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The purpose and scope of this paper is to discuss the emergence of

the individual in the eleventh and twelfth centuries in light of the societal

changes occurring at the time, and to establish the fact that this beginning

of individualism can be seen particularly in the arts of the time. The

evidence presented gives rise to the supposition that the society of the

eleventh and twelfth centuries can be defined as humanistic, given that

humanism implies a concern with and a concentration upon life on earth as

opposed to life in heaven.
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OVERVIEW

The purpose and scope of this paper is to discuss the emergence of

the individual in the eleventh and twelfth centuries in light of the societal

changes occurring at the time, and to establish the fact that this beginning

of individualism heralds the start of the modern age. Particular attention

will be paid to the music, visual art and architecture of the period to

prove that the arts contribute significantly to the development of any

culture and especially to the culture of a new-found individualism that

was evidenced by the rise of the universities, the reverence of the

Greco-Roman classical authors, the logical approach to theological issues,

and the expanding of the Medieval world by the crusades and contacts with

Islamic and Eastern societies through newly emerging commercial trade.

The evidence presented gives rise to the supposition that the culture of

the eleventh and twelfth centuries can be defined as humanistic, in that

humanism implies a concern with and a concentration upon mankind and

issues of the world as opposed to a preoccupation with heaven and

spiritual issues.

I
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Evidence of the emergence of the individual and the new humanism Is

given by contrasting the climate of the ninth and tenth centuries with that

of the eleventh and twelfth centuries. The primary difference in the two

eras, to which attention is drawn again and again, is the relative stability

of eleventh and twelfth century European society that allowed man to

expand his geographic and intellectual boundaries, The Viking invasions of

ninth and tenth century Europe were more than physically devasting. The

chaos and unrest which culminated centuries of northern barbarian

assaults on the established Roman civilization, had the primary effect of

keeping men's minds focused on survival rather than growth. The spirit of

experimentation critical to the foundation of the modern ideal of

individualism, required a stable civil network to thrive. Although the

reign of Charlemagne was a conscious effort to resurrect the glories of

Rome and was absolutely essential in the link between the ancient world

and the modern, the Carolingian era was a single exception to the general

rule of illiteracy, corruption, violence and unrest.

And so the new millenium opened on a new epoch, primarily because

of the assimilation of the barbarian tribes into Catholicism and the

establishment of the Holy Roman empire by the German ruler Otto III. The
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evidence of this new epoch is found both in the literature and the art of

the time, Chapter One of the thesis deals primarily with examples and

evidences of this new spiritual and intellectual climate and cites literary,

musical and iconographical examples of the new thought. Primary

attention will be given to the arts as it is the supposition of the thesis

that the arts are the best indicator of cultural climate.

The following chapters of the thesis will subdivide the society of

eleventh and twelfth century Europe into three areas directly applicable to

the individual experience of each man and woman. Chapter One deals with

human dignity and self-pride and discusses an individual's relationship

with God. Although the Roman Catholic church had been a constant factor

in European society through Christian times and had grown continually

more powerful until, by the tenth century, it was the most powerful

institution of the times, the difference in the religious thought in the

eleventh century became apparent in a more human-centered approach.

Rather than concentrating on the sinfulness, dirtiness and unworthiness of

mankind in the face of a terrible, vengeful God, the eleventh century

humanists saw man as one of God's creations and exalted Him for His

craftsmanship and ingenuity. The Cistercians, the monastic order
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founded at this time, put emphasis on the beauty and dignity of man, and

the visual arts also began to depict the human figure in a more realistic

way.

Regard for human life, and the stirrings of self-pride and self-dignity

in the world of the new millenium are all reverently contained within the

theological boundaries of the established church. Humanism is only

relevant to what had come before. But a healthy relationship with God the

Creator led to a more self-asserting, thoughtful generation. Chapter Two

deals with the new concept of ownership in the Middle Ages, not as it

applies to property or titles, but particularly in the arts and

intelligentsia. Specific examples of signed and dated artistic creations

will be cited, as well as the establishment of artist workships and

artistic masters. The new musical style of polyphony and the notation of

medieval music will be discussed as well. Many of the philosophies of the

modern world -- artistic creativity, originality, innovation, laws and the

rights of ownership -- have come from this early time of emerging

individuals attempting to express and assert themselves in the eleventh

century. The rise of the cathedral schools and the universities give

evidence of an era concerned with thinking, reason, logic and law -- all
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concepts important to the modern notion of ownership.

While chapters One and Two deal with the human relationship with

God and self, the obvious outcome of the development of an individual

psyche is the collision of one individual with another. Chapter Three deals

with relationships, friendships, and love. Especially noteworthy in this

discussion is the joy and enthusiasm with which eleventh century people

cherished their relationships with one another. The famous Cistercian

abbot, Aelred of Rievaulx, is an exemplary model of friendship in his

century and all centuries. The practice of letter writing between great

men and women is discussed as well as artist realtionships and musical

performance practices. The formation of relationships is the culmination

of humanism and the emergence of the individual. Once a healthy

relationship with God is formed and the foundation of human dignity laid,

then a balanced image of self can be formed and boundaries of ownership

drawn. Upon these foundations of individualism, relationships with other

individuals can be formed. God, self and others are the concentric circles

of eleventh and twelfth century man's consciousness, and it is upon this

framework that the modern world has been built.

Chapter Five of the thesis traces the outcomes of this foundation of
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humanism through the next centuries up to the present time. The function

of art in the development of modern man is discussed as well as the later

development of some other philosophies central to the psyche of twentieth

century man. While it is true that each moment in history has had its

impact upon the present, it is the contention of this paper that the ideas

and philosophies developed in the eleventh and twelfth centuries have been

among the most significant to modern life.



CHAPTER 1

INTRODUCTION: THE RENAISSANCE OF THE ELEVENTH AND TWELFTH

CENTURIES

Although the Italian Renaissance of the Fifteenth and Sixteenth

centuries is generally credited with the awakening of Europe, there was an

earlier time in which the promise of life, the breath of individualism, the

light of knowledge and the warmth of humanism dawned in western Europe.

Charles Homer Haskins calls the Renaissance of the Twelfth Century the

"Medieval Renaissance".

The renaissance of the twelfth century might conceivably be
taken so broadly as to cover all the changes through which
Europe passed in the hundred years or more from the late
eleventh century to the taking of Constantinople by the Latins in
1204 and the contemporary events which usher in the thirteenth
century, just as we speak of the Age of the Renaissance in later
Italy; but such a view becomes too wide and vague for any purpose
save the general history of the period. More profitably we may
limit the phrase to the history of culture in the age -- the
complete development of Romanesque art and the rise of Gothic;
the full bloom of vernacular poetry, both lyric and epic; and the
new learning and new literature in Latin. The century begins with
the flourishing age of the cathedral schools and closes with the
earliest universities already well established at Salerno, Bologna,
Paris, Montpellier, and Oxford. It starts with only the bare outlines
of the seven liberal arts and ends in possession of the Roman and

7
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canon law, the new Aristotle, the new Euclid and Ptolemy, and the
Greek and Arabic physicians, thus making possible a new philosophy
and a new science. It sees a revival of the Latin classics, of Latin
prose, and of Latin verse, both in the ancient style of Hildebert and
the new themes of the Goliardi, and the formation of the liturgical
drama. I

The intention of this study is to examine the rise of humanism in the

eleventh and twelfth centuries by tracing the endeavors of individuals in

the fields of art, music and literature, placed against the historical

background of the times. Humanism will be defined as the conscious

attempt by man to create a philosophy that is relevant to life on earth as

opposed to life in the hereafter. I shall not, in any way, try to down-play

the importance of religion and the church in the eleventh and twelfth

centuries. The exciting developments of this era were the beginnings of an

awakened religious ideal, which had its fruition in monastic reforms and

the development of a new human consciousness and was demonstrated by

attention given to humanistic concerns like education and the arts. These

developments had their roots in the church and resulted in a new emphasis

on the assessments of the value of life and the worth of the individual,

which is an indication of a return to the humanistic ideals of the past,

as exemplified by the civilizations of Rome and Greece.
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Indicators of the New Humanism

David Knowles in his Historian and Character gives three indicators

of the new humanism. First, he points to a wide literary culture. Writers

such as Anselm, Peter the Venerable, Abelard, Heloise, Aelred, St. Bernard,

William of Malmesbury and others constitute an impressive list of able

thinkers and learned poets who not only recorded their ideas, but used

beautiful Latin to do so.

The hall-mark of the revival, and the accomplishment that was
most widely possessed by all whom it affected, was a capability
of self-expression based on a sound training in grammar and a
long and often loving study of the foremost Latin writers. The
great ecclesiastics, one and all, who flourished between 1030 and
1180, could express themselves not only in fluent, correct and often
elaborate language, but also in phrases and sentences of true dignity
and eloquence. Peter Damian, John of Fecamp, Anselm, Abelard,
Bernard, William of Malmesbury, Peter the Venerable, John of
Salisbury -- all these, and a hundred others, were masters of a
flexible style and a wide vocabulary; they can be read with ease
and pleasure; they are capable of giving adequate expression to
their ideas and emotions, and do not fail to do so. Indeed, a student
of the period comes to take this for granted -- just as, in the use of
contemporary manuscripts, he takes for granted the uniform,
clear and beautiful script. Yet all this is in contrast alike to the
age which had gone and to that which was to follow. Even the most
learned men of the previous century, such as Abbo of Fleury, are
narrow in the range of their ideas and awkward in their utterance;
in England, among those who write Latin, the ideas are still less
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mature and the expression often laboured to the point of incompre-
hensibility. As for the century that came after, it may seem
paradoxical to suggest that the great churchmen and thinkers of
the age were inarticulate; yet those who have read in their entirety
the correspondence of Adam Marsh, Robert Grosseteste and John
Pecham, or who have endeavoured to pierce through to the personal
experience and intimate characteristics of Albert the Great, Thomas
Aquinas or Robert Kilwardby -- to say nothing of the enigmatic
Roger Bacon or Duns Scotus -- will readily admit that in all the arts
of language, in all manifestations of aesthetic feelings or personal
emotions, in fine, in all the qualities of self-revealing intimacy, the
great men of the thirteenth century are immeasurably poorer than
their predecessors a hundred years before. 2

Even more impressive is the ability of these men and women to convey

great thoughts, beautiful ideas and personal emotion. In contrast to

writers of the thirteenth century such as St. Thomas Aquinas, words seem

to come from the soul as well as the mind.

Knowles also indicates that writers and thinkers had a real personal

devotion to figures of the ancient world. "What was peculiar to many of

the humanists...was a reverence for the precepts and a conscious endeavour

to imitate the lives of celebrated writers or characters of antiquity

considered as human beings or sages, rather than precisely as saints or

legislators." 3 in reading the works of twelfth century personalities, it

quickly becomes obvious that each writer had his or her favorite classical

author. With Abelard it is Cicero, Lucan, St. Jerome and Seneca. Heloise
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also refers to these writers, and even quotes Lucan's Cornelia at the tragic

moment in her life when she binds herself to the convent. Abelard

describes the scene in his Historia Calamitatum:

And she, as I remember well, when many full of sympathy for her
youth were vainly endeavouring to deter her from submission to
the monastic Rule as though it were an unbearable punishment --
she, I say, breaking out as best she could amid her tears into
Cornelia's famous lament, cried aloud: 'o most renowned of
husbands! 0 thou deemed unworthy of my bedi Had fortune, then
power thus far over such a one as thee? Why did I marry so
rashly above my star, only to make him unhappy? Accept from
me the penalty which I pay of my free choice.' And with these
words she hastened to the altar, and took from it the veil blessed
by the bishop, and before all bound herself with the monastic vows. 4

Heloise quotes Lucan again years later in the correspondence she had with

Abelard:

Whatever has to come to us bringing with it total grief we must hope
will come suddenly, without torturing us far in advance with use-
less apprehension which no foresight can relieve. This is what
the poet has in mind when he prays to God: 'May it be sudden,
whatever you plan for us; may man's mind be blind to the future.
Let him hope on in his fears.' 5

While Abelard and Heloise quote Lucan and the other classics, Aelred

of Rievaulx favors Augustine. This in itself is not unusual as the writings

of Augustine permeated the Middle Ages, but Aelred's interest lay not in

the theological City of God, but in the Confessions, Augustine's most
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personal writing. Aelred's own personal life, his devotion to the young

monks at Rievaulx, his concern with purity in his own spirit and in his

world is a reflection of the personality of St. Augustine and the deep

soul-searching of the Confessions.

As Augustine had been stung to thought by Cicero, so Aelred, reading
the Roman orator's De Amicitia, was humiliated at the contrast
between his own impulsive, dominating emotions and the calm
dignity, as it seemed to him, of Cicero's judgements, and though
he had none of Augustine's intellectual crises, he found at the
court of King David of Scotland, where he held for a time official
rank, ties of ambition and affection not dissimiliar to those which
had held the great African shackeled. When he describes his struggle
to us, he falls naturally into the very rhythm of the Confessions,
though the sincerity of personal experience is all his own. 6

This is the charm of the eleventh and twelfth century humanists: that

they saw the personal side of their classical authors and attempted to

identify that with their own lives.

Lastly, Knowles indicates that the humanists placed a high value upon

individual worth, emotions, and personal friends.

To Aelred and to Heloise, as to the contemporaries of Cosimo
de Medici, the joy and anguish of an Augustine or a Cornelia were
a consolation and a light; they turned to them, and to the poets of
the past, for guidance and sympathy. ... So the humanists, but never
the schoolmen, found strength in a community of feeling with those
who, centuries before, had trodden the same path, and it is this
consciousness of the unchanging mind of man that divides the culture
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of the first Renaissance from the more familiar culture of the
later Middle Age. 7

The truth of this becomes evident in examining the personal lives and

writings of twelfth century humanists. Abelard's Historia Calamitatum is

a beautiful yet piercing account of his life... a true autobiography.

Abe lard's personality, his dreams, his successes and even his failures

come alive through his own words. At times poignant or even

self-indulgent, the Historia Calamitatum is a mirror of Abelard's own

soul, a self portrait of intense clarity.

At last I came to Paris, where dialectic had long been particularly
flourishing, and joined William of Champeaux who at the time
was the supreme master of the subject, both in reputation and
in fact. I stayed in his school for a time, but though he wel-
comed me at first he soon took a violent dislike to me because
I set out to refute some of his arguments and frequently reasoned
against him. On several occasions I proved myself his superior in
debate. Those who were considered the leaders among my fellow
students were also annoyed, and the more so as they looked on me
as the youngest and most recent pupil. This was the beginning of
the misfortunes which have dogged me to this day, and as my
reputation grew, so other men's jealousy was aroused. 8

The Middle Ages have been known for their impersonality and

scholasticism, but Heloise's letters to Abelard have the beauty,

directness, pain and love of an Elizabeth Barrett Browning sonnet. Her

love is, from the beginning of her relationship with Abelard, more pure and
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unselfish than his. The pain of their misfortune, their separation and the

revenge of her Uncle Fulbert upon Abelard moves Heloise deeply and

affects the remainder of her life. Years later as prioress of the convent at

Argenteuil, she writes of her love:

Of all wretched women I am the most wretched, and amongst the

unhappy I am unhappiest. The higher I was exalted when you preferred
me to all other women, the greater my suffering over my own fall and

yours, when I was flung down; for the higher the ascent, the heavier
the fall. Has Fortune ever set any great or noble woman above me or

made her my equal, only to be similarly cast down and crushed with
grief? 9

While Abelard and Heloise eloquently express love and misfortune,

Aelred of Rievaulx perhaps exemplifies the Western idea of friendship

better than any man in any century. The spirit of the man, his joy in life,

and his gracious compassion on fellow humans is evident from his own

words and from the actions of his life.

Here indeed, far from the familiar centres of European life, is the

quintessence of the humanism of the twelfth century; Allred, the
novice-master and teacher, surrounded by a small group of finely
educated young minds absorbed in living debates - Allred, the
friend and guide, learning recollection and true charity from his
contact with others - Allred the abbot, in middle age and in pre-

mature old age brought on by long and sharp illness, the centre of

an ever shifting gathering of his sons to whom he, with his old charm
Intensified by suffering and sanctity, was all things to all, now
discussing the nature of the soul in a dialogue left unfinished
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at his death, now counselling an illiterate lay-brother with equal
care, while around him the fixed life of choir and farm-work, of
changeless routine and sparing diet, went on unchanged. 10

So, it can be seen, that the literature of the years 1050 to]1150

provides a clear picture of some new ideas, new writing, and new

humanism. In examining the character and history of any age, it is natural

to turn to written records first to determine the nature of the times and

the sequence of events. This approach is not adequate. To understand the

spirit of an age, more than literature must be studied. Even personal

literature, such as letters or journals, cannot give the full, well-rounded

picture that can be had by a study of the arts as well. Therefore, since

music, art and architecture have always been the expression of man and

his society, and since these art forms are often what remains as a

testimony to future generations of the accomplishments of a civilization,

an examination of the arts and architecture of the late eleventh and early

twelfth centuries is necessary to determine if there truly was a sudden

change in thinking, a "twelfth century renaissance" if you will.

Probably the most significant development in the arts is the sudden

rise in the production of visual art work and music. Cathedrals,

architectural sculpture and cast bronze, stained glass, illuminated

manuscripts, art objects such as chalices and book covers, textiles, the
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musical forms of polyphony, organum, chansons, secular love songs and

poetry all point to a sudden change in lifestyle. The idea of the artist as a

person is a concept unique to this century and people like Gislebertus,

Master Mateo, Hildebert, Leonin, Guido of Arezzo and Perotin are praised by

their contemporaries for their achievements in music and art. Also, during

this era, the arts were enjoyed by a wealthy class. Although Charlemagne

in the ninth century was a famous patron of the arts, creating what is now

called by art historians the Carolingian Renaissance, his tradition of

patronage was not continued into the followingcenturies with the

richness that began in the eleventh century. Eleanor of Aquitaine was only

one of many patrons who not only commissioned art objects, supported

musicians and gathered a court of cultured people, but actually fostered

and perpetuated a style of living and a system of patronage that became a

tradition among the landed class for centuries.

R.W. Southern in his Medieval Humanism defines the twelfth century

as "perhaps the greatest of all" ages of European humanism. 1 1 A strong

sense of human dignity, a recognition of the dignity of nature itself, and

the application of reason and order to the universe are indicators of the

new age. Perhaps one reason that the eleventh and twelfth centuries stand
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out so clearly in portraying these elements is that the previous centuries

were so devoid of the humanism as defined by Southern.

We may at once say that there is little evidence that these con-
cepts played an important part in medieval experience before about
1050. In the main tradition of the early Middle Ages nearly all
the order and dignity in the world was closely associated with
supernatural power...Rational procedures in law, in government,
in medicine, in argument, were scarcely understood or prac-
ticed even in the most elementary way. Man chiefly knew him-
self as a vehicle for divine activity. There was a profound sense
of the littleness and sinfulness of man. 12

This littleness and sinfulness is probably the preoccupation of early

Medieval man with survival. Life itself was fragile and tenuous. Disease,

wars, unrest, and ignorance characterized an age where regard for human

life was very low and individualism and self-expression were of the least

concern.

Although it is the contention of this paper that the individualism that

forms a basis for Western society has its roots in the eleventh and

twelfth centuries, it is wrong to assume that man only became aware of

himself at this time. A longing for individuality and a philosophy of

humanism seem to be the common threads of all men and women of all

times. And yet the modern concept of individualism and humanity seems

to emerge so suddenly at the beginning of the eleventh century that it can
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only be because large, sweeping historical issues have kept modern eyes

from detecting humanism up until this time. A casual glance at the sixth

through tenth centuries easily identifies those issues: illiteracy, and

therefore few written records; wars and barbaric invasions, and therefore

no security and stability; the fall of Rome, history's most successful

society up to this time, and therefore a struggle to regain the order of

effective government. But underneath the dark chaos, the "dark ages" as

they are popularly called, lay the essence of man's individuality. In

tracing the developments of these dark times, it will be seen how the

natural course of events led to Haskins' "twelfth century renaissance".

Developments During the Dark Ages

The arts from the fall of Rome up until the eleventh century were

either characterized by an other-worldiness or by barbarian culture. This

was due to many things, but primarily to the influence of the Catholic

church. The art and music that have come down to the twentieth century

intact have survived primarily because it was church sanctioned and

church funded. The Eastern Orthodox Church and the Byzantine world,
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influenced greatly by the Arabic countries which they bordered and the

Far Eastern countries with which they traded, incorporated mysticism and

spiritualism into their services, gradually adopting a liturgy and service

vastly different from the Roman church. Byzantium held firmly to the use

of icons in worship, which, besides providing a nice trade for artists,

were essential to the worship service. The icons were used to help the

viewer partake in a religious experience in which the worshipper moved

beyond himself by viewing the image. Intercession with God and comfort

and sustenance to the spiritually needy were provided through the image.

This philosophy is best described as neo-platonism, and the effect on art

was intense. To assist the worshipper, the artist attempted to create an

image that would move away from the two-dimensional picture plane and

reach out to the viewer. The use of gold tesserae for the background of

almost all Byzantine mosaics, as well as the luminous eyes of the figures,

was intended to provide this other-worldliness. The fact that many

mosaics were huge, oversized images that were placed high on the walls

of the churches tended to emphasize the spiritual quality and

de-emphasize the personal accessibility of the religious experience.

Some of the best examples of early Byzantine art can be found in
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Ravenna where the Eastern Emperor Justinian (527-565) set up his

western capital. The palace church of San Vitale follows the typically

Byzantine style of a central plan, double shell octagon. This central plan

dates back to early Christian martyriums. The interior of San Vitale,

because of the circular space and the diffusion of light, is surreal and

heavenly and seems to float in a circle of light. Adding to this

supernatural feeling are the lavish mosaics that crowd the arches and wall

spaces in which artists created figures in sumptuous colors and gold

filigree worthy of heavenly and earthly courts. Decorating the arches are

the portraits of saints within roundels, and along the walls are the

portraits of Justinian and his retinue facing the empress Theodora and her

court. [Fig. I] The important difference in these portraits and their

classical predecessors of the late Roman style is the conscious effort to

make images unrealistic and heavenly. The technique of the artist

contributed to this, and the elongated, expressionless figures and faces

served the purpose as well. 13

Music, also, was subject to the church's dictates. The music of the

church had itself undergone some changes throughout the Middle Ages. In

the early Christian church during the Roman epoch, the Christian service
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was very simple, its central focus being the celebration of the Lord's

supper, or the Eucharist. Although no notation of music from this period

survives, it is safe to assume that the musical practices of the early

church were principally the singing of the Psalms and hymns of the

Hebrews, from which Christianity had sprung. Early on in the church's

history, various liturgies began to arise, particularly in the West. The

principle early non-Roman rites were Gallican in France, Mozarabic in

Spain, and Ambrosian (for St. Ambrose) in Milan. The significance of these

varying liturgies is the differences that had begun to appear in the church

and the need to standardize practices that would eventually leave Rome as

the ruling patriarchate of western Christianity. The Eastern church had

already begun its separation from the West, relying chiefly on the

mystical practices that would eventually drive the two churches apart.

This would leave the Roman church alone at the helm of western Europe's

development for the next few centuries.

With the growth of the church and the need for ever larger basilicas,

the liturgy and music lost the informal quality of the early Christian era.

The singing of music, which had by this time adopted some of the

complexities of Eastern music in its melismatic phrasing, was turned over
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to professionals: the cantor or chief solo singer and the boy's choir. The

long, fluid phrases of sound on a single syllable of text, called melismas,

were an adaptation of Arabic music. Incorporated into church music, the

technique was reserved for trained singers, since melismas were difficult

if not impossible for a congregation to sing well. From the fifth through

the seventh centuries many popes, chiefly Gregory I, became concerned

with the disparities in the church liturgy and, with the help of the monks

of the newly founded Benedictine monasticism, began to try to standardize

and reform the liturgy and the chants.

The culminating reform seems to have been largely the work of

Gregory I (the Great), pope from 590 - 604. Although later legends would

attribute divine intervention to Gregory's work and ascribe authorship of

the entire body of chants to the saint (his divine help in composing the

chants is often symbolized in the arts by a white dove sitting on his

shoulder), the fact is that he probably reorganized and codified the

existing music but did not compose any new melodies. This Gregorian

chant, named for Gregory the Great, survives only in manuscripts of the

ninth century and later, but the long tradition of chant, the historical and

pictorial references to it, make it probable that Gregory was the origin of
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the body of music used for the next 1500 years. 14

Gregorian chant melodies can be divided into two categories: those

for use in the Mass and those for use in the offices. The offices, or

religious services, were part of the daily routine practiced in monasteries

all over western Europe. These services were generally named for the

time of day in which they occurred: Nocturns and Lauds were held in the

early morning hours before 6 AM; Prime, at 6 AM; Terce, around 9 AM; Sext,

at noon; None, at 3 PM; Vespers, in the evening; and Compmine, around 10 PM

or before retiring for the night. The chants are single line melodies sung

unaccompanied by male voices. The rhythms are flexible, the melodies

narrow, the tone serious, and the purpose functional. The chants were

sketchily notated, by modern standards, in a system of "neumes" which

indicate melodic placement and rhythms. The shape of a neume, like

today's musical notation system which was derived from the chant

notation, indicated the duration of its sound. Placement above, on , or

below a single line (which later grew to two, then three and now a

five-lined staff) indicated relative pitch. Melismas were often notated by

a beam, a flag, or an extension of the

note. 15
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It must always be remembered that Gregorian chant was not the only form

of music present before the eleventh century; it was just the only form of

music notated. One reason for this was, of course, the concentration of

literate men in the church. Another reason was the low regard in which

secular music -- music for pleasure -- was held. Anicius Manlius

Severinus Boethius, the great philosopher read so much during the Middle

Ages who translated the knowledge of Greek music into the widely read V J

institutione music, places music on the same level as mathematics,which

explains the inclusion of music in the quadrivium of medieval schools.

Boethius believed, as did Plato and Aristotle, that music should serve the

purpose of ennobling the character.

From this it follows that, of the four mathematical disciplines, the
others are concerned with the pursuit of truth, but music is related
not only to speculation but to morality as well.16

Throughout the middle ages it can be seen, through pictorial sources

and the notation itself, that music was under the influence and in the

arena of the church. In harnessing the arts to be used for spiritual

purposes, the church effectively concentrated men's minds on the things of

heaven and not of earth. And since conditions on earth were so bad,

looking forward to heaven seemed infinitely preferrable.
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The centuries from Gregory the Great to Gregory VII witnessed a

decline of the classical thought of Greece and Rome Only with this fact

established can there be an eleventh and twelfth century renaissance, or

rebirth of the classical ideal. The reasons for the decline are many:

chiefly, invasions by barbaric northerners--the Visigoths, Celts, Germanic

tribes and Vikings--who brought with them different cultures. The

conflict of the dark ages was a conflict between two societies: one in

which men lived in permanent cities of stone and worshipped and ruled in a

democratic manner, contrasted with a society in which men lived a

nomadic life and followed a chieftan, feudal type of government. It is

interesting to note that the Christian faith, which originated in a Roman

society, was the common thread that eventually tied the two worlds

together. The struggle between the centralized Roman government and the

tribal northerners was centuries long and devasted the lifestyle and

culture of Europe. With the exception of the short but stable reign of

Charlemagne, starvation, ruin and plunder characterized these centuries.

The Roman church was the only stable institution of the age, and, through

church records, we read of bands of terrified monks fleeing plundered

monasteries, carrying with them their relics and treasures. Witness the
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attack on Lindisfarne in north-eastern England at the beginning of the

ninth century and then its sudden desertion in 875, when the monks,

carrying their precious gospels and the body of St. Cuthbert, fled the

Danish invasions and attempted to cross into Ireland. Through church

records we also read of famines too horrible to comprehend: "People

hunted each other, devoured one another, and many cut the throats of their

fellow men and gorged on human flesh, like wolves." 17

Through these tumultuous times three men emerged to carry on the

traditions of order, stability and civilization. They were important

precursors to the rebirth of humanism in the eleventh century so they are

mentioned here: Isidore of Seville (565-636), Alcuin of York (735-804)

and Gerbert of Aurillac (938-1003).

The bishop of Seville, Isidore, lived during the brief and golden age of

Visigothic Spain. He is called one of the "founders of the middle ages" and

his great contribution was his Etymologies, an encyclopedic collection of

almost all the knowledge of the times. Isidore collected his information

from many sources - ancient, Moorish, Christian, contemporary - and

passed it on in the volumes that would be read and treasured for the next

eight centuries. Although his theological contributions have put him on
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the same plane as Bede in Dante's Paradise, one of the most widely

disseminated bits of his Etymologies was the Physiologus, an ancient text

describing animals and attaching a moral tale to each. These animal tales

developed eventually into the bestiaries of the later middle ages.

Alcuin of York, Charlemagne's "first minister of public instruction",

made enormous contributions to the continuity of culture through the dark

ages. Entrusted with standardizing spelling and script, he developed the

beautiful Carolingian miniscule which made possible the clear and

accurate translations of ancient works for the next few centuries. Also

among Alcuin's accomplishments were a standard edition of the Vulgate

Bible, a reform of Gregorian chant, and the establishment of the palatine

school at Aachen. Alcuin is given credit for being a theologian and a

tireless man of letters, assisting Charlemagne in his endeavors to spread

literacy. Knowles calls him the "father of French medieval letters and

learning" and states that "Seldom if ever has a single man so gathered up

all the threads of a culture and transferred them from one loom to

another." 18

Isidore and Alcuin were bright spots in an otherwise dim epoch. For

the most part, the struggle to establish a new world that meshed the old
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Romanism and the new barbarianism continued to devastate Europe. With

the approach of the millenium the terror and dread of what was seen as an

apocalyptic year cannot be overestimated. In the words of the tenth

century monk Raoul Glaber in the Historia, Book IV, "Satan will soon be

unleashed because the thousand years have been completed." 19 If

contemporary reports can be trusted, Europe fell to even lower states of

barbarity, cruelty and despair. 20 In the midst of all this, Gerbert of

Aurillac, famous teacher of the German Otto III, abbot and bishop, became

Pope Sylvester II in 999 AD. As a young man Gerbert had spent time in

Toledo, Spain, had studied the sciences and mathematics and had developed

a life long interest in science. This interest caused a good deal of

controversy for Europeans not as open minded as the Spanish who, in a very

tolerant society, regularly fraternized with educated Jews and Moors.

Despite rumors that he had sold his soul to the devil or that he was even

the Antichrist, Gerbert continued his study, playing with new instruments,

drawing figures and equations on paper. His great contribution, however,

was his strength of leadership as Sylvester II and his alliance with the

German Ottonians, which carried Europe through the tumultuous millenium.

It was the literary work of Isidore and Alcuin that saved a body of
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knowledge for eleventh and twelfth century humanists to discover. It was

the strength of the church-state alliance of Otto and Sylvester II that

finally cemented the Holy Roman Empire into a relatively stable

community. This new stability and the availability of the literature of the

ancients paved the way for a renaissance. Having come through the

apparent apocalypse unscathed, the time seemed right for rebuilding. As

Thietmas, Bishop of Merseburg, in Saxony, observed in his Chronicon for

908-1018, 'When came the thousandth year after the birth of our Savior

Jesus Christ by the Blessed Virgin, a radiant dawn flooded the earth with

light." 21

The Eleventh Century

So, then, with a stability provided by strong leaders and an emerging

independence of action, and with new direction in the arts and music, the

eleventh century heralded the beginning of a new age. Whether the arts

reflected a new, growing way of thought or whether the arts directly

contributed to the new thought is open for question, and will be explored

later. In succeeding chapters, the arts of the eleventh and twelfth
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centuries will be discussed with a view as to how they influenced or were

influenced by the emergence of the individual in the areas of human

dignity, ownership, and relationships. Perhaps this change can best be

illustrated in the architecture of the period. For example, in the south of

France around the turn of the millenium many solid Romanesque churches

were erected. Each church, though following a basically Cluniac design,

had delightful, unique features of its own. This was perhaps due more to

provincial style than any intentional expression of individualism, but the

fact that the churches were built is a testament to a new era. And then,

on June 11, 1144 at the Abbey of St. Denis in France, Abbot Suger invited

Louis of France, his queen Eleanor of Aquitaine, and members of the royal

court to the dedication of the new royal abbey. In the flush of success and

pride in his own efforts, Abbot Suger of St. Denis "invented" a new style of

building that infused everything with light. Suger declared, in his own

account of progress on the abbey, "I seemed to find myself, as it were, in

some strange part of the universe which was neither wholly of the

baseness of earth, nor wholly of the serentiy of heaven, but by the grace of

God I seemed lifted in a mystic manner from this lower towards that upper

sphere." 22 Abbot Suger's innovation was significant in more ways that
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one. Besides introducing Europe to a brand new style of architecture, this

Abbey of St. Denis began a new era in thought. This light of heaven, the

light of knowledge, the light of optimism in human endeavors, this "light"

became known as the Gothic style, and it was the fitting culmination of a

twelfth century renaissance.



CHAPTER 2

HUMAN DIGNITY

The first stirrings of a new humanism were evidenced by a

consciousness of the dignity of man. This human dignity was first

expressed in the church. The eleventh century saw an awakening in

religious thought and idealism of a magnitude that had not been felt,

probably, since the reforms and projects of Pope Gregory the Great in the

sixth century. RW. Southern gives the year 1079 as a significant moment

in the change of man's thinking about God. In this year Anselm at Bec

began to consider in his mind the single word "God" and he came up with a

revelation of God's existence. This introspection, or searching inside one's

self for illumination, was a radically new idea, and can be seen as the

hallmark of the beginning of a new age where considering ideas and

possibilities intropectively became not only accepted but common. 23 A

Cistercian hymn of the same era translated by Paul Gerhardt in 1656 also

demonstrates this idea of introspection, self-examination and worship

between human soul and God.

32
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What thou, my Lord, hast suffered
Was all for sinners' gain:
Mine, mine was the transgression,
But thine the deadly pain.
Lo, here I fall, my Saviour!
'Tis I deserve thy place;
Look on my with thy favour,
Vouchsafe to me thy grace.

What language shall I borrow,
To thank thee, dearest Friend,
For this thy dying sorrow,
Thy pity without end?
o make me thine for ever;
And should I fainting be,
Lord, let me never, never
Outlive my love to thee.

Be near when I am dying,
0 show thy cross to me;
And for my succour flying,
Come, Lord, and set me free.
These eyes, new faith receiving,
From Jesus shall not move;
For he who dies believing,
Dies safely through thy love, 24

At the helm of this awakening was Saint Bernard of Clairvaux, of the

new Cistercian monastic order. To understand the impact of the

Cistercians, it is necessary to return some 200 years to the foundation of

Cluny in France in 910 on land given by William, Duke of Aquitaine. This

great abbey grew to dominate the tenth and eleventh centuries largely due
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to the excellent leadership of five abbots who together ruled for 211

years: Odo (927-42); Maieul (943-94); Odilo (994-1049); Hugh the Great

(1049-1109); and Peter the Venerable (1122-57). The last four abbots

were born rich aristocrats and were friends of kings, popes and other

powerful men. The primary strength of Cluny lay in the fact that, from the

beginning, the house was tied to directly Rome and was thus removed from

the power of local feudal lords. As the Cluniac order expanded, additional

houses were tied to Cluny, with their priors being appointed by the Cluny

abbot and the monks taking their vows directly from him. Under Odilo

there were 67 monasteries tied to Cluny, and under Hugh, Cluny itself

expanded from 60 to 300 monks while extensive building and remodeling

was done to the abbey. The Romanesque basilica called Cluny 111 was, until

the construction of St. Peter's in the sixteenth century, the largest church

in Christendom, and between 1073 and 1119 three popes were Cluniac

monks.

The distinguishing characteristic of the Cluniac order was its

devotion to the liturgy and its patronage of the arts. The church itself,

which was unfortunately almost totally destroyed in the French

Revolution, was a literal gallery of statuary, wall paintings and art
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treasures. The Cluniac style was copied by its smaller, satellite

churches. Cluny was a center for music also, as is attested to by the

numerous surviving capitals with carved musical instruments, and by the

amount of music that would have been needed to fill the elaborate

services. [Fig. 2] Indeed, it has been calculated that by 1050 more than

eight hours of a monk's day were spent in church and chapter, When time

for sleep, meals and private prayer are counted, it can be seen that there

was little time left for manual labor, reading or copying illuminated

manuscripts. 25 Ulrich, a Cluniac monk, reports it this way:

For often before all are seated in the cloister, and before anyone
has uttered a word, the bell rings for vespers .. After vespers,
supper; after supper, the servers' meal; after the servers' meal,
office of the dead; after that office, the reading of Cassian, and
so straightway to compline. 26

Partly in reaction to this perceived ostentatious lifestyle of the

Cluniacs, Citeaux was founded in 1097 as an offshoot of the Benedictine

house at Molesme. The third abbot of the new group, Stephen Harding, drew

up a rule for the order, the "Carta Caritatis", that emphasized manual labor

rather than scholarship, simplicity, private prayer, and accepted no gifts

or tithes and hired no servants. Because of the amount of physical work
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needed to accomplish the agricultural and land management goals of the

Cistercians, however, they began to employ lay-brothers, "conversi",

whose spiritual needs could be met by the order and who could lend a hand

in the work, The appeal of the order on the medieval people was enormous,

and it has been said that when the able Cistercian spokesman St. Bernard

of Clairvaux came preaching, women hid their husbands and their sons. 27

The monastery offered security and stability, food and work. The lay

brethren were housed in buildings on monastic land, and it was these

predominately illiterate folk who contributed labor, making the

Cistercians famous for their productivity and eventually quite wealthy as

well. By learning how to turn waste land into productive agricultural land,

the Cistercians provided a livelihood to many peasants and contributed to

the economic stability of an area.

The rapid growth of the numbers at Citeaux led to the dispersal of

monks to found sister houses. The scattering of the Cistercians

necessitated setting up a management system between houses, and so

Stephen Harding issued the Carta Caritatis, or Charter of Charity in which

the daughter houses were urged to emulate the mother house. To ensure

that this would happen, the abbot of Citeaux would visit each daughter

house once a year, and then each abbot of the daughter houses
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would attend an annual general chapter meeting at Citeaux. This familial

relationship became one of the first of its kind in an organization and

signified an awareness of human needs and individual differences.

The success of the Cistercians (at the death of Bernard in 1153 there

were 339 houses) can be credited to several factors. First, this was the

age of faith, and, with its simplicity and opportunity for all - lay brothers,

monks, workers and administrators - there was a steady stream of

converts. Secondly, the population of Europe between 1050 and 1200 grew

rapidly and the demand for more land to farm and settle was an impetus

for the foundation of many new houses. Finally the great strength of St.

Bernard himself must be credited.

Bernard was born in 1090 at Fontaines-les-i-ijon when the

development of the eleventh century into a time of strong leaders,

economic advancements and church reform was at its height. From his

youth, Bernard demonstrated an amazing amount of intellegence. His

education appears to have been excellent, and at the age of 20 he chose to

join the monastery at Citeaux rather than attend a large urban school. At

twenty five he was sent to Clairvaux in Champagne as abbot and remained

there until his death in 1153. Clairvaux founded many daughter houses -
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an average of two per year -- and this was primarily the result of St.

Bernard's activity and strength. He continued to learn and to write and by

the age of thirty showed himself to be in "full possession of his

influential powers" as Jean LeClerq puts it, meaning that his influence on

his contemporaries was great and his reputation was well established. 28

It is difficult to characterize St. Bernard because he was not a man

about whom anyone felt ambivalent. His critics, notably Abelard, were

harsh and his friends were devout. It is not easy to get a clear picture of

St. Bernard, even from his own writing. Jean LeClerq calls him a "poet", a

man of the Bible, an artist and a born writer. As abbot of Clairvaux,

Bernard wished to turn his back on the world and lead a life of prayer and

self-denial. He emphasized God's love and believed men could know Him by

loving Him. By transforming physical, human love into spiritual love

through prayer and self discipline, Bernard taught that all could approach

the Heavenly Father with confidence of His grace. Despite his attempts to

lead a life of secusion, the world recognized his exceptional talents and

sought his advice and counsel. Bernard was continually involved in the

affairs of his world, making peace between King Louis VII and his

subjects, combating the rationalism of Peter Abelard, preaching the
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second crusade, and writing the rule for the order of Knights Templar.

Bernard exemplified a man of the new age in his involvement in all

arenas of life, his care in transmitting and declaring what he believed to

be truth, his extensive writing and letter collections, and his influence on

the Cistercian monastic order. His opinions regarding Cluny and its art

have often been quoted. Here is Bernard in his Apologia on what he saw as

the excesses of Cluny:

I will not dwell upon the vast height of their churches,
their unconscionable length, their preposterous breadth, their
richly polished panelling, all of which distracts the eyes of
the worshipper and hinders his devotion. You throw money
into your decorations to make it breed. You spend for profit.
Your bejewelled wheels (you call them 'crowns') set with lamps
and as bright as flames, your candlesticks as tall as trees,
great masses of bronze of exquisite workmanship, and as daz-
zling with their precious stones as the lights that surmount
them, what, think you, is the purpose of all this? Will it melt
a sinner's heart and not rather keep him gazing in wonder? 0
vanity of vanities - no, insanity rather than vanity! 29

Although not known for their approval of the arts, through their

efforts, Cistercians brought some fundamental changes to European

husbandry. St. Bernard's description in the Vita Drima, 1 1.5 of the

construction of the abbey of Clairvaux describes the techniques used in

establishing this very efficient and self-sufficient community.
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The bishops of the region, noblemen and merchants of the land

heard of it, and joyfully offered rich aid in God's work. Suolies

were abundant, workmen quickly hired, the brothers themselves

joined in the work in every way: some cut timbers, others shaped

stones, others built walls, others divided the river, set it in new

channels and lifted the leaping waters to the mill-wheels; fullers

and bakers and tanners and smiths and other artificers prepared

suitable machines for their tasks, that the river might flow fast

and do good wherever it was needed in every building, flowing freely

in underground conduits; the streams performed suitable tasks in

every office and cleansed the abbey and at length returned to the

main course and restored to the river what it had lost. The walls

which gave the abbey a spacious enclosure were finished with

unlooked-for speed. The abbey rose; the new-born church, as if

it had a living soul that moves, quickly developed and grew. 30

Reclaimed land and pure streams demonstrated the Cistercian edict

"to work is to pray", and while the short term effect of the monasteries

was an improved agricultural climate, the long term effect was something

much more significant. In choosing work over scholarship and private

prayer over lengthy public services, the Cistercians unconsciously put a

priority on the deeds of this world. Rather than concentrating their best

energies on contemplation of theology or a neoplatonic mysticism, the

Cistercians burst into the twelfth century with a vibrant energy aimed at

improving the quality of life here on earth. It is doubtful that this aim

was ever written or verbalized or consciously cultivated, but it was,

nevertheless, the important outcome of the Cistercian ideal. The tide had
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turned, then. For once Cistercians, in reaction to the Cluniacs, established

a lifestyle concentrated upon hard work and simple faith, it was a natural

step to continue to explore quality living on earth.

The Arts

Not only were man's perceptions about God changing because of

reforms in the church and society, but the arts too reflected a new

awareness of human dignity that probably sprang from new ideas about God

Himself. After the brief flowering of the arts and letters during the

Carolingian period, during which the visual arts began to show obvious

influences of classicism, art once again returned to Byzantine forms and

barbarian stylism for inspiration. A quick glance at some of the heavy,

jewel-encrusted pieces favored by the Ottonians of the tenth century

clearly shows the sources of inspiration. Gold filigree borders are often

done in repetitive patterns reminiscent of Celtic work or of the Book of

Kells, signifying a barbarian influence. The crown of the Holy Roman

Empire, probably made for Otto the Great's coronation in Rome in 962, is

made of gold, pearl, precious stones and enamel. Each stone is mounted
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with a filigree border and the overall apperance is very heavy and crowded.

[Fig. 31

Ottonian work also leans strongly on Byzantine style and often

incorporates a Byzantine carved ivory within the piece itself. For

example, the cover of the Gospel book of Otto Ill contains a tenth century

Byzantine ivory relief of the death of the Virgin in the center. The relief

is surrounded with hundreds of precious jewels. 31

The elongated shapes, mystical character and de-natured faces of

Eastern icons reflect a long tradition of separating human-ness from

spirituality. The west was deeply influenced by this Byzantine philosophy

which attempted to direct men's minds completely away from that which

was human and worldly to that which was spiritual and holy. Art was an

important part of this process and reflected the emphasis on things not of

this world. In contrast, the new style of western art that emerges in the

eleventh century shows an awareness of man, the human figure, life on

earth, nature and even animals that points to a change in thinking. Rather

than approaching God in an ascetic way, denying human-ness and seeking

true spiritual unity, this new approach seems suddenly man-conscious, an

attempt to elevate human dignity, an appreciation for God's creation rather
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than a horror of it. This new style, called Romanesque by later art

historians because of the rounded arches reminiscent of Roman

architecture, is best illustrated in the French Romanesque.churches and

sculpture of the eleventh and twelfth centuries. A fine example of a

Romanesque church is the church of St. Pierre, Aulnay in southwestern

France. The large, block shapes of the basilica and tower, the rounded

arches, the low relief sculpture are excellent examples of Romanesque

style. [Fig. 41

There was an attempt, from the beginning of the Romanesque era, to

depict the human form in a realistic manner. Part of this purpose was

didactic since most of the congregation could not read, but even this

shows a sudden concern that everyone, not just wealthy or noble, be aware

of the scriptures. Many of the stories of scripture were first carved, not

in massive sculpture, but on capitals, called historiated capitals. At the

cloisters in St. Benoit sur Loire the historiated capitals (c. 1080) show a

fascinating development: the figures begin to emerge from the foliage of

classic capitals just as the western concept of man had begun to emerge

from mysticism. [Fig. 5]

Early portal sculpture can be seen at the church of St. Pierre, Aulnay
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where a fantastically rich display of kings and animals decorated the

south portal and archivolts. Many of the animals are griffins, centaurs,

man-headed serpents and other fearsome beasts, but there are some

wonderful realistic animals that demonstrate the artist's careful

observation of nature. In particular there is a fine, delicately feathered

owl done by a sculptor who obviously spent time appreciating and studying

God's creation and was confident in his own abilities to depict it. [Fig. 6]

Some of the finer and later churches such as Vezelay and Autun

display Romanesque scupture at its best. The cathedral of Chartres is an

excellent study in the transition between the Romanesque and Gothic

styles. Particularly interesting is the south transept porch of Chartres,

which, though late twelfth century, is the first sculpture since the ancient

world to show the features of man in a realistic manner. The comparison

of the proportional human figures on these churches and the mystical

Byzantine mosaics or clumsy Ottonian figures is truly amazing, and shows

a new appreciation of God's creation and a pride of craftsmanship new to

western Europe.

A particularly fine Romanesque sculpture is the figure of a prophet on

the trumeau at St. Pierre Moissac. This beautiful, fluid figure with
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sensitive race and figure is faintly reminiscent of the Spanish cathedral

Santiago de Compestela. [Fig. 71 This brings up an interesting point, for

many of the French Romanesque churches were profoundly influenced in

style by Compestela. The fascinating reason for this transmission of

ideas was the popularity of pilgrimages and shrines in the eleventh

century, of which Compestela was foremost.

Pilgrimages were a unique facet of medieval life and were popular

throughout the entire Middle Ages. Perhaps the ideas for a pilgrimage

came from the Arab world and the yearly visits made to Mecca by devotees

to Islam, and certainly Spain was heavily influenced by Islamic culture as

it was occupied at varying degrees by the Moors until 1492. Situated in

the far northwestern corner of Spain, Santiago de Compestela had been, as

legend tells, the resting place of St. James, and the shrine became famous

as a place of miracles and was visited by many pilgrims. The pilgrimage

to Compostela reached its height in the twelfth century when throngs of

pilgrims crowded the streets of Santiago, making this small town one of

the Middle Age's three most important shrines, along with Rome and

Jerusalem. The journey and the shrine are memorialized in the famous

Pilgrim's Guide, properly called the Liber Sancti Jacobi and found in the
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Codex Calixtinus of Pope Calixtus 11. It was probably compiled under the

direction ofAymery Picaud of Parthenay, the Pope's chancellor, in the

second quarter of the twelfth century and contains fascinating and

humorous descriptions of the arduous journey as well as a detailed

commentary on the appearance of the cathedral itself. 32 What makes

Compestela important to this account is that people came to the shrine,

regardless of age, rank, race or sex, and all were welcome. The church

itself was designed to accomodate large crowds: the main nave was huge,

and an ambulatory was designed and built around the shrine so that all

people could move through the church easily and have access to the relics.

Even the facade was artistically designed to overtake the pilgrim with

emotion when he or she first set eyes on the cathedral. This design, taken

home by pilgrims and learned by traveling artisans was adapted to many

other churches throughout western Europe and especially in France. All

along the "pilgrimage road", through southern France and over the

Pyrenees, churches were built to accomodate pilgrims, and they were built

and designed with Compostela in mind.

This architectural model is important because it accomodates people;

it recognizes man's access to God. While icon screens were being used in
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the Eastern church to separate people from the mystery of communion,

crowds of people were being welcomed into the pilgrimage churches of

France and Spain. In later centuries the Roman Catholic church would also

begin to use screens to separate the choir of the church from the nave and

the clergy from the populace, but the pilgrimage churches were great

equalizers among men: the only requirement for entry was the pilgrim's

own determination to make the voyage.

The visual arts are good examples of this emergence of human dignity,

but the emergence of the individual and a new concept of human dignity is

also evident in music. Music is a peculiar art to study since it's essence

could not be captured and recorded until the invention of recording devices

in the nineteenth century. The study of music, then, is a study of notation

and a study of secondary sources, such as literature and the visual arts, to

find references to performance practices. Although it is certain that man

has made music for his own enjoyment throughout the ages, the only

notation of music that exists before the eleventh century is the music of

the church, Gregorian chant.

The first recorded incidence of secular song since the decline of the

Roman empire comes in the eleventh century with the emergence of the
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secular monophonic song with Latin or Provencal lyrics. It seems that not

until the rebirth of European civilization in the eleventh century did

conditions become favorable for the development and preservation of

secular songs. Even then, the poems were often transcribed without the

music, but evidence of the secular spirit exists. One of the oldest

collections of Latin songs is found in an eleventh century manuscript now

in the University of Cambridge library. The forty poems are commonly

called the "Cambridge songs", although they originally belonged to the

Augustinian monastery at Canterbury, and the songs themselves seem to be

of a continental origin. Only two of the poems, which included laments,

comic folk tales, religious poems, songs in praise of kings and bishops and

some erotic poems, survive with musical notation, consisting of staff less

neumes above the first two stanzas. The collection is faintly reminiscent

of the notorious Carmina Burana which, although collected in the

thirteenth century at the Benedictine monastery of Benediktbeuern south

of Munich, must have been in circulation at an earlier date. 33

Performers of these Latin poems were probably of three types.

"Wandering scholars" could have composed the songs. These men were

usually clerics who had failed to find a position in the church or who
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preferred the vagabond life. They still enjoyed the privileges of the

church which was not the case of the "goliards" who were dropouts from

the religious life. The name could be a corruption of "gula" (gullet)

reflecting their reputation for gluttony. By the thirteenth century the

word "goliard" was a term of reproach. At the bottom of the social scale

were the "jongleurs". Despite the contempt these gypsy-like men and

women were held in, they were very popular in the castles and villages for

their ability to amuse as acrobats, singers, jugglers, instrumentalists and

storytellers. The importance of these three classes of entertainers is

that, in a growing population, they served to disseminate secular music.34

The significance of the eleventh century Latin songs and the recorded

appearance of traveling entertainers is that they reflected, not a sudden

emergence of secular song, which must have been present all along, but an

acceptance of music for enjoyment's sake. The fact that secular music and

poetry began to be written down reflects a realization of the importance

of music to daily life, not just as an avenue to heaven.

Human dignity, a relish and enjoyment of life, a new consciousness of

the human figure and the human mind, love of God felt through love of His

creation -- all these and more expressed a new approach to God. There
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was a new confidence in the air. Rather than seeing the spiritual world

and the earthly world as two opposites that could never be reconciled,

many eleventh and twelfth century thinkers, writers and artists saw the

earth as an evidence of God's creative genius and humanity as God's family.

This feeling and the results that have been bequeathed to the western

world were a new recognition of the rights of an individual and the

sancitity of human life. The old struggle between God and man, earth and

heaven, sin and Savior was still present and continues to our day, but it

would be lovely to simply believe in the dignity of man because of the

goodness of God as did eleventh century men and women.



CHAPTER 3

OWNERSHIP AND SELF

In the psychology of being human, there is a natural link between a
recognition of self-worth and a declaration of ownership. As ideas and

feelings of human dignity emerged, so a feeling of possession and property

also appeared in eleventh and twelfth century society. While it would

appear that evidence of this trend should be looked for in land titles or

property claims, the idea of ownership goes deeper than land: it is an

expresion of self worth. Ownership is exhibited in everything from the
English Magna Carta, which asserted the rights of the nobility against a
powerful king, to the signature of the artist Gislebertus on the tympanum

at the Autun cathedral, While human dignity involves an individual's

relationship to God, ownership involves a relationship to oneself, It was
St. Bernard who said that "love of God for one's own sake (turns to) love of
self for sake of God." 35 This new self-realization can be expressed

through the soul, mind and body of man and it is the eleventh century when
man begins to look inside of himself for direction, asserts ownership in

his world, and manifests pride in himself,

51
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SpiritualiQwnernhi

In a quest for spiritual purity, the monastic reforms of the eleventh

century also created an avenue of self-determination for men and women.

Primarily this is observable through the choices a spiritually conscious

man or woman had open to them. The Cluniac order presented a culturally-

rich, spiritually complex environment in which to worship God. With their

lengthy services, complex liturgy and famous music, Cluniacs attracted

those attracted to power, ostentation, beauty and wealth.

For the spiritual purist, there was the new Cistercian order. These

"white monks" were known for their devotion to simplicity, labor and,

initially, an abhorrence of worldly trappings. While high-born sons and

daughters were always welcome in any monastery or convent, and while

places were made available for bright young men of poor circumstances,

the Cistercian order was unique in that it accepted lay brethren into its

community as workers. The Carthusian order also accepted peasants as

lay brothers. Although the role of the laity seemed to be declining through

the tenth and eleventh centuries (during this period the communion cup

was withdrawn from the layman and the only participation allowed him by
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the church was simply to attend the service), nonetheless, the churchmen

of the eleventh and twelfth centuries were very concerned with the place

of the laity in the church. Papal reformers accepted the need for ordo

laicorum and special functions were devised for laymen. 36 Again, this

was a step towards modern equality, and another choice for medieval man.

Perhaps the greatest development in these centuries to affect man's

quest for spiritual self-realization was the pilgrimage and the crusade.

Although pilgrimages were not new to the new millenium, they reached

their height in the twelfth century and were a unique avenue by which any

man or woman could approach God. All that was needed was a pilgrim's

staff, a great deal of courage and the faith of a medieval soul.

The idea of a crusade was also not entirely new to the people of the

eleventh century. Various "holy wars" fought against perceived infidels

for the defence of Christendom or the recovery of property had been fought

at various times during the Carolingian times and afterwards. For

example, Charlemagne's father Charles Martel (717-741) defeated invading

Islamic forces at the Battle of Tours in 732. Many times bishops and

abbots became feudal lords and had to defend their fiefs, making many

battles seem "holy." The papal states themselves were formed by forces
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of war when Pope Stephen II appealed to the Frankish king Pepin the Short

(741-768) to recover territories in northeastern and central Italy form

the Lombards. 37 The first, large-scale crusade, known popularly as the

First Crusade, was launched in 1095 by Pope Urban II for the purpose of

recovering the Holy Land and Jerusalem from the Arabs.

The fact that a Crusade was launched at all says a great deal about

the times. Christian knighthood and holy war had developed into a strong

and widespread movement before the close of the eleventh century. But

the tone of the First Crusade was different. The militant words of Urban

II's announcement leave open the possibility of a wholly spiritual

interpretation. The motivations for this epic undertaking were partly

religious, but not entirely so. Contemporary rulers welcomed a chance to

give hot-blooded knights a reason to fight, thus keeping them from looting

and ravaging the countryside back home. The idea for a crusade sprung

from Urban's desire for Christian expansion, but also from the general

feeling of reform in the church. The original impetus for capturing

Jerusalem was to take back one of Christendom's three sacred pilgrimage

sites, but more spiritual prizes were offered: to those who participated in

the crusade, indulgences would be granted. These indulgences basically
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guaranteed a crusader's entry into heaven and reduced his time spent in

purgatory. In 1099, Jerusalem fell to the Western crusaders. The victory

was made possible by two factors. First, the Christian empire had

gradually been prepared for a war with the Moslems by the steady

encroachment of Islamic forces upon Christian territory. Secondly, the

Muslem world was in a state of unrest due to conflict between the

caliphates of Baghdad and Cairo. The initial call for a crusade was

political, and it came from the Emperor Alexius Commenus of

Constantinople (1081-1118) who pleaded for Western assistance against

the Turks. The Seljuk Turks, who had defeated the forces of Byzantium at

the Battle of Manzikert (1071) on the coast of North Africa, had threatened

the city of Constantinople itself. Stories of Turkish atrocities in

Jerusalem spurred the emperor to request Western aid before the Turks

arrived at his door.

Despite the ulterior motives masked by religious fervor, some very

important things happened as a result of the First Crusade, not the least of

which was an enhanced European pride. The increased contact between

East and West and the flush of western victory spawned many efforts --

not just future crusades, but an infusion of Eastern culture into the West.
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In the visual arts, the patterns of Arabic tapestries and the graceful

curves of the "arabesque" in architecture began to appear in the West.

Textiles, ceramics, glass, silks, spices, jewelry and exotic goods made

their way back with the crusaders. Even more importantly, artisans began

to come to Europe and pass on their techniques. A beautiful example of

this is a silk textile from the eleventh or twelfth century found in Spain.

The beautiful blues and reds are woven into a pattern of delightful

elephants, griffins and winged horses, all in roundels. The animals are

stylized and the influence is Eastern. [Fig. 8]

In the eleventh century, European merchants could only challenge Near

Eastern trading interests, but with the success of the crusades, they

gained economic dominance in the Mediterranean. These merchants

reflected a modern prototype in that they completely exploited the

Crusades, providing ships to Christian crusaders and providing male slaves

to the armies of the sultans. These merchants, mostly from Venice, Genoa

and Pisa, learned from the Arabs how to mint superior gold coinage and

dominated the Mediterranean trade for centuries. Another very interesting

development of East/West contact was the introduction of more animals

into art. From capitals on a Romanesque cathedral to a Venetian pitcher,



57

griffins, birds, unicorns and elephants were in vogue and probably came

from Near Eastern influence. [Fig. 9)

As these innovations, improvements and ideas from the Eastern world

gradually made their way to the Western European world, they were met by

people ready to receive them...people who were beginning to look beyond

the small acreages of their feudal societies. These were incredible

societal and cultural changes that came about as a result of the crusades,

but originally the intention of and motivation for the crusades was a

search for spiritual fulfillment and ownership. Spiritual opportunities

became available for the warrior class as a result of the crusades.

Knights could join the orders of Templars and Hospitallers, established in

the early twelfth century for the feudal aristocracy. Many efforts were

made to civilize the warriors and make a place for them in a religion of

peace. Formed in Jerusalem, the Orders of Templars and Hospitallers,

named for the Hospital at Jerusalem, were instructed to defend pilgrims

and the church. St. Bernard wrote the Templar Rule in which the knights

took vows of celibacy and obedience, and the Cistercians encouraged the

growth of these orders and the orders of knights which grew up in the

Spanish peninsula. 38 Of course, the church had good cause to give knights
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a reason to fight. By the eleventh century, leaders tired of the chaos and

anarchy of feudal warfare joined St. Odilo of Cluny and Emperor Henry III

in declaring a "Peace of God." In effect, this peace attempted to put some

rules and restraints on warfare, and, while not always successful, the

"Peace of God" did represent a decline of the warrior ethic. At the very

least, the Peace of God forbade fighting on the Lord's day. 39

Intellectual Ownership

Although ownership and self-determination in matters of the soul

were an important development In the growth of individualism, perhaps

even more noteworthy are the changes - great, earthshattering changes -

taking place in the minds of eleventh century men. For this century is

remembered as the great age of the university.

The emergence of the university in the eleventh century heralded a

new age in European intellectualism. To understand why students began to

gather together under the leadership of a master and to demand certain

standards in their education, it is necessary to examine the ways in which

people's lives had gradually changed over the last centuries. With the
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Viking invasions of the ninth and tenth centuries came a complete

distintegration of law and order, trade and commerce, security and society

at all levels. These new "barbarian" invasions hit hardest in England and

the northern parts of Europe where society had gradually been recovering

from the previous centuries' abuse. Life was very fragile. In Italy, the

older cities were not as devastated and therefore recovered more quickly.

The Italians were also in closer contact with the more stable Islamic

settlements, and a small trade began. With the beginnings of trade came a

need for book-keepers, an accounting system, lawyers, and more educated

people. This need, coupled with the contact with Arabian culture that

introduced new mathematical concepts such as the zero and new products

such as spices from the East Indies and silks from China, may have been

coincidental, but the result shaped Western history. The vacuum of an

educated class, so sorely felt from the time of Charlemagne, began to be

filled by men attempting to adjust to new economic conditions. And then,

to spur things along, came the startling discovery of ancient texts which

led to the foundation of one of the first universities.

In the late eleventh century a Bolognese lawyer by the name of

Irnerius found the whole Corpus Juris Civilis of Justinian - the entire body
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of his law. This began the revival of legal learning and, by virtue of

location, the University of Bologna became a center of canon law. 40 The

translation of ancient Greek texts from the great libraries of Toledo by

Jewish interpreters in Spain around 1 140-50 began to bring changes in

thought and the development of universities. The fact that much of this

new material that was exploding onto the scene dealt with ideas the

church could only classify as heretical would later lead to problems for

schoolmen like Abelard, but would also eventually change the way Western

society thought.

So, the need for educated people to conduct trade with the East, and

the relaxation in the onslaught of barbarian invasions created an

atmosphere where literacy, research and scholasticism began to grow. As

men began to read, as more and more ancient texts and new information

began to emerge, and as economies improved allowing more time for study,

men began to take a more humanistic, more individual approach to learning.

Education during the age of Charlemagne and the tenth and eleventh

centuries was carried on mainly by the monasteries and cathedral schools.

A learned monk was appointed to teach novices (new monks), and, when he

became a famous scholar, adult monks from other houses would come to
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study with him. By the twelfth century the cathedral schools had

surpassed the monastic establishments. The chancellor, after the bishop

and the dean, presided over the cathedral school and taught the seven

liberal arts and theology to advanced students. During the eleventh

century, the leading cathedral schools in northern Europe were at Laon,

Paris, Chartres and Colognes. 41 This led to the beginning of the modern

university, and soon groups of students all over Europe were gathering at

cathedral schools in the pursuit of a higher education. The first three

centers of higher learning were at Paris, the home of philosophy and

theology; Bologna, origin of the study of law and, to a lesser degree,

medicine; and Salerno, center for the study of medicine.

The twelftbt century has been described as the time when monastic

schools gave way to the urban cathedral schools. The monastic schools

continued to operate in the tradition of scripture based, isolated

institutions, but the cathedral schools at places like Paris and Salerno

attracted many students. The characteristic method of instruction was

disputation, or the dialectical method of reason. Debates were carried on

which reawakened intellectual life in Europe and helped expand Christian

thought. A significant controversy of the time involved Berengar, a pupil
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of Fulbert of Chartres, who became the teacher in the cathedral school of

Tours. Discussion revolved around the words "This is my body, this is my

blood" from the mass. Berengar held that a real and true change took place

in the elements, but that the change was spiritual, not physical. Lanfranc

and other theologians debated with him, believing that the underlying

substance of the bread and wine was changed to Christ's body and blood

even while the physical sensation and appearance remained the same.

During a long and bitter controversy from 1045 to 1080, the term

"transubstantiation" emerged and took on Lanfranc's definition. Berengar

was condemned and forced to reshape his views. 42

The university, as an organisation, gradually grew and was accorded

civil and ecclesiastical privileges and recognition. The first documentary

recognition of the University of Paris is a charter granted by Philip

Augustus in 1200. The charter basically granted individual rights to

students and masters, and also acknowledged the institution of the

university and its right to hold meetings and govern itself. Through the

late twelfth and entire thirteenth centuries, universities continued to

struggle for privileges and recognition as autonomous bodies. This era

also saw the founding of Oxford, Cambridge, the University at the court of
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Rome, Palencia, Salamanca, Montpellier, Padua and others. 43

The university of the schoolmen was one of the outstanding

contributions of the twelfth century. The schoolmen, among whom are

Anselm of Canterbury, Peter Abelard, Peter Lombard, Lanfranc, Berengar,

Albert the Great, Hugh of St. Victor, Thomas Aquinas and Duns Scotus,

often violently disagreed among themselves on points of logic or theology.

But their greatest similiarity was their greatest contribution: their

quest of faith was a quest for logical formulation. The idea that there are

great problems that can be approached with logical thinking is a legacy of

the schoolmen to the modern world.

Although most schools were tied to a cathedral in a major city and

were therefore under the direct influence of the church, it was not long

before the inevitable happened. The very nature of education involves

questioning and doubt. It was unavoidable then, that as men began to

exercise higher thinking skills and began to move from a tribal structure

to a modern individualism, education would come into conflict with the

medieval church. This conflict is best illustrated in the epic life of Peter

Abelard.

Born in 1079 of Breton nobility, Peter Abelard was destined to
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become one of the key minds of the twelfth century renaissance. His

studies led him to conclude that the most valuable tool of learning was

logic or dialectic, so it was on this that he concentrated until he became a

master of reason. The cathedral school in Paris grew in fame partly

because of his teaching there.

From reading accounts of his contemporaries and from studying his

own works, it becomes apparent that Abelard was an arrogant man,

confident of his own intellectual superiority. When he joined the Cloister

School of Notre Dame in Paris around 1 100, his teacher William of

Champeaux found him difficult and argumentative. Eventually Abelard set

up his own school at Melun, then Corbeil and finally at Mont Ste. Genevieve

where he finally triumphed over William in the problem of universals.

Abelard's insistence on playing the game of logic led him to clashes with

Anselm of Laon, Anselm's pupils Alberic of Rheims and Lotulf of Lombardy

(who prosecuted him for heresy at the Council of Soissons in 1121), and

even St. Bernard.

Although Abelard's primary contribution to history is his skill at

dialectic and his fearless use of logic in an age of faith, he is popularly

remembered as the lover and husband of Heloise, herself a bright young
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woman who later became a wise abbess. Abelard was in his thirties and

Heloise a teen when they met in Paris, The ensuing scandal of their affair,

the birth of a son and the revenge of Heloise's family cut short their

marriage, and Heloise chose to retire to a convent so that Abelard could

resume his career. The story of their love, told through Abelard's Historia

Calamitatum and the letters has remained one of the most popular love

stories of all time.

The encounter with Heloise took place sometime before 1 119, for it

was then that Abelard entered the Abbey of St. Denis and began to teach

once again. One of the final chapters of his life came in 1 140 when, in a

move indicative of the struggle between the church and the intellectuals,

St. Bernard and Abelard met at the Council of Sens to discuss Abc lard's

application of dialectic to theology. It seems that Bernard was also

concerned that Abelard was polluting the minds of his students with

heretical ideas. Both men were great thinkers, represented powerful

institutions, and were reformers in their own field. Their conflict,

sensational at the time, amounted to a reading of thirteen points which

accused Abelard of heresy, some rebuttals, and reports to the Pope. The

council ended in misunderstanding and malice, and Peter Abelard died
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eighteen months later in April 1142. 44

Abelard's personality may have caused many of the conflicts in his

life, but the importance of his thinking and his influence on the schoolmen

and new universities was immeasurable. The intellectual effects of the

schoolmen, their drive to question and logically consider theology were

not only felt by the Roman church of the time. The ripples of Abelard's

confrontation with the church have washed through the centuries and at

times have turned into great, crashing waves, as in the sixteenth century

when Martin Luther's objections to the practices of the Roman Catholic

church resulted in the Protestant Reformation. The emergence of the

individual in the eleventh century laid down some of the most dear tenets

of Western society: the right of every person to an education; and the duty

of all to question, doubt and discover. Education now reigns supreme over

religion, and it seems that, nine hundred years later, the battle has been

won. Perhaps though, both religion and education are needed. Maybe the

pendulum will one day swing back from doubt to belief, from science to

faith. Perhaps a healthy balance is needed. Speculation aside, the fact

remains that the rise of the university contributed immeasurably to

freedom of thought, the growth of man as an individual, and the idea of
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intellectual freedom and ownership.

Artistic Ownership

The idea of ownership is quite easily explained in the arts. For the

first time in history since St. Gregory took credit for a notational system,

in the eleventh century the composer Leonin of the Paris cathedral school

signed his name to a. composition. Ownership was claimed. To understand

the complexities of ownership in the field of music, the great problem of

notation must be recalled, and the very nature of music must be examined.

Throughout the Middle Ages and into the Italian Renaissance, secular and

instrumental music was primarily improvised. This is true of much

American folk music today, and it is true of a great deal of the music of

other cultures. With folk melodies, since they were transmitted across

the country by itinerant musicians, it was especially difficult to name a

composer, and it must also be remembered that the idea of composing was

not even an important issue until well into modern times. With no

royalties to be gained from a simple improvised melody sung to country

people and landed gentry in their castles, the music became property of
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everyone. With music of the church, things were a bit different because

there was the matter of the liturgy to be regarded. It would not do for the

chants based on God's word to be continually improvised or changed, and

this is precisely the problem that led to the creation of notation in the

first place. In order to preserve the integrity of the Word and to improve

the quality of the chant, the Gregorian system was developed. When new

chants were added to the repertoire they must have been learned by rote

first, passed from church to church and monastery to monastery and

finally written down. By this time it would be impossible to determine

the composer, and it would not have mattered anyway: the chants were

written for the glory of God in the same spirit that anonymous artists

decorated the pages of manuscripts.

It is amazing then, in considering this climate, that in Paris at the

school of Notre Dame, there emerged a composer, with a name, who not

only took credit for his work, but invented a new style of singing. Leonin

and his student Perotin were active at the Notre Dame school in the late

twelfth century. They set a precedent unique to the western world by

composing a style of music now called polyphony. Just as in many world

cultures today the concept of ownership of music is alien, so the idea of
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singing more than one line of music is also foreign. Polyphony is a

uniquely Western art, and it is primarily a soloist's game: the music of

individuals!

One reason that polyphony became a central part of Western art and

not of other cultures is because of notation. While it is a simple matter to

memorize a monophonic song and improvise upon it, polyphony takes more

careful planning. And, while the first sounds of polyphonic music probably

came from some experimental improvisation, it was the Western notation

that allowed it to develop. The first notated examples of polyphony are

found in the chants of an anonymous ninth century treatise Musica

Enchiriadis under the designatory term, "organum." Most organum of the

ninth and tenth centuries was parallel -- easily sung -- and so was only

notated in treatises. By the eleventh century organum had become more

complicated, and actual music (as opposed to treatise music) was

collected in the Winchester Troper (c. 1050). The music of the Winchester

Troper is not entirely parallel and approaches counterpoint in that musical

lines cross and become more independent. These trends intensified with

time. The St. Martial collection of polyphony, gathered in the Abbey of St.

Martial in Limoges, is derived from various sources throughout Aquitaine
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and northern Spain and represents the entire twelfth century in an eclectic

collection of original melodies, "arranged" chants and more complicated

organum. 45 These two sources, the Winchester Troper and the St. Martial

collection, contain only sacred music, as secular music was to follow a

different path of development, but the important point is the new style

that they represent.

Even more important to this discussion is the work of the two

composers named by a contemporary observer. The report of an Englishman

who studied at the University of Paris about 1280, known affectionately

by scholars as Anonymous IV, names "Magister Leoninus" and "Magister

Perotinus" as the best composers of organum:

Magister Leoninus was the best composer of organum, who made

the tagnus liber organic de Gradali et Antihonario in order to in-

crease the divine service. This was in use until the time of the

great Perotinus who shortened this book and made many better

clausulae or puncta (substitute sections), since he was the best

composer of discantus and better than Leoninus, although he cannot

be said to reveal the subtlety of (Leonin's) organum. This Magister
Perotinus wrote the best quadrupla (four-part organa) such as
vigxrunt and Sederunt with an abundance of 'colors' In the art of
harmonic music, as well as many most noble triplum (three-part or-
gana such as Allelula. Posul adjutorium: Nativitas, etc. He also made

conductus in three parts, such as Salvatorishodle; and two-part
conductus, such as Dum sigillum summi patris; and simple conductus
together with many others, such as Beata viscera: Justitia, etc. The
book or books of Magister Perotinus were in use both in the choir
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of the church of Notre-Dame in Paris until the time of Magister
Robertus de Sabilone, and from his time until the present day. 46

The Notre Dame school of polyphony was established by Leonin

(Master Leo) and his pupil Perotin. Little is known about the lives of these

two except that Leonin was active from 1160-1180 and Perotin from

1180-1225. Leonin's great accomplishment was the huge work called the

Magnus Liber Organi, or "Great Book of Organum", which was a polyphonic

setting of all the solo sections of the responsorial chants. The organum

consisted of a tenor line which retained the original chant melody, topped

by florid melismatic upper voices. Perotin revised and expanded Leonin's

work by adding works in discant style, which basically shortened the

performance time of the lengthy, melismatic organa. The great

contribution of both men, however, was the notation and performance of

precise rhythm. This, more than anything, would in time reduce the

influence of improvisatory practices in music, 47 By asserting ownership

of their music, Leonin and Perotin became the first in an illustrious line of

composers of Western music.

Before leaving the practices of polyphony and its early exponents,

mention must be made of the major music theorist of the eleventh century,

Guido of Arezzo. This Benedictine monk wrote a treatise entitled
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Mikrologus which rivalled the theories of Boethius in popularity. The

Mikrologus deals mostly with chant, but devotes a section to polyphony.

48This discussion on polyphony, along with Guido's invention of the staff,

relative pitches, and a teaching device known as "Guido's hand" to help

singers learn their pitches is the basis for modern Western music and is

just as important to the philosophies of contemporary music as the first

composers were to the concept of ownership.

As musicians began to compose and to leave their names to posterity,

so artists began to sign their works. This change in thinking involved

some of the same issues for artists as it did for musicians. First, an

artist had to step past the tradition of "anonymity for the glory of God",

and then he or she would have to feel an interest in craftsmanship and

artistic ability, not just in the religious subject or didactic purpose of his

or her art. Finally, the artist would want to distinguish his work from

another artist's -- assert individuality.

The "pilgimage style" of sculpture, referring to the pilgrimage road to

Santiago de Compostela, is an excellent indicator of a new style. Built for

the refreshment of the pilgrims, many churches also contained hospitals

and charities to aid the sick just in case St. James did not intervene. The
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sculpture of the churches in southern France, most notably Conques,

Toulouse, and Vezelay, reflect a new individualism. The pilgrimage style

in sculpture is remarkable for its physical and psychological realism in an

age when the visual arts were notably abstract. This new style in

sculpture was paralleled by an assertion of ownership by the artist,

particularly by two artists who began to sign their works and become

known as master craftsmen.

The director of the mason's shop in Santiago was called Master

Matthew, or Mateo. It is not known whether he was a native Galician or a

foreigner, traveling to find work, but it is known that he was given a

lifetime contract by Spain's Ferdinand II in 1168 to work at the cathedral.

What is even more significant is that, in 1188, this inscription was carved

on the lintel of the north portal: "In the year of the Incarnation of our

Lord, 1188, Era 1226, April 1, the lintel of the principle portal of the

church of St. James was placed by Master Matthew who was master from

the foundation of this portal." 49 Even more incredibly, tradition asserts

that Master Matthew indulged in self-portraiture by carving his own

kneeling figure at the foot of the trumeau. Besides the fact that he was

one of the masters of twelfth century sculpture who dominated Galician
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sculpture for two hundred years and combined Spanish, southern French

Romanesque sculpture, Cistercian architecture, Sugerian iconography and

decorative arts into a distinctive personal style, it seems that Mateo was

also an individualist, proud of his work and one of the first men of the new

millenium to sign a creation.

Around 1 120 another talented sculptor began work on the cathedral of

S. Lazare at Autun. Gislebertus of Autun probably learned his craft at

Cluny, for he continued to sculpt the signature Cluniac acanthus leaf

capitals, although he reinterpreted it in the Suicide of Judas nave capital

into a closely-knit, linear structure with intertwining and grotesque

features. [Fig. 101 Gislebertus' masterpeice is the Last Judgement

tympanum and lintel of the west portal at Autun which remains almost

intact. The huge tympanum is a swirl of horrible demons, contorted

sinners and a ghastly view of hell on the left paired with a noble

procession of elders, saints and pilgrims on the right, in the center sits a

giant, serene figure of Christ. The human-like bodies and faces point to a

new awareness of the human form, but, even more significantly,

Gislebertus signs his name directly under the feet of Christ on this

masterful tympanum: "Gislebertus M[agister?1 hoc fecit." 52 [Fig. 1 1]
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Other artists who signed or depicted themselves in their own works

were the ivory carver Engelramnus who left an inscribed self-portrait on

an ivory plaque which originally formed part of the eleventh century

casket of Aemilianus in San Milan de la Cogolla. Another artist, depicted

in the twelfth century miniature of a frontispiece to the works of St.

Ambrose, is painting a shrine. A twelfth century illuminator named

Hildebert not only signed his work but gave a humorous interpretation of

the life of an artist: his drawing, irreverantly slipped into Augustine's De

Civitate Dei, shows himself throwing a sponge at a little mouse that has

crept onto the table to eat the artist's lunch, as he exclaims "Damn you,

wretched mouse exasperating me so often!" [Fig. 12] Another self portrait

of Hildebert with his assistant Everwin may be seen in the miniature from

MS A 144 in the Stockholm Library. Beneath a picture of Gregory the

Great, the painter is adding a touch to a miniature scroll, 51

Possibly the most significant examples of ownership in the arts are

the magnificent cathedrals financed and built by citizens of the newly

emerging towns. The townspeople felt a civic pride that is perhaps

unequalled in any other era, and they produced the fabulous Romanesque

churches of the eleventh century and set the stage for the magnificent
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Gothic churches of the twelfth, thirteenth, and fourteenth centuries. As a

monument to a town, nothing has been equalled since, for these buildings

were not the abbeys and monasteries built by rich abbots in previous

centuries, Nor were they the regal cities laid out by empire-building kings

of the sixteenth, seventeenth, and eighteenth centuries, It is fascinating

to realize that these huge cathedrals were built by the citizens of a

relatively small town, and, even more amazingly, a new town, for the

middle class tradesman was just beginning to become a significant force

in medieval society.

An excellent example of civic cooperation and ownership in the

building of a cathedral is the cathedral of Notre Dame, Chartres in France.

The site for the cathedral had been used as a place of worship as far back

as pre-Christian times when the Druids gathered in a grotto which is still

under the present cathedral. Early Christians worshipped here shortly

after Christ's death and, according to legend, many were martyred by the

Roman governor Quirinus and thrown into the cave, thus making this a holy

place. It is speculated that as early as 250 AD a church was built over the

grotto to accomodate the Christians. This early church burned and was

rebuilt several times, most notably in 858 by Bishop Gislebert. In 876, a
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momentous date for the Chartres community, the Emperor Charles the Bald

presented to the church the tunic that the Virgin Mary was said to have

worn at the birth of Christ. This tunic reportedly caused many miracles,

of which the most famous was in 908 when the town was saved from being

sacked by the tunic. This event, more than anything else, deeply

entrenched the veneration of the Virgin at Chartres.

After being destroyed by fire again, in 1037 a new church was

dedicated by Bishop Thierry, although the design was envisioned by Bishop

Fulbert. The crypt of this eleventh century church survives and

characterizes the pattern of a pilgrimage church in which people could

circulate through the building to view the relics without disturbing church

services. In 1134 once more the cathedral was engulfed with fire and the

town itself was destroyed. Although Bishop Geoffrey de Lives began and

oversaw construction of the new church, it was the people of Chartres who

helped build the cathedral that has survived today.

In 1144 the "Cult of the Carts" came into being. People of noble birth

together with humble peasants helped pull the carts filled with stone from

quarries several miles away from Chartres. The weight was so great that

sometimes a thousand people were attached to one cart. The journey was
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long enough that it required two days to complete the trek, and at the

camps at night confessions were heard, prayers said, and hymns and

canticles sung.

By 1150 the the west facade of Chartres, which was rebuilt after the

fire of 1134, its two towers and the sculptured portal (Royal Portal)

between the towers were in place. In 1 194 lightening again struck and

burned the church, but the Royal Portal survived, protected by the masonry

of the towers. This is the earliest part of the present church and shows

the fusion of a Romanesque and early Gothic style. (Fig. 131 The remainder

of the cathedral was finished in the thirteenth century and is considered

high Gothic in style. The entire project, from the beginning, was conceived

for the needs of a town worship center, was blessed by the relics of the

Virgin who intervened on behalf of the people, was constructed by rich and

poor alike, and was decorated by bands of free artisans and tradesmen. As

an example of civic cooperation and ownership, there are few better to be

found. 52

Ownership, an important aspect of self-consciousness and the

emergence of the individual, is most clearly seen in the arts. The causes

of a feeling of ownership may not be as clear. Perhaps, more than
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anything, they spring from the new relationship with God. When a man

feels worth as an individual in his relationship to God, then it is natural

for him to search for meaning for his life and a place in this world. For

townspeople, that meant building a large cathedral, a monument to God.

For artists and musicians and craftsmen, it meant taking new pride in and

credit for their work. This idea of ownership and making a place for one's

self is, along with human dignity, the basis for democracy and the Western

lifestyle.



CHAPTER 4

RELATIONSHI PS

The eleventh century saw new approaches to God and to self. The

change started in men's hearts, moved to their minds and then out into

their world. It was inevitable that this new individualism would begin to

affect relationships with others. The strong devotion to God found in the

early Cistercian orders turned quickly and naturally to a devotion to

others. This was exemplified by the new practice of letter writing which

so marvelously displays the gradual emergence of individuals,

Great Writers

The art of letter writing, called epistolography, was a forgotten art

until the eleventh century. At this time instruction in the correct methods

of letter writing were given in schools and chanceries and by traveling

teachers called dictatores. The purpose of a well constructed letter was

not only communication, but was a model for future correspondance. As a

result, many famous writers, such as Anselm, Bernard, John of Salisbury

80
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and Abelard and Heloise saved and collected their letters as examples for

their students.

In the late eleventh century manuals of epistolography appear giving

rules for the five parts of a letter: the salutation, exordium, narration,

petition and conclusion. Not all of the letters found in collections were

actual correspondence, for some were teaching examples as letter writing

was not an easy skill to master. Synonymous with the discussion of

relationships to others, Haskins notes that most student letters involved

the necessity of asking for money. One model letter was an exercise that

contained twenty-two different methods of approaching an archdeacon on

the delicate subject of funds. 53 The medieval letter and the serious

study attached to it were part of the humanism of the twelfth century and

an attempt to correctly communicate with patrons, family, and friends.

A discussion of human relationships and the beginnings of friendship

cannot be complete without dwelling upon that great lover of men's souls,

Aelred of Rievaulx. Aelred, called the "Bernard of the North" by scholars,

was born in 1110 at Hexham in England to a long line of prominent married

clergy. His father had been treasurer of the church at Durham then moved

to Hexham at the beginning of the twelfth century after Norman reforms
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had reached the North. Through the influence of his father, Aelred obtained

a position in the court of David, king of Scotland, and it was on business

for King David that Aelred first visited Rievaulx and was prompted to join

the Cistercian community there.

Through the words of his biographer, Walter Daniel, Aelred

immediately emerges as a compassionate, loving man, very human and very

approachable. We know that, in true ascetic tradition, Aelred punished his

body severely to drive away the lusts and the heat of passion. In reading

his own prayers, we see a humble man with an unsurpassed desire to

become one with Christ.

May some little morsel of your great sweetness, I beg you,
Lord, descend into my soul to sweeten the bread of its bit-
terness. May it experience a little foretaste of what it longs
for, what it desires, what it sighs for in this its earthly pil-
grimage. 54

In dealing with the monks, first as novice master and later, inl 147,

as abbot, Aelred was always gentle, yet admonishing, encouraging the

young men to visit him in his quarters to discuss their questions or come

for spiritual advice. In his later years, when he was moved to a little hut

in the compound because of his severe arthritis, young monks would come

to sit in his room, even upon his bed, and discuss matters of spiritual
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importance. As his biographer Walter Daniel said:

He turned the house of Rievaulx into a stronghold for the

sustaining of the weak, the nourishment of the strong and

whole, it was the home of piety and peace, the abode of per-

fect love of God and neighbor. Who was there, however despised

and rejected, who did not find in it a place of rest? Whoever

came there in his weakness and did not find a loving father in

Aelred and timely comforts in the brethren? When was anyone,

feeble in body and character, ever expelled from that house,

unless his iniquity was an offence to the community or had

destroyed all hope of his salvation? Hence it was that monks

in need of mercy and compassion flocked to Rievaulx from

foreign peoples and from the far ends of the earth, that there,

in truth, they might find peace and'the holiness without which

no man shall see God.' 55

Through all these things we see the great love Aelred had for his

fellow man, and the need for companionship that was so strong in him. In

his own words: "In multitude of brethren I found no one whom I did not

love, and no one by whom I felt sure I was not loved. I was filled with

such joy that it surpassed all the delights of this world." 56

If humanism is to be defined as a philosophy of human dignity, devotion to

another's well-being in soul and body, and compassion coupled with

intellectualism, then Aelred of Rievaulx is certainly the most humanistic

man of his time, and possibly all other times as well.

The most poignant example of a new discovery of others in the

twelfth century renaissance is the story of Abelard the dialectician and
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his wife Heloise. While the story of their love affair, quick marriage and

tragic seperation are themes as old as history and as new as high school

sweethearts, what is unique are the letters that Abelard and Heloise left

as a testament to their relationship. The elements of the letters that

make them come alive and that provide such a stark contrast to anything

that has come before are the many references to classical writers, the

articulate expression of deep felt emotion, the intellectualism of both

Heloise and Abelard, and the immediate identification that is made with

the readers.

As it has been pointed out before, Abelard's favorite clasical authors,

from which he quotes often are Cicero, Lucan and Seneca. Heloise quotes

classical authors no less herself as she decries the fate of being forever

seperate from Abelard.

Letters from absent friends are welcome indeed, as Seneca
himself shows its by his own example when he writes these
words in a passage of a letter to his friend Lucilius: 'Thank
you for writing to me often, the one way in which you can
make your presence felt, for I never have a letter from you
without the immediate feeling that we are together. If pic-

tures of absent friends give us pleasure, renewing our memories
and relieving the pain of separation even if they cheat us with
empty comfort, how much more welcome is a letter which
comes to us in the very handwriting of an absent friend.' 57

-Heloise
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Mourn for your Saviour and Redeemer, not for the seducer
who defiled you, for the Master who died for you, not for
the servant who lives and, indeed, for the first time is truly
freed from death. I beg you, beware lest Pompey's reproach
to weeping Cornelia is applied to you, to your shame: 'The
battle ended, Pompey the Great lives, but his fortune died.
It is this man you now mourn and loved.' 58

-Abelard

Better articulate expression could not be found than Heloise's:

I should be groaning over the sins I have committed, butI can
only sigh for what I have lost. Everything we did and also the
times and places are stamped on my heart along with your
image, so that I live through it all again with you. Even in sleep
I know no respite. Sometimes my thoughts are betrayed in a
movement of my body, or they break out in an unguarded word.
In my utter wretchedness, that cry from a suffering soul could
well be mine: 'Miserable creature that I am, who is there to
rescue me out of the body doomed to this death?' 59

Abelard's well constructed replies to Heloise's pleas are ably met by

Heloise herself in a drama of fine intellectualism and logic.

If since our conversion from the world to God I have not yet
written you any word of comfort or advice, it must not be
attributed to indifference on my part but to your own good
sense, in which I have always had such confidnce that I did
not think anything was needed; God's grace has bestowed on
you all essentials to enable you to instruct the erring, comfort
the weak and encourage the fainthearted, both by word and
example, as, indeed, you have been doing since you first held
the off ice of prioress under your abbess. 60

-Abelard
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Cease praising me, I beg you, lest you acquire the base stigma
of being a flatterer or the charge of telling lies, or the
breath of my vanity blows away any merit you saw in me to
praise. No one with medical knowledge diagnoses an internal
ailment by examining only outward appearance. What is com-
mon to the damned and the elect can win no favour in the eyes
of God: of such a kind are the outward actions which are per-
formed more eagerly by hypocrites than by saints. 61

-Heloise

But beyond the logic, the references to the ancients, and the

articulate expression, Abelard and Heloise reach the modern reader with

as much pathos and tragedy as Shakespeare's famous couple. Their very

"human-ness" demonstrates the humanism of their time.

Societal Relationships

The eleventh century was the time of the medieval feudal system

whose very nature indicates bonds and relationships with others.

However, although the feudal structure of the middle ages sprang mostly

from tribal traditions of the Germanic peoples, the Saxons and Celts,

during the eleventh and twelfth centuries subtle changes began to occur in

the structure of the aristocracy which altered the feudal system in the

next centuries. In particular the very elements discussed here -- a
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realization of human dignity, a new religious consciousness, ownership

and pride -- began to change the way people thought about themselves and

others. Magna Carta, signed in 1215 at Runnymede, was a child of the

twelfth century renaissance in that it refuted the chieftan idea of

authority and limited the powers of an absolute monarch, thus asserting

the rights of the landed class to some self determination.

Not only did political developments indicate changes in human

relationships, but the cultural awakening prompted by Eleanor of Aquitaine

in the twelfth century and expressed in the chansons of courtly love was a

recognition of the right of man to enjoy his stay on earth and beautify his

life. The whole courtly love ethic was an expresion of the humanism of

the previous centuries.

Even the cult of the Virgin Mary, which saw its beginnings in the

twelfth entury Gothic cathedrals of Notre Dame, Paris and Chartes, was

not simply an expression of devotion, but a realization of beauty. As the

Gothic period of art progressed into the fourteenth century the visual

images of the Virgin became more beautiful, more regal, more naturalistic.

The wooden "Tijmann Riemanschneider Virgin and Child" (1599) [Fig. 14] at

the Helen Foresman Spencer Museum of Art, University of Kansas, seems

worlds away from the remote, Byzantine Mary mosiacs of Hagia Sophia
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worlds away from the remote, Byzantine Mary mosiacs of Hagia Sophia

[Fig. 151 in Constantinople. 62 The fact that. the Virgin is the human half

of the union that produced Christ, and that in the twelfth century this

humanity is exalted gives credence to the idea of a new philosophy.

Contrast the Gothic Queen of Heaven with tenth century warnings about the

wiles of evil women, and the change in thinking becomes apparent.

Not only were changes occurring with relationships in the upper

classes, but the very order of life was changing. As society began to relax

from the barbarian onslaughts, and stability prevailed, trade began to take

place on a more regular basis. People would meet in designated areas on

designated market or fair days to trade and barter, exchange news and

gossip, hear the latest music and learn the latest dance. These areas

gradually developed into towns and the people who settled into the towns

to begin the first service industries if you will -- pubs, inns, stables,

bakeries, forges, and breweries -- became the new middle class. In many

ways this middle class became powerful. By working together and forming

associations or guilds they became a market economy rather than an

agricultural community. In a society always short of cash, the towns were

where poor people came hoping to "breathe the free air of the city", where
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land-rich, but money-poor lords came to borrow for a military venture,

where everyone began to gather for cultural life. By learning to work

together, the middle class not only improved their own lifestyle but set a

model for future western society. The townspeople held in their hands the

future models of capitalism, democracy, and individual freedoms.

A significant development of town life was the birth of a local

cultural life. The eleventh century saw the popular emergence of

liturgical drama in many towns and small cities. A distinction must be

made between liturgical dramas and mystery and miracle plays. The

liturgical drama was performed in Latin in the church by clerics and used

vocal music as a main vehicle of the liturgy. The miracle and mystery

plays are a later step child of the liturgical drama, coming into their own

around 1300 and performed by laymen in the vernacular, with instruments

and no compulsion to adhere strictly to the liturgy. Although the miracle

and mystery plays are a later, more popular expression, the importance of

the liturgical drama is that it was an attempt on the part of the clergy to

help the populace understand certain special celebrations and the meaning

of the Mass. Therefore, the liturgical drama represents an awareness of

the needs of the congregation on the part of the church and an effort to
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improve relationships and better men's souls.

The first liturgical dramas that appear in texts of the tenth century

are based on the scene of the three Marys at the tomb of Christ on Easter

morning. The opening words of the trope Quem guaerits. (Whom are ye

seeking) denotes the later genre, the Easter play. The first detailed

instructions for the Quem guaeritis play are found in the Regularis

Concordia of 965-975 collected by Bishop Ethelwold. The earlier

Winchester Troper (c. 980) presents a complete version of the play with

music. In the eleventh century the Easter play was performed along with a

Christmas play (also beginning Quernm uaeritis) and the rdQrptrU

(procession of the prophets). From directions found concerning the

staging, music and costumes of the plays, it must be inferred that these

were large scale events. In the twelfth century and into the thirteenth,

the plays were expanded, new scenes added, more music written, and the

plays were sometimes extended over several days because of length. It

must be remembered that these dramas took place within the Mass, and

that this is a partial reason for their origin. In areas where the Roman

rite had supplanted a local rite, for example in the Frankish-Roman liturgy

of France, the more exuberant local liturgy contrasted greatly with the
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reserved, balanced rhetoric of the Roman rite. The literalness and

expression of the local rite found its outlet in a drama which eventually

developed into the liturgical dramas. 63

Artist Relationships

In the visual arts the most striking example of people's new

relationships with each other would be the building of cathedrals -- the

joint projects, sponsored by groups of citizens. As this process has

already been described, it would be significant to look at the artisans

themselves, especially at their workshops, to see how a new sense of

pride and ownership influenced artists working together. Georges Duby in

his The Making of the Christian West notes that in the tenth century and

immediately following the new prosperity brought an increase in the arts

that were made expressly for the nobility. 64 Whether this is true or not,

the fact remains that the arts were being made, and artists were, of

necessity, teaching and learning from each other. It is obvious from the

work done on the cathedrals at Santiago and Autun that both Master Mateo

and Gislebertus were the leaders of workshops where sculptors could
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come to learn their trade under these masters. Indeed much of the dating

of sculpture on Santiago de Compostela can be done by examining the work

of the master and that of his later, less-talented students. In his

illuminations, the painter Hildebert depicts his student Everwin who is

faithfully practicing the painting of a rinceau under the tutelage of his

teacher. 65

In the first quarter of the twelfth century a goldsmith by the name of

Theophilus wrote down complete and detailed directions for the making of

a chalice. What is remarkable about this lengthy document is the amount

of planning, artistic design and care that went into this work, as well as

the importance attached to the procedure that made it necessary for

Theophilus to record his process. Whether this was a treatise for students

or a suggestion of technique to be sent to other masters is not known, but

it was obviously meant to be a communication between artists.

An exchange of letters between the Abbot Wibald who served under

Frederick Barbarossa and died in 1 158 and a "goldsmith G." seems to

indicate that the status of artisans had risen by this time; if not to the

level of abbot, then at least to the level of dignified citizen demanding

respect or, in this case, payment.
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Brother Wibald to his beloved son G. the goldsmith greeting and
blessing.
Men of your profession are often wont not to fulfill their promises,
since they accept more work than they are able to perform, greed
being the root of all evil. But your noble talent and your willing
and celebrated hand avoid all suspicion of deceit. May good faith
guide your craft, may honesty accompany your work, may your pro-
mises be fulfilled in time. And we believe that you should be
reminded of your binding promises, especially since no suspicion
of fraud and falseness can reside in the home of such a distinguished
talent. Why then do we say these things? Namely that you may
zealously concentrate on the work we have ordered you to do and not
in the meantime accept another commission which might hinder
the completion of ours. Know, that our desire is impatient and
pressing and that we want quickly that which we want. As Seneca
says in his De beneficiis: 'He gives twice who gives quickly.' Later
we intend to write you at more length about the care and management
of your household, the government of your family and the supervision
and discipline of your wife.

To Lord Wibald by the grace of God abbot of Stavelot and Corbie
his G. sends greetings and due reverence.

I have received both joyfully and obediently the admonitions be-
stowed on me by your benevolence from the treasury of your wis-
dom, admonitions which certainly were as acceptable for the gravity
of their content as for the authority of the sender. And so I have
committed to memory and, as it were, locked away your council that
craft should be guided by good faith, that my labor should be per-
formed with honesty, that my commitments should be fulfilled.
But it is not always in the power of him who promises to fulfill
his promises. Of ten you, to whom the promise has been made are
the cause why its fulfillment is omitted or delayed. And so if it is
true that you are as you say impatient in desire and wish what
you wish at once, hasten that I may be swift in doing your work.
For I hurry and will hurry unless necessity brings delay. My purse,
however, is empty: none indeed of those I have served has treated me



94

in such fashion. And he who according to your promise was to bring
light to my wife has rather brought darkness, since while raising
expectations of a reward he delayed the reward itself. Therefore,
in as much as human need after famine rejoices in repletion, be
mindful of necessity, give quickly that you may give twice and you
will find me faithful, constant, wholly devoted to your work.
Farewell,
Remind yourself how much time there is between the first of May
and the feast of S. Margaret and between the latter and the feast of
S. Lambert. A word to the wise is sufficient. 66

This correspondence is preserved as Epistolae Wibaldis abbatis,

Epistolai C in Patrologia latina (Paris, 1854) and dates from about 1 148.

The abbot Wibald was an important man who served three German

emperors, Lothair II, Conrad 111, and Frederick Barbarossa. He traveled

widely and went twice as an envoy to Constantinople, where he died in

1158. He was also a famous patron of the arts and his correspondent may

have been Godefroi de Claire, a goldsmith who also worked for the

emperors. While it is obvious that the attitude of Wibald towards the

goldsmith is one of a father towards a son and seems a bit condescending,

it is obvious that both men esteem each other, but that neither is willing

to relinquish any part of what he considers to be his right or perogative.

In this example, we see the emergence of the modern idea of an artist:

working for a patron, filling a place in society, and asserting a position of
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independence. This and the treatise of Theophilus, along with the

illustrations of artists at work, point to a new role for artist, one that

demonstates pride in position. Sharing ideas with other artists,

maintaining a quality of workmanship and creativity, developing

relationships with patrons and benefactors, and passing on their craft are

all signs of a new approach to art that puts it at the center of a

community and makes it a relational trade.

While the visual artists of the eleventh and twelfth centuries were

beginning to forge an identity and develop relationships, musicians of the

era also began to work together towards common goals. The very nature of

the performance of music makes it a communal art that relies heavily on

relationships with other musicians and with an audience. While it is safe

to believe that music has been performed and enjoyed in group situations

since the dawn of history, after the millenium secular music enjoyed the

unique development of being notated for other musicians and posterity.

The qualifying word in this statement is "secular", for church music, the

chants, had been notated for many centuries. While the notation of the

liturgical chant involves a transmission of ideas from person to person,

the emergence of notated secular music indicates a new era in artist
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relationships.

This new era is signaled not so much by the proliferation of secular

music, but by the forces behind that music. The transformation of Latin

into the French vernacular had resulted in two languages: langUe dol,

spoken in the north, and langue d'oc spoken in the south. This southern

language, langue d'oc was the setting for much lyrical poetry written in

the eleventh century since the troubadors, or poet-composers, flourished

in Provence. Their art spread quickly northward and the trouveres, active

in the thirteenth century, wrote in langue d'oil, the dialect of medieval

France that became modern French. In all probability, the forces that were

acting on society that are being discussed here -- the new humanism --

were taken to heart by a feudal society with some leisure time to devote

to the arts. The troubadors of the south and the trouveres of the north

were the prophets of the new courtly love ethic. Emphasizing chivalry, a

remote and longing type of love, the adulation of women, and a complicated

"code of love", the new lifestyle was reported and advertised through the

songs of the troubadors. The fact that the first troubador of record,

Guillaume of Aquitaine, Count of Poitiers (1071-1127), was a feudal lord

of power and land suggests that the new appreciation for song and poetry
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was not reserved for the lower class goliards and jongleurs of the

previous centuries.

The most influential proponent of courtly love and a wealthy patron of

troubadors and trouveres was Eleanor of Aquitaine, grand-daughter of

Guillaume. Eleanor, an amazing woman who was successively wife to

Louis VII of France and Henry II of England and ruled more ably than her

husbands and sons, is a pivotal figure in the new humanism of the twelfth

century. Where the Cistercians exemplified the new approach to God and

birthed a sense of human dignity, and while Abelard and the schoolmen

pursued an agenda of intellectual excellence and self-betterments, Eleanor

thrust upon the man's world of epic poetry, violent conflict and brutal

leadership the idea of a gentle society in which women were cherished,

beauty appreciated, love glorified and relationships cultivated.

The secular music of troubadors like Gace Brule (twelfth century),

Marcabru (first half of twelfth century), Huon d'Oisy (late twelfth

century), Bernard de Ventadour (twelfth century) and others explore the

tonality of the modes and the chants, but add new touches with

instruments like lutes, viols, shawms, sackbuts; stanzaic forms; dance

rhythms; and new polyphonies. Neither troubadors nor trouveres
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constituted a well-defined group, but their art flourished in generally

aristocratic circles. Many poet-composers sang their own songs while

some entrusted their music to a minstrel. There are songs on political

moral topics, and songs whose texts are debates or arguments, but a

favorite genre was the pastourette, one of the class of dramatic ballads.

The trouveres were central to the aristocratic culture of southern

France of the twelfth century. Their influence stretched to England in the

later twelfth century and to the German Minnesingers of the thirteenth

century. Their music was innovative, lovely, and widely copied, and there

are 270 troubadour melodies and about 1700 trouvere songs extant, as

well as countless poems. 67

The popularity of the music of the courtly love ethic in the twelfth

century and the flourishing of the visual arts around cathedrals and urban

centers points to a new type of artistic community: one that interacted,

traveled, learned and taught together. As a result, the foundations of the

Western art world were laid, and the humanism of the eleventh and

twelfth centuries found its expression in the arts.

Friendship, letter writers, artist workshops, dramatic presentations,

the elevation of the status of secular music, the courtly love fashion, and
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the emergence of communities of people are all indicative or a new trend

in Europe. Along with a realization of human dignity and the feelings of

ownership, people began to enjoy the benefits of a society made up of

individuals relating to one another. The significance of this development

in this particular century revolves around the idea that relationships can

only be developed after human dignity and a healthy self-image are

exhibited. The humanism of the eleventh and twelfth centuries allowed

these individual qualities to develop. The complex relationships that

make up the twentieth century western world began in the renaissance of

the twelfth century.



CHAPTER 5

CONCLUSION: CISTERCIANS TO COWBOYS

The idea of the emergence of the individual can be expressed through

the three components that make up every human being: the spirit, the soul,

and the body. The human relationship to God is a spiritual relationship,

while self-concept, or the human relationship to one's self is of the soul.

The body relates to others and is representative of relationships. These

three ideas frame the personality of man, and they uniquely changed in the

eleventh century from a concentration of the mystical ideas of the

afterlife to the beginnings of modern, contemporary psychology. The

psychologist Abraham Maslow's theory of the heirarchy of needs expresses

a modern notion. Maslow structures his "pyramid" by placing man's most

basic needs at the bottom of the triangle: physiological needs, shelter,

and food. The pyramid narrows as it nears the top where the higher,

sophisticated needs are placed. As people satisfy their basic

requirements, they can begin to pursue goals of love, esteem, and

self-actualization. 68 This pyramid is an excellent indicator of the

100
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transformation of society in the eleventh and twelfth centuries. As

society became more safe and stable, as men and women began to satisfy

basic needs such as food, shelter, and clothing, the search for meaning and

individual expression became more evident in institutions such as the

church, the univeristy and the monastery. Individuals searching for an

expression of themselves began to write, communicate with their peers,

create great works of art, and search for the lost mysteries of the past.

More than anything else, the years between the Roman civilization and

the beginnings of modern society in the eleventh century were a conflict

between the barbarian, iron-age tribes and the Greco-Roman civilization

of structure. The Greeks and Romans had laid the foundations of

individualism many centuries before the eleventh with their philosophy,

heroic individuals, religion and societal organization. The conflict of the

Dark Ages and ancient, classical civilization was a struggle that can be

illustrated and best described by a general idea of the differences in tribal

society and structured government. The centuries from the fall of Rome to

the turn of the millenium were years that pitted the individual against the

group, intellectualism against ritualism, self-actualization against

self-sacrifice, and a market economy against a nomadic lifestyle. The



102

struggle was much like the confrontation of Native Americans with white

Europeans. The heart-breaking difference for Native Americans was that

white Europeans had the advantage of five centuries of development before

Christopher Columbus' fateful journey in 1492. The tenth and eleventh

centuries were the crucible for the confrontation between the classical

ideal and the tribal lifestyle of the Saxons, Celts, and Visigoths.

The fact that the Greco-Roman form of civilization prevailed over the

Germanic tribal society seems to be an indicator of more complex issues

than a nomadic versus a civic culture. Perhaps the individualism that has

always been evident in all of man's endeavors played an even larger role in

the shaping of eleventh century ideals. It could be that the basic human

need for security and stability prompted the foundation of centralized

governments and codes of law. Certainly the written language of the

Greco-Roman civilization was an immeasurably powerful weapon in the

struggle of the Dark Ages that deserves more study than the scope of this

paper can accomodate. And the traditions and memories of past glory, the

art and architecture that remained throughout the Dark Ages must have

stirred thoughtful men and women to consider an existence beyond mere

subsistence, superstition and poverty.
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Thoughtful consideration seems to give credence to the notion that

not only was the eleventh century -- with its emergence of individualism;

its establishment of contemporary thought, institutions and traditions; its

innovation in the sciences and the arts -- a time of reawakening and

renewal of the ancient ideal, but it was even more so a definitive

declaration of distinctiveness. After centuries of influence by the East

and by the North, the mysticism of Byzantium and the epic, oral tradition

of the tribes dissolved, and in their places emerged a new identity: the

society based on individualism, practicality, pragmatism and reason; the

society that shaped Western Europe, colonized the Americas, conquered

much of Africa and Asia, and influenced the entire world. It is interesting

that, nine hundred years later, the seeds of Western thought sown in the

eleventh century have fully bloomed. With the collapse of Soviet

communism, there seems to be no ideological challenge to the democratic

ideal in Europe and the United States. The challenge now seems to be, not

which ideology will triumph, but how the West will determine "personal

correctness" in its attitude to a shrinking world where it has become the

new superpower. Will the good intentions of the nations that speak

loudest about individual liberties be able to pass on their traditions of
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democracy open handedly? Or, more disturbing, should they?

This question is extremely important to pose here, for a case study of

Western behavior and relations with the rest of the world over the past

nine centuries have been less than noble. One need only glance briefly at

the Crusades, the European Hundred Year's War, the brutal treatment of

South Americans by Spanish Conquistadors,the Napoleonic campaigns, the

pogroms and inquisitions and witch burnings, and the Holocaust to

determine that the savage part of "noble savage" may the only correct

label for man.

While Westerners have shown time and again their capacity for

cruelty, cruelty is, unfortunately, a common characteristic of most human

societies. What seems crucial to answer here, in the light of this study, is

how the new emergence of the individual in the eleventh century affected

the development of Western man. Did individualism lead to selfishness

which led to inhumane treatment of and cruelty to other cultures? No, it

seems, rather, that the emergence of individualism led to an awareness of

human dignity, rationality and wisdom to balance human society in order

to prevent abuses and cruelty. The famous documents of the Western

world, the Magna Carta, the United States' Bill of Rights and Constitution,
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show the awareness of individuals to protect themselves against an

abusive power. A short sketch of important events from the eleventh

century to the twentieth will show the development of the concept of

individualism ... the individualism that is expressed through human dignity,

ownership and productive interpersonal relationships.

Some of the events discussed in this paper, particularly the

development of new monastic orders like the Cistercians, the beginnings

of the universities and intellectual awakenings, define a sharp contrast

between the eleventh and previous centuries. The new ideas and new

regard for humanism that began here were developed and continued through

the following centuries. Many philosophers added to the basic premise of

human rights and individuality. World events either reinforced this new

thinking or fought against it. Science and discovery tended to spring from

and support the credo of man as the center of the universe. In short, the

intricately complex society that is the western world of the twentieth

century was shaped by and is still being formed by innumerable forces and

faces throughout the second millenium after Christ. The foundation of this

society, our society, was in the first century of that millenium and was

founded by men and women of conscience -- the first humanists.
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Time as an Element of Humanism

A concept, primary to Western society but so simple that it is rarely

considered in light of the magnitude of its influence, is the idea of the

regulation of society by increments of time. While many cultures regard

time as cyclical, seasonal or mystical, the West sees time as progressive

and finite in its division into units. The very act of keeping time and

inventing machines to measure time has irreversably tied Europe to a

schedule and made it a servant of the clock. The invention of faster modes

of transportation, labor saving devices, artificial lighting, computers and

even the musical system of notation are devices intended to master time.

The result, however, is that time has become even more the master of man.

Clocks themselves were the first modern measuring machines and

clockmakers were the pioneer scientific instrument makers. Their legacy

to the world is the pendulum, the toothed gear, and the screw. The

pendulum was introduced by Galileo, and the prototypes of gears and

screws can be found in ancient Greece. Screws and gears, however, were

difficult to make with precision and were rare in the Middle Ages. But

necessity is the mother of invention, and the demand for clocks in the
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West, because of the psychological desire to mark the progression of time,

caused sundials and waterclocks and other less precise machines to fall

out of favor.

The Great Salisbury clock (1380), the oldest clock still operating in

England, is an excellent example of the public clock that was so popular

during the Middle Ages. Clockmakers, like the many skilled craftsmen

employed to build the Gothic cathedrals, were traveling artisans and

brought their technique from town to town. A clockmaker came from Basil

to build the Strausbourg cathedral clock in the early 1350's, then went on

to construct the first public clock in Lucerne. A Paris clockmaker made

the first clock in the royal palace of Paris. 69

The idea of a public clock is the significant detail in this sketch of

the evolution of the concept of time. While kings and Popes had always

needed calendars and astronomers to record dates, predict events and

order the royal life, it was only during the high Gothic period that ordinary

people began to appreciate and use town clocks. Although originally

erected as a status symbol, the public clock swiftly became an integral

part of daily civic life, its bell tolls marking not only the passage of

hours, but the births, deaths, disasters, festivals, and important events of
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town life. The public ownership of the town clock became the public

dependence on time which has become perhaps the most significant facet

of Western life. From wristwatches to atomic clocks, the medieval town

clock has many descendants. They tolled for each and all, as John Donne

noted in 1623: "Itherefore never send for whom the bell tolls, it tolls for

thee." (Meditation XVII)

The Individual and the Quest

Not only was the marking of time a facet of the new humanism, but

the active search for meaning and fulfillment so basic to European society

in the second millenium was a child of eleventh century humanism. The

idea of a quest or a search is basic to human endeavor and is at the root of

all major discoveries of ancient and modern world, of eastern and western

cultures. However, the speed of development of Western Europe in

comparison to the rest of the world and the discovery and conquering of

new lands tends to set apart the Westerners as those in search of a

mission. Ah, yes - - a mission. This is another uniquely western concept:

that of the spiritual (and cultural) missionary.
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The crusades were the first missionary efforts in this new society of

humanism. In actual practice the First Crusade and those following

differed little from the armed conflict of previous centuries. Certainly

there were new weapons developed, different tactics tried, and stronger

fortifications built, but the spirit of war and the effects of war were no

different that those of ancient societies, tribes of the Dark Ages, or

armies of the twentieth century for that matter. What was different was

the philosophy with which the Crusades were undertaken. When Pope Urban

II summoned the historic Council at Clermont in south central France to

motivate the bishops and nobles to go to war against the infidel, he

delivered a moving address. The eloquence reported by Robert the Monk on

November 18, 1095 can still be felt:

Jerusalem is the navel of the world, a land which is more fruitful

than any other, a land which is like another paradise of delights.

This is the land which the Redeemer of mankind illuminated by

his coming, adorned by his life, consecrated by his passion, redeemed

by his death, and sealed by his burial. This royal city, situated in

the middle of the world, is now held captive by his enemies and

is made a servant, by those who know not God, for the ceremonies

of the heathen. It looks and hopes for freedom; it begs unceasingly
that you will come to its aid. It looks for help from you, especially,
because God has bestowed glory in arms upon you more than on any

other nation. Undertake this journey, therefore, for the remission

of your sins, with the assurance of "glory which cannot fade" in the
kingdom of heaven. 70
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This is not the bloody battle cry of a Saxon warrior or a Viking

chieftan. This is the rhetoric of someone with a quest, a mission, a divine

objective. To twentieth century cynical eyes it may seem like just so

many elegant words used to cover a darker purpose, but in 1095 the fervor

was real. And it was new. From this time on many wars have been fought

and not a few of them with a noble purpose. Was the United States'

Operation Desert Storm any less a missionary quest than the First Crusade

of Urban II? Was the crusade of Peter the Hermit any different than the

missionary efforts of Jesuit priests in the American Southwest in the

sixteenth and seventeenth centuries? Although Peter the Hermit's

crusaders plundered and pillaged as they went, what can be said about the

thousands of native Americans that died of disease introduced by Spanish

priests?

Although these events depict a dark side of the missionary zeal

unique to Western society, the idea of a quest has remained central to the

Western spirit and has been a constant factor in European society from the

eleventh century to the present. For better or for worse, Europeans with a

quest discovered the Americas, found trade routes to China and the Indies,

drew maps and made compasses, invented flying machines and horseless
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carriages, developed vaccines and medicines, established religious and

missionary societes to convert the world to Christianity, launched rockets

into outer space and aimed missles at each other, exterminated countless

animal and plant species and then began to work just as hard to save them,

fought for social justice, eliminated slavery, walked on the moon, climbed

the highest mountains, explored the deepest seas, invented telescopes to

watch the stars and microscopes to watch the splitting of atoms, built

cities, wrote books, composed music, and painted pictures.

Missionaries in their own fields, none of these people are unique just

to Western society, but represent that constant element of the human

spirit that drives to create and be. What is unique to Western culture is

the motivation of a quest for purely humanistic reasons that began in the

eleventh century. Although many a mission and goal would be launched

with spiritual language, the pragmatic recognition has always been that

human strength will carry it off.

Individuals and Conflict

With the idea of a quest often comes conflict. The conflicts of the
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western world have been different in that Westerners tend to dislike

conflict for conflict's sake. With the emergence of the individual and the

growth of reason as a philosophy in the eleventh century, the desire of

most people has been to better their lot in life. Gradually this self

centered thought has grown to encompass one's family, one's neighbors,

one's community and those people viewed as "one of us." The challenge of

the twentieth century has been to enlarge people's circle of acceptance so

that human dignity and basic rights will be offered to all. So the idea of

individualism has extended to community and it is this idea of collective

rights that has often emerged at a higher level after conflict.

The Reformation is an excellent example of a conflict that shaped and

elevated human perceptions of individual rights. Although often viewed as

a disagreement between religious factions or a German opportunity to

shake off Italian influence, Martin Luther's first intention was to liberate

ordinary people from what he saw as an abusive church. His many years

spent translating the Scriptures into German and writing hymns that could

be sung and understood by all are a testimony to the importance he placed

on an individual's right to access to God. The fact that most later

religious awakenings look to Luther as a guide and hero indicate that the
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motivations and certainly the effect of the Lutheran church were to bring

spirituality to the people.

Reformation led quickly to revolution: not only the peasant's revolt

that almost immediately followed Luther's tangle with the Roman church,

but the great revolutions of the eighteenth century. It is an interesting

fact that the Italian Renaissance, long touted as the beacon of humanism,

was actually the cause of the Reformation which probably more directly

affected the development of humanism in the area of human rights. While,

undoubtedly, the Renaissance was one of the most exciting eras in the

history of art and music, the excesses of Renaissance Popes in their quest

to rebuild Rome led to their loss of the northern part of their empire. It

was the introduction of the practice of indulgences that angered Luther

when, in 1517, he nailed his ninety-five theses for "the purpose of

eliciting Truth" to the church door at Wittenberg. The indulgences were a

way to raise money by which the church charged a small (or large) fee for

the forgiveness of sins. The money raised went directly to Rome for

construction of the new basilica of St. Peter. Intent on raising his city

and his empire to new glories and beauties, Pope Julius iI employed an

army of craftsmen, builders and artists and spent money at an alarming



114

rate. Among the notables contributing to the glories of Renaissance Rome

were Michelangelo, Raphael, Bernini, and Bramante. Their creations were

magnificent and possibly unequalled to this time. Their art elevated and

extolled the human form and spirit. But their fee angered ordinary people.

Art is a curious thing. Just as with the Renaissance popes, the Bourbon

family of the sixteenth and seventeenth centuries in France also elevated

art and culture to a henceforth unknown height still visible at Versailles.

But it was done at the expense of the populace. So often the economics of

excellence in the arts and maintainence of an elite class causes revolution

in society. Pope Julius' Rome and Louis XIV's Versailles cost them dearly

for it cost them their kingdoms, but it left the world with two important

things: fabulous art treasures and a renewed sense of individual worth.

Out of the conflict of the Reformation came the individual right to know

God. Out of the French Revolution came the individual assertions of

liberty, equality, and fraternity.

The American Revolution predated the French Rebolution by only

thirteen years, and, although it was cut from different cloth, the results

were the same. The purpose of the French Revolution was to overthrow a

corrupt central government that had been in authority for centuries. The
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purpose of the American Revolution was to establish in the eyes of the

world what had been a reality for well over a hundred years. Because of

slow communication and great distances between it and the mother

country England, the American colonies had long been used to self-

sufficiency and self-government. Immediately it can be seen that the

ideas of individualism founded in the eleventh century were well practiced

on American soil. Human dignity, ownership, and community relationships

had all become an ingrained part of the European psyche and not only

enabled the first colonists to dare to leave country, church, family and

known society, but allowed them to prosper in the New World. The self-

sufficiency that Yankees so tirelessly boast of was a manifestation of the

individuality of the eleventh century that had been tried by fire, so to

speak.

And so, by 1776, a nation had already been formed and, when its sense

of nationality was offended by taxation without representation, it engaged

in conflict. From this conflict emerged an even more clearly defined

picture of the individual. The great documents of American democracy

continue to serve as standards of equity in asserting human rights.

Because of its blatant statement of individual liberty, the United States
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attracted wave after wave of immigrants. These immigrants were and are

living proof of the basic human drive to better one's lot in life. This is an

idea that springs, not from mystical contemplation or acceptance of life's

ways, but from practical individualism and faith in human ability to

improve.

The nineteenth and twentieth centuries have witnessed the

development, maturation and conflict of several important political

philosophies attempting to define how people should live. While

aristocracy has long been with European society, its authority was

ultimately challenged in the eighteenth and nineteenth centuries and

collapsed, as in the case of France, or made room for democracy, as in the

case of Great Britain. Alexis de Tocqueville in his Democracy in America

made some interesting observations regarding aristocracy and democracy.

Aristocracies are infinitely more expert in the science of legis-
lation than democracies ever can be. They are possessed of a
self control which protects them from the errors of temporary
excitement; and they form far-reaching designs, which they know
how to mature till a favorable opportunity arrives. Aristocratic
government proceeds with the dexterity of art; it understands how
to make the collective force of all its laws converge at the same
time to a given point. Such is not the case with democracies,
whose laws are almost always ineffective or inopportune. The
means of democracy are therefore more imperfect than those of
aristocracy..." 71
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If this is the case, why then has democracy triumphed over

aristocracy? Or, for that matter, why has democracy emerged as a

stronger force than nationalism or even, as has been startlingly seen in

the 1990's, communism? The culprit is, again, individualism. Tocqueville

says: "Democratic laws generally tend to promote the welfare of the

greatest possible number; for they emanate from the majority of the

citizens..." 72

So it comes down to selfishness. A society that promotes the rights

of an individual is more attractive than a society that promotes the rights

of the proletariat. In light of recent world events, it also seems that the

society that promotes individual welfare tends to be more productive than

the society that promotes class equality. Perhaps the motivation to work

for one's class, as in the communist system, is not as great as the

motivation to work for one's self.

Another rather unsuccessful political philosophy has been

nationalism. Nationalism tends to lead to dictatorships or anarchy,

possibly because the will of the masses is so undefined. Again Tocqueville

notes:

The government of the democracy brings the notion of political
rights to the level of the humblest citizens, just as the dissemina-
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tion of wealth brings the notion of property within the reach of

all men; to my mind, this is one of its greatest advantages. I do

not say it is easy to teach men how to exercise political rights;
but I maintian that, when it is possible, the effects which result

from it are highly important; and I add, that, if there ever was

a time at which such an attempt ought to be made, that time is

now.....When I am told that the laws are weak and the people are

turbulent, that passions are excited and the authority of virtue

paralyzed, and therefore no measures must be taken to increase the

rights of democracy, I reply, that, for these very reasons, some
measures of the kind ought to be taken; and I believe that govern-

ments are still more interested in taking them than society at

large, for governments may perish, but society cannot die. 73

The emergence of the individual has reached far past the eleventh

century. The thinkers and writers of the decades after the millenium

would be amazed at the effect of their ideas. Every area of life has been

touched by the notion of human dignity, ownership, relationships, time, a

quest, and revolutions. Science and art, politics and religion, families and

nations now operate by the code of individualism and the rhetoric of

humanism. The great lessons of the twentieth century are that what was

always considered right, in other words white, male European standards,

is not always so. The profound effect of the eleventh and twelfth

centuries may be the most profound of all times. The emergence of the

individual has led to the "Westernization" of the world: the global

community, the family of nations, the triumph of democractic ideology.
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For better or worse, the cities that Peter Abelard and the schoolmen

helped to found and the ideas that they espoused are here to stay.

And so we come to the American cowboy: the rugged individual

typified and romanticized in Owen Wister's classic novel, The Virginian,

set in Wyoming. The idealized cowboy embodies all the traits held dear in

Western society: he is self reliant, confident, chivalrous, tough but

tender, a master of his destiny, kind to women and children and horses, and

upholder of a strict moral code. This man is more familiar to Americans

than their own family members, for, myth or fact, the image is one that

each of us has adopted as our own. We are the American cowboys: we have

adopted his code of the West, we memorize and imitate his every nuance.

The image is the culmination of the emergence of the individual from

society. But the image has a darker side, too. The cowboy is isolated and

alone. He experiences constant conflict with the other individuals around

him. He is self centered and commits crimes against society and nature.

Even Hollywood's cowboy has faults: his attitude toward women is

questionable at best; he is totally dependent on the businessmen and cattle

barons for his survival; and he is often uneducated, unpoetic and

unromantic.
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Although this dark side of the individual is the truth, in this case the

image is more real and even more important. It is what every child in

Western society has been raised with and has embraced as his or her ideal.

The new art of the twentieth century, film, faithfully portrays cowboys

and their urban counterparts, the tough detective, as the ideal of a culture

that has its roots in the individualism of the eleventh century.

Through all of this individual and societal evolution of the last nine

centuries, art has played a crucial role in the development of mankind's

psyche. The function of art has been to crystallize views and focus new

societal attitudes. Art is often a faithful interpretor of society rather

than an initiating force of it. Artists on the cutting edge sense underlying

trends and changes in their world and are often the first to express them.

Artists have been criticized, censored and silenced for their honest

portrayal of their world -- probably because people rarely enjoy an honest

picture of themselves.

The artists of the eleventh century showed a unique individualism in

style and revolutionized their world by claiming ownership of their work.

This was a reflection of the upheaval in general society. Today's artists

portray a wide variety of styles and movements that reflect the
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complexity and confusion of the modern world. Although it is difficult if

not impossible to judge the motives of artists, some ideas are offered.

Minimalism may only be a statement of a mechanized society stripped of

the richness of personal interaction. Dada art could have been a reflection

of the hatred and upheaval felt between the two world wars in Europe. The

sexual images of Robert Maplethorpe probably reflect a society obsessed

with sex. Most importantly, the desire to create something new and

different in every artist is the culmination of a society built upon the

religion of individualism.

And if individualism is the religion of western society, then surely

art is its prophet. Leonin, Perotin, Gislebertus and Master Mateo of

Compostela were the first to claim ownership of their art in a society

that attributed all ownership to God. Guillaume Machaut and the

Renaissance greats Botticelli, Michaelangelo, Leonardo da Vinci, and

Raphael were among the first to seek patrons outside the church and

depict secular subjects. Mozart was the first composer to break away

from the stifling patronage system to create and compose on his own.

Ludwig von Beethoven and Richard Wagner became the first "ultimate

individuals"; the first to create the stereotypical egocentric, passionate
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artist. Vincent van Gogh became the martyr of art: the misunderstood

genius ahead of his time who has become the hero of the twentieth

century.

Art and artist have, since the eleventh century, been on the cutting

edge of society and the first to question what is considered acceptable.

Art in all its forms has always been revered in every human culture

because it is a unique way to express the issues of the soul. Western

society has added a new element to its perceptions about art by becoming

individuals at heart. The individualism that isirrevokably our legacy will

always be most visible in our art.
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Fig. 1: Empress Theodora and Emperor Justinian with their retinues.
Church of S. Vitale, Ravenna. Sixth century.
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Fig, 2: Capital, Abbey church of Cluny. Third tone of the plainsong. c. 1095
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Fig. 3: Crown of the Holy Roman Empire Tenth century
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Fig. 4: S. Pierre, Aulnay, Poitiers, France. Early Twelfth century.
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Fig. 5: Gislebertus, Suicide of Judas nave capital, c. 1125.
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Fig. 6: South portal sculpture, S. Pierre, Aulnay.
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Fig. ?. Prophet on trumeau of south portal, St. Peter, Moissac. 1125-1130.
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Fig. 8: Byzantine tapestry found in Spain. Twelfth century.
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Fig, 10: Gislebertus, Suicide of Judas nave capital. c. 1125.
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Fig. 11: Gislebertus, Last Judgement tympanum and lintel, S. Lazare,
Autun, west portal. c. 1125-35.
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Fig. 12: Hildebert, A distracted Illuminator. De civitate Del of Augustine,
c. 1140,
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Fig! 13: Sculpture from west facade of Notre-Dame, Chartres, 1145-55.



137

Fig. 14: Tilmann Riemanschneider, Virgin and Child, Germany, c. 1499.
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Fig. 15: Virgin and Child mosaic from Hagia Sophia, Ninth century.
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