
primary obligation to the deity’** The foundational premise of Anselm’s atonement
theology is that human effort alone could not restight relations between man and
God. InCur Deus Homphe explained that redemption could only be addew
humanity repaid the debt of honour it owed to Gddbwever, this was impossible
because of the scale of the debt and the seriasisvi/s which sin must be treated to
satisfy the demands of divine justid®. Correspondingly, he thought that the
magnitude of the Fall made it impossible for hunieeings to regain lost justice
without grace. He proposed that a synergy of divgrace and human effort
(epitomised by a faithful response) is requiredriable human beings to live justly.
However, Anselm’s unique contribution — settingnfapart from Augustine —
was to propose that once it has been regained;gusdn be retained by an act of the
will.  Admittedly, the will requires constant adsisce, as Sheets explains: ‘...the
preservation is not so much to be imputed to fle@ce as to grace; for free choice

does not have and preserve justice except throughepient and subsequent
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grace'?’® Anselm believed that, at the Fall: “...human natwas stripped of the
justice it had, and continues to lackuitless it is aided?’’ Yet, as indicated above,
he did not believe that it was impossible — onlfficlilt — to persevere in
righteousness for its own sake. He thought thatg necessary even for those whose
wills are disposed towards righteousness to undeiais in order to make room for

their personal merit in achieving salvation:

If then, the converted to Christ were quickly tepdnto the state of

incorruptibility, there would not be people from erh that destined

number could be gathered, since no one could heghing to

happiness seen. | imagine that this is what Skifaans when he says

of those ‘who have worked at justice through faithat ‘they all,

though approved because of their witness of tfadin fdid not receive

the promise...” [...] That is to say, if the happinggemised to the

just were not delayed for those who have won agdrolrere would be

no role for merit in those who would know of it ffness] not by

faith but by actual experienéé.
Anselm believed that justice must be preservedrifgiteousness’ sake and for the
love of God in the reality of ‘actual experienceéde explains that rational creatures
are distinguished by their ability to tell justitem injustice. However, without ‘love

and loathing’, he says, the ability to tell thefeliénce ‘...is quite pointless and
superfluous®”® For him, the purpose of rational existence isliginguish between
justice and injustice, and to love and reject thesspectively. Anselm’s letters to
women show that his friends possessed justice ti@reint degrees, which he
explained was a part of human life: ‘For there geeple who are just in one respect
and unjust in another, for example both chasteestvibus. The beatitude of the just
is not promised to such people... It is not my pmégmirpose to show how people
become free of all injustice. However, we do krtbat this is possible for a Christian
by holy pursuits and the grace of GS&’ The purpose of his letters was to encourage
and exhort his friends to grow in justice. The aamder of this analysis demonstrates
how he took virginity to be a sign and symbol agitjustness. His Marian writings

portray their object as perfectly just, symboliggther perfect and fruitful virginity.

2% gheets, J.R. (1948) p.135
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B. Virginity in Anselm's Letters to Women

Anselm’s letters to women demonstrate that he wtded virginity {irginitas) to be
the absence of sexual experience, its associatges e.g.concupiscentia carngli
and its consequent impurities. In particular, @svthe virtue most associated with the
religious life, as the hallmark of spousal uniorthaChrist. As archbishop, Anselm
wrote to an unknown nun, whom Walter Fréhlich (1998eculates might have been
the sister of Dom Richard of Bec, Abbot of Ely frdrh00?®! His letter emphasised
the bond between virtue and the religious life: yMae almighty Lord so fill you
with his grace that he lifts you up to the firmpstk of virtue and leads you into the
bridal chamber of his glory®? This sentence alone demonstrates Anselm’s hialief
the causal relationship between grace and virdMere significantly it posits a causal
link between virtue in the religious life and spalugnion with Christ. It is probable
that the phrase ‘the firmest peak of virtue’ meaerfect virginity because it suggests
unadulterated purity; it undoubtedly meant justieetitude of the will. For Anselm,
perfect virginity manifested a just wilpar excellence Hence, in his second
meditation virginity is associated with the restmna of justice by grace at baptism:
‘Once | was washed in the whiteness of heavenngilre Holy Spirit, pledged to the
profession of Christianity; | was a virgin, | wasetspouse of Christ® From this
citation, the parallel between baptism and entty religious life is also obvious: both
were based on a profession and bore fruit as viygiand spousal union with
Christ?*

Anselm explored virginity more extensively in hefters to GunhildaHp. 168, 169)
than anywhere else in his correspondence with wom&hapter | has already
analysed these letters for their commitment to spbunion as théelosof religious
life. In Chapter I, they provided examples of Am’s call to holy obedience. Once
again, in respect of virginity, they are the mdstalogically rich source among his
letters to women. As described above, Anselm wi@@unhilda to encourage her to
return to the Abbey of Wilton rather than marry @bwAlan Niger. Ep. 168

exemplifies the first tenet of his teaching abouginity: that it is the opposite of

2L Cf, Frohlich, W.trns. (1993) p.104n1

22En. 184 (c.1094/5)

283 Meditation 2:A lament for virginity unhappily losward, B.trns. (1973) p.225
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carnal, worldly lust. He admonished Gunhilda temsider how divergent was the
path of religious purity from that of lust. He wasick to distinguish her relationship
with Niger from ‘lawful marriage’ of which he had fagh opinion (more below).
Anselm believed that the physical embraces of hubengs were a poor substitute
for the spiritual embraces of Christ. He equatetlatter with sexual continence and
moral purity: ‘Consider, now, dearest daughter, Hiamapart are the embraces of men
and the pleasure of the flesh from the embraceShoist and from the pleasure of
chastity and purity of heart®

The previous discussion concerning justice expthitat Anselm identified
the heart with the soul and mind. In turn, hedadd justice to be rectitude of the
will, which he defined as the tool by which the sacts. By equating ‘the pleasure of
chastity’ with ‘purity of heart’, this citation sggsts that Anselm believed sexual
purity and justice to be interconnected. ‘Purifyheart’ (ordis munditid was a
phrase he used on several occasions to signifylmprahtness®® Akin to the soul
and mind, the heart was regarded as the place ichwhoral impulses — to do good
or evil — originated. Hence, in his letter to B@as{Ep. 420) he says:

| learned from your messenger that you eagerly fon@ letter from

us... | do not see any reason why you should désirecept that you

wish to receive from it some sound advice for ysoul. [...] Let me

tell you something, dearest daughter, which, if freguently consider

it with the complete attention of your mind, with@ble you to inflame

your heart greatly to the fear of God and the lofva good life?®’
Anselm tells Basilia that life is a journey in whibuman beings ascend to heaven by
good deeds or descend to hell by evil ones. Bdhcerpt the close association of the
soul, mind and heart as roughly equivalent concepts®\nselmian theology is
emphasised by their proximity. He explains thatatity — here described as ‘love of
a good life’ — requires the knowledge and actiothefmind and heart. To be precise,
he probably meant the knowledge and action of thlewhich he regarded as the
soul’s capacity for willing rectitude. In shortn8elm associated moral uprightness
with purity of heart. The central tenet of hisdiemg on virginity is that it is the fruit

of inner purity (justice) and the opposite of cainat.

Z5Ep, 168 (¢.1094/5)
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Anselm’s letters to Gunhilda repeatedly juxtapspgitual good, represented
by the virginal religious life, against worldly évirepresented by her carnal
relationship with Alan Niger. Recalling the Fafl Adam and Eve, on one occasion
he describes how she has fallen from virginal gunto disgrace: ‘You, a virgin,
were chosen to be the spouse of God and markefbohim by your habit and way
of life. What shall | say you are now? [...] Sdearest daughter, if you face these
facts, how great must be the grief in your headuatyour grave and serious fafi%*
For Anselm, the possibility of eternal beatitudesweaosed to Gunhilda if she
abandoned the religious life, signified by virgynitHis letters to her reflect the tone
of his second meditation and its underlying ideablerein, he describes how
fornication has ‘cast me down’ from ‘brightness dog.?*® In startlingly powerful
language, expressing the speaker’s interior tormieat meditates on the loss of
virginity. It has already been observed that Amsdbelieved baptism to be
constitutive of spousal union with Christ. He alswerstood the religious life to be a
special expression of that union. These words flasnmeditation reveal his true
mind regarding the gravity of Gunhilda’s offence:

For, O my soul, you are unfaithful to God, falseGod, an adulterer
from Christ; it is of your own free will that yourea miserably cast
down into the lowest pit of fornication. You wewpace the spouse of
the king of heaven and with alacrity you have mpalgrself the whore
of the tormentor of hefi®

Characteristically, Anselm uses ‘soul’ to referthe@ origin of sin, though he means
the soul’s rational principle: the will. This mé&ation is subject to further analysis
later, for present purposes it highlights Anselrbdief that the loss of virginity

constituted a grave moral act. There is no sighlie was referring to the virginity of
an avowed religious in this meditation rather thay baptised Christian. It can only
be imagined how much more seriously he regardedi@la’s loss of virginity, in her

abandonment of Christ for Alan Niger. Yet, Ansalid not consider Gunhilda to be
irredeemable. His letters to women and his Mawatings both reflect his belief that
lost virtue could be regained. Although virginitgelf could not be restored, it could
be imitated in the form of chastitycdstitag. Anselm’s first letter to Gunhilda

acknowledges that his intervention might have ctwodate to prevent the loss of her

28D, 168 (€.1094/5)
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virginity. However, it assures her that ChristIvaccept her in chastity instead:
‘...your Lord and Creator and Redeemer...is still wajtifor you and calling you
back so that you may be his lawful bride, d@hdiot a virgin at least chasté®

Likewise, his second letter assured Gunhilda thad Gould purify her from ‘carnal

lust’ (concupiscentia carngliso that she may ascend to eternalfife.

Anselm’s understanding of chastity is clarifiedhis letter to Ermengarcefp. 134).
As well as the designation for restored sexual inente, he believed it to be the
virtue most akin to virginity that a married womaould demonstrate. Little is
known about Ermengard except that her husband d@aoteecome a monk. Anselm
praised her chastity and encouraged her to sugpmrthusband for the sake of
salvation. He did not think that she should stemthe way of her husband’s pious
ambition. He believed that true love manifestslits service of the other and that
she should support her husband because of theg rfirutual affection’. This alone,
he wrote, would bring them both to salvation: ‘By care or mutual love can you
snhatch your bodies away from temporal death; wiseiégou know how to rule your
love, you can acquire eternal life for your sodfs.’ Frohlich suggests that this letter
expresses Anselm’s belief that the religious Ifehe surest route to salvation. He
argues that for Anselm: ‘...there is no questionhef fove that Ermengard might have
for her husband; his desire to become a monk igrglbrtant and she is obliged to
grant it to him#**

Frohlich points out that this pillar of Anselmisaught on the religious life is
expressed forcibly in his letter to his friend, HetEp. 121). Anselm encouraged
Henry to proceed quickly to his monastic professwarning of the dangers of trying
to live in the world and win salvation: ‘If you sapot only monks reach salvation’, it
is true. But who are more certain [to do so], wiigher?®®> He reinforces his
argument by posing a rhetorical question, whichtgprses worldly life against
religious life: ‘Ponder, therefore, dear friendwhmuch of the world’s glory you may
acquire, what would be the end, and in the end wivald be the fruit, what would be

the reward? And on the other hand, [ponder] whatits those who trample the glory

291Ep, 168 (c.1094/5)ifalics added
292Ep, 169 (¢.1095)

293Ep, 134 (¢.1079/92)

294 Erghlich, W.trns. (1990) p.312n1
29 Ep, 121 (c.1086)

85



of the world underfoot?®® Similarly, Anselm cautions Ermengard not to premveer
husband from becoming a monk for the sake of teaipgwods. He contrasts the
‘transitory’ advantages of the world with the ‘aart and eternal privileges’ of
heaverf?” Also, just as he exhorted Henry to hasten intmastc life in case death
should take him, he encouraged Ermengard to lehhisband go before it was too
late?® Anselm compares her to a widow, saying: ‘For ddGakes care of widows
who are not widows for his sake, how much morelyigtill he cherish her whom he
knows to be freely a widow for the sake of his 16%8 The belief undergirding
Anselm’s letter to Ermengard is that wives showlgport their husbands for the sake
of the kingdom.

Anselm was confident that Ermengard would act im hasband’s best
interests because she was virtuous herselEplri34 he concentrates on her chastity
as the outward sign of her interior purity. Heibsdgy praising God for allowing her
‘...to bear so bravely numerous tribulations for #ake of preserving chastiff*
The kind of ‘tribulations’ Anselm was referring ie unknown, but Ermengard’'s
moral constancy had clearly impressed him; he latielresses her, ‘lady of proven
chastity’. In short, Anselm’s letter suggests thatbelieved Ermengard’s chastity to
signify that she was disposed towards moral reggitjustice). In thdlonologion he
expressed his belief that correctly ordered lovd desire is foundational to the
attainment of eternal happineds. He was confident that Ermengard would will the

best for her husband and herself out of love for &ind for God. He admonishes her:

Mark this, therefore, dearest lady, mark this,regravise woman, mark
this: if you [prevent your husband] you will not geverning your love
well, nor will you be loving properly the husbandiavioves you. [...]

...If, loving his good, you make it your own...the marsely and

securely you commit yourself to divine protectiéh.

In the next section of this chapter it is suggesited Anselm’s presentation of Mary’s

perfect virginity reveals his similarity to Alcuinf York (d.c.804). Here, too,

29°En 121 (c.1086)
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Anselm’s readiness to praise women for preservhagtity, in spite of living in the
world, associates him with Alcuin. Rolph Barlowgea(1909) notes that Alcuin
found some of his lay contemporaries praisewortfiytere are some honorable,
upright men among them, some virtuous women; &rst foremost among the latter
is the ‘noblest of the noble,’ the fair Gundradahe it was who, amid the license of
the court, had attained to the enviable reputatibheing chaste as no other lady of
the day.®*®® Like Anselm, Alcuin wrote to Gundrada on accowefither chastity,
encouraging her ‘...to be an example to the othae$adf the court, to the end that

they may keep themselves from falling, and so ramable in morals as in birtG®
C. The Perpetual Virginity of Mary

In his Marian writings Anselm presents Mary as #qu virgin throughout her life.
By referring to her as ‘just virgin’ he emphasisles connection between her virginity
and the rectitude of her will. In this he echoedl#ose who taught that Mary was a
virgin in her mind as well as her body. In a lette his sister, Marcellina, a
consecrated virgin, Ambrose described Mary as éehter in the school of virginity.
He asked, ‘Who [was] more chaste than she, who gatreto a body without bodily
contact?® He proceeded to explain that her virginity exemdeyond bodily
integrity to include the uprightness of her mind:[She] never mixed the sincerity of
her affections with duplicity®*® For Anselm, Mary’s virginity is the exterior sigrf
her interior purity. He juxtaposes references & tirginity with others to her
freedom from sin which he believed to affect thdl.wiThe following citation
emphasises Mary’'s cooperation with Christ in theknaf redemption; her virginity

has a causal role in the ascent of the soul tosgpaunion with God through Christ:

How can | speak worthily
of the mother of the Creator and Saviour,
by whose sanctity my sins are purged,
by whose integrity incorruptibility is given me,
by whose virginity my soul falls in love with itsokd
and is married to God!

33 page, R.B. (1909) p.59
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J.S. Bruder (1939) only briefly explores Anselmigdarstanding of Mary’s virginity,
which he interprets as an affirmation of traditib@atholic teaching regarding the
perpetual virginity. This is the doctrine that herginity remained intact before,
during and after the birth of Chrisinte partumin partu andpost partum Mary’s
perfect virginity was consistently advocated in #erly church (using the word,
aermopBevoc), with only limited opposition from Origen (c.1&%4) and Tertullian
(c.160-225)% Scholars agree that it was first systematicakyosited by Jerome,
although doubts have been raised regarding thegttreof his support for Mary’s
virginity in partu(more below). Bruder argues that Anselm unequilype&ceded to
the belief that Mary was a virgin before the biofhChrist. He also finds ‘incidental’
support that Anselm believed in her virginitypartu andpost partum This analysis
builds on Bruder’s researches but also seeks teerheyond them. It asserts that his
Marian writings positively endorse all three dimiens of the doctrine of Mary’s
perpetual virginity. His emphasis on Mary's justseand his use of words like
‘integrity’ to describe her moral and physical caiwh suggests that he believed her
to be — and have been throughout her life — a peviegin. This is what he meant by
praising her purity as ‘surpassing the andg&sbf whom she is ‘marvel*® and
‘Queen’3!! These citations come from each of his three Mapieayers indicating
that a belief in Mary’s unadulterated purity rudsoughout his Mariology. His
Marian writings demonstrate that he believed Mawtginity to be the expression of
her puritypar excellence The following discussion explores Anselm’s pasiton

each of the three tenets of the doctrine of hepgteal virginity.
I. Mary’s virginity ante partum

Anselm believed Mary to have been a virgin priothe birth of Christante partum

The atonement theology @ur Deus Homaaffirms this by explaining that it was
appropriate for Christ to be born of a virgin: ‘..ist extremely fitting that the man
who is to be created from a woman without a maoulhbe brought forth by a

virgin’.**? Notwithstanding his ambiguity about preciseen she was purified,

308 Cf, Bruder, J.S. (1939) p.2@DCCp.867
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2] CDH 8

88



Anselm believed her to have been a virgin in apé&ton of Christ's conceptioft
His explanation of how the Incarnation was accos@d by the threefold operation
of the Trinity describes her four times as ‘thegifir. >

Whilst he regarded her just virginity as integral the ‘fittingness’ of the
circumstances of Christ’'s conception it was notardgd as constitutive of his
righteousness. Central to Anselm’s atonement tggolis the idea that it was
essential for Christ to belong to the race of Adargording to his human nature.
Only then would he share humanity’s ‘obligation’rgpay its debt of honour to God:
‘For, just as it is right that it should be a hunieing who should pay recompense for
the guilt of humanity, it is likewise necessaryttliae person paying recompense
should be identical with the sinner, or a membethef same racé™ So, Anselm
believed that the saviour required a common ongth the race he came to redeem.
He also believed that Christ had to be free from isi order to be able to die
voluntarily rather than obligatorily. He explaitigat ‘mortality’ is not ‘a property of
pure human nature, rather of human nature whicbrisipt'3'® Christ’s death was to
be a voluntary self-sacrifice, rather than a natgsso he had to be without sin. His
divine nature, rather than his mother’'s humanitgsihe origin of his righteousness:
...between his natures whatever he had of the humeaaccepted from the divin&’

Anselm’s faith in the virginity of Marynte partums affirmed several times
in his three Marianorationes He regarded her divine maternity as the central
mystery of her life and mission. The miracle of ieginity was that it fitted her to
become the Mother of God. His fiBtayer to St Marpegins by affirming that she
is second only to God in the economy of salvatiéte offers her virginal maternity

as the explanation for this great privilege:

Mary, holy Mary,
among the holy ones the most holy after God.
Mother with virginity to be wondered at,
Virgin with virginity to be cherished,
you bore the Son of the most High,
and brought forth the Saviour of the lost humarers
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In these opening words of the prayer, priorityiigeeg to Mary’s virginal motherhood.
Her soteriological power, which Anselm proceedpraise, was consequent upon her
virginity, remarkable because of its fecundity. isTts the only explicit reference to
Mary’'s virginity in the first prayer. In the opemy lines of his second prayer it
appears again as the first stage in a threefoldavanystery. In the unfolding story
of salvation Mary was first and foremost a virginen a mother and finally Christ’s

counterpart in the accomplishment of human redempti

By your blessed virginity you have made all intggsacred,
and by your glorious child-bearing
you have brought salvation to all fruitfuln€ss.

In his third prayer, Anselm refers to Mary as hgviconceived in chastity’t¢ casta
concepisfi. We have observed that Anselm usedtitasand its derivatives in his
letters to women to refer to: (1) the highest fayfrsexual continence that a normal
married woman could enjoy; (2) restored sexual inentce after virginity has been
lost. It could be seen as surprising tlasta occurs here since neither of these
definitions apply to Mary. However, his desireeimphasise the role of women in
salvation history in his other works, makes it mable to suggest that he meant here
to be inclusive. The paradigm for this is offeradCur Deus Hompwhich explains

why a woman should have been a causal agent imgpea:

...women might lose hope that they have a part indiésiny of the
blessed ones, in view of the fact that such grehipeoceeded from a
woman: in order to prevent this, it is right that equivalent good
should proceed from a woman, so as to rebuild tiage3°

Perhaps Anselm meant to show that Mary’s virgimigs a model for married women
and those who had lost virginity as well as coretect virgins without any sexual
experience at all. This position finds precedarthe writings of Ambrose. His letter
to Marcellina has already been mentioned but he wai®te a treatise explaining:
‘This woman is the model of virginity. For such svilary, that the life of this one

woman may be an example for &t Be this as it may, his use odstahere is only
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a temporary deviation from his usual consistentestyhich returns in the following

line: *...there is no salvation except what you briefprth as a virgin®?

ii.  Mary’s virginity in partu

Citations from Anselm supporting Mary’s virginignte partumare generally also
applicable as support for his belief in her virgmin partu Aside from those
referring to her moral condition at the nativityetlexcerpts already given could be
used here. One difficulty arising from an atteniptdiscern Anselm’s mind on
whether Mary was a virgim partuis that by his time it was no longer in contention.
Jerome had pennebhe Perpetual Virginity of Blessed Maagainst Helvidius but
Anselm was not reacting against heresy. As atdseldid not systematically define
his understanding of Mary’s perpetual virginity amg writings tend to conflate its
three dimensions. For Bruder, this means that Wmisevorks treat Mary’s virginity
in partu (and post partur only incidentally: ‘By the time Saint Anselm campon
the scene the question was completely settledasdp one was openly denying the
fact, he does not touch upon the subject other thapassing?® For Bruder,
Anselm'’s relative silence suggests that he accepedeneral view.

It was similarly characteristic of Alcuin of York with whom Anselm has
already been linked — to refer to Mary’s virginiyithout making it clear which
dimension he meant at any one time. Yet, his anilyiglid not negate his complete
acceptance of her perpetual virginity: ‘She wasrgiv before the birth, during it and
after it'"*** Among Alcuin’s Marian writings is an analogy tapéain how Mary
completely absorbed the divine power by which skeaime Christ's Mother. It is
provided here in full because it illustrates thebaguity among medieval authors to

which we are referring:

The Blessed Virgin Mary, preserving the integrifyher body, brought
Christ forth as both God and man. By this actwshs like the purest
wool, resplendent in her virginity, and surpassaib other virgins

under heaven. Such she was and so great, thasiher dignity alone
to receive the divine nature of the Son of God initerself. For just
as wool takes up purple dye, and so becomes pwmdid worthy of

the imperial dignity, which non may wear unlessythe nobly born,

322 prayer to St ManB, Ward, Birns. (1973) p.122
32 Bruder, J.S. (1939) p.23
324 Alcuin, The Virgin Maryin, Dales, Ded (2004) p.84
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so the Holy Spirit approached the blessed Virgimd the power of the
Most High overshadowed her, that she might becosm&v@ol dyed
purple with divinity, and thereby become alone masirthy of an
eternal Kingdom. Thus the Blessed Virgin Mary waade both
Theotokosind ‘Christ-bearer?®

Alcuin’s analogy of dying wool would have been rndadcomprehensible but his
passage conflates at least two dimensions of thetride of Mary's perpetual
virginity. He refers to her virginityn partu, when he says that she did not lose her
‘resplendent’ virginity in the ‘act’ of giving bint to Christ. He also refers to her
virginity ante partumwhen he describes her as ‘the blessed Virgith@imoment of
the annunciation. There are a plethora of medievds like this, demonstrating that
Anselm worked within a tradition where Mary’s petiygd virginity was unquestioned
and theologians spoke of it without delineatinglit®e dimensions.

We are compelled to interpret Anselm’s sometimebiguous references to
Mary’'s virginity in light of his overarching conaerfor ‘fittingness’ in the
circumstances of Christ’'s conception and birthddad it was fitting that the Virgin
should shine with a purity which was only exceellgdsod’s own, because it was to
her that God the Father disposed to give his ooly, &hom he loved in his heart as
equal to himself..3*® This citation fromDe Conceptu Virginalshares its sentiment
with his third Prayer to St Marywhich includes the words: ‘...at what height do |
behold the place of Mary! Nothing equals Mary, hiiogy but God is greater than
Mary’.®?” Anselm maintained a belief in Mary’s superlatiigginity throughout his
life and we must interpret positively phrases frbis Marian writings which seem to
suggest that he believed in her virginity partu. For example, in the following
citation he implies that without any loss of virifyn she brought the God-Man into

the world:

O Lady, to be wondered at for your unparalleledinity;
to be venerated for a holiness beyond all reckoring
you showed to the world its Lord and its God

whom it had not known. [...]
You gave birth to the restorer of the world

for whom the lost world longed.
You brought forth the world’s reconciliation,

which, in its guilt, it did not have befor#.

325 Alcuin, The Virgin Maryin, Dales, Ded (2004) p.83
°Dev s

327 prayer to St ManB, Ward, Birns. (1973) p.120

328 |bid. p.118
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iii. Mary’s virginity post partum

It seems likely that Anselm believed Mary to haeenained a virgirpost partum
even though she was married. Joseph is rarelyiomeat by Anselm and he does not
pursue Jerome’s line of argument that he was anviap: ‘Would he [Joseph], who
knew such great wonders, have dared touch the éeafpgbod, the dwelling place of
the Holy Spirit, the Mother of his Lord®?® Anselm’sPrayer to Christtestifies that
Jesus was Mary's only son. He contemplates Maokitg up at her son upon the
cross and her anguish when, in the knowledge ofngending death, he gave her

into the care of his disciple:

My most merciful Lady,

what can | say about the fountains
that flowed from your most pure eyes

when you saw your only Son before you,
bound, beaten and hurt? [...]

How can | judge what sobs troubled your most pueast
when you heard, ‘Woman, behold you son,’
and the disciple, ‘Behold, your mother,’
when you received as a son
the disciple in place of the master,

the servant for the lordf?

Anselm believed that upon her son’s death Mary sbhis disciple as his substitute,
albeit of inferior status. Twice here Mary is d@sed as ‘pure’, in the full text she is
also called ‘matchless’. Perhaps it is suggestha Anselm juxtaposed these
references to her moral rectitude alongside a gassmphasising her bond with her
only son and the fact that provision had to be nfadber after his death.

If Anselm did believe in Mary’s virginitypost partumas he appears to, his
writings show that he did not wish it to overshadbwe reality of her motherhood. He
balances references to Mary’s superlative virginitth statements about the physical
dimensions of motherhood, such as breast feedhig. allusions to Mary’s womb,
which describe Christ as its ‘fruit’, reiterateand) exegetical tradition of Lk 1.43*
His more graphic statements, emphasising her phlysiaternity, also have a long

tradition. He describes her as the ‘...nurse ofrddeemer of my flesh, who gave

329 JeromePe virginitate perpetud in, Gambero, L. (1999) p.207; &e virginitate perpetud 9
33%prayer to Christ Ward, B.trns. (1973) p.96
31 Cf. Prayer to St Manf, 2, 3, Ward, Btrns. (1973) p.109, 110, 117, 119, 126
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suck to the Saviour of my whole being®*? Likewise, she ...was willing to give
him milk at her breast.3*®* These citations emphasise Christ’s true humatikg;
any child of Adam he relied upon his mother foe liand food. They balance
exclamations of her virginal purity by providing ansight into the realities of
motherhood. In this, Anselm’s writings are similarthose of Jerome who grounded
her virginity — and the birth of Christ — in theahties of normal childbirth. The
following citation is included in the analysis ofuigi Gambero (1999) but his
conclusion, concerning Jerome’s intention, diffeire interprets Jerome’s description
of Jesus’ birth as exhibiting *...some scepticismareiing the theme ofirginitas in
partu, possibly because this truth, which is not explicaffirmed in Scripture, was

handed down by the apocryphia*

If every day the hands of God form babies in timeathers’ wombs,
why blush to think that Mary, after the birth ofsdie, became a real
wife? If they find this disgraceful, then they sl not believe that
God was born by passing through the genital orgamsVirgin. [...]
Now add, if you will, the other humiliations of ma¢: the womb
growing larger for nine months, the nausea, thtéhpthe blood, the
swaddling-clothes. Picture to yourself the babgpped in the usual
protective membranes... We do not blush; we areilesit@about these
matters>>

The fact that Jerome refers to Mary as a ‘Virgim'the course of his description
suggests that he did accede to the belief thatvalsea virginn partuin the context of
normal maternal experience. Even though Anselmfaidy silent, he did not blush
either; nowhere in his writings does he contradietome or any of the Fathers
regarding the virginity of Maryn partu As before three factors serve to suggest that
he probably acceded to the belief: (1) there waeige agreement by his time; (2) he
desired fittingness’ in respect of Mary’s role time incarnation; (3) he believed that
Mary should be second only to God in terms of mpualty. These considerations lie
behind his entire approach to Mary and the exakeohs in which he describes her
‘unparalleled virginity®*® suggests that he believed it to be absolute.

332 prayer to St Mang, Ward, Btrns. (1973) p.116

333 |bid. p.126

334 Gambero, L. (1999) p.208

335 JeromeDe virginitate perpetud9 in, Gambero, L. (1999) p.208
3% prayer to St ManB, Ward, Birns. (1973) p.118
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D. Moral restoration in Anselm’s letters to women and Marian writings

The foregoing analysis suggested that the virtugidfinity’ ( virginitas) is central to
the moral-theological vision of Anselm’s lettersw@men and his Marian writings.
He believed it to be an outward sign of inner gesti Therefore, he praised his female
friends for demonstrating it and reproved those wlitb not. He also understood
Mary to have been a perfect virgin before, during after the birth of Christante
partum in partu andpost partum He held that the particular miracle of her vty
was its fecundity because it resulted in her méerhis analysis contests that these
texts also facilitate a schema for the moral regton of human beings who have
fallen from purity into sin. Anselm’s second meadiibn vividly describes the parlous
condition of one whose virginity has been lost. rdgarded the loss of virginity by
fornication as a grave moral evil, symbolising hes of justice. It has already been
observed that this meditation attributes to forticathe descent of the soul from
‘brightness and joy’ to moral depravity.

There is some debate about whether Anselm meamictdion’ in a spiritual
or a natural sense. Benedicta Ward (1973) explias Edward Pusey (1800-82)
preferred a spiritual interpretation, arguing tl&it is continually in Holy Scripture
spoken of as adultery against G&t'. By contrast, Ward sees *...no reason for not
taking it in its natural sense’ but she does nalwade the possible legitimacy of both
interpretations®® Neither Pusey nor Ward, however, thinks thatrtfegitation is a
lament for the loss of virginity on Anselm’s parRather, it was written to engender
remorse and initiate restoration in others. Itgidvi- sometimes ‘hystericaf® —
language signifies the seriousness with which Angelgarded the loss of virginity:

Cast off from God, you are cast forth to the devidven more, you

have cast off God and embraced the devil. Wretamd obstinate

harlot.. 3*

Ward, Richard Southern (1973) and Thomas Besti8g)Lagree that the purpose of
Anselm’s devotional works was to transform themders. Ward observes that they

are all undergirded by a common ‘pattern’ compgsiour stages: (1n cubiculum

337 pusey (1856)Meditations and Prayers to the Holy Trinity and Quard Jesus Christ by St Anselm
of Canterburyp.31n(a); cf. Ward, Brns. (1973) p.74, 85n2

38 \Ward, B.trns. (1973) pp.74-5

339 bid. p.74

340 Meditation 2:A lament for virginity unhappily losward, B.trns. (1973) p.226
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meum (2) excita mentem(3) compunctio cordis(4) in caelis The penitent is
supposed to pass through the first three stagesder to reach the fourth. Both
Anselm’s letters to women and his three Marian erayfacilitate this fourfold
schema for the restoration of inner purity, whighregarded as the impetus behind
virtues like virginity. His letters encouraged Fesnale friends to begin their personal
journeys of repentance and reconciliation. Togethigh his Marian prayers, they

also led their recipients through the first thresges of the restorative process.

i ‘I'n cubiculum meum’

Anselm did not intend his devotional works to baddn public but to provide
material for private meditation. They were desdjtefacilitate the kind of prayerful
encounter with God described in tReoslogion ‘Come now, insignificant man, fly
for a moment from your affairs... Enter into the@nchamber of your soul, shut out
everything save God and what can be of help in goest for Him and having locked
the door seek Him out*! Likewise, the schema of moral restoration inlatters to
women and his Marian writings requires the readeatiandon worldly distractions
and reorientate the mind to God. For examplelédtisr to the nun Mabilia demands
her complete estrangement from ‘worldly things’ns&lm recommends that even her
family life should be abandoned for the benefithefr spiritual life as a nun. He

concludes his letter with this exhortation:

Do not be anxious to be known in the world, fornrsoch more will
God say to youl do not know youcf. Mt 25.12]. Desire to please
God alone; long to know God alone and those thimgieh help you
towards this. Commend yourself to him dail}/.

ii. ‘Excita mentem’

Once it has abandoned worldly distractions to famussod, the mind can begin the
task of introspection by shaking off the ‘torpof’sin by which it is weighed dowi{?

Ward notes that Anselm uses various synonyms fopdr’, including ‘dullness’,

*1pros 1

342Ep. 405 (c.1106/7)

343 Whilst Ward describes this stage as ‘preparatwnpfayer and for theological speculation’, it is
perhaps more accurately called beginningof prayer (cf. Ward, Btrns. (1973) p.53).
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‘weight' and ‘sloth’** In the following passage from his first Mariaraper he

accuses sin of impeding prayer and dulling theesns

If your weight is so great that | have no hope @fily heard,
why by your shame do you block the voice of my pr&y

If you have made me mad with love for you,
why have you made my senses unfeeling with younoig#*®

The second stage of Anselm’s schema involves liimgrathe mind from this
oppression. Southern calls it: ‘mental and spitimwakening**® and Ward explains
that it means more than just setting aside distmagt ‘...it is a complete emptying by
purgation, a knowledge of sin in the light of Gashd an understanding of man’s
situation with regard to his Creator and Redeerifér’.

The concept of ‘memory’ is central to the expresgoven toexcita mentem
in Anselm’s letters and his Marian prayers. Ingesond meditation, Anselm writes:
‘...I am tormented by a good conscience, and the mgrabits rewards which |
know | have lost and cannot freely regaiff. These words refer to his belief that the
human will cannot regain justice of its own accbrd only retain it once it has been
regained. They also highlight his understandingnefmory as an impetus for guilt.
Recalling the rewards of a ‘good conscience’ stirs mind to contemplate ‘the
misery of loss, the grief of los&'? Hence, Anselm attempted to draw Gunhilda back
to the religious life by forcing her to rememberthe habit and vowed life which you
rejected’®® He hoped that calling to mind the honourable testd religious life
would compel her to abandon her worldly lover. tBesuggests that Anselm’s use of
memory as an impetus behind moral restoration kmsradots in ‘Book X' of
Augustine’s Confessione®! Using Platonic language, Augustine described the

memory as a ‘storehouse’ for the ‘images’ of ‘pered objects’, ‘to be recalled when

34 \Ward, B.trns. (1973) p.53

345 prayer to St Manyi, Ward, Btrns. (1973) p.108

346 Southern, R.W. (1973) p.14

%7Ward, B.trns. (1973) p.53

348 Meditation 2:A lament for virginity unhappily losWard, B.trns. (1973) p.225

349 |bid. p.225; God’s memory also plays an importasie in the process of moral restoration
articulated by Anselm. For example, he writes:rd,on remembering my wickedness, do not forget
your goodness...” (Meditation & lament for virginity unhappily lostWard, B.trns. (1973) p.228).
30Ep. 168 (c.1093/4)

%1 3ee also, Marta Nussbaum (1999) p.68

97



needed and reconsideréd. Like Anselm, he believed that meditating on meiger

from the past could influence the future:

Out of the same abundance in store, | combine patt events images
of various things, whether experienced directlpelieved on the basis
of what | have experienced; and on this basis $araabout future
actions and events and hope§?..

iii. *Compunctio cordis

The third stage in Anselm’s schema for moral region is the most important.
Ward’s phrasecompunctio cordisdescribes the anguish experienced by one who
sees the reality of sin in the light of divine eanter. It also refers to the beginning
of restoration by a resultant longing for union twiGod. She describes these
dimensions otompunctio cordisas two ‘kinds’ of compunction: ‘...the first kind of
compunction, a piercing sorrow and dread, whichidedhrough a realization of its
resolution in the love of God, to that other comgtion of longing desire for God®*
She also locates this understanding of compunatithin an historical tradition,
encompassing Augustine, Cassian and Ben&dict.

Achieving compunctio cordis requires deep introspection, emotional
vulnerability and longing for God; these things mterised Christian meditation
after Augustine. Martha Nussbaum (1999) suggdw®ts dentral to the practice of
meditation in post-Augustine Christianity was tleadion between ‘descent’ within
oneself and ‘ascent’ to GAd® The Anselmian schema of moral restoration is
characterised by this tension. It begins withraitg inward: the acknowledgement
of one’s faults and the need for assistance. iEhgainful and takes the form of
‘grief’; it is also the prerequisite to the ‘ascetat restoration. Hence, Anselm wrote
to Gunhilda: ‘See, dearest daughter, if you fa@séhfacts, how great must be the
grief in your heart... If you grieve deeply | shedjoice greatly while grieving with
you... If you grieve | shall still hope for your sation; if you do not grieve what else
can | expect but your damnatioft?’

32 Augustine ConfessioneX.viii (13)

353 Augustine ConfessioneX.viii (14); cf. Bestul, T. (1988) p.602
4Ward, B.trns. (1973) p.54

35 Cf. Ward, B.trns. (1973) pp.54-6

38 Cf. Nussbaum, M. (1999) p.61ff.

%7Ep. 168 (c.1093/4)
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In his Marian prayers Anselm’s schema takes a wnfqum. Mary herself is
the impetus behind the realisation of one’s inigaihd the focus for the consequent
‘ascent’ or restoration. Compunctio cordistakes the form of the Sacrament of
Penance and Mary is the means to come to terms smthrepent and be healed.
Firstly, her purity throws vice into sharp reliefiabling the sinner to recognise it.
Anselm directed the following words to sin itselfhey are provided in Latin as well

as English, to show that they are an excellent @kawf his use of rhyming couplets:

Alas, what a shameful thing is the filth of sin Heu pudor sordentisiquitatis ,
before the brightness of holiness. in praesentia nitentsanctitatis!
Alas, what confusion there is for an impure consmée Heu confusio immundaeonscientiae
in the presence of shining purity. in conspectus fulgentimunditiae!**®

Secondly, recognition of sin inspires repentance:

My sins cannot be cured unless they are confessed...
Lady, before God and before you my sins appear vile
and therefore so much the more do they need
his healing and your hefp’
Thirdly, repentance leads to restoration by regepiss to the grace Mary mediates.
This final citation demonstrates that whilst Masythe ostensible object of Anselm’s

meditation, her restorative power belongs to God:

Hear me, Lady,
and make whole the soul of a sinner who is youwrasgy
by virtue of the blessed fruit of your womb,
who sits at the right hand of his almighty Father
and is praised and glorified above all for evamen3®

In short, Anselm’s letters to women and his Manpaayers both exhibit the twofold
character otompunctio cordisthe third stage of his schema of moral restonatt)

recognition of sin; (2) longing for God.

iv. ‘In Cadis

The final stage of the Anselmian schema is uniath @iod in heaven, which Anselm

regarded as the ultimate goal of Christian life.e Hid not believe that moral

8 prayer to St Manyl, Ward, Birns. (1973) p.108; Schmitt, F.8d (1984) p.13
¥9prayer to St Manyl, Ward, Birns. (1973) p.109
30 pid. p.109
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restoration could be entirely completed on eaniard observes that his prayers all
end with some reference to coming to know God inftiiness®®* This is true of his

Marian prayers, which end by requesting Mary’s recgssion for the sake of his
salvation. His thirdPrayer to St Maryhas the most theologically compelling
conclusion. It builds to a meditation on the sgyeof Christ and his Mother in the
economy of salvatioff> His Marian prayers also reveal Anselm’s confideiicat

Mary enjoys the bliss of eternal beatitude. Hetegrithat on account of her fruitful
virginity: ‘...to you the joyous company of the sairgives thanks®®® His letters to

women concern future salvation, which he beliewede attainable even for those
who had lost virginity. The soteriological dimemss of these letters and Anselm’s

Marian writings will be explored in greater depthChapter IV.

CHAPTER SUMMARY

This chapter has analysed Anselm’s understandirdy @esentation of virginity
(virginitas) in his letters to women and his Marian prayelts. main contention has
been that virginity is a central concept in the atdheological vision of both sets of
texts. Throughout the analysis | have maintaimed Anselm believed virginity to be
the exterior manifestation of an interior rectitualewill, which he called ‘justice’.
The chapter began by demonstrating that Anselm retatedl ‘justice’ {ustitia) to
mean ‘rectitude of the will’, which is regained apceserved by a synergy of grace
and human effort. Focus then moved to his letterswomen, wherein he
distinguishes between two kinds of sexual contieeneirginity and chastity
(castitag. | explained that the former is the absenceesiial experience whilst the
latter is the designation for sexual continenceeovicginity is lost. Subsequently, |
argued that Anselm acceded to all three dimensmishe doctrine of Mary’'s
perpetual virginity:ante partumin partu and post partum The analysis concluded
by postulating that his letters and his Marian wgé contain a schema for moral
restoration after, for example, the loss of virtyinil gave an account of the schema,
suggesting that it follows the fourfold ‘patternf dis prayers and meditations
identified by Ward.

%1t Ward, Birns. (1973) p.56
32 Cf. Prayer to St Mang, Ward, Birns. (1973) p.126
33 prayer to St Many2, Ward, Birns. (1973) p.110
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v
SALVATION AND INTERCESSION

This chapter examines the soteriological dimensaisnselm’s theological vision in
his letters to women and his Marian writings. utgolding argument will refer to
both ‘objective’ and ‘subjective’ redemption, meamithe general salvation of
humankind and individual salvation respectivelis dentral assertion is that both sets
of texts show salvation to be the overriding aimeafthly and heavenly friendships
according to Anselm. He admonished, cajoled, a&dlviand even threatened his
female friends because he wanted them to achiereatthappines®’ Conversely,
he subjected himself to Mary for the sake of hisi@alvation. The analysis begins
by critically expositing Anselm’s preoccupation wisalvation and the consequences
of its perceived uncertainty in both cases. Hitetse to women make an explicit
connection between moral rectitude and salvatiddis Marian writings posit a
synergetic relationship between God and Mary indbeomplishment of objective
salvation. The chapter then considers the intsorgsdimension of Anselm’s letters
and his Marian prayers. Both sets of texts dematestthat he believed it to be
advantageous to have an intercessor at court.lekiéss contain an earthly paradigm
of intercession, which reflects his place in thedreeal realpolitik in which the
archbishop required the queen to intercede forhitin the king. It does not suggest
that his writings participated in the emergencéheftwelfth century chivalric courtly
love movement. His Marian writings include a hedyeparadigm of intercession,
which credits Mary with participating in the outpong of divine grace and love for

the sake of subjective redemption.

A. Salvation

i.  Anselm’s preoccupation with salvation in his lettes to women

Whether they concern spiritual or temporal matt&rsselm’s letters to women are

preoccupied with salvation. They especially em#eathe uncertainty of particular

salvation in order to deter his friends from beamgncomplacent about their moral

%4He described heaven as a ‘state of bliss’, whickduated with ‘being blessedly happyCIDH 24)
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condition. He twice uses the scriptural phrasenynare called but few are chosen’

(Mt 22.14) and he issues the following warning tou@tess Ida: ‘...never feel
confident that you are reckoned among the chosé®..This analysis contests that
salvation is the overriding concern of his corresfence with women; to this end, his
letters address themselves directly to their reais’ souls. As the rational principle
of created being the soul is regarded as the sairttee good deeds that will lead to
paradise. This is intimated in Anselm’s letteB@silia, which characterises life as a
‘journey’ of continuous ascent to heaven or destehell according to deeds: ‘For as
long as man lives, he is always moving... Whenewerdhes any good deed he
makes one step up, and when he sins in any wayakesmone step down. This
ascent or descent is perceived by each soul wheanies the body*®®

Brian Patrick McGuire (1988) argues that Anseli®ters stand out from
those of his contemporaries because they do notl dwmethe expectation of the
spiritual reunion of friends in heaven. Rathegithaim is to facilitate the ascent to
heaven by nurturing union between the souls of gpedple for mutual support.
McGuire focuses exclusively on Anselm’'s letters tds male monastic
contemporaries, observing that his overriding camcgto cultivate friendship for the
sake of beatification: ‘He looked at friendship @svay to enrich the content of
monastic life, which Anselm considered the best aftdn the only way to reach
paradise®®’ Anselm’s esteem for the religious life is alsddewt in his letters to
women: he encourages Ermengard to allow her husbandin a monasteryHp.
134); he exhorts Gunhilda to return to Wiltdfp( 168, 169); he encourages Matilda,
Countess of Tuscany, to imitate women in the religilife by carrying a veilHp.
325); he desires Atla, Countess of Blois and Casytto join a conventeQ. 448).
These and his other letters to women demonstratehthbelieved the religious life to
be the most effective way for women to achieveat@wn. As a highly regulated way
of life, Anselm considered it to be conducive te tultivation of righteousness. In a
letter to Abbess Eulalia of ShaftesbuBp(183) he highlighted the importance of the

monastic rule, as the regulating force in the relig life:

...whoever fails little by little does not make pregs but falls back;
and whoever falls back does not go upwards but dands.

35 Ep. 167 (c.1093); cfEp. 184 (€.1094/5)
3% Ep. 420 (c.1107); cfEp. 183 (c.1094/5)
%7 McGuire, B.P. (1988) p.214
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Therefore take care solicitously that you violawthing, however

small it may be, of the rule under which God hascet you: for so

you may ascend into heaven by holy steps. Maydirise about with

God'’s help#®
Like Ep. 420, this letter testifies to Anselm’s dichotoedsworldview in which the
soul is either ascending to heaven or descendihglto Here he asserts that the nun’s
best defence against descent is to diligently ofestétre precepts of her rule. We have
observed that Anselm did not believe human beingbe able to regain or retain
rectitude without divine grace. This citation deaattention to the same facet of his
teaching by juxtaposing human effort — observaricthe rule — with the need for
assistance. For Anselm, the highly regulateddffa nun was the highest form of life
a woman could undertake because it was the masy lik lead to beatification. By
contrast, he believed in the increased vulnergbdit his female friends leading
secular lives and so frequently admonished thergutrd against infatuation with
worldly things. This is evident in one of his & to Queen Matilda, which
congratulates her on the restoration of somethiigiown (‘those things’) to héf®
Having praised God as the source of all good thidgselm warns Matilda not to

neglect her journey to eternal beatitude for the d transient worldly glory:

Since it is my duty to encourage you to desirenix@venly kingdom, |
exhort, beg and advise with as much affection @mlthat you do not
have more pleasure in rejoicing exceedingly inghssing glory of an
earthly kingdom than in yearning for the eterna<bf the heavenly
one. You could do this more sincerely and efficaciouilyyou
arranged the matters subject to your authority adowg to the design
of God rather than to the design of niéh

The final sentence of this passaglics) strikes an ominous note, reading like a
rebuke. Although he does not elaborate on whaieiant by the phrase, ‘the design of
God’, Anselm’s tone is direct and his advice iglfaunambiguous. The previous
year Anselm had written to Matilda with concernwbher husband’s choice of
counsellors’* Perhaps he is referring here to those same adwigten he uses the
phrase, ‘the design of men’. Anselm believed #hagn political matters should be
ordered according to the divine will. During hexend period of exile (1103-5), vis-

%8 Ep. 183 (c.1094/5); Anselm reiterates many of thdsas in his second letter to Eulalizp(403)
39Ep. 296 (c.1103); Walter Frohlich (1993) suggests &mselm is referring to the remittance of 3000
marks by Robert Curthose (c.1054-1134), Duke ofiiNordy, to Henry | and Matilda in 1103 (&fp.
294, 294n1, 296n1).

370Ep, 296 (c.1103)ifalics added

371 Cf. Ep. 246 (.1102)
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a-vis the investiture crisis, he lamented his absdrom England but concluded that
he could not return and capitulate to Henry | beeaaf the damage it might do to his
soul: ‘I do not see that he in whose power my retinefly rests — as far as it depends
on a man — agrees in this matter with the will ofdand it would not be good for my

soul to disagree with God’s wilf*?

We have observed that Anselm’s letters to womerevpeeoccupied with salvation,
even in political matters. Many of them also warhés friends not to feel certain that
they were destined for salvation. Anselm explotieel uncertainty of salvation in
letters to Countess Id&. 167) and the unknown nuikg. 184). Holle Canatella
(2007) asserts that Anselm’s friendship with Idaswae of the most significant of his
life. It lasted from his time at Bec until his deand was marked by ‘...reciprocity,
respect, and love”® Unfortunately,Ep. 167 does not yield much information about
this relationship. Anselm explains that he cannolude in the letter the information
about himself that Ida seeks but that he is seniti@ig mutual friend, Dom Rainer, to
give her tidings. Yet, the letter is indispensdi¥eause it contains Anselm’s teaching
on the uncertainty of salvation. He warns Ida toobe complacent about her own
salvation, even though she leads a holy life. Anseecalls the scriptural phrase,
‘many are called but few are chosen’ (Mt 22.14) @rmécomes the foundation for his
subsequent consideration of the uncertainty ofas@n. He exhorts Ida to continue
to strive diligently towards salvation even aftbesachieves a life of incomparable
virtue: ‘...[strive] until you live in such a way théhere are few with whom your life
ought to be compared. And when you recognize fbatare among the few, go on
being fearful...** Anselm proceeds to explain the second clause pR22114,
‘...few are chosen’, implying that the saved wouldngoise a specific number of
people, although it is impossible to know how matior he who saysfew are
chosercertainly did not say how few.3%

Anselm explored the question of how many peopleld/be saved in the first
book of Cur Deus Homo Although this question was not strictly withimetremit of
his treatise, Anselm grudgingly gave an accountisfbelief at Boso’s request. He

explained that a ‘rationally calculated and perfeamber’ of reasoning beings is

372Ep, 346 (c.1104/5)

373 Canatella, H.M. (2007) p.361
37 Ep. 167 (c.1093)

375 |bid.
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destined to be drawn into happy contemplation ef divine in the heavenly city.
Characteristically he uses the category of ‘fitiegs’ to make his point: it would
have been inappropriate for God not to bestow aamigad order upon his relationship
with creation. He rejects the alternative that ‘od3loes not know in what number it
would be best for reasoning beings to exi&t’.He believed that the number of elect
human beings would be determined according to gaéae and qualitative criteria.
Firstly, he develops a quantitative argument agggrt...it was God’s plan to make
up for the number of angels who had fallen, by dngwipon the human race, which
he created sinles&’’ He believed that the number of human beings a€dhio the
heavenly city would befit the ‘perfect number’ deténed by God. Therefore, the
elect would at least equate to the number of fadlegels who could no longer be
counted among the population of the just.

He then proceeds to outline a qualitative argurmpestulating that the number
of the elect will actually be greater than the nembf fallen angels. Although he
admits that he cannot conclusively prove his supipos Anselm suggests that at the
moment of creation the number of angels did notakthe ‘perfect number’ in the
mind of God. Therefore, humanity would have tdd/imore people than there were
fallen angels in order to make up the required ren5 Anselm also posits that the
population of the heavenly city should represemt diversity of creation. Human
beings have a place in Anselm’s soteriologicalonsboth to make up the required
number and on their own account: ‘Hence it is pldiat, even if no angel had
perished, human beings would none the less hairepilaee in the heavenly city”’

It is reasonable to suggest that the impossibdityknowing the required
population of the heavenly city lay at the hearttlsd uncertainty about salvation
expressed in Anselm’s letters. It is an implibiéme in a great number of his letters
but it is particularly explicit inEp. 184 to the unknown nun. At first, this letter

reiterates his admonition to Ida almost exactly:

Ep.167 to Ida: Ep. 184 to the unknown nun:

My dearest friend in God, the Lord says:You have read, my dearest friend, thany
Many are called, but few are chosen are called but few are chosen
Therefore, never feel confident that you areTherefore... never feel confident that you

37| CDH 16
37"\ CDH 16
378 CDH 18
391 CDH 18
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to be reckoned among the chosen until yoware certainly among the number of the
live in such a way that there are few withchosen unless you certainly seem to have
whom your life ought to be compared progressed to such a degree of holiness that
you are truly among the number of the few.

And when you recognize that you are amongAnd when you imagine yourself to be among
the few, go on being fearful, because therehe number of the few, you should not yet
will still be doubt as to whether you are feel secure, since you still do not know
among the chosen few until you see yourselfvhether you are among those few who have
among those few about whose election therdeen chosen.

remains no doubt. For he who safgsw are  For he who says thdew are choserdoes

chosercertainly did not say how few®% not say how few they aré*

The main distinction between these letters is thaEp. 184 Anselm illustrates his
admonition with examples from among the saints: &g(c.291-304) and Scholastica
(c.480-547), the twin sister of Benedict. There several possible explanations as to
why Anselm chose these two women to illustratetéggehing. Perhaps they were in
some way connected to the convent of the unknovm filney certainly bear witness
to the central tenets of Anselm’s understandinghef pattern of behaviour which
befitted his correspondent. Agnes was an avoweginvivho was executed for her
refusal to marry the son of a Roman prefect. Shg have come to Anselm’s mind
because of his familiarity with Ambrose who wrote panegyric about héf?
Scholastica was a consecrated virgin within the asta framework of early
Christianity. She lived the kind of highly reguddtlife which Anselm regarded as the
surest means of ascent for women. Both Agnes amwl&stica spurned worldly
things for the sake of their beatification. Thtigy exemplified Anselm’s recurring
teaching, which he expressed in his letter to the iMabilia: *...no one can love the
goods of the world and those of eternity at theeséime. [...] Say with St Paul the
Apostle: The world has been crucified to me, and | to thedvfisal 6.14]. With the

same Apostle regard all the transitory things &f thorld as dung®?

ii. Salvation not Romance: the overriding concern of Aselm’'s Marian
writings

Like his letters to women, Anselm’s Marian writingee deeply soteriological. It is
the contention of this analysis that they posiyaesgetic relationship between God
and Mary in the accomplishment albjectiveredemption We have already asserted

380Ep, 167 (c.1093)

31ED, 184 (c.1094/5)

382 Cf, reference iDDCCp.25 (article, ‘Agnes, St.")
33Ep. 405 (c.1106/7)
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that Mary’'sfiat was an act of free and active cooperation withdivene will. We
shall now explore Anselm’s understanding of the&# of this initial act for Mary’s
relationship with God and, consequently, for hurbaimgs. His three Marian prayers
propose a soteriological schema in which Margasredemptrix(although he does
not use this term}* on account of her virgin motherhood. They dotestify to Sally
N. Vaughn’s (2010) view that Anselm’s Mariology ¢obuted to the rise of romantic
love by divinising sexual experiencer¢sg. Nor do they support Hilda Graef's (2009
Edn) argument that Anselm’s Mary was the objectaothivalric courtly quest.
Anselm believed that Mary was chosen by God priothie Incarnation to be the
Mother of Christ® His third Prayer to St Marydemonstrates that he also believed
her to enjoy a mutually beneficial relationship lwitod in the accomplishment of
objective redemption. In a series of profound amwtions, Anselm plots the
important stages in her unfolding relationship wiBod. His intention in the
following highly significant section is to explawmhy Mary has been elevated to the
heights of celestial dignity and power. His opgnexclamation draws attention to
the great scope of her accomplishment in the redempf creation. It acts as a
catalyst for his subsequent exposition by invitittge reader to reflect on her
exceptional status. He seems to challenge theerdadthink anew about Mary,

whose greatness was perhaps taken for grantedriéseout:

O woman p feming, uniquely to be wondered at,
and to be wondered at for your uniqueness,
by you the elements are renewed, hell is redeemed,
demons are trampled down and men are saved,
even the fallen angels are restored to their pfice.

The first two lines of this citation are the mostpiortant because they attempt to
provoke the reader to acknowledge Mary’s uniquersss$ whet the appetite for
Anselm’s subsequent exposition. Having expressedrhazement at Mary’s exalted
position, Anselm proceeds to offer a twofold expl@on of her superlative dignity.
The following citations are provided in Latin, aglivas English, to emphasise the
beauty and force of his prose. Firstly, her purgamity breathed new life into

creation: ‘O woman full and overflowing with graqaenty flows from you to make

%4 Instead Anselm employs phrases likendi reconciliatrix(‘reconciler of the world’), cfPrayer to
St Mary2, Ward, Birns. (1973) p.113.

%5 cf.DCV 18

3 prayer to St ManB, Ward, Birns. (1973) p.120
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all creatures green agairO (femina plena et superplena gratia, de cuius pleiis
exundantia respersa sic revirescit omnis creafutal Anselm equated being alive
with being ruled over and used by God. He crediteddincarnation through Mary
with the restoration of creation to God:

Heaven, stars, earth, waters, day and night,
and whatever was in the power or use of men wdty/gui
they rejoice now, Lady...

They are brought back to life and give thanks.

For all things were as if dead...

And now they bound with joy,

in a new and inestimable grace,

for they know the very God, the Creator,

not only ruling invisibly over them all
but visibly among them, sanctifying them by use.

So much good has come into the world

through the blessed fruit of Mary’s worff3.

Secondly, her perpetual virginity gave honour todG® virgin blessed and ever
blessed, whose blessing is upon all nature, not mnthe creature blessed by the
Creator, but the Creator is blessed by the creatooé (O virgo benedicta et
superbenedicta, per cuius benedictionem benedioitumis natura, non solum create
a creatore, sed et creator a creatufdt® In respect of both of these propositions,
Anselm’s clever juxtapositionplena superplenabenedictasuperbenedictecreata
creatore creator, creaturg etcetera) give life and vigour to his theology-hey
clearly suggest that Anselm believed Mary’'s sotegital status to be consequent
upon her decisive role in the recreation of thelavtrrough her virginal motherhood.

It would be unfortunate to underestimate the ingoore of Mary in Anselm’s
understanding of objective redemption. His thirdrMn prayer clearly attests to a
synergism between her and God in the recreatiothefworld. Among modern
scholars, only Sally N. Vaughn acknowledges thdoanod Mariological dimension
of his soteriology. She does so in the contextunfolding her argument that
Anselm’s letters to women were seminal to the eewrg of the romantic love
movement in the late twelfth century. Vaughn’scéetchallenges C. Stephen Jaeger
(2010) who mapped the development of the Christiaderstanding of love from

‘Ciceronian, all male, and sexual only in the laage used...’ to courtly love which

37 prayer to St ManB, Ward, Birns. (1973) p.120; Schmitt, F.8d (1984) vols.3-6, p.21, lines 84-5
8 prayer to St ManB, Ward, Birns. (1973) pp.118-9
39 prayer to St ManB, Ward, Birns. (1973) p.120; Schmitt, F.8d (1984) vols.3-6, p.21, lines 85-7
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gave a new prominence to women and erotic lovenémiole ‘agape’§° Jaeger
locates Anselm’s letters in the first phase of tleselopment, crediting the works of
his younger contemporary, Peter Abelard (c.1072},14s being foundational to the
rise of a romantic love paradigm in theology. Mawogrightly points out that
‘...JAnselm] had a number of vibrant and close frishighs with women as well as
men’3*! Her thesis is that he ‘...interpreted [friendshjptieal state in chaste male-
female relationships and in married love as proftyennobling’®? In particular,
she asserts that Anselm developed his ideas M&ign prayers, in contemplation of
‘...her womanly nature as it related to the universéis. he contemplated the role of
Mary and its reflection in the roles of women, esgky married women, Anselm
developed theological theories that were foundatido the development of the
twelfth-century concepts of courtly love and to \iées romantic love in generaf’®
Vaughn’s consideration of the Mariological visiondergirding his letters to women
centres on the passage from his third prayer whilbbws directly from the citations
given above. She provides the following passagélinsaying, ‘Let us consider
Anselm’s words in all their majesty™

All nature is created by God and God is born of ylar
God created all things, and Mary gave birth to God.
God who made all things made himself of Mary,
and thus he refashioned everything he had made.
He who was able to make all things out of nothing

refused to remake it by force,

but first became the Son of Mary.
So God is the Father of all created things,

and Mary is the mother of all re-created things.
God is the Father of all that is established,

and Mary is the mother of all that is re-estatdith
For God gave birth to him by whom all things werada

and Mary brought forth him by whom all are saved.
God brought forth him without whom nothing is,

Mary bore him without whom nothing is good.
O truly, ‘the Lord is with you’,

to whom the Lord gave himself,

that all nature in you might be in hiff.

390vaughn, S.N. (2010) p.55

391 |bid. p.55

392 |bid. p.55

393 |bid. p.55

394 bid. p.69

3% prayer to St ManB, Ward, Birns. (1973) pp.120-1
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Glittering prose and daring theology make this pgesextraordinary. For Vaughn, it
testifies that Anselm believed in a profound ‘reompty’ between God and Mary in
the accomplishment of objective redemption. Sherjprets Anselm as saying that
through Mary’s giving birth to Christ, God incorpded humanity into himself. By
juxtaposing God and Mary, Anselm reaffirms the hrof the Incarnation, drawing
attention to the union of divinity and humanity ich the incarnate Christ was
constituted. It is a creative, restorative andifialcorporeal union. Anselm’s final
sentence proclaims that God gave himself to Maryhat, paradoxically, she might
be fully possessed by him. It reflects his teaghim De Conceptu Virginalihat
whatever Christ had of human nature he accepted fhe divine’®® Even in the act
of giving, Anselm reflects, the dominance of diynover humanity means that it acts
like gravity drawing human nature to itself. Vauoghinterpretation of Anselm’s
understanding of the union of divinity and humangydifferent: ‘Implied here is the
union of God and Mary into one flesh, an analogy $exual union..*’ She
speculates: ‘In the re-creation of the universerthggs sexual love was also
transformed, because human beings, sharing Gotlisenance more, were freed from
Sin’.398

Vaughn’s raising of the profile of Anselm’s leeio women was desperately
needed, they were not explored by Adele Fiske (L9%G1d given only limited
attention by Richard Southern (1959, 1990). Likeuyhn, this study has repeatedly
emphasised that they are passionate and theollggidalring expressions of
friendship. Her brief exploration of Anselm’s Malogy is also welcome, especially
her acknowledgment of the ‘reciprocity’ between Gadd Mary in objective
redemption. Unfortunately, however, her analy$igimselm’s letters and his Marian
prayers overstretches the evidence; she goes belyeriunits of credulity by reading
romance and courtly love into texts which epitomike pre-courtly period. The
substance of Anselm’s letters to women reflectpitiars of the first phase described
by Jaeger; they are not erotic but ‘...idealistidrisml, chastely passionate, morally
instructive, and reverential.®*  Likewise, his Marian writings use romantic
language but their purpose is not the rehabilitabb sexual love. They propose an

Incarnational paradigm, which includes a new urtdeding of the free and active

96 cf.pcv21

397vaughn, S.N. (2010) p.70
3% |bid. p.70

39 bid. p.54
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role played by human beings in redemption. Althodg does not use the term,
Anselm proposes that Mary ®-redemptrixwith God on account of their spiritual,
not pseudo-sexual, accomplishment of Christ’s birfthey are united not in sexual
love but in the person of Jesus Christ with his hatures. Hence, Anselm says: ‘God
gave his own Son...and of Mary was then born a Saranother but the same one,

that naturally one might be the Son of God and afy\*®

Vaughn is not, however, the only scholar to haterpreted Anselm’s Mariology in
connection with the emergent courtly love movemeHilda Graef refers to him as
‘the knight of Mary’ and reads into his prayers #raghtly pursuit of a noble lady.
Passages which would seem to support such a viewdex ‘O highly exalted... O
beautiful to gaze upon... Lady, wait for the wealsnes him who follows you...
Have mercy, Lady, upon the soul that pants afterwith longing’*°* Anselm’s use
of the term ‘Lady’ loming gives the impression of nobility and it is reglija
employed throughout his three Marian prayers. isrfirst prayer, it is used five times
on its own and several times in conjunction withaaety of adjectives; for example,
‘Good Lady’ (pia domind.*®? In his second prayer, it is also used five timed with

403

a greater variety of adjectives; for example, ‘Gready’ (domina magng " and

‘most gentle Lady’ gomina clementissimd®® In his third prayer, it is used thirteen

times; for example, ‘great Ladyd¢mina magng®

and ‘my Lady’ lominam meain
This liberal scattering oflominathroughout Anselm’s Marian prayers creates the
impression that he is addressing himself in theamtn language of courtly love to a
spiritual version of a royal woman. Graef assértglivine activities are attributed to
Mary, on account of her divine motherhood, followsdpersonal effusions reflecting
the spirit of courtly love in a religious setting.he great Theotokos, who is also the
tender Mother suckling her child, now becomes teautiful Lady, delightful to
behold and to love, the spiritual counterpart efworldly mistress of the knight*®
There are two other ways in which the content of&lm’s Marian prayers

resonates with courtly love themes as they areritbest by Marina Warner (1983);

“0prayer to St Mang, Ward, Btrns. (1973) p.120
“1bid. p.120

“92 prayer to St Maryi, Ward, Btrns. (1973) p.107

“93 prayer to St Mar2, Ward, Btrns. (1973) p.110

%4 bid. p.110, 111rpitissima

%> prayer to St ManB, Ward, Birns. (1973) p.115, 124
4% Graef, H. (2009 Edn) p.167
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although, of course, Anselm’s writings subvert toertly love paradigm by purifying
the intentions of the knight and the moral recetud its object. Firstly, Mary seems
to be portrayed as the archetypal feudal lady vghtheé object of her vassal’s loyalty
and affection because she offers him protectiorgaiis her, ‘most mighty helpef®’
Warner comments: ‘In her traditional aspect of queshe [Mary] blended in easily
with the aristocratic lady of the lyricists’ passia’®® Secondly, proximity to Mary
seems to cause Anselm great emotional turmoilgsishtimacy with a noble lady did
for the knight; he cries out, ‘...I blush before thaze of such purity... | shudder,
Lady, to show you all my foul state, lest it makes shudder at the sight of ni&®
For him, closeness to Mary resulted in a keendfrabasing knowledge of one’s own
moral parlousness, rancour and filth compared eostiblimity of her purity. Warner
describes the highly charged character of troubatimrature: ‘...it needs only the
first-hand experience of a love affair for anyooaihderstand that yearning, pain and
frustration do not necessarily cease with the mttent of the beloved object, but that
indeed possession itself can exacerbate the fdassfthe sensitivity to pain, and set
the pendulum of the human heart in an anguishecearatic motion, and that in the
very midst of union and delight the loved one caens even more remote than
before...*°

Anselm’s Marian prayers demonstrate all of thesaratteristics of romantic
and courtly love literature. However, it is disamyious to associate Anselm with a
movement that, as Warner clarifies, did not trutyeege until the late twelfth/early
thirteenth centur§™* She is highly critical of the tendency to confusmirtly love
and devotion to Mary in analysis of the late elghérarly twelfth century: ‘...these
two strands of medieval thought have been confasetthe cult of the Virgin is
traditionally seen as both a cause and an effecboftly love. Such thinking is a
crude amalgamation of two independent and dispa@til currents*? Anselm’s
Marian writings use the language of courtly lovd, las Southern says, ‘...his aim
was not that of romance — the possession of a pehs® aim was the fulfilment of a

“O7 prayer to St Mang, Ward, Btrns. (1973) p.116
“%B\warner, M. (1983) p.147

99 prayer to St Manyi, Ward, Btrns. (1973) p.108
“O\Warner, M. (1983) p.137

“1 cf. Warner, M. (1983) p.137

“2\Warner, M. (1983) p.134
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purpose™® Anselm’s purpose was the salvation of souls aisdMarian prayers

demonstrate his thinking on Mary’s role in bothemtijve and subjective redemption.

B. Intercession

i.  Queenship and Intercession in Anselm’s letters to @men

Anselm’s letters to royal women, especially Queeatilda of England, testify that he
stood on the cusp of an emerging epoch in ideastdbe role of the medieval queen.
They give intellectual expression to the realitynodédieval monarchy in which, Lois
Huneycutt (1989) and Lisa Hilton (2008) show, que&rere often very dominant
figures. They managed property, issued decreesametimes governed as regents
when their husbands were overseas. Huneycuttidy sbfl three medieval queens,
including Matilda, leads her to reject the viewttha&reased central administration
and church reform from the mid-eleventh centurytedhe diminution of the power
of medieval queen’s? She takes issue with the conclusion of JoAnn Muila and
Suzanne Wemple (1988) that from this period, ‘qggeand empresses, as well as
ladies on a somewhat modest level, were excludea foublic life’**®> Anselm’s
letters to royal women support Huneycutt’s thesisy reflect, endorse and encourage
a realpolitik in which the queen was at the heart of governmaating as an
influential intercessor for the church with thedkin

The dignity accorded to royal women in Anselm’stdes has led some
scholars to mistakenly associate him with the dhivaourtly love movement of the
twelfth and thirteenth centuries. This movemerd thaee distinct dimensions, which
together gave rise to a new appreciation of womadrend the feminine. The first
dimension was the Christianisation of knighthoodthe late eleventh century. A
chivalric code was promulgated at the Council adfr@lont (1095) at which the First
Crusade was launched by Pope Urban Il (c.1035-8sentially, Clermont handed
down an ethical code to feudal knights, encouragivegn to take responsibility for
innocent and vulnerable people. F.J.C. Hearnsi®&8) portrays the feudal knight
prior to Clermont as a subservient vassal, behotdemighty overlords, required to

13 5outhern, R.W. (1990) p.143

14 Cf. Huneycutt, L.L. (1989) pp.61-2

415> McNamara, J. & Wemple, S. (rev. 1988he Power of Women through the Family in Medieval
Europein, Huneycutt, L.L. (1989) p.62
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perform military service, supply troops and makerpants. He concludes: ‘[the
knight] was not an attractive individual. No omeéd him.**® The Christianisation
of knighthood precipitated a change of attitudeams women because it wedded the
knight to Christian standards of moral behaviodt.inculcated a blend of piety,
courage and social responsibility which was morspeetful towards womeft’
Perceptions of women were really challenged andsfoeamed in the second
dimension of the movement: the rise of courtly loggpressed in the songs of the
troubadours from southern France. ‘Courtly lowe’ i

The modern name for a literary and social concefta.particular
kind of love between men and women, involving ssgviand
veneration on the part of the man, and a nominaictwal domination
on the part of the womah®

C.S. Lewis (1951) explains that the type of ‘loidealised in the songs and poems of

this movement is ‘highly specialised’, characteatiskey: ‘...Humility, Courtesy,
Adultery, and the Religion of Lov&® The values of feudal overlordship were
applied to the relationship between a knight aredabject of his quest: his lady. He
was obliged to give the same unquestioning fealtyetr, for the sake of her affection,
as the pre-Clermont knight was required to giveldnd. In this context, Hearnshaw
explains: ‘Ladies were encouraged to seek and fime emancipation of illicit
intrigue... Similarly, knights and squires were riggd, as part of their chivalric
duty, to gain the favour of a lady...and having whna make it the lodestone of their
lives.*?® In so far as they became the objects of knigdffigction, the status of noble
(especially, royal) women was raised. Whilst dyudve in the secular context gave
illicit contact with women a mystical aura, the @Gkienisation of courtly love tied its
expression firmly to the ethical code of chivalrytlmed at Clermont. This final
dimension of the movement rose to prominence irldateetwelfth and early thirteenth
centuries, having been endorsed by Bernard of @air (c.1090-1153) and given
expression in the form of crusading orders (fornegie, the Knights Hospitaller, the
Knights Templar and the Teutonic Knights). Theladbmale who was the object of
the knight's quest was now expected to act moralg facilitate his education

1% Hearnshaw, F.J.C. (1928) p.4

17 Cf. Hearnshaw, F.J.C. (1928) pp.8-10
“18:Courtly love’ in, Ousby, led (1988) p.228
19 ewis, C.S. (1951) p.2

420 Hearnshaw, F.J.C. (1928) pp.17-18
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through love by resisting his advances. Hencertlyoliterature took on an expressly
religious purpose: ‘Courtly terminology often appesn English lyrics only to lead us
to the supreme Lady, the Virgin Mad#*

Owing to unfortunate constraints of space our engpion of the chivalric
courtly love movement has been brief. But it hafinéd the movement that was
embryonic in Anselm’s time and which has providethe scholars with a frame of
reference for interpreting his relationships wittyal women. Anselm does not,
however, fit comfortably into the movement at argge. Firstly, he shared the
ethical ideals of Clermont simply because he w&hastian, motivated by a desire
for salvation. He did not need the social phenameaf chivalry to justify his
morality. Secondly, he abhorred the sexual licerginess which characterised secular
courtly love, described by Lewis as ‘the idealiaatbf adultery*?? We have already
demonstrated that his letters to Gunhildap.( 168, 169) rail against sexual
impropriety, whilst his letter to Ermengard praisbastity Ep. 134). Thirdly, whilst
he might have supported the consecration of chevalourtly love to Christian
morality his letters predate this epoch by too mgegrs to credibly link them. Sally
N. Vaughn’s thesis that Anselm’s writings contridditto the rehabilitation and
recreation of romantic love and sexuality has bswongly contested. This study

agrees with Richard Southern (1990), that:

...Anselm’s surprising statements about friendshipehaothing in
common with the experience of romantic love, whetteterosexual or
homosexual... He uses phrases which foreshadowathguége of
romantic love; but the system within which he ergplthese phrases
has nothing in common with romantic 10%78.

Anselm operated within a feudal socio-politicalteys, which heavily influenced his
relationships with royal women, as his correspondewith Queen Matilda shows.
Their exchange is the only extant example of aodia¢ between Anselm and one of
his female friends and it offers a compelling imgignto the relationship which
dominated the final years of his life. As queed anchbishop, the two friends were
pillars of the feudal system. Their correspondeitiostrates their respective roles
and shows how medieval political machinations cdutdexpressed in elegant and

evocative prose. They address one another fonddy sbometimes emotionally.

“21:Courtly love’ in, Ousby, led (1988) p.230
422 |_ewis, C.S. (1951) p.13
42 Southern, R.W. (1990) p.158
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Anselm refers to Matilda by extravagant appellaidike ‘glorious queen of the
English’ (gloriosae reginae Anglorun ‘reverend lady’ feverendae dominaeand
‘beloved lady and daughterigminae et filiae carissimae Likewise, she calls him:
‘brave athlete of God'frti dei athletag, ‘holy lord’ (domine sancjeand ‘merciful
father' (pater misericors*** Their correspondence demonstrates a friendshiphwh
epitomised the ennobling effects of the love ofohlawoman or religious leader for

its recipient, as described by C. Stephen Jae§99)1

...the love of a queen or court lady “raises the werorthiness/

reputation” of the man she loves; the love of gi@lis leader “exalts,”

“magnifies,” “elevates” the recipient and givertbét love?®

Matilda and Anselm’s relationship was spiritual amaste but they needed each other
for the reasons Jaeger describes. In this regpeot relationship echoed that of
Matilda’s mother, Margaret of Scotland (c.1045-38th Anselm’s predecessor,
Lanfranc (c.1005-89%° Matilda needed Anselm to provide the spirituatircsel
which, when enacted, would lead her to exaltatiod salvation. He was, in short,
her heavenly intercessor: ‘[You are a man] by whaosgsecration | was raised to the
dignity of earthly royalty and by whose prayershak be crowned, God granting, in
heavenly glory*?’ It was also on account of his friendship with Mt that Anselm
exercised forbearance with King Henry who confiedaecclesiastical land and
revenues in the archbishop’s absence. Anselm deres the king to have committed
a grave sin: ‘For whoever despoils a bishop ofgaieds can in no way be reconciled
to God unless he restores to him all his good ihf& Yet, he wrote: ‘Your
[Matilda’s] kindness prays me not to take my loweag from my lord the King but to
intercede for him, for yourself, for your offsprimad for your realm*?® As Sally N.
Vaughn explains, the strength of their friendshgsvguch that even when they were

adversaries Matilda and Anselm’s mutual love wadeat**°

24 Many more examples can be found elsewhere in togiespondencéEp. 242, 243, 246, 288, 296,
317, 320, 321, 329, 346, 384, 385, 395, 406

2 Jaeger, S.C. (1999) p.145

426 Cf, Huneycuitt, L.L. (1989) p.66

“27Ep, 242 (c.1102/3)

“28Ep, 321 (c.1104)

29 |pid.

30 cf. vaughn, S.N. (2002) p.250; unfortunately, Vianig argument is over-conditioned by her
feminist hermeneutic, leading her to conclusionsuabAnselm’s relationships with royal women
which are at best speculative. Two in particulad flittle supporting evidence: (1) that Anselm dalv
these womemore because they ‘...functioned in a man’s world withthé vigour and audacity of
their male counterparts’; (2) that Anselm’s ‘...ideabman in society was a married lady who
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Likewise, Anselm needed Matilda to intercede fanhraising his worthiness
in the eyes of the king, especially during the siitare crisis. InEp. 321, he
acknowledges that Matilda has interceded with Hesmyhis behalf: ‘By trying to
soften the heart of my lord the King towards medose of your desire for my return
| perceive that you are doing what is fitting fauyand advantageous for hifii~ His
letters enumerate several areas in which he wistagdda to exert her influence in
the realm: to take care of the churches in Englartds absenceHp. 288); to return
and safeguard episcopal revenugg. (321); to advise her husband to avoid evil
counsellors Ep. 246) and pursue the things of heavep. (296). They show that
Anselm perceived the queen to be his earthly ies=or; his confidence in her
reflects the reality of her influence to which bistal sources attest.

Huneycutt explains that a queen in the high Middiges could exercise a
profound influence in three spheres: political, lii@mily life (as mother) and cultural
life (through patronage): ‘The tropes of peacemak®ther, nurse, benefactress and
intercessor combined to create a new image fohitjie medieval queerf®? Matilda
made the most of her influence in all these ardashe political sphere, for example,
she governed England as Regent during Henry's émtgabsences abroad. Citing
studies by Robert Bartlett (2000) and William Faffi919), Hilton explains that after
his acquisition of Normandy from his brother in 61Blenry spent around sixty
percent of his time thef@® Matilda proved herself capable of governing witim as
well as alone: ‘[She] was a member of Henry digia, a frequent attestor to his
charters and on several occasions served as hdas wte-regal council. She once
referred to the Exchequer as ‘my court and thetcoumy husband,” and she may
have sealed Exchequer documents with her perseahl.§** Anselm’s letters to
Matilda tacitly acknowledge her political importan@and they are notable for
addressing her as Henry's partner in governmene iplies that she rules in

conjunction with her husband when he refers to &mgjlas ‘...the kingdom of my

functioned as an equal partner to her husband asttomag and wise mother to her children...’
(Vaughn, S.N. (2002) p.250). In fact, Anselm’stdes express admiration and love for his royal
friends simply because they perform their God-giveles well; they attach greater value to virginity
and chastity than marriage; and they make no meifieeaching children.

“31Ep, 321 (c.1104)

32 Huneycutt, L.L. (1989) p.70

433 Cf. Hilton, L. (2008) p.59; Hilton cites, BartletR. (2000):England Under the Norman and
Angevin Kings 1075-1228xford) pp.38-41 and, Farrer, W. (1919n Outline Itinerary for Henry |
(Oxford)

“*Huneycutt, L.L. (1989) p.65

117



lord the King and yours.?*® Anselm letters ascribe an especially prominete to
Matilda in the preservation of the English churdh.Ep. 243, he posits a causal link

between her behaviour towards the church and hextem:

Those who honour her will be honoured in her arith Wwer; those who
maltreat her will be maltreated away from her. S&evho exalt her
will be exalted with the angels; those who degrdmbe will be
degraded with the demons. Therefore, exalt, hoaodr defend this
spouse so that with her and in her you may be iplgds her spouse,
God, and live, reigning with her, in eternal beat#**®

Giles Gasper (2004) remarks upon what he calls lArise'...lack of interest in
ecclesiology®®’  Whilst it is true that Anselm did not develop gstematic
ecclesiology, citations such as this raise a qoestark over Gasper’s conclusion.
This forceful and ominous warning points to AnselneXalted view of the church.
He regarded it as one of Matilda’s primary resplitises as queen to protect the
church in its various local manifestations: ‘...I besh you as my lady, advise you as
my queen and admonish you as my daughter...thathimeltes of God which are in
your power should know you as mother, as nurskinaslady and queerf®®
Fundamentally, Anselm’s correspondence with Matidimonstrates that his
understanding of queenship reflected, endorsed emmduraged the status quo in
which queens were often very influential. Oneh®d tost important dimensions of
gueenship was intercession, which Matilda exercmedehalf of Anselm and the
church with King Henry. Whilst she was his eartimitercessor as queen, he was her
heavenly intercessor as archbishop. Perhaps Arssédtters to royal women also
contributed to the development of an ideal of qebem described by Huneycutt,

which began with their recognition by religiousdees:

...far from ignoring the royal ladies, the bishops ather churchmen
of the high Middle Ages recognized the importandéethee queen,

and...began to play an increasingly didactic rolehaping a new and
lasting image of an ideal queen. In doing so ttreated a perception
of medieval queenship that stretched far beyondptreonality of an

individual queert®®

“35Ep, 296 (c.1103)

3% Ep, 243 (¢.1102/3)

437 Gasper, G. (2004) p.149
“38Ep. 346 (c.1104/5)

3% Huneycutt, L.L. (1989) p.62
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ii.  The Nobility and Intercession of Mary

Anselm understood Mary to play an important rolesutvjectiveas well aobjective
redemption. His prayers clearly postulate a syetergelationship between Mary and
Christ in its accomplishment. This analysis se&@&sdemonstrate that they
characterise Mary as the great and powerful Ladyth&f heavenly court, the
counterpart of Christ the Lord. They show that h@ercessory prerogative is
predicated upon her celestial status as ‘Queenngéls, Lady of the world. .24
Anselm regarded Mary’s intercession as a powerfudl @&ssential tool in the
accomplishment of subjective redemption. His praya&re especially challenging
because they suggest that achieving salvation re whfficult without Mary’s divine
maternity and her ongoing intercession. We hawenied elsewhere that Anselm
believed all humanity to be incorporated into Chitisough Mary: ‘...he was born of
a mother to take our nature, and to make us, lgmeg our life, sons of his mother.
He invites us to confess ourselves his brethremou8 judge is our brother.*” He
was also clear that Christ would be affronted ifrijyiaas not shown respect:

When | have sinned against the son,

| have alienated the mother,
nor can | offend the mother without hurting the.qon]
Who can reconcile me to the son if the mother isamgmy,
or who will make my peace with the mother

if | have angered the scfi?

This is a fine demonstration of Anselm’s belief an intimate and coactive
relationship between Christ and Mary, which is giygarticular prominence in his
secondPrayer to St Marydescribing the predicament of the human soul odaisof

judgment. The soul is brought before a heaveibytal to account for its sins and
Christ sits in judgement. Anselm was clear thatisEmepresented both divine justice
and mercy in their fullness; he refers to Chrisbath ‘the just God’ and ‘the merciful
God'**® In the context of the heavenly tribunal, Mary eiges a mission of mercy.
She acts as an advocate for the accused, lookimdjykupon pitiable sinners and
appealing to her Son’s mercy. Benedicta Ward (L@%Blains that after Anselm a

tendency developed in western Christianity to dichose justice and mercy. Justice

*40prayer to St Mang, Ward, Btrns. (1973) p.115
41 bid. p.123
“42prayer to St Man2, Ward, Birns. (1973) p.112
3 bid. p.112
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and the power of judgement were ascribed to Chaiktlst mercy and intercession
became the preserve of Mdf}. Anselm’s Marian prayers show that, as Ward says,
‘nothing was further from Anselm’s intention *4°

Anselm used ‘justice’ and ‘mercy’ to describe theirte nature (i.e. ‘God is
justice’ and ‘God is mercy’) and to denote two aggtions of divine power:
judgement and forgiveness. In tAmslogion he speculates about whether or not it is
consistent to claim that God is both just and nfekciHe acknowledges the apparent
problem of reconciling the need to punish the witkecording to justice and forgive
them according to mercy. He asks: ‘How then, OdgGod, good to the good and to
the wicked, how do you save the wicked if thisas just and You do not do anything
which is not just**® Anselm’s conception of the relationship of justand mercy is
a central tenet of the soteriology which underpiissletters to women and his Marian
writings. His response to this apparent problemnioutworking of his belief in the
superlative goodness of God. It has two premidgst is a greater good for God to
love as well as punish the wicked, rather than kinbp punish them; (2) justice is
roughly synonymous with goodness. Thus, he corsluldat God’s mercy is the fruit

of his justice:

Truly, if You are merciful precisely because Yoe aupremely good,
and if You are supremely good only in so far as gmisupremely just,

truly then You are merciful precisely because Yae aupremely

just*

He defined punishment and forgiveness as two dpesabf justice. He explained
that it is just for God both to punish wrongdoecsading to their sins and to forgive

them according to his goodness: ‘...as You are mdrci¥ou are just not because
You give us our due, but because You do what b¥fits as the supreme goo® In
his soteriological schema, justice and mercy aeitee; they are both expressions of
the goodness and love of God. This discoursearPthslogionconcludes on a note
of puzzlement or abandonment to mystery. He adthds it remains unclear why

God only forgives some wrongdoers according to mmercy: ‘...it cannot be

444 Cf. Ward, B.trns. (1973) pp.62-3
“4SWard, B.trns. (1973) p.62
“°pros.9

*7Pros.9

“48Pros. 10
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understood by any reason why from those who aie ali wickedness You save
some rather others through Your supreme goodne'és. ..’

He goes some way towards resolving this problenCur Deus Homo
Anselm did not believe that the wicked could obtaternal beatitude without
forgiveness: ‘...this state of bliss ought not togbesn to anyone whose sins have not
been utterly forgiven..”®® Here, he also rejects two types of forgiveneBastly,
writing off of a debt on the basis that the delstannot make repayment; this would
make a ‘mockery of mercy’. Secondly, excusing ansr from the punishment
whereby recompense is made; this would be ‘abdglotatrary to God’s justice®*
When he refers to those who are ‘alike in wickedh@s the Proslogion Anselm
means according to deeds rather than intentioh&. cfux of his solution i€ur Deus
Homois that those who are truly repentant can be ¥ergin spite of the fact that
they cannot repay their debt. The position Ansatiapts here is consistent with his

Marian prayers which, we have demonstrated, demepehtance prior to restoration.

Mary's mission of mercy on behalf of indicted simeto which Anselm’s prayers
attest, represents her participation in the ouipgusf divine love. His prayers do not
juxtapose justice and mercy as opposites but ratix@ress a theology that is
consonant with the position of tli¥oslogionandCur Deus Homo Ward explains:
‘The sinner knows his guilt and the justice of thelge, so he turns to the Mother of
Christ to be his advocate...he asks here for Mamtercession just because of her
unique share in that aspect of the love of God whie call mercy..*? Anselm
believed that Mary would show mercy to the accuse@ccount of the same love by
which she became God’s mother. He regarded herciggsion as an extension of her
role in objective redemption, which began with iet. When she accepted the
annunciation she showed herself willing to cooperath God for the sake of sinners.
Anselm believed that she continues to provide &s%ie to imperilled souls. He also
attributed the power of Mary’s intercession to h#imacy with Christ, through the

divine maternity:

49pros. 11

0| CDH 24

1 Cf. ICDH 24

*2\Ward, B.trns. (1973) p.62
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Most gently Lady,
whose intercession should | implore

when | am troubled with horror, and shake withr fea
but hers, whose womb embraced
the reconciliation of the world? [...]

Who can more easily gain pardon for the accused
by her intercession,
than she who gave milk to him

who justly punishes or mercifully pardons each Gre.

Anselm’s use of ‘Lady’ typifies the feudal languag®ed to express his soteriology.
He characterises Mary as the influential Lady attibart of her son’s court where she
is chief counsellor. Mary’s power is beyond quastiAnselm calls her, ‘most mighty
helper'®>* His firstPrayer to St Mandepicts her as thdediatrix of purifying grace.
He approaches her penitently and requests hemielaélp: ‘However near | am to
death, | reach out to you, and | long to ask thatydur powerful merits and your
loving prayers, you will deign to heal m®&> Having described his own parlous
moral condition, he expresses his hope that Malycenvey the means by which he
may be purified: ‘...do not withhold such true merclyeal my weakness...take away
my sickness..*® His third prayer makes explicit Anselm’s belibft she possesses
the power, usually associated with God, to impaeceg for healing. Addressing
Christ and Mary, he cries out that divine gracenalwill enable him to overcome
injustice and repay his debt: ‘Lord and Lady... Gusethen your grace, so that you
may receive what is owing to yofr’ At the end of the first prayer, he makes it clear
that Mary’s power to heal is consequent upon hagemal intimacy with Christ. He
says: ‘...make whole the soul of a sinner who is ys®rvant, by virtue of the blessed
fruit of your womb'*® Mary’s position as the counterpart to Christ ibjective
redemption is reinforced in his second Marian prayich contains many references
to her as ‘Lady’. It inculcates her in Christ’'dwfc mission, calling upon them both

to heal and save:

...and see, before both son and mother
is a human sinner, penitent and confessing,
groaning and praying.

53 prayer to St Man2, Ward, Btrns. (1973) p.110
54 prayer to St Mang, Ward, Btrns. (1973) p.116
%5 Prayer to St Manyl, Ward, B.trns. (1973) p.107; slightly later he reiterates higuest: ‘I desire to
come to you and be curedr@yer to St Maryl, Ward, Birns. (1973) p.108).
456 11hi
Ibid. p.109
>’ Prayer to St ManB, Ward, Birns. (1973) p.125
8 prayer to St Manyl, Ward, Birns. (1973) p.109
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| beg you both,
Good Lord and good Lady, dear son and dear mother,
by this truth which is the only hope of sinners,
that you will be her son and you will be his mother

to save this sinnér?

This citation demonstrates that Anselm understo@dyMind Christ’s relationship to
be for the sake of salvation. They are the powdriud and Lady of the heavenly
court for the sake of sinners. The crux of Anselminderstanding of their
relationship is that they have distinct roles yemain coactive in subjective
redemption. He ascribes to Christ the power tomdesmmn’, ‘save’, ‘command’ and
‘forgive’.*®® To Mary, he attributes the authority to ‘recoatitpray’, ‘consent’ and
‘intercede’?®® Mary’s power is not conceived in an absolute sensr does she
possess it on her own account. It is conditioqedruher maternity of Christ and it
takes the form of influence via her intercessiddnselm believed that Mary is best
placed to bridge the chasm between the sinner &ndtC'Who can reconcile me to
the son if the mother is my enemy?®® He posits that her prayers are especially
effective because of Christ's affection for A%F. In his Prayer for Friends Anselm
says, ‘...| anxiously seek intercessors on my ownalieti “®* His Marian prayers
depict Mary as the archetypal saintly intercesasmlescribed by Ward: ‘The need for
an intercessor, a friend a court, who will spealvad with the great Lord, was
behind [Anselm’s] approach to prayer... Mercy anstige had to be combined, and
the image of a great king surrounded by courtigne wan ask him favours was one

way of demonstrating this connectidf>

CHAPTER SUMMARY

This chapter has considered the importance of satvéobjective and subjective) and
intercession to the theological vision of Anselrfégters to women and his Marian
writings. It began by demonstrating that the utaiety of salvation is a prominent

theme in his correspondence with women. In consacp} he admonished his female

59 prayer to St Man2, Ward, Btrns. (1973) p.112

60 Cf. Prayer to St Mary2, Ward, Btrns. (1973) p.113
61 Cf. Prayer to St Marny2, Ward, Btrns. (1973) p.113
52 prayer to St Man2, Ward, Btrns. (1973) p.112

%3 Cf. Prayer to St Mang, Ward, Birns. (1973) p.126
%4 prayer for Friends Ward, B.trns. (1973) p.213

4> Ward, B. (2009) p.18
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friends to be vigilant about their moral condititbecause they could not count
themselves among the elect until the rectitudédneir tdeeds was perfect. | suggested
that Anselm regarded the highly regulated life ofuen as the highest form of life a
woman could adopt because it was the most likelgdd to beatification. His Marian
writings demonstrate an overriding concern with Wkmplace in the economy of
salvation. | suggested that he believed her te lemjoyed a synergetic relationship
with God in the accomplishment of objective redaomt | critiqued the important
work of Sally N. Vaughn, who raised the profiletbé Marian dimension of Anselm’s
soteriology. | challenged her assertion that Amsebnceived Mary’s union with God
in sexual terms, leading to the rehabilitationeods | also argued against the view
that Anselm’s Mary was the object of a chivalriacudty quest. The chapter then
turned to the earthly and heavenly paradigms a@rasission which Anselm’s texts
explore. His letters show a great deal of resfigdQueen Matilda of England, whom
he regarded as playing an important intercessdeywtih the king on behalf of the
church. | demonstrated that they support Lois Kaa#’s thesis that the medieval
gueen was a very dominant socio-political figurélhe chapter concluded by
exploring the theme of intercession in relatiotselm’s Marian writings. | argued
that Anselm understood Mary as the noble Lady & tieavenly court who
participated in the outpouring of divine love byndocting a mission of mercy on
behalf of imperilled souls.
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CONCLUSION

This study has critically explored the theologicahtent of Anselm of Canterbury’s
letters to women and his Marian writings. It hissely analysed the forty-one letters
comprising his correspondence with women and Heveaces to the Virgin Mary in
his treatises (especiallfpe Incarnatione VerhiCur Deus Homaand De Conceptu
Virginali) andorationes. It has also drawn upon the insights of an arragegbndary
literature, which has been constructively critiquellis central contention has been
that his texts are distinct expressions of a fddrtbeological vision, which can be
summarised under four headings: Christocentrigityiie, virginity and salvation. Its
title, Humanity and Sanctifypoints to the two paradigms which Anselm’s lettay
women and his Marian writings represent. Theiradegmatic dissimilarity is the
reason for the distinct expressions they give sameological vision. His letters offer
a human paradigm in which his four theological fquaints are explored in relation
to the frailties and weaknesses of human naturis fétnale friends, like Gunhilda
(Ep. 168, 169), often personify the moral parlousneEdiumanity. His Marian
writings represent a saintly paradigm in which Maxgmplifies the four tenets of his
theology. She is united to Christ by her divinetenaity, she is morally pure and
perpetually virginal, and she is a vital intercessothe economy of salvation. For
Anselm, Mary represented the beauty of holiness¢hwhe wanted his female friends
to achieve.

In the course of this study the concept of ‘fridmds has emerged as an
important linchpin binding his letters to women amd Marian writings together.
Both sets of texts are expressions of his frieqmshwith women. His letters
demonstrate that he enjoyed deep and regularlygoeds friendships with women,
associating him strongly with his older contempgpr&oscelin of Saint-Bertin. They
epitomise Brian Patrick McGuire’s (1988) observatibat, ‘...in the later eleventh
century male bonds with women in the religious bfeuld be just as important as
men’s friendships with each othéf® Anselm enjoyed close relationships with both
female religious and a variety of women living dacuives. His letters represent a
human and earthly paradigm in which friendship igually beneficial for the friends

both spiritually and politically. His Marian wnitgs express a different paradigm of

%% McGuire, B.P. (1988) p.203
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friendship, in which Anselm is subordinate to Mdoy the sake of his salvation.
Only once, in his firsPrayer to St Marydoes Anselm suggest that their friendship is

beneficial to her:

Most gentle Lady, heal my weakness,

and you will be taking away the filth that offengsu.
Most kind Lady, take away my sickness,

and you will not experience the dirt you shuddéfat

His letters to women and his Marian writings shbattAnselm had a keen sense of
the immanence of heavenly as well as earthly affaiAlthough they are distinct
groups of texts they have proven to be worthy gastnn dialogue. Together they
testify to Richard Southern’s (1959) assertion #iaselm’s letters and prayers were
contemplations of ideaf§® Mary’s personification of a variety of ideals reiuding
love, maternity, freedom, cooperation with God, dibace, virginity and nobility —
might have shaped Anselm’s advice to his femaénis.

Chapter | considered the distinct expressions giteerthe idea of a right
relationship between human beings and God in Anselatters to women and his
Marian writings. Both sets of texts show that thisological vision located Christ at
the heart of relationships with the divine. Fomgoof his female friends this took the
form of spousal union through the religious lifer Mary it was epitomised by her
divine maternity. Chapter Il focussed on virtugpecially the virtue of obedience, as
a foundational concept in both sets of texts. dspect of his letters to women, it
posited a link between Anselm’s approach to friéisind the two central tenets of
John Cassian’s understanding of true friendshipit(is predicated upon a similitude
of virtue in friends; (2) it transcends time anéde&p. His letters to women show that
Anselm’s female friends were only imperfectly votts and that they were sometimes
sinful and disobedient. His Marian writings attestMary’'s perfect sanctity and they
suggest that, as a result of her obedience, sham@edhe New Eve (Christ's
counterpart in the accomplishment of redemptiorGhapter Il concentrated on
virginity (virginitas), which is preeminent in the moral-theologicalimsexpressed in
both Anselm’s letters to women and his Marian prayeHis definition of virginity
differed from those of his predecessors, such esmk because he understood it to

mean the absence of any sexual experience. Healmsetity ¢astitag to refer to

" Prayer to St Manyl, Ward, Birns. (1973) p.109
%8 Cf. Southern, R.W. (1959) p.73
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sexual continence after virginity has been lostjuding through the consummation
of marriage. He also understood virginity to be tutward sign of interior justice.
His letters to women reflect the difficulties enatered by his female friends in
remaining pure. They explore virginity lost, regad and kept in the form of chastity.
His Marian writings express the perfect virginitiy Mary ante partumin partu and
post partum.Chapter IV examined the distinct expressionsmieethe uncertainty of
salvation and the need for intercession in Anselnisespondence with women and
his Marian writings. It observed that salvation swthe overriding aim of his
friendships with women and with Mary. He actedhnsntercessor for the sake of his
earthly friends’ salvation and in turn they inteted for him in political matters. By
contrast, he sought the intercession of Mary withri€ for the sake of his own
salvation; he believed it to be difficult to acheesalvation without Mary’s help.

This study had two stated aims: (1) to contribotan expanding body of knowledge
relating to Anselm’s letters to women and his Maneitings; (2) to demonstrate the
ways in which elements of the theological visioaytlexpress relate to the rest of his
theology. Both of these aims have been met buthmmuore remains to be done.
Firstly, we have engaged with and built on schaiigrselating to both sets of texts,
supporting and challenging particular conclusiomis study’s contribution includes
laying before the reader a detailed exposition n§&im’s writings and the ways in
which they express the four dimensions of his tbgichl vision. It has also
identified and challenged several scholars whoselasions do not find support in
the texts. These include Daniel Deme’s (2003) ctdnist interpretation of
Anselm’s understanding of Maryfat; Sally N. Vaughn’s (2010) assertion that his
Marian writings contributed to the restoration esal love; Hilda Graef's (2009
Edn) characterisation of Anselm as the ‘knight o&riyl whose writings reflect a
chivalric courtly love paradigm. This study ha®drto analyse Anselm’s letters to
women and his Marian writings rigorously and ohjegy. It has challenged scholars
whose hermeneutics and prolegomenal frameworksaaetirom an authentic
understanding of Anselm. In attempting to eluadais ideas it has drawn on
evidence from his other works. This method haseskrts second aim by weaving
the theology of his letters to women and his Manaiutings into the larger tapestry of
his work. Anselm’s other writings have been usedseveral occasions: in the

interpretation of Mary'diat as an act of free and active cooperation with ikenel
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will it drew uponDe Concordia in associating disobedience and the Fall it U3ed
Conceptu Virginaliin asserting that Anselm understood virginitythe outward sign
of interior justice it cited thé&lonologionandDe Veritate Thus, his treatises have
been used to define and illustrate the theologomicepts which undergird the
theological vision of his letters to women and Migrian writings.

This has not been a thesis in women’s studieseoder history but it has
purposefully sought to raise the profile of medlexagagement with representations
of the feminine. Anselm’s letters to women and Miarian writings are human and
saintly paradigms of such engagempat excellence Above all, they demonstrate
that romantic language can be used to great dfieclationships between men and
women, not for romantic ends but in the pursuitsafvation. In her analysis of
Anselm’s prayers Benedicta Ward (1973) argues tiay responded to ‘...a new
demand for personal and more intimate forms of @rdy° She also suggests that
they ‘...influenced piety to the end of the Middle esgand beyond”® The primary
texts scrutinised in this thesis are intimate, geasistic and reciprocal expressions of
Anselm’s theological vision. Further research dadd more to locate them within an
intellectual context and suggest the ways in whiady influenced correspondence

with women and Mariology in succeeding decades.

9 Ward, B.trns. (1973) p.275
470 bid. p.275
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