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			Foreword

			The murder on 29 December 1170 of Thomas Becket, Archbishop of Canterbury, sent shockwaves throughout the Christian world. Within three years of his death, he had been canonized. The shrine established at Canterbury Cathedral in 1220 became a great focus for pilgrimage in medieval England. Links between the pilgrimage centres of Canterbury and Rome, and the Via Francigena trodden by countless pilgrims on their way from Canterbury to Rome, took on added significance. Little surprise, then, that the Hospice, founded in Rome in 1362 to welcome pilgrims from England and Wales, and the English church built on the premises of the Hospice, should have been dedicated to the Most Holy Trinity and Saint Thomas of Canterbury.

			After the Reformation in England, the cult of Saint Thomas of Canterbury was proscribed by King Henry VIII, with the result that the Hospice church in Rome became the only remaining English church dedicated to him. Instead of receiving pilgrims, the Hospice now received exiles. The first English seminary was founded at Douai in the Spanish Netherlands by William Allen in 1568. Just eleven years later, the same William Allen established an English College in Rome within the Hospice buildings. The role of the seminaries was to form priests for the mission to England and Wales. Generally, the ‘seminary priests’ from Rome returning home after their ordination travelled along the ancient pilgrim route, the Via Francigena, in order to minister to the clandestine Catholic population in their homeland – and they did so at the risk of their lives. The frescoes on the wall of the college church in Rome depicted all too graphically the fate that awaited them if they were apprehended: they knew they would be tortured, hanged, drawn and quartered – and a little over forty of them were. 

			Considered hotbeds of treason by the government at home, and judged by many to be somewhat peripheral to the cultural life of England and Wales, the colleges abroad were actually vibrant centres of artistic and literary activity, with a distinctive contribution to make to the evolving national character. 

			A time would come, though, when the seminaries at Douai and Rome would have to suspend their activities. In the wake of the French Revolution and the French invasion of Rome in 1798, it was no longer possible for either to continue functioning as before. Douai relocated to England, giving rise to the seminaries at Old Hall in Hertfordshire and Ushaw in the North, while the Venerable English College in Rome stood empty for twenty years. Only in 1818 was it possible for the Venerabile to be reopened, and a new chapter in its history began.

			Two hundred years later, in 2018, the Venerabile celebrated three significant anniversaries: the 900th anniversary of the birth of St Thomas of Canterbury, the 450th anniversary of the founding of the English College at Douai, and the bicentenary of the re-opening of the Venerabile. To mark these anniversaries, a Symposium was organized on 14 April 2018, a concert was held in the college church that evening, and an exhibition was opened in the college crypt. Pope Francis invited the college community to an Audience in the Apostolic Palace the following Saturday, 21 April.

			The papers delivered at that Symposium, duly revised and updated, are now offered for publication in the year that marks both the 850th anniversary of St Thomas’s death and the 800th anniversary of the establishment of his shrine at Canterbury. 

			Thanks are due to Maurice Whitehead, the Director of the college’s Heritage Collections, for his untiring work in developing and making available to a wider audience the rich history of the Venerable English College. It was he who organized the Symposium, planned the exhibition and prepared the present volume for publication. From this work, we can draw inspiration for our continuing mission by remembering those who have gone before us, particularly our martyrs.

			Thanks are also due to each of our contributors for the assistance they have given us through delivering these papers and in countless other ways. The concluding chapter of the book is supplied by Peter Leech, who directed the concert in the college church on the evening of 14 April 2018. Although not a part of the original Symposium, this essay, exploring the repertoire of music composed in honour of St Thomas of Canterbury, provides a most fitting conclusion to the present volume and a welcome reminder of the wonderful concert that crowned that day of celebration.

			Memory, Martyrs, and Mission – the three major themes explored in these pages – have a profound resonance for everyone associated with the work of the English College today. As we seek to form priests for the mission in twenty-first-century England and Wales, with all the challenges that contemporary society presents, we do so in the knowledge that we are supported by the prayers of those who have preceded us – and we rely particularly on the intercession of our college martyrs. They drew inspiration from the motto supplied by the Jesuits who ran the college for the first two centuries of its history: Ignem veni mittere in terram, I have come to set fire to the earth (Luke 12:49); like them, we seek to do just that by proclaiming the Gospel of Jesus Christ to the people of our day.

			Monsignor Philip Whitmore
Rector
Venerable English College, Rome
December 2020
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			Chapter 1 
St Thomas Becket (c. 1118–1170): Patron of the Venerable English College Church, Rome, and of the English Clergy

			Nicholas Schofield

			Abstract

			During his lifetime, Thomas Becket was a controversial figure and remained so following his martyrdom in 1170. This chapter, having provided a brief overview of his life, demonstrates the ways in which Henry VIII tried to obliterate his memory; how a new identity developed around the saint during the Reformation, first through lively debate between Catholics and Protestants as to his significance; and how Counter-Reformation English and Welsh Catholics at home and abroad – and not least those at the then new Venerable English College in Rome – re-evaluated his martyrdom in the light of contemporary martyrdoms within their own community. The chapter goes on to explore the ways in which the cult of St Thomas of Canterbury was developed within the Venerable English College; how, later, the Victorians viewed St Thomas as a ‘martyr for the liberty of the Church’ and a patron of the English clergy; and how he has more recently become a patron for modern times.

			*  *  *

			St Thomas is surely one of the great figures in English history, celebrated down the centuries with splendid liturgies and pilgrimages, on stage and screen. Bishop, martyr and miracle-worker, St Thomas was an enigma both in life and in death; indeed, ‘more was written about Becket by his contemporaries and near contemporaries than about any other medieval character.’1 His Canterbury shrine quickly became one of the great pilgrimage destinations of medieval Europe, but there is no doubt that St Thomas was a difficult character. To many contemporaries and to modern readers of his life, his behaviour often appears brash, arrogant and stubborn. Criticised widely in his lifetime, he was condemned again at the time of Henry VIII’s break with Rome.2 

			St Thomas is the patron of the church of the Venerable English College and, though the college itself never adopted his name in its title, in formal documents it is often referred to as the Venerable English College of St Thomas of Canterbury ‘de Urbe’.3 St Thomas remains a central figure, represented in the Martyrs’ Picture, the tribune frescoes and the altarpiece by Girolamo Troppa (1637–1710) in the Martyrs’ Chapel. The oldest surviving literary manuscript in the college archives is a fourteenth-century copy of John Grandison’s Legenda of St Thomas 4 (Figs. 1.1, 1.2, 1.3).

			In former times, the feast of St Thomas of Canterbury was a red-letter day and the occasion of much celebration. It was, indeed, on St Thomas’s Day, 1818, that the college was formally re-opened after the French occupation of 1798. Mass was offered in the presence of nine cardinals and music was provided by the pope’s own choir.5 

			St Thomas had long been a patron of seminaries and seminarians by the time he received another new identity in the second half of the nineteenth century: patron of the ‘English pastoral clergy’. For someone who was consecrated bishop the day after his priestly ordination, who never worked as parish priest and who left no surviving utterances on clerical formation or the priestly life, it might seem a surprising choice.

			In the Catholic community of England and Wales today, St Thomas is generally acknowledged as one of our great national saints and yet he tends to be largely misunderstood and neglected. This is especially the case since his feast, on 29 December, is inconveniently situated just after Christmas, when many of the faithful are otherwise engaged and perhaps reluctant to come to church for another service. So, why is he a suitable patron for the English secular clergy and their seminary in Rome? How has his relevance changed over the centuries? In order to understand this, let us firstly return to the familiar story of his life.

			

			
				
					1 Anne Duggan, Thomas Becket (London, 2004), p. 224.

				

				
					2 For a recent reappraisal of the circumstances surrounding Henry VIII’s attempts to obliterate the memory of St Thomas of Canterbury, see Peter Marshall, ‘Thomas Becket, William Warham and the Crisis of the Early Tudor Church’, Journal of Ecclesiastical History 71 (2020), pp. 293–315.

				

				
					3 Older library stamps have the wording ‘Bibliotheca Ven. Collegii Anglorum S. Thomae Cant. De Urbe’, with a roundel of St Thomas with a sword in his head.

				

				
					4 Archivum Venerabilis Collegii Anglorum de Urbe (hereafter AVCAU), Liber 1384. 

				

				
					5 Francis Aidan Gasquet, A History of the Venerable English College, Rome (London, 1920), p. 213.

				

			

		

	
		
			‘The Holy Blissful Martyr’

			St Thomas was born in London on 21 December, the feast of St Thomas the Apostle, possibly in 1118, though many historians prefer 1120. His contemporaries often referred to him as ‘Thomas of London’. With a chapel on London Bridge, a notable hospital named after him, and as patron saint of the Mercers’ Company – the premier livery company of the City of London, granted a royal charter in 1394 – St Thomas of Canterbury remained an important figure for medieval Londoners. Catholic writers later made much of the neat coincidence that he was born in Cheapside, where the Mercers’ Hall now stands, not far from the future birthplace of St Thomas More. The two were also united in death, for More was executed on the eve of the feast of St Thomas’s Translation (7 July) and his severed head was later placed in the Roper Vault at St Dunstan’s, Canterbury, not far from Becket’s cathedral. In more ways than one, the two Thomases seemed to lead parallel lives.

			The parents of Thomas Becket were Normans who had settled in England and achieved a comfortable prosperity as merchants. As this seemed too mundane a background for some hagiographers, legends developed that his mother had actually been a Saracen princess: it was further said that his birth was accompanied by Divine portents of his future greatness. Educated at the Augustinian priory of Merton, a grammar school in London, and at Paris, he gained a place first in the household of a London banker and then, decisively, that of Theobald of Bec (c. 1090–1161), archbishop of Canterbury from 1138 until his death. It seemed as if the future course of his life was set: he became familiar with the duties of an archbishop, studied law at Bologna and Auxerre, and had his first encounter with Henry II. The king was young, energetic and ambitious; after the ‘anarchy’ of the reign of his predecessor, Stephen, he was keen to strengthen and centralise the power of the crown. Thanks to his inheritance and his advantageous marriage to Eleanor of Aquitaine, Henry ruled a vast territory stretching from the Scottish borders to the Pyrenees. He was one of the most powerful men of his age and Thomas, similarly competent, charming and ambitious, seemed his ideal companion: ‘Never in Christian times,’ wrote William Fitzstephen, ‘were there two greater friends, more of one mind.’6 Part of the drama of the story rests on the relationship between these two men, first as friends and then as enemies.

			St Thomas held one of the most important offices in the land as Henry’s chancellor. He built up an impressive household and, when he was sent to France to negotiate the marriage of Henry’s infant son in 1158, he took more than 200 horsemen, all splendidly attired. Such might and display was a tangible sign of the power and magnificence of his royal master. On the death of Archbishop Theobald, Henry decided to appoint his friend to Canterbury. St Thomas was not the obvious candidate: he was not yet in major orders and all post-Conquest archbishops had, up until that point, been monks. However, this appointment fitted in with Henry’s vision: an amenable archbishop would help extend his power over the Church and could also act as guardian for his son, Henry, whom he hoped to crown as a ‘co-king’. Moreover, a chancellor archbishop added prestige to the court, inviting comparisons with the Holy Roman Emperor, Frederick Barbarossa (1122–1190).

			The appointment of Thomas Becket as archbishop in 1162 is often depicted as a moment of conversion: he resigned the chancellorship and, in the words of William of Canterbury, ‘as if transformed into another man, he became more restrained, more watchful, more frequent in prayer, more attentive in preaching.’7 But, the new archbishop was not content to be a mere pawn. Ecclesiastical reform was in the air; popes and bishops were increasingly confident in stressing the spiritual against the secular power. Thomas Becket championed the rights of the Church, as seen through the prism of the situation in England and his own Church of Canterbury, with its complexity of jealously guarded rights, customs and privileges.	

			The most contentious issue was the Church’s claim that clerics should be tried by ecclesiastical rather than secular courts. King and archbishop became estranged and the tensions were fought out publicly. At a Council in Westminster in October 1163, Henry demanded the observance of a number of royal ‘customs’ and, in particular, asked that criminous clerks convicted by the church courts be handed over to civil magistrates, so that they receive both a canonical and a civil, ‘physical’ punishment. Thomas Becket was adamant that ‘it would be altogether unjust and contrary to the canons and to God, if to punish one crime, someone submit to two judgements’, and he assured the king that the bishops would obey his royal customs ‘in every way – saving in all respects our order.’8 The following day Henry punished the archbishop by removing his son from his guardianship and confiscating his castles.

			Hoping that Henry only required verbal assent to the customs, Becket promised to observe them during a private meeting around Christmas 1163. Then Henry summoned a council to meet at Clarendon the following January, at which the bishops were asked to give their formal adhesion. They understandably felt intimidated – Roger of Pontigny describes them standing ‘like a flock prepared for sacrifice, terrified and distraught’9 – and one by one, led by Thomas the archbishop, they promised to keep ‘the customs of the realm in good faith’. It seemed as if a compromise had been worked out, but Henry then produced a document with sixteen clauses which became known as the ‘Constitutions of Clarendon’. Some of these seemed a clear encroachment of the freedom of the Church: for example, prelates and beneficed clergy were now required to seek royal permission before travelling overseas; there were restrictions on appeals to Rome; the issue of excommunications, episcopal and abbatial elections were to take place with the king’s consent; and criminous clerks were not to be protected by the Church. 

			Thomas Becket refused to add his seal and left the assembly in anger, lamenting his initial openness to the king’s designs. When he later tried to see the king at Woodstock, the doors were shut in his face.

			The disgraced archbishop was eventually summoned to a Council in Northampton in October 1164 to answer charges that he had denied a knight justice in the archbishop’s court and, more seriously, that he had embezzled money as chancellor. The Council was essentially a trial, but it ended in stalemate. Refusing to hear sentence, he stormed out of the castle and managed to seek refuge on the continent. 

			Thomas Becket would live in exile for six years, most of it spent in Burgundy, at the Cistercian abbey of Pontigny and the nearby town of Sens. Having been deprived of much of his wealth and property, he relied upon the support of Louis VII and Pope Alexander III (himself a fugitive from an anti-pope who had the German Emperor’s protection). Both were sympathetic to the archbishop’s cause, while also trying to maintain good relations with Henry. There were various attempts at dialogue and reconciliation, though Henry and his archbishop were reluctant to compromise their respective positions. In 1166 the pope granted Thomas Becket the powers of legate, ‘to amend what should be amended and establish what should be established for the good of souls.’10 Armed with this new status, he censured his enemies, most famously the bishops who, on 14 June 1170, had supported the coronation of Henry the Young King (1155–1183) in his absence: the crowning of kings, let it be remembered, was a jealously guarded privilege of the archbishops of Canterbury. Exile also gave Thomas Becket an opportunity for study and reflection. His hagiographers saw it as a time of preparation for future struggle, almost a formation for martyrdom. His companion, Herbert of Bosham (fl. 1162–1189), recorded that it was an opportunity he had longed for since becoming archbishop: ‘that monastery was to us like a training-school for combat.’11

			At last, in late November 1170, Thomas Becket returned to England. An uneasy truce was arranged, but the contentious issues had not been resolved and the archbishop refused to revoke his excommunications of the bishops. At Christmas 1170, the king complained ‘what miserable drones and traitors have I nourished and promoted in my household, who let their lord be treated with such shameful contempt by a low-born clerk!’ Four knights took these words literally. On 29 December, they confronted the archbishop at his palace in Canterbury and then followed him to the cathedral as the office of Vespers was being sung by the monks. They tried to seize him and, in the midst of a scuffle, Thomas Becket was felled, the crown of his head being cut off by a stroke of such force that the sword broke on the stone floor. The murder of a prelate in his own cathedral shocked the Christian world and events moved quickly. A popular cult developed, despite the best efforts of the monks to contain it: miracles were claimed and Becket was canonised by Alexander III, at Segni in 1173. The following year, Henry II made a penitential pilgrimage and was ceremonially scourged by the monks at the shrine. This seemed to win Divine favour since, the next day, his army defeated the Scots at Alnwick. 

			

			
				
					6 Michael Staunton (ed.), The Lives of Thomas Becket (Manchester: Manchester University Press, 2001), pp. 49–53.

				

				
					7 Ibid., p. 67.

				

				
					8 Ibid., pp. 80–82. 

				

				
					9 Ibid., p. 88.

				

				
					10 Duggan, Thomas Becket, p. 103.

				

				
					11 Staunton, The Lives of Thomas Becket, p. 137. 

				

			

		

	
		
			St Thomas and the English Catholic diaspora

			Canterbury became one of the great shrines of medieval Europe and continued as such, despite a slight decline in numbers of pilgrims, until the Reformation. Then, as if overnight, the narrative of St Thomas was re-written and he was effectively ‘decanonised’. In the words of Anne Duggan:

			His appeal to Pope Alexander III became treason, his defence of clerical immunity was unlawful protection of criminals, his monastic affiliations confirmed his attachment to foreign and hostile powers, and his status as martyr and saint were at the same time spurious and manifestations of his un-Englishness.12

			St Thomas, in his battle for the rights of the Church against an aggressive king, did not fit into the new order of Henry VIII, who had declared himself head of the English Church. The saint’s name was deleted from the liturgical books, his shrine destroyed and the large ruby presented in 1179 by Louis VII of France to adorn the saint’s shrine was used for a new ring to be worn by the king. A Royal Proclamation of 1538 declared that ‘there appeareth nothing in his life and exterior conversation, whereby he should be called a saint, but rather esteemed to have been a rebel and traitor to his prince.’ Rather than being a wonder-working saint, Becket now stood alongside other ‘traitors’ condemned for opposing the king’s supremacy. According to Candace Lines, St Thomas was ‘the saint most perfectly suited to the crisis of the Henrician reformation and the needs of its opponents’.13 St Thomas therefore found a new identity: a traitor and villain as far as the reformers were concerned, a hero and intercessor for Catholics.

			The subject of martyrdom was becoming increasingly central to religious polemic and regarded as a mark of the true Church. The burnings under Mary I had famously inspired John Foxe’s influential Book of Martyrs (1568), while the executions of the first missionary priests (1577) allowed Catholics to promote their cause using the same terms of reference. Meanwhile, the rediscovery of the Roman Catacombs from 1578 and the wide distribution of their relics brought to the fore many ancient examples of heroic witness. A lively debate developed between Catholics and reformers concerning the status of St Thomas as a martyr. Continuing the line of Lollard attacks on the saint, the likes of William Tyndale, John Bale and John Foxe stressed the worldly corruption of his youth and argued that a violent death did not necessarily make a martyr, especially when he died for what they saw as an erroneous cause. For Bale, St Alban was a legitimate martyr, dying for Christ, while St Thomas died for ‘manifest treason’ and qualified as a ‘pseudo-martyr’. Even Catholic writers such as Nicholas Harpsfield suggested that Becket had died for the ‘jurisdictional claims of the papacy and not for the faith itself’14, an indication of the success of the reformer’s attacks on Becket’s legacy.

			The counter-attack was led by Thomas Stapleton in his 1588 work, Tres Thomae, originating as a sermon on the apostle St Thomas preached at Douai. It compared three Thomases: the apostle, Becket and More. The last two, as already noted, had much in common – in background (both born in Cheapside), in career (both serving as chancellor) and in fate (both facing violent deaths at the hand of a king called Henry) – and the pairing made Becket an especially relevant and symbolic figure for early modern Catholics.15 Quoting from manuscript sources, Stapleton argued that St Thomas of Canterbury died for doctrinal truth and papal primacy and not merely ‘worldly possessions, exemptions, prerogatives, and things of that kind.’16 Moreover, the miracles attributed to his intercession only demonstrated the validity of his cause. 

			St Thomas’s life showed many parallels with the Elizabethan situation. Stapleton, as William Sheils has pointed out, presented Henry II as a monarch led astray by evil counsellors and the story gave his Catholic readers ‘a historical and spiritual precedent which culminated in a restoration of relations between the monarchy and the papacy.’17 

			Himself an exile for his Faith, it is little surprise that St Thomas was such a popular figure for the Catholic exiles. The English colleges overseas promoted devotion to him. His feast, remembered by the boys as ‘Mince Pie Day’, was celebrated at St Omer with the production of plays.18 The English College at Douai treasured the relic of his hairshirt. At the time of the French Revolution this was placed in a wooden box along with the biretta of St Charles Borromeo and buried in a secret location, not far from another of the college treasures: the body of St John Southworth. They were rediscovered by workmen in 1927, though a seemingly worthless ‘piece of rough hairy material like a portion of carpet’ was thrown away and lies ‘in some hole on the Lille road, whither the excavated earth had been carted.’ ‘In this way,’ wrote Fr Albert Purdie, ‘I fear, the old Douay relic of the hair-shirt of St Thomas was found and lost’, though a small piece survives in a small oval reliquary kept at St Edmund’s College, Ware.19

			The English College in Lisbon had a confraternity dedicated to the saint and members were drawn from the Portuguese nobility. It was said that Spanish ships sailing to the Indies from Seville, Sanlúcar and Cadiz had a collection box with the image of St Thomas in order to raise funds for St Gregory’s College in Seville.20 The devotion among the exiles did not develop in a vacuum. St Thomas was already a popular saint in Catholic Europe and, as Katy Gibbons has argued, acted as ‘a meeting point for exiles and their hosts.’21 St Thomas was still remembered in the places he had sought refuge. Thus, the Premonstratensian monastery at Hesdin, 51 miles west of Douai, had a small shrine to the saint who had once visited the house. The Cistercian order, with whom he often sheltered, made sure his cult was alive in its network of houses. 

			

			
				
					12 Duggan, Thomas Becket, p. 237.

				

				
					13 Candace Lines, ‘“Secret Violence”: Becket, More, and the Scripting of Martyrdom’, Religion and Literature 32 (2000), p. 13.

				

				
					14 William Sheils, ‘Polemic as Piety: Thomas Stapleton’s Tres Thomae and Catholic Controversy in the 1580s’, Journal of Ecclesiastical History 60 (2009), p. 79.

				

				
					15 A popular silver medallion was produced with Becket on one side and More on the other.

				

				
					16 Marvin R. O’Connell, Thomas Stapleton and the Counter Reformation (New Haven and London, 1964), p. 68.

				

				
					17 Sheils, ‘Polemic as Piety’, p. 81.

				

				
					18 Victor Houliston, ‘St Thomas Becket in the Propaganda of the English Counter-Reformation’, Renaissance Studies 7 (1993), p. 54. Houliston focusses on a 1599 four-leaf playscript, Breuis dialogismus exhibitus in festo sancti Thomae Cantuarensis Anglorum patroni Anno 1599. 

				

				
					19 Albert B. Purdie, The Life of Blessed John Southworth (London, 1930), pp. 161–63.

				

				
					20 Martin Murphy, St Gregory’s College, Seville, 1592–1767 (Southampton, 1992), pp. 23–24.

				

				
					21 Katy Gibbons, ‘Saints in Exile: The Cult of Saint Thomas of Canterbury and Elizabethan Catholics in France’, Recusant History 29 (2009), p. 325.

				

			

		

	
		
			‘Thomas Points the Way’: The Cult at the Venerable English College

			Devotion to St Thomas was particularly evident at the Venerable English College. In April 1580, Gregory XIII presented the newly founded college with a relic from St Thomas’s forearm, taken from the treasury at Santa Maria Maggiore, and granted a plenary indulgence to all those visiting the college on his feast day (as well as that of the Holy Trinity) and praying for England’s conversion.22 This was normally an occasion for a cappella cardinalizia, with visiting cardinals in full choir dress and all the splendour of the Roman liturgy. Suppressed in England by royal command, his feast thus continued to be celebrated in Rome with great solemnity. The great Palestrina himself seems to have been commissioned by the college to write a motet for the feast, Posuisti Domine.23 

			Guests thronged the English College, including many of the English resident in Rome and, among then, curious non-Catholics. In 1644, the diarist, John Evelyn, was in attendance: 

			We were invited to the English Jesuites to dinner, being their greate feast of Tho: of Canterbury: We din’d in their common Refectory, and afterward saw an Italian Comedy Acted by their Alumni before the Cardinals.24

			Dramas were popular at the college and included St Thomas Cantuar, a five-act play first performed in 1613 and revived four years later. The prologue was spoken by St Joseph of Arimathea, who, legend claimed, had brought the Christian faith to Britain shortly after the Ascension. Looking into the future, he predicted that ‘often an Englishman made glorious with blood will penetrate beyond the stars’ and spoke of St Thomas: ‘He may be observed overthrowing the impious commands of powerful kings for your sake. He will prove this, that there is an easy road from earth to heaven for the brave: Thomas points the way.’25

			At the heart of the Roman cult was the Martyrs’ Picture in the college church, showing the Holy Trinity, with God the Father holding the body of the crucified Christ, being adored by St Thomas and St Edmund. These were included, of course, because they were traditional patrons of the church and the medieval hospice that once stood on the site.26 But their presence was also ‘clearly disruptive of the Protestant narrative’ and fired a salvo in the on-going polemic: St Edmund was a faithful and holy king, representative of the true monarchy that English Catholics yearned to be loyal to; St Thomas stood up to the pretensions of the crown and had not only lost his life under one King Henry but had, in more recent times, been attacked by another.27 

			In the background stands a gate, normally interpreted as representing the Flaminian Gate, which the students would one day pass through as they made their way back northwards to the English mission in order ‘to set fire to the earth’ and face an uncertain and dangerous future. Following the execution of Ralph Sherwin in 1581, angels were soon added behind the figures of the two saints, holding the instruments of their martyrdoms and pointing to their wounds. It is clear that this is a painting about continuity and fidelity, and about memory, martyrdom and mission. 

			The physical context of Alberti’s painting is also significant. On the walls of the college church were frescoes by Niccolò Circignani (Pomarancio) depicting a whole series of English martyrs, leading up to the early 1580s when the cycle was completed. The frescoes were popularised in a book of engravings, Cavalieri’s Ecclesiae Anglicanae Trophaea (1584), adding to the college’s fame as a seminary of martyrs and providing a pictorial contribution to contemporary debates. St Thomas was included in this long line of martyrs, stretching back into legend, and intending to inspire the students with similar faith and fortitude. No contemporary illustration of the early church interior survives, but, according to a recent reconstruction, the image of St Thomas would have been in a prominent position ‘second from the top on the left hand side’.28 Anne Dillon sees this image as marking ‘the transition of the cycle to the most recent martyrs of the Church, whose deaths had been in the cause of the unity of the Church and the authority of the papacy.’29 With the help of a ‘visual martyrology’, St Thomas was presented not only as a patron to be venerated but as a model to be imitated.

			

			
				
					22 Gasquet, A History, p. 85.

				

				
					23  The Posuisti Domine is listed as having been composed ‘In Festo S. Thomae, Archiepiscopi & Martyris In Ecclesia Collegii Anglorum de Urbe’ (see http://www.rism.info/home.html, accessed 22 October 2020, RISM ID no.: 452023512). The manuscript is preserved at the Staatsbibliothek zu Berlin – Preußischer Kulturbesitz, Musikabteilung. For further details of this work, see Maurice Whitehead, ‘“Established and putt in good order”: The Venerable English College, Rome, under Jesuit Administration, 1579–1685’, in James E. Kelly and Hannah Thomas (eds), Jesuit Intellectual and Physical Exchange between England and Mainland Europe, c. 1580–1789: “The World is our house”? (Leiden: Brill, 2019), pp. 331–32. For Peter Leech’s most recent further research into this composition, see Chapter 7 of the present volume. 

				

				
					24 John Evelyn, The Diary (London: Everyman’s Library, 2006), p. 140.

				

				
					25 Alison Shell, Catholicism, Controversy and the English Literary Imagination 1558–1660 (Cambridge: Cambridge University Press 1999), p. 211.

				

				
					26 The Hospice had been founded in 1362 and the first mention of its twin dedication to the Holy Trinity and St Thomas can be found in a document from 1373. St Edmund was patron of another English Hospice in Trastevere which was merged with that of the Holy Trinity and St Thomas in 1464. 

				

				
					27 Gibbons, ‘Saints in Exile’, p. 323.

				

				
					28 Carol M. Richardson ‘The English College Church in the 1580s: Durante Alberti’s Altarpiece and Niccolo Circignani’s Frescoes’ in The Church of the English College in Rome (Rome: Gangemi Editore, 2009), p. 49.

				

				
					29 Dillon, The Construction of Martyrdom in the English Catholic Community 1535–1603 (Aldershot, 2002), p. 198.

				

			

		

	
		
			‘Martyr for the Liberty of the Church’: Becket and the Victorians

			If St Thomas was seen chiefly in terms of providing a model for martyrdom during the Reformation period, by the time an appeal was launched to raise money for a new college church in the 1860s, his relevance was being reconsidered. As Nicholas Vincent has noted, ‘between the 1830s and 1860s, something very significant happened to Becket’s image. From having been dismissed as an agent of Rome and the red rag of popery, by 1860 Thomas could be seen not only as a great Englishman but a great patriot, even as a great democrat.’30 The revisionist approach to St Thomas first emerged at the end of the eighteenth century and functioned in a number of ways. Catholic writers such as John Lingard and Joseph Berington highlighted his heroic sanctity, while William Cobbett and Tractarian writers spoke of a middle class hero who championed the rights of the common people. This was reflected in a 1868 sermon by Monsignor George Talbot, a confidant of Pius IX, preached at St Mary Moorfields, London, as part of the college appeal. St Thomas was portrayed as a ‘Saxon champion’ slain by Norman barons who wanted to rob the poor.31 The saint was also a favoured subject of those who looked back to the Middle Ages with rose-tinted glasses, eulogised in popular art and literature, most famously in Tennyson’s verse drama, Becket (1884). 

			During the Victorian period, many of the new Catholic churches in the English-speaking world were dedicated to St Thomas, including in Canterbury itself, and in some cases the dedication was later combined with that of the English Martyrs.32 More than a dozen full-length English biographies of Becket were published, perhaps most notably by Canon John Morris, a Westminster priest and alumnus of the Venerable English College who, after serving as secretary to Wiseman and Manning, became a Jesuit (much to the latter’s disgust). He was among the first to use the new scholarly editions of Becket’s lives and letters, as well as the hagiographic editions prepared by the Bollandists. 

			The saint was also becoming an important bridge between Catholics and Anglicans – or at least those inclined to look Romewards. Here the Venerable English College played a key role. In 1833 John Henry Newman visited Nicholas Wiseman on the via Monserrato, along with his friend Richard Hurrell Froude, who was writing a life of the saint. Through the Rector he gained permission to consult the Vatican Archives, something of a novelty for an Anglican academic. Five years later it was the turn of the other future convert cardinal: Henry Edward Manning, then the recently widowed rector of Lavington. He made his first visit to the college on St Thomas’s Day 1838, along with the future prime minister Gladstone. He later wrote:

			Gladstone and I called on Monsignor Wiseman as Rector of the English College. The cappella cardinalizia was going to begin. He sent for a student to take us into the chapel. It was Thomas Grant, afterwards Bishop of Southwark. We stood together under the window on the court side of the chapel behind the cardinals.33 

			Manning would become a Catholic in 1851, like Newman largely through his own prayer and study. A particular catalyst was the Privy Council‘s overruling of the bishop of Exeter’s decision to suspend the Reverend George Cornelius Gorham on account of his unsound doctrinal views. It was seen as a gross interference of the state in Church matters and compared by some to the Council of Clarendon. It is no coincidence that Wiseman preached a sermon soon afterwards praising the actions of St Thomas and other notable archbishops in resisting secular aggression.34

			In 1864, a project was launched to restore the church of the Venerable English College. It is tempting to blame the French occupiers for the old church’s neglect but, by the end of the eighteenth century, it was already in a poor state and repairs were urgently needed. After the restoration of the college in 1818, the church was left roofless and exposed to the elements. The appeal for the new church was not just about building a new structure for the use of students. The college church was to be ‘reinvented’ not only as seminary chapel, but as the church for the English in Rome. ‘St Thomas of the English’ would stand aside the city’s other national churches, such as San Luigi dei Francesi or San Giuliano dei Fiamminghi. ‘We are … left almost alone, among the greater countries of Europe, without a national Church’, the Appeal stated, ‘yet, more English visit Rome than natives of any other country’. This was a time of growing confidence for the English Catholic community, with its newly restored hierachy, and the college church would be ‘a public monument of gratitude’ to the Holy See and a sign of English Catholic ‘fidelity, submission and filial reverence.’ 

			Central to this vision of a new national church was the figure of St Thomas. The 1864 Appeal, signed by Monsignor Talbot, spoke of the pope’s great affection for the saint:

			[H]e feels this to be the very age, in which the courage and spirit of St Thomas is more than ever needed in the Church, and his intercession more than usually to be invoked. For, he sees, with keener feelings than ours, so many Cardinals, Archbishops, Bishops, Priests, and Religious, not only grossly insulted and reviled, but despoiled, carried forcibly into banishment, and even to prison. And he knows how his own sacred rights, both as Pontiff and Sovereign, are assailed and usurped.

			Little wonder, then, that this twelfth-century saint was seen as a role-model for the nineteenth century, marked by revolution and nationalism, liberalism and anti-clericalism, ‘patron and protector of the Church’s choicest and most delicate privileges, model and leader in her great combats with the adverse powers of this world.’35

			Shortly after the Appeal was issued, Monsignor Henry Edward Manning preached a powerful sermon at San Carlo ai Catinari. Whether by design or coincidence, it was an auspicious day for devotees of Becket: ‘On the 29th of January, 1164, that is, this very day seven hundred years ago, the Council of Clarendon assembled.’36 That was one of the defining moments in the saint’s struggle to the death ‘for the rights of God, for the canons of the Church, for the law of England, for justice, and for duty; for the flock of Christ, and for the spiritual inheritance of the English people.’37 Ultimately, the future cardinal proclaimed, ‘the cause of St Thomas triumphed throughout the world; but the cause of Henry the Second has triumphed since in England.’38 The new church beside the English College would be an act of ‘reparation’ to the saint, rather like Henry II’s public penance in Canterbury in 1174: 

			It is a duty of all Catholics, at all times, to honour the Martyr of their liberties; but above all in the days in which we live, for the contest which never ceases has been renewed with a greater intensity around the sanctuary of the freedom of the Church.39 

			Four years later, the Supreme Pontiff came to the college to lay the foundation stone of the new church. He noted that England, despite her military and commercial greatness, ‘had lost her greatest title to respect – her old name, the Island of Saints’ but assured his listeners that ‘St Thomas, the martyr for the liberty of the Church’ interceded for ‘his beloved country’.40 He gave the new church a large piece of African marble taken from excavations in Trajan’s forum, which was used as outside step to the main door.41

			For Catholics, then, St Thomas was not simply a great English saint and a point of continuity with the pre-Reformation Church. He was a figure of great relevance to the times. Sermons and writings on the saint continued to attract some attention and controversy throughout the 1860s and 70s. Parallels were drawn with the struggles between Church and State in Italy, Germany, Spain, Ireland and elsewhere. One non-Catholic newspaper spoke of how ‘the struggle between the arrogant Prelate [St Thomas] and his master, Henry II, was the antetype of the struggle now going on in Germany’. Indeed, that king was described as ‘the Bismark of his age’.42 There were connections, too, with the Irish Question. In 1868, Manning had spoken of St Thomas’s martyrdom for ‘the liberties of the church universal’ and of how every Irish Catholic was ‘prepared to lay down his life for those same principles of spiritual liberty.’ Had not the ‘Liberator’ himself, Daniel O’Connell, ‘made a pilgrimage to Canterbury out of love and sympathy for St Thomas’?43 

			St Thomas remained a sign of contradiction. Bishop Alexander Goss of Liverpool lamented that he was ‘by Protestants called a bold, proud, overbearing and vicious prelate’.44 Manning’s utterances on the topic caused Protestant ire. According to one journalist:

			His Eminence, like A’Becket, is a Churchman in every instinct of his nature – a sacerdotalist who could set the Priest above the King, the Law and the People. He would strengthen the spiritual arm and would make the secular arm weak…[H]e made priests sinless and crimeless – that is, ordained that nothing a Priest might be guilty of should be treated as a crime or a sin.

			All in all, ‘the saint figures well in the Roman Catholic Calendar but makes a sorry figure everywhere else.’45

			St Thomas had become a figurehead for the Catholic revival. Furthermore, he was chosen as the ‘Patron of the Pastoral Clergy in England’. It is difficult to find the origins of this. In the first edition of his life published in 1859, John Morris wrote that ‘our saint is usually called the Protector of the English secular clergy; and though no document of the Holy See is extant expressly ordaining this, he has been mentioned as such in recent rescripts.’46 Archbishop Manning promoted this patronage when he founded St Thomas’s Seminary in Hammersmith in 1869. On announcing the move to the divines at St Edmund’s College, Old Hall Green, he said ‘it is now time that they should leave the gentle sway of St Edmund, and pass out into the sterner discipline of St Thomas.’47 In his fearless championing of the rights and the liberties of the Church, his love for the poor (so often celebrated by his hagiographers), and in his ultimate witness of martyrdom, he seemed to provide a muscular patron for the Victorian clergy. His years of study and contemplation in exile provided a blueprint for the seminarian, as did his radical conversion in life on being appointed as archbishop.
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			A Patron for Modern Times

			We have briefly reviewed the life of St Thomas of Canterbury and his struggles with an encroaching secular power. We have seen how his identity was re-defined at the Reformation: for reformers, a ‘traitor’ and criminous clerk; for Catholics, a saint and patron. In particular, in Rome, he was remembered as a martyr for the freedom and unity of the Church and his inclusion in the ‘visual martyrology’ of the English College church not only contributed to the on-going debates about martyrdom, but helped form the college’s students to follow in his footsteps. In the nineteenth century, likewise, his narrative was seen in the light of those fast-changing times, not only as a figure of continuity for the revived Catholic community, but a muscular example for how the Church should safeguard its rights and liberties. This, combined with his personal sanctity, made him seem a suitable patron for the secular clergy. 

			In subsequent years, St Thomas has been largely neglected as patron of the English clergy, superseded by more accessible models such as the English Martyrs or St John Mary Vianney. By the twentieth century, the feast of St Thomas in Rome still attracted cardinals, guests and much jollity. In 1928, for example, Mass was celebrated at the college by Cardinal Gasquet, who, the Venerabile diarist records, ‘allowed us to carry him up to the common-room after dinner.’ After supper, the entertainment included a melodrama called The Jolly Roger, starring two future archbishops, respectively of Westminster and Birmingham, John Carmel Heenan and Patrick Dwyer.48 On the college’s return from exile in 1946, cameratas of students went to Santa Maria Maggiore to ‘see the blood-stained tunic of St Thomas’, while the college’s own relic was venerated after Benediction.49 The celebrations waned in importance, however, with the advent of Christmas holidays spent at home; and, following the beatification and canonisation of the college martyrs in 1970, the feast of St Ralph Sherwin, the college’s protomartyr, 1 December, quickly replaced 29 December as the great college festa. 

			Yet St Thomas remains an important figure for the Venerable English College, the secular clergy and Christians at large. At a Symposium held at Lambeth Palace in May 2016 to mark the visit to England of the relics of the saint from Esztergom (Hungary), Cardinal Vincent Nichols said that St Thomas:

			reminds us all, then, and especially us clergy, that the dedication we make, certainly at ordination, is that of turning our backs on alternative ways of life, ways which focus on possessions, on style, on fashion, on calculations based on power, ownership and popularity. Our focus now is to be only on fidelity to Christ as the measure and motivation of our words and actions … Thomas’ decision, and the life and death which followed, shows us the true ‘cost of discipleship’, a cost never to be resented but always to be embraced.50

			Likewise, in addressing the staff and students of the Venerable English College on 21 April 2018, Pope Francis said:

			I hope you will not be afraid of difficulties and trials, and the continuous battle against sin. I also encourage you not to be afraid of yourselves. By following the example of your heavenly patron, Saint Thomas of Canterbury, who did not allow his past sinfulness or human limitations to stop him from serving God to the very end, not only will you be able to overcome your own fear, you will also help others overcome theirs.51

			Not only can St Thomas be seen as offering a personal example for present-day ‘missionary disciples’, but also by courageously speaking the truth in the face of power. Indeed, as Cardinal Manning claimed in 1875, ‘St Thomas died not only for the liberties of the Church of God but for conscience’ itself.52 That, in itself, surely is a good enough reason for his ‘rediscovery’ in the twenty-first century. Despite the complexities and contradictions of his life, St Thomas continues to be an inspiration. It might even be said that every generation needs a Thomas Becket.
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			Chapter 2 
The English Colleges of Douai and Rheims, the Venerable English College, Rome, and the Tridentine Seminary

			Eamon Duffy

			Abstract

			The English College at Douai, founded in 1568, and its offshoot, the Venerable English College in Rome, founded in 1579, are often thought of as among the earliest examples of the Tridentine seminary. While there is a germ of truth in this, these Elizabethan colleges, created to train priests for an English and Welsh mission without bishops, differed in crucial respects from the Tridentine ideal, linked as that was to a reaffirmation of the centrality of diocese and bishop in the renewal of Catholicism. 
The need to confront Protestantism on its own terms impacted on the curriculum in the English seminaries, which laid heavy stress on knowledge of both Latin and vernacular scripture, and on expertise in controversial theology, emphases avoided or actively discouraged in most other European seminaries. A final distinctive feature of the English colleges, the education of laymen alongside candidates for the priesthood, ran counter to the Tridentine ideal, designed as that was to pluck boys and young men out of their secular contexts, and imbue them instead with specifically clerical(ist) ideals. This chapter examines the ways in which the distinctive needs of the English and Welsh mission helped determine the character of the first English seminaries in continental Europe.

			*  *  *

			The English College, Douai, the most important English Counter-Reformation institution in Europe, opened its doors on Michaelmas day, 1568. The Council of Trent had ended just five years earlier, and it is often claimed that Douai was the first Tridentine seminary.53 There is a grain of truth in that claim: Trent’s twenty-third session in July 1563 had made Cardinal Reginald Pole’s legatine plan of 1556 for English diocesan colleges the basis for Trent’s momentous canon 18 on diocesan seminaries, arguably the Council’s most significant single piece of legislation. However, its actual implementation, even in Italy, took decades and, in southern Italy and many parts of Europe, even centuries. Though probably not the first, Douai was certainly one of the earliest attempts to embody the Council’s legislation. But the differences between Douai College and other early modern European seminary foundations are at least as significant as any similarities: the urgent need to confront the Elizabethan settlement at home profoundly shaped the formation on offer in the English College at Douai, at any rate in its first generation, and rendered Allen’s enterprise unique in Counter-Reformation Europe (Fig. 2.1).

			The first thing to remark about Douai College is that it would never have existed at all had Philip II not chosen a quiet town in the Spanish Netherlands as the location for a new militantly Catholic university. Douai, chosen by Philip for its staunch loyalty to the old religion and strategically located near the border with France, was thus well-placed to counter the spread of Protestantism into the Walloon and French-speaking Low Countries. Philip intended his new foundation as a complement to the older foundation at Leuven, the intellectual bulwark of Catholicism for the Flemish and Dutch-speaking Netherlands. The establishment of the new university at Douai in 1562, expressly ‘pour l’augmentation de la Sante foi et religion catholique, [et l’] extirpation des heresies pullulantes,’54 was part of a general shake-up and reordering of the Church in the Habsburg Netherlands, the most startling aspect of which was the creation in 1559 of fourteen new dioceses from the existing four Dutch sees, in order to energise and equip Dutch and Belgian Catholics for the struggle with militant Calvinism.55

			For the English exile community established in Leuven, the brain-drain created by the need to staff the University of Douai was a godsend, an instant opportunity for employment which the pool of mostly impoverished English academics, displaced by the collapse of the Marian project and Elizabeth’s succession, seemed providentially designed to seize. Douai’s first chancellor was Richard Smyth (1499/1500–1563), formerly regius professor of divinity at Oxford, and up to that point a lecturer at Leuven, who cannily published an astonishing cluster of high-profile anti-Protestant theological works in 1562, just as Philip II’s representatives were recruiting senior staff. Over the following few years, English and Welsh exiles would feature prominently in the new university’s professoriate – Owen Lewis (1533–94), future vicar-general to Cardinal Charles Borromeo, and subsequently bishop of the Neapolitan see of Cassano, would hold the chair of canon law and would later serve as rector of the university; William Allen (1532–94) himself was to be professor first of catechetics and then of dogmatic and controversial theology; and, most distinguished of all, Thomas Stapleton (1535–98), who would teach at Douai for two decades before becoming professor of scripture at Leuven, and whose best-selling gospel commentaries would shape parish preaching across Counter-Reformation Europe well into the seventeenth century 56 (Figs. 2.2, 2.3).

			It was out of the eagerly pro-active Counter-Reformation ethos of the University of Douai that the English College emerged there. William Allen, thirty-six years old in the year of Douai College’s foundation, and formerly fellow of Oriel College and principal of St Mary’s Hall, Oxford, was a Lancashireman who, with his tutor and friend, Morgan Phillips (d. 1570), had been a significant figure in the defence of Catholicism in Edward’s reign, and its restoration in Marian Oxford. In 1561 he joined the exodus of Catholic Oxonians to the Low Countries, one of the dozens of unemployed dons who established themselves precariously in Leuven, many of them living communally in two houses, nicknamed ‘Oxford’ and ‘Cambridge’. Allen soon returned to working among the gentry of the Lancashire Fylde, but he left England for good in 1567, returning to Leuven, where he formed a momentous friendship with an influential canon lawyer, Jean de Vendeville (1527–92).

			Born in Lille, Vendeville would end his life as bishop of Tournai, but, at the time he and Allen met, he was a married layman and a member of the grand council of Malines, an ardent admirer of the Jesuits and dismayed by the ascendancy Calvinism had established in neighbouring Tournai. His spiritual director was Martin Rythovius (1511–83), formerly chancellor of the University of Leuven, who in 1559 became first bishop of Ypres, one of Philip II’s fourteen newly created bishops. Vendeville’s relationship with Rythovius was close and affectionate, and his influence on his spiritual director was evidently at least as great as the bishop’s influence on him. Vendeville was a passionate advocate of the importance of education as a weapon of the Counter-Reformation, campaigning even before Trent for the establishment of seminaries to train clergy, and he was the author of an academic memorial which played a crucial role in persuading Philip II to establish the University of Douai.57 Rythovius attended the Tridentine session which enacted the seminary legislation and certainly shared Vendeville’s enthusiasm for colleges and seminaries as bulwarks against the Reformation. In 1565, Rythovius, as bishop of Ypres, established a diocesan seminary of his own at Ypres, one of the earliest implementations anywhere of the Tridentine decree.

			In 1567, two years after return to Leuven, Allen travelled on pilgrimage to Rome, in company with Morgan Phillips and with Vendeville, who had just been appointed regius professor of canon law at Douai. Vendeville’s purpose in Rome was to persuade Pope Pius V to establish seminaries for mission clergy to convert and Latinise the Greek and Maronite Christians of the Near East. But 1567 was a bad year for any client of Philip II to seek a favourable hearing from Pope Pius V, an intemperate man currently enraged by what he took to be Philip II’s half-hearted handling of Calvinist rebellion in the Netherlands, and his refusal to invade Geneva. As a result, Vendeville never managed to secure an audience with Pius V, but, on the long homeward journey, he discussed his aborted scheme with Allen. Never a man to pass up a possible benefaction, Allen persuaded Vendeville to transfer his enthusiasm from the remote project of the conversion of the Greek east to the more attainable recovery of the British west. Vendeville’s project of a missionary seminary dedicated to the reclamation, for the Roman obedience, of schismatic and heretical Christians bore fruit the following year in the establishment of a similar enterprise, aimed now at England and Wales. The traditional accounts of the foundation of Douai all suggest that Vendeville was persuaded by Allen’s eloquence to back the establishment of the college, but, given Vendeville’s track record, it seems likely that at the very least Allen was pushing on an open door.

			Allen’s own thinking at this stage may still have been shaped by the English exiles’ experience in Leuven. ‘Our first purpose’, as he later reminded Vendeville, had been to establish a single college in which the scattered scholarly exiles might study ‘more profitably than apart’, to secure a continuity of clerical and theological training, so that there would be theologically competent Catholic clergy on hand for the good times (‘were they neere, were they far of’) when England returned to Catholic communion, and, finally, to provide an orthodox alternative to Oxford and Cambridge, thereby snatching young souls ‘from the jaws of death’. But Vendeville clearly believed from the outset that Douai College itself would have an explicit missionary dimension, for in 1568 he told the Spanish authorities in the Netherlands that the students were to be specially trained in religious controversy and, after a two-year preparation, sent back to England to promote the Catholic cause ‘even at the peril of their lives’.58

			However that may be, from its inception Douai College was certainly an institution orientated towards England, intended, in Gregory Martin’s words, ‘to doe our contry good’, and specifically dedicated to religious debate: the mindset of its staff and students was consciously confrontational. Founded in part as an academic home for clergy displaced from university and cathedral posts by men they despised as ‘heretic jesters’59, its senior personnel had all been participants in the Marian campaign to purge Oxford and England of Protestantism, and their leaders were all protagonists in the polemical literary fight-back against the Elizabethan settlement, which was belatedly getting into its stride in the mid-1560s. Just as significantly, they were also men acutely conscious of the precariousness of their own refugee status in the Low Countries, as the waves of violent reformation lapped at their doors. 

			A key figure here was the most distinguished early resident of the new English College, Thomas Stapleton, whose controversial writings and scriptural commentaries would earn him a reputation and an influence in Counter-Reformation Europe to rival that of Robert Bellarmine (1542–1621). Before migrating to Douai, Stapleton had been part of the English and Welsh exile community in Leuven, and he had been present in Antwerp during the iconoclastic fury which had gutted the cathedral and churches there on 19 and 20 August 1566. The experience left an indelible memory of ‘the horrible and outragious sacrileges of that night’ and a conviction that such atrocities were the inevitably malign fruit of the Reformation, ‘an eternal document of the ghospellike zele of this sacred brotherhood’.60 

			This sense of embattlement was accentuated by the fact that the recusant community in Douai in the late 1560s and 1570s included not only the growing number of clerical students and staff of the English College, but a stream of other Catholic exiles displaced from Elizabeth’s England. Just eighteen months after the college’s foundation, that stream would be swollen by those in flight in the aftermath of the 1569 northern rising, and the Elizabethan regime’s ferociously punitive response to it. To clinch the general sense of precariousness, in 1578 the college itself would be obliged, by a rising tide of anti-Spanish feeling, to relocate to Rheims, a second exile that would precipitate further financial and existential crises for the college, and which was to last for fifteen years. 

			Unsurprisingly, therefore, a fundamental aim of teaching in the English College was to instil into its students a vivid horror of the evils of Protestantism. As Allen explained: 

			By frequent familiar conversations we make our students thoroughly acquainted with the chief impieties, blasphemies, absurdities, cheats and trickeries of the English heretics, as well as with their ridiculous writings, sayings and doings.

			Specifically, such teaching aimed to fire mission by arousing ‘a zealous and just indignation against the heretics’ who had laid waste to England’s traditional faith. Accordingly, students were reminded of:

			the utter desolation of all things sacred which there exists, our country once so famed for its religion and holy before God now void of all religion, our friends and kinsfolk, all our dear ones and countless souls besides perishing in schism and godlessness, every jail and dungeon filled to overflowing, not with thieves and villains but with Christ’s priests and servants, nay with our friends and kinsmen.61

			In some ways, Douai was much like any other Counter-Reformation seminary: all seminaries had to equip their students with the essential pastoral skills of teaching and hearing confessions, and preparation in these areas at Douai was little different from anywhere else in post-Tridentine Europe. The devotional regime at Douai – daily mass, frequent confession and communion, devotion to the Virgin expressed in rosary sodalities, training in the use of the breviary and the celebration of the liturgy – was entirely conventional. For catechesis, the college used Trent’s Catechismus ad Parochii, as well as the more accessible catechisms of Peter Canisius (1521–97), as did most other seminaries. The twice-weekly exposition of cases of conscience at Douai, an essential preparation for hearing confessions, was supplemented with material specially geared to the problems and dilemmas created by conditions back home. However this experience was essentially based around the most popular of early Counter-Reformation text-books of moral theology, the Enchirydion for confessors by Martín Azpilcueta, the maternal uncle of Francis Xavier: seminarians all over early modern Europe took their formation from the same book.62 Doctrinal instruction at Douai relied heavily on modern Jesuit scholastic interpreters of St Thomas and, once again, this was routine for the period. 

			But Douai differed from other seminaries more than it resembled them. Trent itself had stipulated that candidates for the priesthood should be trained in ‘grammar, singing, ecclesiastical computation, … Sacred Scripture, ecclesiastical books, the homilies of the saints, the manner of administering the sacraments … and the rites and ceremonies’. Only the emphasis in that list on scripture was in any way novel and, in actual practice, throughout most of Europe, the Council’s call for scripture study remained virtually a dead letter. Serious biblical training was conspicuous by its absence from most sixteenth- and seventeenth-century seminary syllabuses, which focused overwhelmingly on practical pastoral skills, to the neglect of dogmatic theology (as opposed to catechetics) and to the almost total exclusion of any serious engagement with scripture. Thomas Deutscher’s studies of the curriculum at the seminary established by Borromeo’s disciple, Carlo Bascape, in the Piedmontese diocese of Novara, concluded that the course of studies there was conditioned by the need to equip priests quickly for parish life, giving them only what was deemed essential. Theological and scriptural studies were not deemed essential, especially since it was widely believed that country congregations ‘would have been confused by subtle explanations of doctrine’. Similar practical and limited syllabuses were followed even in major centres like Rome and Bologna: few students, even of the Jesuit Collegio Romano, studied dogmatic theology, despite complaints by Cardinal Robert Bellarmine, who was concerned about the decline of theological expertise in Italy. Although the regulations for Borromeo’s seminary in Milan followed the prescriptions of Trent, with scriptural study as part of the syllabus, most students in reality followed a similarly practical programme, with only the very ablest being allowed to progress to work in scripture or dogmatic theology.63 

			By contrast, the account of the syllabus of the English College at Douai, which Allen set out in a letter to Vendeville late in 1578, laid overwhelming emphasis on expert knowledge of the Bible, constant practice in preaching and in disputation, and a good grounding in dogmatic theology through the study of St Thomas Aquinas.64 It was the needs of the English mission which dictated such distinctive emphasis on Bible study, but it is important to grasp just how distinctive that was. Allen was intensely aware of the crucial importance of the vernacular Bible to the success of the Counter-Reformation, and he was determined to eliminate the advantage that this gave Protestants. Gregory Martin’s Catholic translation of the Bible, and specifically the publication of his New Testament in 1582, was integral to this project. ‘Our adversaries’, Allen told Vendeville,‘have at their fingers ends all those passages of Scripture which seem to make for them, and by a certain deceptive adaptation and alteration of the sacred words produce the effect of appearing to say nothing but what comes from the Bible’. The remedy for this, Allen thought, was an authoritative Catholic translation of the Bible into English, a project for which, if papal permission could be procured, ‘we already have men most fitted’. The man he had in mind here was Gregory Martin (1542?–82), who had played a key role in the early stages of the establishment of the Venerable English College in Rome in 1576, and who, on his return to Douai from Rome, had at once begun offering a course of lectures on the Hebrew Bible, designed to enable his students to ‘confound the arrogant ignorance of our heretics’ 65 (Fig. 2.4).

			As that suggests, even before Martin’s translation was begun, the course of studies at Douai was designed to ensure that Allen’s men, like their Protestant opponents, would have the text of the Bible at their finger-tips. Between three and five chapters of the Old or New Testament in Latin were read aloud at each of the two main daily meals. While members of the college were still at table, this was followed by an exposition of part of what had been read: during this time, students were expected to have their Bibles open before them and pen and ink to hand. Over the course of three years, students heard the Old Testament read through in this way twelve times, and the New Testament sixteen times. Each was expected to do private preparatory work on the passages read communally: there was a daily lecture on the New Testament, separate Hebrew and Greek classes, and regular disputations on the points of scripture controverted between Catholics and Protestants.66

			These language classes were given by Gregory Martin, one of the ablest of the many young Catholic exiles from Elizabethan Oxford. The only surviving son of a minor Sussex gentry family, Martin was an outstanding scholar of Greek and Hebrew, who, with his friend Edmund Campion, had become a fellow of St John’s College, Oxford, in 1564. In the early Elizabethan period, St John’s was a notorious ‘nest of papists’: more than thirty of the early members of the college left Oxford for ordination at Douai or Rheims, and almost a third of Martin’s and Campion’s cohort of twenty founding members of the college eventually became Catholic priests. Bible study in early Elizabethan Oxford had a surprisingly strong Catholic dimension: Thomas Neale (c. 1519–c. 1590), regius professor of Hebrew from 1559, was a secret Catholic, and George Etheridge (1519–88?), the regius professor of Greek, was deprived in 1559 for refusing the oath of supremacy, but remained in Oxford tutoring private pupils in Greek throughout the 1560s and 1570s. But as pressure for conformity mounted in 1568, Martin resigned his fellowship and left Oxford, finding his way to the Spanish Netherlands and to William Allen’s new college at Douai. Martin managed to persuade Edmund Campion, at the time Oxford’s most illustrious scholar, to join him in exile in June 1571; but, when Campion moved on to Rome, Martin stayed in Douai, from the mid-1570s teaching scripture and biblical languages at the English College. In October 1578, Martin launched on the mammoth project of translating the whole Bible singlehandedly. He worked officially from the Latin Vulgate: this was inevitable, given the Council of Trent’s privileging of the Vulgate above all other versions, for doctrinal purposes, but he in fact made constant reference to the Hebrew and Greek. Martin turned out copy at the breakneck speed of two chapters a day. These chapters were then checked and corrected by Allen himself and by Allen’s colleague and right-hand man, Richard Bristow (1538–81). Between them, these two men also supplied most of the doctrinal and polemical notes to the published version. In addition to consulting the Hebrew and Greek texts alongside the Vulgate, Martin paid close attention to previous Tudor versions of the Bible, and, despite his scorn for heretical mistranslation, he borrowed liberally from Tyndale and his successors. His New Testament was published in the year of his death, 1582, at the height of the national panic about popery, triggered by the trial and execution of his friend Edmund Campion the previous year. His Old Testament had to wait till 1609 before the college at Douai had the money and the political breathing space to tackle the immense task of getting it to press.

			Unsurprisingly, Martin’s trawl through English Protestant translations of the Bible was motivated not primarily by a search for the striking phrase to borrow, though borrow he did, but by a desire to document the wickedness of heretical translators in perverting the true meaning of holy scripture. He turned up hundreds of examples, which he published as a three-hundred-page tract in the same year as his New Testament, in 1582, as A discoverie of the manifold corruptions of the holy scriptures by the heretikes of our daie. This is a relentlessly hostile case for the prosecution, designed to show that all Protestant translators systematically ‘deny some whole bookes and parts of books … call other some into question … expound the rest at their pleasure … [and] fester and infect the whole body of the Bible with cankred translations …’.

			While the strengths and weaknesses of Martin’s New Testament have been discussed elsewhere and are not repeated in detail here, notoriously, his translation was laughed at for its often impenetrable Latinisms: his version of the Psalms, and his rendering of the New Testament epistles especially, were notoriously clumsy: ‘Purge the old leaven, that you may be a new paste, as you are azymes. For our Pasche, Christ, is immolated’ (1 Cor. 4:7); ‘For our wrestling is not against flesh and blood, but … against the rectors of the world of this darkenes, against the spirituals of wickedness in the celestials’ (Ephesians, 6:12).67

			But, by and large, these problems only arise in the lyric and argumentative parts of the translation. Martin’s versions of the Gospels, like his translation of the narrative books of the Old Testament, are vigorous and idiomatic, and they can stand comparison with any other Tudor version of the Bible. Many of his distinctive turns of phrase were vivid improvements on the renderings that had preceded them: ‘The footstool of thy feet’ (Matt. 22:44); ‘Why what evil hath he done’ (Matt. 27:23); ‘throng and press’ (Luke 8:45); ‘his raiment white and glistering’ (Luke 9:29); ‘set at nought’ (Luke 23:11); ‘strive for mastery’(1 Cor. 9:25); ‘to live is Christ and to die is gain’ (Phil. 1:21); ‘questioned among themselves’ (Mark 1:27); ‘blaze abroad the matter’ (Mark 1:45); ‘mourn and weep’ (Luke 6:25); ‘it came to pass’ (Luke 17.11); ‘distress of nations’ (Luke 21:25); and ‘they questioned among themselves’ (Mark 1:27).

			Gregory Martin was conscious of the oddity of many of his Latinisms, but he considered that they were the price that had to be paid for faithfulness to the (Vulgate) original: ‘We presume not in hard places to mollifie the speaches or phrases, but religiouslie keepe them word for word, and point for point, for feare of missing or restraining the sense of the holy Ghost to our phantasie’.68 Many of his Latinisms were in fact successful, subsequently being adopted by the translators of the King James Bible, and from there passing into the language: in the Epistle to the Romans alone, these include separated, consent, impenitent, propitiation, remission, concupiscence, revealed, emulation, conformed, instant, contribution.69 

			However, it is the polemical notes and editorial material of the Rheims-Douai version that need to be considered. The ferocity of this material is unmistakable, and a modern reader is often perplexed by its bitterness: it is not a new reaction. When Richard Challoner revised the Rheims-Douai Bible in the late 1740s, he removed almost all the notes and commentary as being far too harsh for the polite eighteenth century. As it happens, we have an unexpected window into the source of the relentlessly polemical character of the Rheims-Douai Bible commentary in the teaching at Allen’s seminary. The key figure here is not Gregory Martin, but his slightly older and more famous colleague, Thomas Stapleton. In his remarkable literary celebration of Counter-Reformation Rome, Roma Sancta, written immediately after completion of his Bible translation, Gregory Martin described the course of studies at the English College in Douai, emphasizing the intensive instruction in biblical knowledge which was so distinctive a feature of the syllabus there. Martin was almost certainly summarising Allen’s account of the syllabus in his 1578 letter to Vendeville: but Martin added the information that, at Douai, the daily post-prandial discourses on the New Testament were given by ‘one of the elder divines (a master in the facultie)’.70 The ‘elder divine’ he was referring to was Thomas Stapleton, who had begun his teaching at Douai with a two-year stint as lecturer in Scripture. As professor of Scripture at Leuven in the 1590s, he would publish two hugely influential sets of Gospel commentaries. The more substantial of these , the first volumes of which appeared in 1591, was his Promtuarium Morale super evangelica dominicala totius anni, a pastoral commentary on all the gospel readings for Sundays and feastdays throughout the liturgical year, designed ‘for the instruction of preachers, the reformation of sinners and the consolation of the devout’. It ran through an amazing thirty editions in as many years, and became a regular feature in clerical libraries all over early modern Europe.71 The Promptuarium Morale offered detailed verse-by-verse exposition of the Sunday Gospel passages, only rarely referring to current events, but instead emphasizing the practical devotional, ascetical and moral application of the text, with cross-references to other places in Scripture, the writings of the Fathers, saints’ lives, classical literature and scholastic theology, all designed to provide parish clergy with timeless material to instruct and edify Sunday congregations. 

			By contrast, Stapleton’s Promptuarium Catholicum ad instructionem concionatorum contra haereticos nostri temporis, the first volume of which was published in Paris in 1589, was altogether more specialized in intent, though it proved almost equally popular. Much of the substance of both Promptuaria clearly recycled material from Stapleton’s lectures at Douai and Leuven: but the Promptuarium Catholicum must have drawn mainly on his Douai teaching, because publication of it began before he moved to the Leuven chair in Scripture. Furthermore, the Promptuarium Catholicum did not offer the generalized uplift of the Promptuarium Morale: it was aimed specifically at preachers in regions like England, Germany or the Low Countries, where Catholicism confronted the Protestant Reformation, eye-ball to eye-ball. Accordingly, the Promptuarium Catholicum was much more narrowly targeted and much more explicitly polemical, its Sunday offerings taking the form of short sharp expositions, rarely more than a thousand words or so long, often taking just a single phrase or verse from the Gospel of the day, and designed to refute Protestant exegesis and vindicate contested Catholic doctrines.

			And this, as we have seen, was precisely the agenda of the Scriptural instruction on offer to seminarians at Douai College, ‘wherin’, as Gregory Martin explained, ‘is urged … the true advantage of the Catholike and the pretensed argument of the Heretike, that studentes may learne out of the holy Scriptures how to prove and disprove, confirme the truth and infirme the Contrarie, and to spie both the advantages of the truth, and the treacheries [and] guiles of falsehood’.72 We can be fairly sure of the direct relationship between Stapleton’s polemics in the Promptuaria Catholicum and the Scriptural instruction on offer in the college. As already mentioned, Martin’s translation came with copious marginal notes, introductions and commentary, the bulk of them the work of William Allen and Richard Bristow. But, although the publication of the Promptuaria then lay almost a decade in the future, these crucial Rheims Bible marginalia and commentaries throughout show a close correspondence to Stapleton’s published polemical exegesis, and, for the Gospels at any rate, are almost certainly directly indebted to it. 

			A single example will have to do in illustration of this dependence. The Rheims Bible’s notes on the figure of John the Baptist in Matthew, Chapter 3, cite the claim of St John Chrysostom and other fathers that John was the model for the eremitic and religious life, the first monk, ‘wherewith the protestants are so offended that they say S. Chrysostom spoke rashly and untruely’: despite the Gospel’s description of John’s desert dwelling, his rough clothing and austere diet, the note goes on, ‘they are not ashamed to pervert all three with this strange commentarie, that it was a desert full of townes and villages, his garment was chamlet, his meate such as the country gave and the people there used … to make him thereby but a common man like to the rest …’. These very specific accusations of Protestant misrepresentation of the Baptist have shorthand marginal page references to the Magdeburg Centuriators, to the obscure Rostock reformer, David Kochhafe [Chythraeus] (1530–1600), a disciple of the Lutheran reformer, Philip Melancthon (1497–1560), from whom the otherwise baffling reference to John the Baptist wearing camlet was lifted, and to the German Protestant reformer, Martin Bucer (1491–1551). 73

			If we now turn from the Rheims New Testament note to Stapleton’s homily for the second Sunday of Advent in the Promptuarium Catholicum, a discussion of this same passage from Matthew which forms the Gospel for that day, we find precisely the same polemical points being made, in the same order, illustrated with extended quotations from the same Protestant authorities, but all at much greater length and framed within a blisteringly scornful commentary: 

			O delicatos homines et acutos, qui vt ex eremo loca pascuosà et amœna, sic ex veste aspera, vrbanam et elegantem norunt conficere: vel potiüs, ô homines impios, qui sic Scripturas sacras norunt peruertere.74 

			O you exquisite and ingenious men, who have contrived to turn the desert into a lush and charming spot, and from harsh vesture have woven elegant garments in the height of fashion: or, rather, you wicked men, who have learned thus to pervert the Holy Scriptures.

			It is of course possible that, in compiling this homily for the Promptuarium, Stapleton had the terse Rheims New Testament note in front of him, that he went away and looked up the Protestant authors cited there, selected illustrative quotations from them, and expanded the compressed point-scoring of the notes into full-scale homiletic vituperation. But it is far more likely that the truth is the other way round: that the brief Bible annotations represent a compressed version of Stapleton’s lectures, which would in due course be absorbed wholesale into the Promptuarium. Stapleton himself cannot have directly compiled the Bible note: he had remained behind in Douai when the college relocated to Rheims, and the annotations to the New Testament were composed after the move to Rheims, as most of the translation itself was. But it is overwhelmingly likely that the Rheims annotator was working from detailed notes or the complete texts of Stapleton’s Douai lectures on the Gospels, and distilled them, and their learned citations from European Protestant sources, into our marginal note. 

			If that is the case, the Rheims Douai New Testament takes on a new significance: we have long been aware of the aggressively polemical character of the editorial apparatus to Gregory Martin’s Bible: this was holy Scripture conceived as a fighting manual rather than an aide to devotion. The notes to Matthew, Chapter 3, are entirely characteristic of the rest of the marginalia, and the point to emphasise here is that these notes and editorial commentary are not only the work of the seminary staff, but that they transport us to the lecture-room and the chapel of the first generation of Douai seminarians, a community manifestly preoccupied by the calamity of the overthrow of their Church at home by an heretical regime, and who were being intensively coached to confront and to resist that regime’s Protestant apologists.

			Allen understood perfectly well that he was creating a new kind of priest, men ‘well skilled in Latin and other learned tongues … brought upp to degree bothe in art and divinitye, such as should never have been refused, in any country chistianned, nether in this age nor of old time, to have been persons and pastors of men’s souls … and some so well lerned that they might have passed with aestimation to any degree of divinitye in our universities … and none … unfytt but that they have much more convenient institution in all kind of pastorall doctrine than the common sort of curats had in old tyme.’ However, Allen was not just measuring his priests against the unlearned parish clergy of pre-Reformation England. For although, as he told the aged Carthusian prior, Maurice Chauncey (c. 1509–81), ‘Mercury cannot be made of every log’, and not all his men were ‘of highest wit or learning’, yet every one of them could stand comparison with the products of any of ‘the seminaryes in Italy and other countries … erected by commandement of the holy counsel of Trent for education and nurture of preests’, and even with the elite products of ‘the Jesuits trade’75. 

			As we still await a scholarly history of the English College, Douai, it is difficult to say what, if any, were the long-term consequences of this remarkable if disconcerting early emphasis on expertise in controversial theology and scriptural study in the formation of priests for the mission. The training was designed to equip men for public disputation, but, by the 1590s, opportunities in England for safe disputation with Protestant opponents hardly existed, and it is likely that the seminary curriculum reflected that change, and became more conventional. We certainly cannot simply appropriate or even retrospectively endorse it: from the perspective of the twenty-first century, the confrontational stance in which these first English and Welsh seminary priests were trained, their preoccupation with holy Scripture conceived above all as a magazine of proof texts vindicating Catholicism and condemning Protestantism, however understandable in the context of Reformation Europe, is bound to raise troubling questions in a more ecumenical age. We are conscious now not merely of the historic tragedy of Christian disunity, but of the reality of good intentions and a concern for truth on both sides of the murderous religious divide which led sixteenth-century Christians to burn or disembowel each other. For the priests trained at Douai, however, doctrinal disagreements were not intellectual or religious puzzles, or pardonable intellectual disagreements. The points of contention between Catholic and Protestant matters were armed with fire and blood and were quite literally matters of life and death: Catholic and Protestant each in the other’s eyes were not merely mistaken, but malign. 

			Whatever difficulty we may feel today about an education in which theology was deployed as a weapon of religious warfare, there can be no doubting the originality and brilliance with which it was pursued at Douai and Rheims in that first Elizabethan generation. Never again would English and Welsh seminaries match the urgent theological engagement and fierce eloquence of that first age, when English and Welsh academics were still dominant presences in the universities of the Low Countries, and when, within the English College, Douai, itself, men of the calibre of Allen, Bristow, Martin and Stapleton were teaching. Not till the 1840s and another influx of Oxford converts could English and Welsh Catholicism boast such a constellation of stars, and never again would English and Welsh clergy stand at the very cutting edge of militant European Catholicism. The Rheims New Testament was a pioneering and in many respects risky project in a Church deeply suspicious of vernacular versions of the Scriptures: but, for that very reason, it would become the standard for other pioneering responses to the spread of Protestantism. When the Polish Jesuit, Jakub Wujek (1541–97), confronted the Calvinist threat in Poland in the 1580s and 1590s, it was to the example of Allen and his colleagues that he turned, adopting the Rheims New Testament as the key precedent for the legitimacy of a Catholic vernacular Bible: his own Polish version of the Bible, published in 1593, pillaged the Rheims version for its notes and editorial apparatus.76 As Gerard Kilroy has demonstrated, in Edmund Campion’s teaching and writing in Counter-Reformation Bohemia, the religious upheavals of Reformation Oxford cast a long shadow into the central European Counter-Reformation. But Campion’s was not an isolated case. In the founding generation of Douai College, and in their great monument, the Rheims-Douai Bible, the exiles of Oxford spoke to Counter-Reformation Europe in a distinctively English accent.
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			Chapter 3 
The Cultural Life of the English Colleges in Continental Europe: An Overview

			Peter Davidson

			Abstract

			The cultural life of the English colleges in continental Europe was a lively and intense counterpoint to the insular, if magnificent, culture of the mainstream British arts. The colleges were involved in almost all forms of cultural activity: poetry, oratory and disputation, very often in a diversity of languages; in the devising of schemes of painted decoration both permanent and for festivals; in the actions of controversy and debate, very often focused on interpretations of Christian history and the renewed exploration of historical sources; and in the creation of an immensely lively and substantial corpus of dramatic writing offering myriad reflections on the themes of memory, martyrdom and mission. This chapter will examine all of these areas of activity, with a particular emphasis on the vital baroque arts of eloquence, emblem and the staging of festivals, and with a continual awareness of the way in which the culture of the colleges was fully integrated into the complex, confident, and international discourse of the Baroque world.

			*  *  *

			The week after Christmas 1658, a young Scottish Royalist, in Rome for reasons somewhere between political exile and a penniless Grand Tour, having been bitterly disappointed by the parsimony with which his fellow-countrymen had celebrated St Andrew’s day, made his way across the Campo de’ Fiori: 

			Upon the 29 of December was the feast of St Thomas of Canterburie. This day was kept very splendid and solem by the English nor was there an English or Scot in the City but was invited and well treated by the English colledge they were more civill to us then our own Countrymen; There was an Inscription set over the Church done in golden Characters Festus Sancti Thoma Cantuarii Episcopi Martyr sub Hen. 2 Angliae Regi Anno 1170.77

			This brief glimpse of the daily life of the Venerable English College usefully indicates the multiple functions of the British Catholic colleges on the continent: axiomatically they were primarily seminaries or schools for the clergy, but they were also cultural centres which initiated a remarkably vigorous level of production in many of the arts, and they were vital nodal points, almost like embassies, within the network which sustained the wider community of exiled and expatriated Catholics – wine merchants, mercenaries and art-dealers, as well as priests and religious. The most important point to advance in the course of this brief survey is that the nature of the culture and mission of the colleges was dynamic, active, and influential. Conventional historiography would underplay all these elements in favour of a general but inaccurate sense of fugitive conservatism. Perhaps, to some degree, we are all still suffering from St John Henry Newman’s finely phrased but misleading picture of the old Catholic community at home as focused on the past, isolated and withdrawn. It is a most beautiful piece of prose, but it has cast a confusing shadow:

			. . . a mere handful of individuals, who might be counted, like the pebbles and detritus of the great deluge . . . An old-fashioned house of gloomy appearance, closed in with high walls, with an iron gate, and yews, and the report attaching to it that ‘Roman Catholics’ lived there; but who they were, or what they did, or what was meant by calling them Roman Catholics, no one could tell;—though it had an unpleasant sound, and told of form and superstition.78

			In contrast, this paper aims to present an intensely lively and dynamic culture, much more in contact with the European mainstream than anything which remained in the British archipelago. The colleges did not work only to form a heroic clergy and a resilient laity: they were culturally active in many fields, the homes of a hybrid culture consciously British and also partaking of the nature of Catholic (and most specifically Jesuit) internationalism. Their cultural activities worked slowly, almost invisibly, to change the nature of the mainstream cultures of England and indeed of Britain as a whole.

			Given such intensity of activity it is not possible to cover every aspect, but an indicative survey is possible, one which indeed touches on almost every aspect of baroque creativity, covering the fields of the fine and applied arts, the built environment, festivals, oratory, emblems, drama and literature, political and historical writing, not to mention architecture, gardening and botany. 

			The geography of these dissident English colleges and universities extends across much of western Europe – Italy, Flanders, France and Spain. As a response to the initially unpopular schism under Henry VIII, the ancient English pilgrim hospice in Rome had developed by 1579 into the Venerable English College within the developing pontifical university system there, educating and training priests for the dangers of the English and Welsh mission.79 New English colleges for secondary and tertiary education were founded at Douai (1568) and Saint-Omer (1593) in the Spanish Netherlands (now northernmost France), and, in Spain, at Valladolid (1589) and Seville (1592). The ancient and continuing Scots College of Paris (1325), under intermittent Stuart patronage, was an exception to foundations under papal or Spanish auspices.

			In direct opposition to the new order in Elizabethan England, the continental English colleges constituted themselves as a parallel, coherent and oppositional ‘England-in-exile’. Alongside philosophical and theological study, all these colleges maintained a programme of literary and cultural production: plays, exhibitions of symbolic ‘speaking pictures’ or emblems, schemes of wall-painting and easel-painting, oratory, and even evening classes for English-speaking exiles. The opening quotation of this paper, describing James Fraser’s visit to the Venerable English College on the feast of St Thomas of Canterbury, 1658, noted the inscription set in letters of gold over the college entrance reminding visitors that Becket had been martyred by the unjust orders of Henry II of England. This leads at once to the oppositional iconographies displayed in the exiled colleges, the steady and ordered opposition to the regimes of early modern Britain, and leads primarily to the Martyrs’ Picture of 1581, by Durante Alberti (c. 1556–1623), which to this day remains the altarpiece in the Church of St Thomas of Canterbury at the Venerable English College. This painting has important affinities, and a shared oppositional political agenda, with one of the most striking symbolic expressions of exiled Catholic identity: the statue, vandalised by Protestant English forces, Nuestra Señora Vulnerata, which was installed above the high altar of the English College in Valladolid in 1600. Both of these highly charged works of art (and the enacted ceremonial which attended them in the early modern period) asserted a startling reversal of the status quo as it was perceived in Britain.80 	

			A flatly contradictory interpretation of power and authority is put forward by the iconography of both colleges: this affirms that the true England is in exile and that the colleges at Rome and Valladolid are the sites of authenticity, seedbeds out of which true Englishness may be restored to England itself. For the time of exile, England is articulated as a partial, diminished place, lost and untrue to itself. It is no accident that exiled English religious houses commissioned paintings of the Saxon sovereigns of England as an explicit claim to authentic Englishness defined in terms of saintly royal Catholicism. In the corridors of the Seville (and later Valladolid) college, this sequence of martyred monarchs echoes the graphically painted series of martyred alumni. These pictures of Saxon kings (there was also a similar sequence of six kings and six queens at Syon Abbey in Lisbon, now at Oscott College81) are very much part of the construction of an alternative version of history. Similar ideas about history and martyrdom are put forward by the iconography of the Venerable English College in Rome, whose church is a powerful articulation of the lostness and violence of schismatic England, arguing that it has reverted under the Tudors to the savagery which had led to the execution of the proto-martyr of England, St Alban (d. c. 303?), and the martyrdom of St Thomas Becket (d. 1170). Before the rebuilding of the church in the nineteenth century, the walls were painted with scenes of all the martyrdoms for the Christian religion in England, from the time of St Alban to the first Henrician martyrs, images which can still be studied in detail in the engravings of the published Trophea Ecclesiae Anglicanae 82 (Fig. 3.1).

			The altarpiece of the college church, the Martyrs’ Picture, painted by Durante Alberti and installed in 1581, is a complex expression of the nature of the exiled Catholic project and of the purpose of the English Mission. The Trinity (in the familiar iconographic form of ‘The Throne of Grace’) are above in the heavens, while Christ’s blood falls down onto the dim map of England, below, while an angel holds up a banderole with the defiant motto of the college, Ignem veni mittere in terram – ‘I come to set the world on fire’. Immediately below the figure of Christ is a gateway flanked by the figures of St Thomas Becket and St Edmund, king and martyr.83 Angels hold martyrs’ palms over their heads, while on the ground at their feet lie the discarded attributes of royal or ecclesiastical dignity. A gateway occupies the centre of the composition, almost certainly the Flaminian gate, the northern entrance to the city of Rome providing both the end of the Via Francigena, the well-trodden medieval pilgrim route across France, stretching from Canterbury to Rome, and the beginning of the road north from Rome back to England. The martyrs of England point the way and the martyrs of England populate the walls as witnesses to the continuity of faith in England. 

			There is little space here to discuss a most extraordinary response from the Elizabethan regime to this audacious Roman iconography, the Ditchley Portrait of Elizabeth I.84 The ‘Ditchley’ Portrait was painted for Henry Lee (1533–1611), the retired Queen’s champion who entertained her at Ditchley in 1590.85 He may well have devised the iconography himself: certainly he had devised the iconographic schemes for the Accession Day tournaments held annually on 17 November to mark Elizabeth’s accession to the throne. Elizabeth is shown as a Titan, standing on the map of England with a stormy sky about her head. There are inscriptions, Latin mottoes and a sonnet in English which compare the Queen’s divine powers with those of the natural elements. One of the Latin inscriptions reads potest nec ulscitur, (‘she could take revenge but does not’), and the sonnet begins with the assertion that ‘The Sonn . . . hath no such glorye’. It is an iconography so audacious as to appear hubristic, certainly the response to Alberti’s altarpiece is direct and confrontational: the blood of Christ falling on wounded England is countered by the giant figure of Elizabeth standing on a landmass mapped to appear far offshore from Europe (Fig. 3.2).

			Originally the high altar at Valladolid was also flanked by the statues of the martyred king, Saint Edmund, and the martyred archbishop, St Thomas of Canterbury, with the representation of the proto-martyr of England, St Alban, in the middle. The present arrangement, dating from the later seventeenth century, preserves the flanking figures of archbishop and king, removing Alban to the pediment to make way for the central figure installed in 1600. In that year, historical circumstances presented the new college at Valladolid with a ready-made emblem of the wounds which history had inflicted on the Church and on England itself. In the course of the Earl of Essex’s abortive 1596 expedition against Spain, his troops had sacked a church in Cadiz and had themselves vandalised a statue of the Virgin and Child. This image, re-named Nuestra Señora Vulnerata, in consideration of its mutilated state, was transported to Valladolid and installed in the chapel of the English College there, with royal ceremonial, in September 1600.

			The Vulnerata, as the statue came to be known, is an iconographic counterpoint to the Martyrs’ Picture in Rome. The damaged statue at the centre of the reredos is an ever-present reminder of the triumphs of the Queen of Heaven and of the disintegrated state of England under its earthly Queen. In this context, the Vulnerata also becomes an image of England self-wounded by the ignorance and blindness of her children. This is all enacted in the image itself, in which the Christ Child has been destroyed (a world with no Incarnation, therefore with no hope), and the gashes which disfigure the face are a reflection of the disordered state of those who desecrated it. 

			Complex ideas of fall and exile are prominent in the ceremonial which accompanied the installation of the image in 1600: although this ritual was devised particularly for the occasion, it is derived from three recognisable types of ceremonial. The procession of images through a town remained, and in many places remains, a vital expression of community within a Spanish city. The display of devised emblems was a standard Jesuit college celebration of festal days, as was the display of oratorical skill. Along with this, since the Queen of Spain was the first to venerate the rescued image, there is an element of the ceremonial traditionally attending the royal visit or royal entry.

			As has been observed elsewhere, the date, the seventh of September, is itself significant: it is Elizabeth’s birthday which was supposed to be kept as a festival in England, as part of a concerted symbolic attempt to affirm the new order, by overwriting the Virgin with the Virgin Queen.86 This is particularly noted in the printed account of the ceremony: 

			 . . . porque los hereges en Inglaterra han quitado la fiesta de la Natividad de Nuestra Señora, y en su lugar celebran con grande solenidad, y han puesto en su calendario con letras coloradas la natividad de la Reyna Ysabela.87

			[…because the heretics in England have abandoned the feast of the Birthday of Our Lady and in its place celebrate with great solemnity, and have written in their calendars in red letters, the birthday of Queen Elizabeth.]

			The seventh of September as the vigil of the feast of the Birthday of the Virgin is emphasised by the author of the printed relation as well, as was emphasised by the orator on the occasion, both of whom criticise this impious tampering with a sacred calendar. Both, significantly, emphasise the sacred paradox of the superiority of the fruitful Virgin to the sterile Virgin Queen. Further assertion of the illegitimacy of the then current regime in England is conveyed explicitly in the oration which was delivered on the occasion.

			Related to this political and religious festival are the sequences of Saxon monarchs, the Valladolid kings and the Lisbon kings, queens and princesses, found in the exiled English Catholic houses88. All of these appear to come from the Seville workshop of Francisco de Pacheco (1564–1644)89: the set at Valladolid arrived there in 1602, and the Lisbon set, clearly from the same workshop, had been copied and sent there by 1616.90 These depictions of Saxon monarchs functioned as an explicit challenge to Elizabeth, and seem to have responded directly to images issued by her for distribution in England.

			The iconography of Elizabeth was an improvisation in an age which valued stability, antiquity, and continuity. The Catholic controversialists naturally appealed to antiquity in their disputes with England, and claimed continuity with the Church of the Apostles, as evidenced in the wall paintings at the Venerable English College. The Protestant response was also an appeal to antiquity, to a British church of apostolic purity, purged of medieval errors. 

			It is in this context that one has to understand the counter-argument advanced by the exiled Catholic antiquary, Richard Verstegan (c. 1548–1640), which suggests that the real origins of the English lay with the continental Saxons, not with British indigenes.91 Anne Dillon’s summary of his position cannot be bettered: 

			The reformers claimed a specifically British pedigree as opposed to a Saxon one . . . The Catholics embraced and extended this Protestant construction of Catholic Saxon origin … [Fr. Robert] Persons, referring to ‘our predecessors the English Saxons’ exploited what, at first sight, might appear a loss of birthright. 92

			It is also in this context that the portraits of the saintly Saxon monarchs are an implicit challenge to Elizabeth, and here it is worth recalling that figures of Saxon princes also appeared in drama performed both at Douai and at St Omers during this period as representatives of a virtuous ancient Catholicism in England. An explicit challenge is expressed by the design of the portraits, which answer one of the most audacious engraved depictions of herself which Elizabeth issued. The whole of the engraved title-page of the 1568 English Bible, known as ‘The Bishops’ Bible’ [STC 2099], consists of a strapwork cartouche, enclosing an oval with a portrait of Elizabeth with crown and sceptre. The contemporary arms of England are at the top centre.93 Both the Valladolid and Lisbon sequences of Saxon monarchs have the same oval and similar feigned-stone strapwork surrounding the portraits, a resemblance beyond coincidence.94 These Valladolid and Lisbon portraits, all of which also bear the contemporary arms of England in top centre, are thus a reproach to the perceived arrogance which placed the Queen’s image on the title-page of the Bible. Thus, too, the saintly virtues of charity, piety and endurance, which are conveyed by inscriptions and quasi-imprese on the Saxon portraits, are not only moral examples for English religious houses with royal connections, but are also accusations directed against Elizabeth’s person and self-presentation.

			This is especially clear in the Lisbon depiction of St Ediltrudis, whose facial type and pose closely resemble the engraving of Elizabeth on the title-page of the 1568 Bible.95 Ediltrudis is shown as subordinate, and attentive, to God: a ray of light from above touches the right side of her head, an inscription, as if her speech, reads Justus es Domine – ‘Lord, you are just’. The text, from the Vulgate, inscribed on the feigned oval is from Proverbs, 31, 30 – Fallax gratia et vana est pulchritudo – ‘charm is deceitful and beauty empty’ – which implies the second part of the Biblical verse, ‘the woman who is wise is the one to praise’. The inscription below the portrait describes her as Regina et virgo and asserts that, eleven years after her death, her body was still incorrupt, which is, in a sense, yet another rebuke offered to the earthly monarch surrounded by chivalric imagery praising her unfading beauty (Figs. 3.3, 3.4).

			An area of verbal and visual activity in which the baroque world delighted was the emblem, the enigmatic image, accompanied by an oblique motto and a longer prose or verse explanation of the relation between the two. At Valladolid, the bull of foundation was issued in 1592, the building was begun almost immediately and the king of Spain, Philip II, visited the still incomplete buildings on 3 August in that year. For the occasion, the college was decorated with Latin verses and speaking pictures, recorded in a printed account as well as in an album of inscriptions in the Biblioteca Nacional de España in Madrid.96 There was a second royal visit from his successor, Philip III, in August 1600.97 The emblems for September 1600, the solemn installation of the Vulnerata, for which no pictures appear to survive, although they are described, continue the same themes.

			The emblems displayed included the palm as emblem both of resilience and of ultimate victory, and of Our Lady as Star of the Sea – a beacon guiding the ship of the Church back to England. The mutilated statue itself is at first compared to the enduring palm-tree: then its devout rescuers, the English students, are represented as the priests carrying the Ark of the Covenant through the Jordan. England is thereafter represented as a vineyard untended for want of priests and, finally, the brightness of the Star of the Sea guides the ship of the Church back to the haven of England. These carefully devised verbal pictures represent a distinctively English contribution to an international genre.98 
The emblem from Valladolid in September 1600 which makes the strongest political statement is an emblem of the Rose which nourishes the productive honey-bees and kills the sterile bumblebees. Clearly, there is an initial interpretation that the Virgin, the Mystic Rose, is death to the heretics and life to the faithful. Beyond this, there is a sense that England has become a sterile land, but one which could yet be restored to fruitfulness. The childless Elizabeth is clearly figured in the sterile Bumblebee as opposed to the literally and spiritually fruitful Virgin. In the same way, Elizabeth’s barrenness had been figured thirty years earlier in the dangerous emblem of the fruitful and fruitless vines sewn by Mary Stuart in her captivity, an emblem which was brought as evidence of treason at the trial of the Catholic Duke of Norfolk.99

			Mention must also be made here of a superb emblem manuscript made in Rome in the English College in 1626 on the death of its cardinal protector (and cardinal protector of England), Odoardo Farnese, recording the decoration of the college church with a temporary schemes of placards bearing emblems and inscriptions, as well as a chapelle ardente or cenotaph with a superstructure of lighted candles. The illustrated manuscript is in itself a work of art, quite apart from the extraordinary interest which attaches to so complete a record of a college’s response in emblem and verse to the death of a major figure in baroque Rome. There is a degree of thematic unity to the emblems, many of them making elegant variations on the theme of praise of the deceased cardinal, with the visual element playing on the lilies of the Farnese arms. For example, white lilies on earth are transformed into heavenly flowers praemia candoris ‘as a reward for whiteness/virtue’; the Farnese lily grows taller than the other flowers of the garden as ‘more eminent than them all’, supereminet omnes. The manuscript concludes with a multi-lingual sonnet-sequence, including verses in Welsh and Irish, which are very possibly the work of the Jesuit linguist, Robert Corbington (1596–1637), known for his command of Celtic languages, who was in Rome from the late 1620s.100 There is also an elegant sonnet in English, which gives some indication of the literary quality of the whole:

			Whether by dolefull note shall I recyte,

			How Fate with mighty stroke to earth hath throwne

			A glorious Cedar? Or with fell despite

			A bewteous Lilly from his stemme hath blowne . . .101 (Fig. 3.5)

			This consideration of emblems leads most directly to the work of the most eminent poet in English (there are many most distinguished poets and dramatists in Latin) to be produced by the continental English colleges, St Robert Southwell (1561–95), whose reticent and allusive verses on the death of Mary Queen of Scots, entitled ‘Decease Release’, move expertly in the territories of covert emblematic meanings which the Queen’s own embroideries had explored in the years before her execution:

			The pounded spice both tast and sent doth please
In fading smoke the force doth incense shewe
The perisht kernell springeth with encrease
The lopped tree doth best and soonest growe.

			Gods spice I was and pounding was my due
In fadinge breath my incense savored best
Death was the meane my kyrnell to renewe
By loppinge shott I upp to heavenly rest.

			Some thinges more perfect are in their decaye
Like sparke that going out gives clerest light
Such was my happ whose dolefull dying daye
Beganne my joy and termed fortunes spite.

			Alive a Queene now dead I am a Sainte
Once M[ary]. calld my name nowe Martyr is
From earthly raigne debarred by restraint
In liew whereof I raigne in heavenly blisse.102

			This mysterious and lovely poem is perhaps Southwell’s only overt verse intervention in contemporary politics – his other poems are all sacred meditations, beautifully geared to the needs and anxieties of the Catholic laity in England, a persecuted flock, often without the sacraments. As a testimony to his success as a priest and most specifically a priest of the English mission, they are astonishing – a whole series of consolations and exhortations for the times and circumstances when his people would have had no access to priests or sacraments. His two greatest works in verse and prose, ‘St Peter’s Complaint’ and Mary Magdalene’s Funeral Tears, are works of great psychological insight, designed to offer complex spiritual consolation and guidance to those of troubled mind. ‘St Peter’s Complaint’ guides the penitent through the process of guilt, repentance and resolution, while Mary Magdalene’s Funeral Tears is both an empathetic meditation on the empty tomb and the Resurrection, and a consolation for those mourning or suffering grief. It is often forgotten just how popular Southwell’s work was in the decades after his death, read by Catholics and Protestants alike and often reprinted. Indeed his verse was reprinted in Britain more often than any other contemporary poetic text except Shakespeare’s Venus and Adonis.

			Less widely circulated, but immensely influential within and beyond the Catholic community, were the (mostly Latin) college plays which, following Jesuit custom, served the double function of training students in declamation and self-presentation, as well as presenting often passionate defences of the rightness of the religious and political position of the English Catholics, often expressed through complex historical analogy. These works are crucial to the cultural life of the English colleges: the texts generally address themselves as much to the performer as to the audience, offering the English pupils and students a chance to rehearse endlessly the fidelity, the resistance to all compromise, which their teachers hoped would mark their adult lives and careers.

			Out of the vast repertory which survives, many of these plays can be interpreted as directly political statements, such as the anonymous Psyche et filii eius, performed at Valladolid in 1615, an allegory of a family divided by religious and political faction; or Leo Armenus, performed at St Omers in the 1620s and revived at Rome in 1645, which applies the iconoclast controversies in ninth-century Byzantium allegorically, first to the desecration of English religious houses under Henry, Edward and Elizabeth and, secondarily in the 1645 revival, to the iconoclasm of the English Parliamentarians. This latter play is by the prolific and able English Jesuit, Joseph Simons (1594–1671), whose works were widely circulated in manuscript and print, and who might have a real claim to have been the English dramatist of the seventeenth century whose works were most widely known internationally.103 

			As Dana Sutton observes in his online Introduction to the text, Zeno was clearly Joseph Simons’s chef d’oeuvre, which is, no doubt, why he assigned it pride of place in his Tragoediae Quinque.  This was produced all over Catholic Europe, originally at the Jesuit college at St Omers, and subsequently at Rome (twice), Lucerne, Naples, Bologna, Parma, and Seville. Manuscripts and printed evidence allow us to observe Simons repeatedly polishing it over twenty-five years, and it alone of his works served as the prototype for two vernacular plays, Sir William Killigrew’s 1669 The Imperial Tragedy, and an anonymous Zeno play produced on Crete in 1682.104 There are four manuscripts of Zeno, surviving printed programmes with a synopsis testify to the performances at Rome and Lucerne, and versions were printed at Rome and Liège. In the Rome edition of 1648, Zeno was printed together with Simons’s Mercia,105 a tragedy whose focus on first-millennium Britain allies it closely with the continuity in faith emphasised by the iconographies of the churches of the English Colleges in Rome and Valladolid.

			Mercia treats of the deviousness of the pagan priests of Mercia who lead the pagan king, Ulferus, to martyr his two Christian convert sons, Ulfadus and Ruffinus. One fascinating aspect of this play is that the pagan religion of Mercia is imagined as full-blown Roman paganism; the worship of Jove and Apollo, not the Saxon paganism documented by Bede and the antiquaries. There are indeed several scenes concerning the destruction of temples and the desecration of images, but the temples destroyed and the images desecrated are those of the pagan gods and the destroyers are the Christian heroes of the play. The temples and ceremonies in the play are imported aberrations (as Catholic apologists would have argued that Calvinism and Lutheranism are imported aberrations) and the ancient Catholic figure of St Chad is shown as at home amidst pure lustral waters in the depths of the oakwoods of England. This almost druidic figure of pristine Catholicism is a surprise, a powerful counterweight to (and possibly part of the invention of) Milton’s evil enchanter Comus, an European interloper dwelling in the deep woods. 

			There were many other areas of cultural activity in the English continental colleges: for example books of meditation prepared for the laity, such as the 1633 Parthenia Sacra by the Jesuit, Henry Hawkins (1577–1646), with its rich imaginative creation of an interior garden as a locus meditationis for the consideration of the virtues and graces of Our Lady.106 Beginning from the idea of the hortus conclusus and expanding by way of meditations in verse and prose on flowers in the garden, and on stars and rainbows seen beyond it, Hawkins creates an interior microcosm, a mental world in which the meditating sodalist may rejoice. Much the same may be said of the fervent and eloquent series of meditations on Christ crucified, expressed in emblems, each of which identifies each one of His limbs with one of the Beatitudes, and with the natural qualities of a tree, published in 1665 in London as Ashrea or the Grove of Beatitudes, expressed in emblems and by the art of memory. Several of the trees are the kinds of exotics cultivated by the Society of Jesus – the Clove Tree and the Indian Fig – which lends credibility to the suggestion that the author indicated by the initials ‘E.M.’ is the Jesuit, Edward Mico (1628–78), an alumnus of St Omers and the Venerabile. The method is reminiscent of Hawkins, while the engaged and affective writing is of a quality to recall Southwell’s devotional prose.

			It is altogether too vast a topic to consider here what use the Catholic laity made of such instruction, but one example must suffice to indicate the rich possibilities, in whose investigations Janet Graffius has led the way.107 The recusant gentlewoman, Helena Wintour (c. 1600–71), made extensive use of Hawkins in the design of the vestments which she and her atelier worked from the 1650s until her death in 1670. On the ‘spangled sute’, Hawkins’s symbolic flowers are juxtaposed with the English wild Campion, almost certainly a rebus for St Edmund Campion, all the flowers placed under the aegis of the merciful and self-giving Pelican, a type both of the Eucharist and of the martyr. 

			There is so much more that could be written, for example, about the English virtuoso John Aubrey’s admiration for the education available in the English continental colleges, about the alumni of the colleges as musicians and gardeners, about the way in which the Abbé Thomas Innes (1662–1744) of the Scots College in Paris has a good claim to be counted one of the first scientific historians of British origin, with his Critical Essay on the Ancient Inhabitants of the Northern Parts of Britain or Scotland, published at London in 1729, and thus no insignificant forerunner of the Enlightenment. And the theatrical tradition of Britain was in many ways transformed by the Douai graduate, John Philip Kemble (1757–1823), and by his family.

			I have suggested, albeit in summary form, that the colleges formed fixed points in the interlacing communities of Catholic exiles – and that they continually fed and served that dynamic continuum out of which came innovations in all the arts of mainland Britain – innovations in theatre and music and architecture.108 All of this was perhaps incidental to their success in their primary mission of training dedicated priests for the missions in the British Isles, and dedicated lay people to live faithfully under penalty. The cultural output of the colleges was rich and extensive, and, though much remains to be studied, even this brief re-examination suggests that the supposedly nostalgic and retrospective culture of the Catholic exiles turns out consistently to be an international conduit revitalising the arts and culture of what was intermittently a self-secluded and insular culture at home in Britain. 
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			Chapter 4 
‘No other of Christianity except that which we preach to them’: the Venerable Bede and the 1580s Martyrs’ Frescoes of the Venerable English College, Rome

			Carol M. Richardson

			Abstract

			The Venerable Bede (673/4–735) was a problem for Protestant polemicists such as John Foxe (1516/17–1587) and John Bale (1495–1563): they never managed to reconcile Bede’s Ecclesiastical History of the English People (731), built as it was on the primacy of Canterbury as the nucleus of Gregory the Great’s reconversion of England though Augustine. When Thomas Stapleton (1535–98) translated Bede in 1565, he dedicated his work to Elizabeth I of England, so that she might understand ‘the misse information of a fewe for displacing the auncient and right Christian faith’. This was an important argument in the context of Tudor persecution of Catholics because of the Protestant assertion that British Christianity had taken root long before the missions of Augustine of Canterbury introduced the corrupted Roman version of Christianity. Continuity is the important idea here: it was not for nothing that William Allen (1532–94), the future cardinal, referred to Bede’s Ecclesiastical History as a seminarian’s reader because it proved that Christianity in Britain derived directly from the Catholic church in Rome from its very origins. This chapter will consider the earliest part of the 1580s fresco cycle in the Venerable English College, Rome, which survives as printed images, in the light of this deliberate historiographical choice.

			*  *  *

			Writing of the curriculum at the English College, Douai, William Allen recommended the teaching of English history according to Bede’s Ecclesiastical History so that alumni of the college might:

			be able to show our countrymen from it that our nation did not receive in the beginning any other than the Catholic faith which we profess and was converted to no other of Christianity except that which we preach to them, and that their forefathers bore the name of Christians and were such only as members of this catholic Christendom.109

			Allen’s emphasis on Bede’s Ecclesiastical History needs to be placed within the wider context of the reciprocal polemic between Protestants and Catholics. While Allen singles out Bede, Bede himself in turn looked back to the earlier written sources available to him, and subsequent historians added material where Bede had left off. In northern Europe, the Protestant side had largely won the upper hand by the mid-1570s in claiming precedent from the primitive church thanks to the efforts of the Magdeburg Centuriators, a group of Lutheran scholars in Magdeburg, who had published the Historia Ecclesiae Christi: more commonly known as the Magdeburg Centuries – an ecclesiastical history of the Christian church, divided into thirteen centuries and covering thirteen hundred years, ending in 1298 – this work had been compiled and published from 1559 to 1574.

			When the Catholics entered the debate in the 1580s, Bede was an important source and he appears repeatedly as a reference in the Annales Ecclesiastici of the Italian Oratorian cardinal and ecclesiastical historian, Cesare Baronio (1538–1607), first published between 1588 and 1607 as an official response to the Magdeburg Centuries. In the context of the Venerable English College, Rome, in the 1580s, Bede’s Ecclesiastical History is especially important both for the Anglo-Saxon (rather than British or Celtic) version of English Catholicism that he established and that was promoted in the visual polemic of a fresco cycle added to the English College church in 1582–3. This, and the altarpiece painted by Durante Alberti (1538–1613), one of the first presidents of the Accademia di San Luca in Rome, was the response to the report of the apostolic visitor about the college in 1576. Bede’s English (and not British) history, later underpinned the English Martyrologe published at St Omers College in the Spanish Netherlands in 1608, a variant of which text was read out at meals in the Venerable English College until 1965. In this context, I would argue that there also exists a relationship with the fresco cycle.

			My aim here is to focus in on one part of the fresco cycle painted in the English College church, once I have demonstrated how I believe that section fits into the larger scheme of the frescoes. It is worth emphasising that this current analysis is a work in progress and forms part of a larger project on the cycle as a whole. The section of the frescoes in question is especially important for an understanding of the first years and early decades of the life of the college because, for its students, it positions England as a Christian country established on the foundations of not one, but three, conversions instigated from Rome. In addition to classes at the Collegio Romano, English College students had additional lessons in refuting Protestant argument, and, as will be demonstrated, there are repeated references to textual polemic. The present chapter concludes by suggesting why the particular context of the English College in Rome made Bede’s version of English history so very important. Bede was much more than a convenient historian: the implications of his choices still have ramifications today.
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			The fresco context

			The year 1576 was an important one at the old English Hospice in Rome: the apostolic visitation of the establishment undertaken that year reported finding no pictures in the church and ordered that these should be provided. The next visitation, in 1585, by which time the Hospice church had become the church of the newly founded English College of 1579, reported that there were now pictures and it is these that provide the main focus of this chapter. 

			A brief word about existing scholarship on this subject to date is first needed. The Venerable English College frescoes have not hitherto received much attention in their own right, beyond that as supporting characters in the story of Jesuit art in 1580s Rome, although they had as much of a relationship with the Oratorians of Filippo Neri and Cesare Baronio. This is in large part because the original frescoes do not survive, though a printed version of the series was published in 1584 from which we can glean a great deal. Also, because the pictures are about England and Wales and explicitly bring Catholic England and Wales physically to Rome, they are cut off from their main audience. Do they count as English Tudor art, or Roman Catholic reform art? Anne Dillon’s 2002 book, The Construction of Martyrdom, was the first to give them much attention in their own right, but this is a study of history, not art: for this reason, the present artistic analysis is needed.

			The fact that this is a visual argument is absolutely key here: the Protestants had stressed text over image, because of its idolatrous associations. Cesare Baronio, following on from one of the first decrees of the Council of Trent, had therefore incorporated the physical and visual as much as the textual in his version of Catholic history, inventing what we now call Christian Archaeology.

			The first part of the visual programme was Durante Alberti’s altarpiece, completed by 1581. This altarpiece began as a commemoration of the three institutions that had merged to form the Venerable English College: the original Hospice of the Most Holy Trinity, the Confraternity of St Thomas of Canterbury, and the second English Hospice in Rome, dedicated to St Edmund of East Anglia and located in the Trastevere district, which had merged with the English Hospice in the via di Monserrato. These are the three main groups depicted in Durante Alberti’s painting, and both St Thomas and St Edmund had separate altars in the church. Owing to the dramatic events of 1 December 1581 at Tyburn in London – which witnessed the execution of three priests, Edmund Campion, Alexander Briant, and Ralph Sherwin (the first alumnus of the Venerable English College to be martyred) – this quickly became the Martyrs’ Picture. A series of thirty-three frescoes by Niccolò Circignani (‘Il Pomarancio’, c. 1520–97) formed a unified programme centred on the altarpiece.110 Both altarpiece and frescoes were in place by 1584 when the prints were released. The text underneath the printed reproduction of the altarpiece stresses the status of the English College church as the last English Catholic church which must preserve all that is left of lost physical, sacred geography in Catholic England:

			Since the English have left in the whole world only one Catholic church, namely the Church of the Holy Trinity in Rome, on whose high altar this picture is displayed, rightly have they seen to it that the struggles of those martyrs of former times and of today are depicted therein, so that they may arouse in others praise and prayers, and in themselves a constancy of mind equal to that of their predecessors and colleagues.111

			Because the extended medieval church of the Venerable English College was demolished and replaced in the nineteenth century, it is not known how the frescoes were distributed around the earlier church. Those at Santo Stefano Rotondo, by the same artist, Niccolò Circignani, make use of the circular ambulatory, but nevertheless start and end with the image of Christ’s sacrifice, the Crucifixion. Similarly, the Venerable English College frescoes very likely started and ended with the figure of Christ Crucified. This would put the first and last of the scenes, of St Peter sending out apostles to convert England and of Gregory XIII dedicating the current students to mission, on either side of the altarpiece. But the overall effect was probably closer to that achieved by the same artist a decade later at the church of Santi Nereo ed Achilleo, the titular church in Rome of Cardinal Cesare Baronio.

			The order of the printed images is roughly chronological, but there are a few ambiguities which complicate this, not least a specific group of three Welsh scenes which do not fit. Also, some of the images seem to be connected visually as well as thematically, putting them together as a set. So, very quickly, the original cycle would have had the story of England’s three conversions instigated by popes at the start, following through series of mission martyrs, royal martyrs and ending in the south aisle with the narratives depicting first the Tudor martyrs, and, lastly, probably in the north clerestory, the ongoing martyrs of the college itself. Usually read as a history of England and Wales according to its martyrs, this in fact breaks on the south aisle with the missions and martyrs, and the north aisle a commemoration of recent martyrs who were not officially recognised as saints by the Church, appropriate to the traditional memorial associations of north aisles. The transition of the cycle is St Thomas of Canterbury, as Nicholas Schofield notes in his chapter. It is significant that John Fisher’s martyrdom was compared with that of St Thomas of Canterbury by Pope Paul III. This wall is about sacrifice as personal witness versus martyrdom for the very unity of the church.

			Here I want to focus in detail on the first part of the series, the three conversions, to show why Bede’s Ecclesiastical History was designated as ‘the seminarians’ historical reader’, and then why the implication of this choice is so significant: and remains so down to the present day. The fresco cycle does not merely illustrate an increasingly acrimonious and divisive textual debate, but is able to do something unavailable to Protestant polemicists: it shows rather than tells. What is at stake here is the nature of evidence: in this case its place, people, relics, country, as well as any history written in text. This is what makes the very presence of the English College today so powerful.
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			Three conversions

			Anglo-Saxon history was a key point of religious ownership in the sixteenth century: Foxe’s publisher, John Day (1521/2–1584), had cast a new set of Anglo-Saxon characters to support the publication of Matthew Parker’s Testimony of Antiquity, quickly followed by William Lambarde’s Archaionomia, parallel Old English/Latin edition of laws of Anglo-Saxon kings.112 Thomas Stapleton, for the Catholic side, translated Bede’s Ecclesiastical History from Old English and dedicated it to Elizabeth I, hoping that she might be inspired by his examples of faithful monarchs promoting and protecting and even dying for Roman Catholicism. Bede is an especially important source, not because the fresco cycle depends exclusively on it: it does not. Rather, Bede’s text and the choices he made to focus the Ecclesiastical History, giving his account of the Christian Anglo-Saxon nation and the Northumbrian role, lies behind all subsequent English religious narratives, whether the Old English Martyrology that was in circulation by 900, Cesare Baronio’s annotations to the Roman Martyrology and his Annales Ecclesiastici, Robert Persons’s Treatise of Three Conversions through to the English Martyrologe, published at St Omers in 1608. 

			The first eight scenes are hereafter referred to as the Three Conversions. The reason for treating the scenes from St Peter through to Gregory the Great as a continuum is both because of their relationship with contemporary histories like Persons’s, which build on Bede’s assertions, but as much because of their visual relationship. The landscape, which gives a sense of a land over the mountains, unites all the images (1–8) in the Three Conversions section.113 Robert Persons’s Treatise of Three Conversions was published some twenty years after the English College fresco cycle was completed, but it was nevertheless the result of work that Persons had started by the mid-1580s. From the outset, the Three Conversions asserts that there were 

			three conversions of England to Christian faith, and sheweth all three to have been from Rome, and to the Roman Catholic faith, and that the same faith has continued in England ever since throughout all ages to this day.114 

			Viewed as a whole, the agenda of Bede’s account of British Christianity seems clear and one can appreciate why it was so powerful for Allen, Persons and his contemporaries. Bede begins by recounting the reception of the Christian faith into Britain by means of a supposed mission sent by Pope Eleutherius (pope, AD 174–180) to the mythical British king, Lucius (Fig. 4.1). After Lucius’s time, the faith is simply said to have been preserved in peace until the times of the Emperor Diocletian (Ecclesiastical History [hereafter EH], 1.4).

			After a chapter on the rule of the Emperor Severus (EH, 1.5), he describes (EH, 1.6–7) the persecutions of British Christians, in particular the martyrdom of St Alban at Verulamium, though he also mentions those of Aaron and Julius at Caerleon. After telling of a further period of peace, he goes on to stress the British connections of Constantius and Helen, of their son, the Emperor Constantine, and of his work in spreading and defining the Christian faith, particularly through the Council of Nicaea (EH, 1.8). He next records the growth of the heresy of the Britons, and the two papal missions to Britain of St Germanus (d. c. 437/48), bishop of Auxerre, to combat the Pelagian heresy in Britain (EH, 1.17–21). Finally, he emphasizes British unworthiness as transmitters of the faith as evidenced by their failure to preach to the ‘Saxons or English’ (EH, 1.22). This is the background for the England of the Three conversions, which, in the sixteenth century, was being prepared for a fourth papal mission. And from that, the English Church would once again catalyse the reconversion of the rest of the Continent, the subject of the next part of the fresco cycle.
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			Peter (Fig. 4.2)

			The first scene has Peter, the first apostle, and Christ’s chosen delegate, sending apostles to England. What is at stake here is the Roman and apostolic origins of Christian Britain. Foxe in his Actes and Monuments stresses a church of Britons distinct from that of Saxons, whereas Persons, in his Three Conversions, includes in ‘this our Isle of England, and people thereof, the Britans [sic], Saxons, and English’.115 Bede does not have quite such a problem because he largely ignores the Britons and their native spirituality, focusing instead on the Anglo-Saxons who, by the eighth century, dominated the eastern side of England. Although he admits that the evidence is slim, and problematic, Persons notes the likelihood of Peter’s interest in Brittany, as much as in Italy, Spain and France. Persons furthermore asserts the evidence for ‘three several apostles of Christ’ in Britain: Peter who ‘founded churches, and ordained priests and deacons therein’.116 Paul is also suggested to have been in Brittany a year later than Peter, in 59 AD. Simon the Zealous assisted Peter. Then Joseph of Arimathea was sent to Britain from France, either by St Philip or by Peter, though Persons admits that the evidence for his foundation with ten companions at Avallonia, later Glastonbury, was weak.117 However, Persons remembers an inscription recording King Inas who laid the foundation of the abbey of Glastonbury in Somerset in memory of Joseph at the end of the seventh century: ‘Be glad (England) for that Rome sendeth health to thee, and Apostolical brightness doth lighten Glastonbury’.118 The Somerset-born Robert Persons is here actually filling a gap in Bede because Glastonbury is a long way from Northumbria, so Bede is not interested.
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			Eleutherius

			Persons enlists the support of Volume 4 of the Protestant Magdeburg Centuries to show that at the time of Pope Eleutherius (d. 189), England’s second papal protector, the ‘two doctrines of Mass, and images’ were well known.119 This explicitly countered Foxe—his “Foxly Shifts and Devices”—who had worked at Magdeburg, who claimed that there was no universal pope, no mass, nor sacrifice or transubstantiation ‘neither any images of Saints departed sett up in the Churches’.120 

			The ‘battle of the books’ was led for the Catholics by Thomas Stapleton who used Anglo-Saxon exemplars to counter John Foxe’s 1563 edition of the Acts and Monuments which in fact prompted Foxe to revise his text for the 1570 edition.121 An exile based in Louvain, in 1565 Stapleton published his translations of Bede’s Ecclesiastical History of England and The Fortress of the Faith which he dedicated to Queen Elizabeth so that she might understand how the reformers were departing from the true history of the Church in England. He appended a list of forty-five issues evidenced in Bede to prove that the Protestants’ argument that they were new-fangled Catholic innovations was erroneous. Catholicism, Stapleton argued, had been continuously present in England for one and a half millennia. While Foxe had deliberately focussed on just the five most recent centuries when ‘papistry [had] fully and perfectly been practiced’, Bede, according to Stapleton, provided ample evidence for the continuity of Catholic practice from the first to the eighth century, from the practice of the Mass and the intercession of saints, burial practices and altars and their ornaments. These early Britons (as opposed to Anglo-Saxons) were not a valiant, faithful people, but weak and faithless. Their defeat by first the Romans and then the Saxons and English (and even by the Picts and Scots) demonstrated why Lucius had begged Eleutherius to help him establish Christianity among his people.122 Inviting outsiders from Germany, Saxons, English and Jutes, the Britons had been then driven into Wales by their rescuers. These were the Britons bemoaned by Gildas (fl. 5th–6th century) in his De excidio et conquestu Britanniae (‘On the ruin and conquest of Britain’) [hereafter cited as DEB].123 In this Stapleton follows Bede very closely.124
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			Alban and Amphibalus (Fig. 4.3)

			Alban, Aaron and Julius are important characters because they are native British martyrs in Gildas’s narrative of how Christianity came to Britain (DEB, 9 and 10). This St Alban is not just a local saint but an important link with continental and Roman Christianity. Gildas’s source was probably the Passio Albani, an anonymous text, which provides detail concerning the visit of Germanus of Auxerre to the shrine of St Alban.125 One of Alban’s miracles, according to Gildas, was the miraculous crossing of the river Thames. Seeing such signs, Alban’s own executioner converted to Christianity and was himself martyred as a result.

			These earlier sources are brought together and considerably embellished in the long, 4,621-line poem, Saint Albon and Saint Amphibalus (1439) by John Lydgate (c. 1370–1449/50?). There is no Amphibalus in Baronius’s Annales or Roman Martyrology. Protestants claimed that Alban wore a priest’s cloak, caracalla, to confuse the soldiers, later translated into Latinized Greek as amphibalus. From the point of view of the frescoes depicting Alban and Amphibalus, they are a pair and Lydgate’s Amphibalus is the catalyst for Alban’s conversion. First Lydgate describes the lives of Alban and Amphibalus in Rome as Alban joins Diocletian’s knights and Amphibalus converts to Christianity. Amphibalus is son of a Welsh prince, handsome and graceful (1.47), and particularly eloquent. In the second book, Alban is converted by Amphibalus in Albion and is executed (outside the walls on a hill, according to the sources) as a result. The poem ends with Amphibalus’s death along with that of all those he had converted, the crowd depicted surrounding him in fresco 6. The oldest place of continuous Christian worship in England, St Albans abbey and shrine, had been desecrated during the Dissolution of the monasteries under Henry VIII. But Alban’s cult was well established in continental Europe, his relics having been taken to Auxerre by Germanus in the fifth century. And Bede’s Alban is in fact Germanus’s Alban. St Alban also points forward to the twelfth century and another, but this time English, pope: Nicholas Breakspear (d. 1159), had applied to become a novice at St Albans but had been unsuccessful, probably because of his poverty, so he could not afford lessons. Then, on 4 December 1154 when he was elected pope, the name he chose, Adrian IV, harked back to Adrian I (pope, 772–95) who had done so much to support and encourage the cult in the eighth century. It was during Breakspear’s papacy that the abbot of St Albans, Geoffrey de Gorron, or Gorham (c. 1100–1146), achieved papal sanction for the primacy of the abbey over all others in England, the result of two embassies to Rome.126 The abbey was confirmed as a direct papal jurisdiction, beyond diocesan control, in turn pointing forward to Thomas of Canterbury as patron of ecclesiastical immunities.
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			Constantine and Helena (Fig. 4.4)

			The construction of a historical and Christian Constantine in the sixteenth century represents ‘the embodiment of the ideal relationship between Church and State’.127 For Foxe, martyrdom and persecution was a Roman invention, with all its subsequent associations of popery and abuse of power and invention of tradition.128 The popes had taken the place of the emperors through their own admission. The Protestant reformer Robert Barnes (c. 1495–1540), in his 1536 history of the popes, had described the popes as the real imperial persecutors of history.129 From a Protestant perspective, the beginning of Constantine’s reign in the fourth century marked the end of the persecution of Christians which Barnes read as the divine tribulations predicted in the Book of Revelation. Constantine, therefore, was ‘the historical instrument of God’s temporal limitation on persecution’ who therefore also represented the ultimate conclusion of persecutions in Foxe’s own day, something Foxe had written into his play Christus Triumphans (1556) in which Constantine scares off Dioctes, the personification of persecution.130 In the Acts and Monuments, Foxe describes Constantine’s victory over Maxentius at the Battle of the Milvian Bridge, just outside Rome, in the year 312 as so much more significant than any other battle in history: Constantine is Moses, delivering his people from Pharaoh through the Red Sea.131 Of course, Constantine’s British mother, Helena, and his support by the British army ensured the conversion of the whole empire: so, in the Protestant polemic, it is the uniquely British church that catalyses change on the continent, not the other way round.132

			But for Foxe the miracles are a problem. Foxe includes the miraculous apparition of the cross to Constantine before his battle against Maxentius, but clearly struggles with some of its implications, not least the status of symbols and images, and the cross itself. In the account by Eusebius, Constantine’s biographer, the apparition takes place just after midday as the sun started its gradual decline into the west. Constantine, ‘saw with his own eyes, up in the sky and resting over the sun, a cross-shaped trophy formed from light, and a text attached to it which said, “By this conquer’”.133 But Foxe needs to find a way to explain away any possible miraculous or superstitious implications in the story: he does so by moving the event later in the day, ‘about the going down of the sun’, and the message comprising written instructions spelled out by stars:

			that this sign of the cross, and these letters added withal ‘in hoc vince”, was given to him of God, not to induce any superstitious worship or opinion of the cross, as though the cross itself had any such power or strength in it, to obtain victory; but only to bear the meaning of another thing that is, to be an admonition to him to seek and aspire to the knowledge and faith of Him who was crucified upon the cross … as afterward it came to pass.134 

			The cross in Cavalieri’s engraving appears high in the sky so that it cannot be confused with a setting sun, and the face of the emperor is contorted so that it faces horizontally upwards and so that the elevated direction of his gaze cannot be misunderstood. Furthermore, Melanchthon’s idealization of Constantine as a co-minister with his bishops is firmly quashed in the image of the emperor’s submission to the Church in baptism, as he kneels penitent, his head bowed well below those of pope and bishops.135 

			Helena does not really fit in the dominant theme of martyrdom, but she does in the themes of mission and obedient royals. Helena’s feast was the finding of the Cross, Persons explained, ‘the memory of the day, wherein our British Empress Helena by the inspiration of almighty God, did seek out and find the Cross of Christ under the temple of Venus on Mount Calvary, whereupon followed infinite miracles by the said cross’.136 But Helena is also uniquely linked to English soil. Of all the holy wells and springs in Britain, there are more dedicated to St Helen than any other ‘non-biblical saint’.137 Graham Jones plotted 233 sites linked with Helena, and, of them, forty-three wells, as well as four pools and twenty-seven wells associated with ‘Helen Churches’. Helen appears only occasionally in Scotland, Wales, Ireland and Brittany, suggesting a distinctly Anglo-Saxon political aspect to her cult. The wells were particularly grouped round the Humber, within fifty miles of York where Constantine was proclaimed emperor.138 

			The tradition that Helena was British by birth was of later, twelfth-century, origin. The mother of Constantine was conflated with Helen, British wife of Magnus Maximus (d. 388), Roman emperor in Britain and the western empire, who was believed to have been a religious leader in the fifth century church in Britain.139 The wells and the frequency of cult sites near water may also point to some derivation from the name of a Celtic water sprite, Elen, found in particular in north Wales.140 A Greek Helen was a goddess of ‘vegetation’ and a Roman Helen was sister of the Dioscuri, Castor and Pollux. Such natural, organic, links are also found in herbals, including elecampane (Inula Helenium), calamint (Helenion) and the Old English word for the elder tree (ellern), which is one of few native British trees, along with the willow, that thrives in waterlogged ground. 
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			Ursula

			Ursula is described as a princess of Cornwall or of Wales, who embarked on her fateful journey to be married to two legions of British soldiers, accompanied by eleven thousand other British virgins, from Wales. Her church at Cullen (Cologne) was also where Germanus eventually took the relics of St Alban. She fits in the fresco cycle because she is royal, a missionary and a martyr.

			The Welsh or British, as opposed to the Anglo-Saxons, are singled out here and elsewhere in the first part of the fresco cycle. The 1608 St Omers Martyrologe usefully points to the Welsh connections: Fugatus and Damian, who were sent to Brittany by Eleutherius and converted Lucius, died of old age in Glastonbury, after establishing the dioceses of York, London and Caerleon in Wales.141 Their feast day of 26 May also happens to coincide with that of Augustine of Canterbury. Julius and Aaron, who appear in the St Alban scene, were killed during the persecution of Diocletian in the year 304. Their relics were kept in their church at Caerleon.142 And the feast of Constantine on 21 May notes that ‘in North Wales of our island, there is yet remaining to be seen a fair church, erected and dedicated in his name’.143 
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			Gregory and Augustine

			Understandably, England’s conversion by the missionaries of Gregory the Great, under Augustine of Canterbury (d. 604), is a particular focus for Bede. The fresco continues the theme of monarchs loyal to Rome with Æthelberht I of Kent (d. 616?) descried by Bede as

			the third English king to rule over all the southern kingdoms which are divided from the north by the river Humber; but … the first to enter the kingdom of heaven … 

			John Bale had tried to tarnish Bede’s story of the golden-haired boys.144 He suggested that without wives, Catholic clergy had to find ‘other spirytuall remedyes’. Stapleton attacked the ‘filthy and uncleane’ Bale who ‘sucketh out a poisoned sence and meaning’ in his reading of Bede.

			Going back to the three conversions, Persons stresses that the church Augustine found in England was that established by Eleutherius. Gildas, he writes, wrote in his ‘little treatise … of the destruction and conquest of his country … most horrible sins of the Britans, of which these calamities of the Picts, Scots and Saxons came upon them. … Britan has kings, but there are become tyrants; it has judges, but they are impious; swearing often but no foreswearing; making vows, but presently almost breaking the same.’145 A slightly odd inclusion in this scene is Germanus of Auxerre. As the Romans were leaving Britain, about 440, Germanus, Lupus and Severus arrived. Germanus visited the shrine of St Alban, leaving there relics of the apostles, but taking with him some of the earth stained with Alban’s blood.146 The presence of Germanus also points back to the scenes of St Alban as the bishop took relics, and therefore the cult of St Alban, back to Auxerre, turning it from a purely local to a continental cult. Both Bede and Persons use Germanus to stress the continuity with the past represented by England’s third conversion under Gregory the Great. Germanus’s visit to St Albans, Persons argues, represents continuity of practice with regard to relics and shrines in the two centuries before Augustine’s mission. 

			In the furthest background of the St Gregory/Augustine fresco, Germanus is depicted being attacked by Saxons and Picts whom he fought to assert orthodoxy in 447, an attack he miraculously survived by shouting ‘Alleluia’ three times, and known as the ‘Alleluia Victory’, vividly described by Bede.147 Bede’s words would very likely have been read along with the fresco in the church of the Venerable English College in the cycle of the Church’s calendar, and one can imagine them being taken to heart: 

			They came at once as they had promised, and put such heart into the timid people that their presence was worth a large army. Under these apostolic leaders, Christ himself commanded in the camp. 

			This little detail of Germanus of Auxerre appears like a footnote, crediting Bede’s main sources, which were lives of Germanus, for his emphasis on Augustine’s mission undertaken at the specific request of Gregory the Great. Chronologically, the narrative starts with this middle background scene of Germanus, before proceeding to Gregory’s mission which coils round anti-clockwise from the background, left of the central pillar, to the foreground left with the pope commissioning Augustine and his companions, and ending with the baptism of Æthelberht in the middle ground on the right-hand side.

			Bede’s characterisation of the settlement of England by the time of Augustine’s mission has been found to be generally accurate, despite his own Northumbrian prejudices and the dearth of sources. Although he pays very little attention to them, Bede does recognise that the Britons to the west of the British Isles had continued to identify themselves with Christianity and therefore continued the culture of late Roman Britain.148 Gregory’s assumption that the motley Anglo-Saxon kingdoms all formed part of a single gens Anglorum, or English people, helped establish a common English identity. A different approach might have led to a different outcome. Be that as it may, the mission which Gregory sent undoubtedly established a ‘new church of the English’. By the same token, it drove several nails into the coffin of the ecclesia britannica.149 
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			Britishness and Englishness

			By way of conclusion, I wish to speculate on one possible cause (and effect) of Bede’s very Anglo-Saxon version of English history in the sixteenth century. Welshness was not without its problems in Tudor Britain. Bede had taken his idea of Englishness from Gildas, a Briton from Strathclyde, turning the sixth-century Ruin of Britain on its head. For Gildas, the English were agents of God’s retribution on his own sinful clans whereas, for Bede, they were God’s chosen people.150 The idea of Britain was built against a foil of England, finding some resolution in Tudor England when a Welsh family took the throne and Henry VII exploited idea of mythical Britain. The poet Edmund Spenser (1552?–1599), in his Fairie Queene (1590) eulogised a united and harmonious Britain consisting of England and Wales.151 The Tudors thought their claim to the English throne stronger than the Plantagenets because they could trace their line back to Arthur (which is why Henry VII called his son Arthur). Spenser has Britomart look in Carmarthen for Merlin who prophesises the return of the Welsh line (i.e. the Tudors) 800 years after the Anglo-Saxon conquest.152 

			When Robert Persons returned to Rome in 1597 to take over as rector of the Venerable English College, he reflected with the students on the divisions caused by national difference, not least because the high profile of the institution gave even petty squabbles a stage. Persons was referring to what Michael Williams called ‘one of the tragedies of English Catholicism’ which is often characterised as national difference.153 In 1579, students of the college, which was then awaiting the sealing of its bull of foundation by Pope Gregory XVI, successfully begged the pope to place the new institution under the administration of the Jesuits. The first rector, the Welshman, Dr Morys Clynnog (c. 1520–c. 1581), whose tenure of office was very brief, was removed as warden and rector because of his favouritism towards his countrymen. In 1595 a special visitation was made to quell what had by then become a serious and growing problem of antagonism between Welsh and English students. Present-day scholars, such as Jason Nice, have argued that this suppression of Brittonic or British Christianity was a deliberate campaign, evidenced by the suppressions of their national churches. Nice points out that the founding leaders of the Venerable English College – Morys Clynnog and Owen Lewis (1533–1594) – the latter of whom continued to play an important part at the college until his death, were both Welsh and that they referred to the English College as the Seminarium Britannicum or ‘Brittonic seminary’.154 The early dismissal of Clynnog and the founding of the college in the English Hospice properties can be read as ‘the English students and their Jesuit mentors [who] sought to topple the Welsh oligarchy’.155 Anthony Munday (bap. 1560–1633), the English double-agent, when he later reported on his stay at the Hospice in 1579, elaborated on simmering tensions by alleging that Gregory XIII himself had declared ‘Why (quoth he) I made the Hospitall for Englishe men, and for their sake I have given so large exhibition: and not for the Welsh men’.156 

			The archaeology of Rome was brought to bear, increasingly recognised for its potential by historians like Cesare Baronio. In the late 1570s, an ancient inscription was found during the reconstruction of St Peter’s that referred to one Caedwalla. This revived an ancient argument between Bede and the medieval historian, Geoffrey of Monmouth (d. 1154/5). Was this Bede’s king of Wessex who died on pilgrimage in Rome in 689? Or Geoffrey of Monmouth’s Cadwaladr, last king of the Britons, who renounced his crown and retired to Rome where he died in 698? Cesare Baronio refers to the debate at length and, characteristically, points out that there were many king Caedwallas: ‘Ceadualla Reges plures’.157 But for the Welsh, Cadwaladr with Cynan, supported by ‘brave and faithful men from Alclud’ and ‘a brave company from Britanny’, according to the Tenth Century Great Prophecy of Britain, will return to expel the Saxons. Bede’s history was not a neutral choice. With the execution in 1543 of Margaret Pole, mother of Cardinal Reginald Pole, the last of the Plantagenet line was removed by the Welsh Tudor usurpers.

			Little things, Persons said, were easily exaggerated in the rarefied confines of a community: ‘the narcissism of minor differences’, as Sigmund Freud put it.158 When it comes to versions of history, however, these become big differences. Such divisions were of greater significance if their cause and effect were considered in the context of heresy. Unity, not dissension, is evidence of righteousness. Disagreement is evidence of the devil at work in the sixteenth-century context. In his preface to his translation of Bede, Thomas Stapleton asked his audience to read Bede for what he says, not in the shadow of the gossip imposed on it by Protestant polemicists for ‘none can think evill of other, which is not evill him selfe’. The stakes could not have been higher in the context of 1580s Rome. But it is still important how we understand our history in terms of our relationship with Europe. Are we in Britain, Bede’s ‘island in the ocean’, a small part of a much bigger whole? Or are we Camden’s ‘little world in itself’? It is institutions like the Venerable English College in Rome where the answers lie.

			BRITAIN, an island in the ocean, formerly called Albion, is situated between the north and west, facing, though at a considerable distance, the coasts of Germany, France, and Spain, which form the greatest part of Europe.

			Venerable Bede, Ecclesiastical History of the English Nation (731), chapter 1.
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			Chapter 5 
The Restoration of the English and Welsh Seminaries in the Aftermath of the French Revolution and the Napoleonic Wars

			Peter Phillips

			Abstract

			The French Revolution and its aftermath closed the English Colleges in Rome and Douai. John Lingard (1771–1851), priest and historian, and one of the last students at Douai, was involved in the reopening of both. The English College, Douai, was requisitioned by the French in 1793, the remaining students being imprisoned. Eventually they returned to England, the southerners to Hertfordshire, the northern students re-grouping in County Durham and eventually settling at the new Ushaw College, with Lingard as acting vice-president. This chapter traces the story of the English College in Rome from the suppression of the Jesuits in 1773. When the college’s Jesuit administrators, who had provided direction to the institution since 1579, were replaced by Italian secular clergy, both the English government and the vicars apostolic in England worked hard to re-open the college with English superiors. The work of Sir John Coxe Hippisley (1745/6–1825) in the late eighteenth century, and Lingard’s visit to Rome in 1817, finally brought this about: in 1818, Robert Gradwell (1777–1833) was appointed Rector of the re-opened college which was to welcome Nicholas Wiseman (1802–1865) amongst the first group of students who arrived in Rome in December 1818.

			*  *  *

			In the small Catholic mission of Shrewsbury an unknown person preserved a copy of The Times recording the news of the defeat of Napoleon at Waterloo in June 1815: Napoleon’s fall was of significance to the Catholic community of England and Wales, as well as to the European powers. Ten years later, on a rare trip abroad, the priest and historian, John Lingard (1771–1851) visited the battlefield on a journey back from Rome to England. Meanwhile amongst the British soldiers garrisoned in Ligney-les-Arles in northern France, Thomas Grant (1816–1870), was born to Bernard Grant, an army sergeant of the 71st Highlanders, and his wife Ann: Grant eventually became Rector of the Venerable English College and bishop of Southwark, dying in Rome during the First Vatican Council.159 The French Revolution and its Napoleonic aftermath had closed both the seminaries serving the English and Welsh in Douai and in Rome. Curiously Lingard was to play a significant part in their re-opening. The seminaries on the Iberian peninsula had remained relatively unaffected by the war. The Jesuit-led communities in Seville, Madrid and Valladolid, lost to the Jesuits when they were expelled from Spain in 1767, were amalgamated at Valladolid under the English secular priest, Philip Mark Perry (1720–1774).160 The English College in Lisbon, always rather small, had remained open, carrying on quietly, its glory days being in the seventeenth century with the political philosophy of Dr Henry Holden (1596–1662) and Thomas White (1593–1676), alias Blacklo, and with the spiritual writings of John Gother (1654–1704).161
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			The final days of the English College, Douai

			The story of the closing of the English College in the rue des Grands Anglais in Douai and its re-establishment in England is perhaps the simpler to recount.162 In 1790, there were still 137 members of the community at the college but, during the following year, a series of nasty incidents occurred. Soldiers barracked in the town became more and more unruly and tension between regiments frequently resulted in street fighting. The English clergy claimed exemption from the oath of the Civil Constitution of the Clergy and the college was increasingly a focus for Republican hostility: indeed discretion suggested that collegians should sport the Republican cockade when they went out of doors. Passports became hard to secure and, with the declaration of war between France and Britain, eventually impossible. Students wishing to risk the journey home had little option other than to make their way north and then to escape, perilously, across the war-torn borders of Flanders where the Austrians were attacking the French.

			Disturbances in the college became more frequent. Drunken and ill-disciplined soldiers saw the institution as fair game: a night-time fracas, for example, which could have turned very ugly, was swiftly diffused by the bravado of students. John Gillow (1814–1877) recalls the account of his uncle, Thomas Gillow (1769–1857):

			As one of the professors, Dr Poynter, was remonstrating with these men, one of them who was drunk furiously drew his sword upon him, and was in the act of aiming a deadly blow, when four of the students rushed forward and taking each a soldier by the arm, cried ‘Vive la Nation!’ and led them into the street.163

			Soldiers occupied the college from time to time and were partially kept in check with free handouts of beer. John Daniel (1745–1823), Douai’s last president, remained indecisive, understandably anxious to safeguard the future of the college, but the Reverend Thomas Varley (1728–1806), for long the London agent for the college, adds another dimension in a letter to George Haydock (1774–1829) a couple of years later: ‘Mr Daniel had too much faith in the French about him; he has now time to repent for not sending all away.’164 Many students, acting on advice from worried parents, started to make their own way home: in October 1792 there were 102 in the community, but several students left during the year and total numbers had halved at the beginning of the following academic year to 54.165 

			With the execution of Louis XVI in January 1793, and the French declaration of war on England the following month, life at the college became ever more precarious. On 18 February 1793, the college was occupied, some rooms sealed, and a guard put in place. Three days later Lingard, now in the first year of Divinity, together with William Stourton, who had been placed in his care, managed to make their escape. They were joined by the two Oliveira brothers: Joachim, who was in second year Philosophy, the year below Lingard, and his younger brother, Vincent, from top Rudiments. Lingard, employed by Charles Philip, 17th Lord Stourton, as William’s tutor, remained with the Stourtons.

			This was the last Lingard saw of the college before its ending, but a brief sketch of the community’s plight over the next two years is not inappropriate. There were moments of high farce as well as fear as students, aided and abetted by Thomas Stout (1767–1828), the prefect general, tried to hide college valuables with escapades up chimneys and sorties out of windows on ropes. They kept up their spirits with singing, even risking bursts of God save the King and Rule Britannia, until prudence had the better of them. For several months in the spring of 1793, gunfire could be heard in the city as the allied armies were advancing on Douai. The end of the siege and the capture of Valenciennes by the allies came on 23 July 1793, bringing the prospect of an imminent attack on Douai itself, a mere twenty miles to the west. Still students managed to escape, but the remnant of the English collegians were moved out under guard to their country house at Esquerchin, a few miles outside Douai, where they attempted to preserve a normal routine. 

			When the danger of siege had passed, they were summoned back to Douai in order to be sent under arrest, first to the Scots College, and then to the citadel at Doullens in Picardy: there they were to be confined with a group of English Benedictines for thirteen months. By the time they arrived, at least eighteen students had escaped; others were to escape from Doullens itself. The twenty-six collegians who remained (the group included among the six seniors, the president, John Daniel, the vice-president, Joseph Hodgson, William Poynter, Thomas Smith, and, among the nineteen students, one of the youngest, Robert Gradwell who had been a sixteen-year-old in Grammar in 1793) together with the six Benedictines who had travelled with them from Douai, were dubbed by their gaolers the trente-deux when they were joined some time later by Gregory Stapleton (1748–1802) and the community from St Omers. It became a title of honour. 

			One of the students, Lewis Clifford, records the conditions at Doullens, ‘a Sight of terror foul and ugly to behold’.166 They spent their first night on straw in the black hole of the fortress, a sally-port used previously as latrines; it was here they ate the last of the meat prepared and brought with them from the college kitchens. Things gradually turned out a little better. They got to know a group of Frenchmen ‘suspected of aristocracy’ and joined them for games: too much fraternising, however, would have brought danger for both French and English. Life here was far from easy; they organized a daily round of prayer and study and intrigued the French by insisting on washing at a well even on the coldest of mornings; nicknames were coined for some of their guards and jokes kept up their spirits; and, from the college parlour, they had brought with them the wherewithal for making tea which could be portioned out to those who needed it most. With the aid of the Benedictines who had a chalice, altar breads and vestments, they were able to celebrate Mass for the first time on the feast of All Saints, and with some regularity thereafter. 

			By June 1794, there seemed to be a noticeable tightening up: they ceased to have access to a newspaper and other slight privileges and they witnessed batches of their French companions being sent to for summary trial and execution. During the hot and sultry summer weather of 1794, and the final days of the Terror, many of the community succumbed to a serious fever. At the end of July came, at last, the fall of Robespierre, and, thereafter, tensions soon eased. First the group of staff and students from the English College at Saint-Omer, who had been under arrest, were allowed back to their college in October 1794, and then, towards the end of November 1794, the trente-deux were returned to Douai, the Benedictines to their own house, the rest to house arrest in the Irish College there. They petitioned successfully for permission to go out into the town, enjoyed an odd day’s skating, and saw the devastation wrought by revolutionary fervour. The English College, part barracks, part military hospital, had been ransacked, rooms stripped of furniture and paintings, books carted off, the folio pages being especially useful for making military cartridges.167 Eventually, Gregory Stapleton managed to get to Paris and obtained permission for the three English houses to return to their native shores. Passports were obtained at the Hotel de Ville and some college plate was recovered from hiding to pay off debts and provided means for the journey. They set out, first to join their former fellow prisoners at Saint-Omer, and then together made their way onwards to Calais. After a rough passage of some ten hours across the English Channel, they were landed at Dover by an American brig on the night of Monday, 2 March 1794.

			Some of the English students made their way to the school at Old Hall Green, Hertfordshire. Tensions led to further difficulty: now on home ground, a split developed between those students who felt an affinity with the north of England and those belonging to the south. This was exacerbated by cramped conditions, and problems only increased with the arrival of the group which had been imprisoned at Doullens. The northern students got up a petition which they sent to Bishop William Gibson (1738–1821), vicar apostolic of the Northern District; within a few months, they travelled north, and, after a brief period of wandering, gathered at Crook Hall, near Consett, in County Durham on 15 October 1794, under the charge of Thomas Eyre (1748–1810).168 Lingard had already been summoned to join him by Bishop Gibson and John Bell (1767–1854) was brought over from Minsteracres as prefect general. More students were to join them. With a staff of three, offices remained rather fluid, and staff must have taken a turn at anything necessary, but the college diary records that Bell was professor in the upper and lower school and Lingard was in charge of philosophy (Figs. 5.1, 5.2).

			Numbers at Crook necessarily remained low, touching fifty in 1803 and reaching a high of sixty in 1807 as the community prepared to move into the new buildings at Ushaw. There were never more than seven altogether in the two years of the philosophy course, and often just one or two. Conditions were cramped, and they were to become considerably worse as more students arrived. Downstairs, the refectory doubled up as the Divines’ Classroom with the Study Place next door.169 A room above was converted into a serviceable, though small, chapel. At first they had to make do with what was at hand, and, having only one cassock between them, vespers was attended in choir with surplice worn over tail-coat, knee-breeches and grey-stockings. Even so, careful attention was paid to ceremonial and High Mass and vespers were carried out ‘in the strictest manner’. It was here, a few days before Christmas 1794, that Lingard received minor orders, sub-diaconate and diaconate: on 20 December, he received tonsure, the four minor orders and the sub-diaconate, with the diaconate two days later. He was ordained to the priesthood with James Worswick (1771–1843) by Bishop Gibson four months later, on 18 April 1795, in the fine Georgian chapel of the Bar Convent, York,170 returning to Crook to celebrate his first Mass on 6 May 1795.171 Lingard, as president’s assistant, had a tiny room on the first floor next to Eyre’s and abutting the president’s library, little more than a large closet. 

			Conditions at Crook were far from ideal, and more appropriate quarters needed to be found quickly. Gibson not only procrastinated over finding a better site for the seminary, but also interfered with the running of Crook.172 Eyre might have been forced to share his bedroom with the bishop when he came to stay, but their relations were at best uneasy and, later, decidedly bad. Lingard was at first merely an observer of these disputes, but the surviving letters between Robert Banister (1725–1812), chaplain to the Westby family at Mowbreck Hall, at Kirkham in Lancashire and his nephew, Henry Banister (1755–1838), alias Rutter, chaplain to the Silvertop family at Minsteracres, in Northumberland, spell out the tensions that added to the unease of the community gathered at Crook Hall. Banister and his nephew show themselves to be as critical of Gibson’s indecisiveness and his autocratic, at times petulant, behaviour in ruling the Northern District, as they were disparaging of what they considered to be his mismanagement of Douai in his days as president.173 

			There were not only local tensions to be healed. A decision still had to be made whether a more permanent successor to Douai should be established in the north or in the south of England. John Milner (1752–1826), not yet vicar apostolic of the Midland District, thought that the seminary should be somewhere remote, in Wales, perhaps, or in Staffordshire, but ‘never the north’.174 Bishop John Douglass (1743–1812), vicar apostolic of the London District, put all his weight behind the college he was building at Old Hall in Hertfordshire. Bishop Gibson refused to agree. The friction gave rise to a singular incident. Thomas Eyre, Crook’s president, resigned the presidency into the hands of John Daniel, the last president of Douai. Within a few days, Douglass summoned Daniel back south and he, in turn, handed the presidency back to Eyre.175 The real issue at stake, as Lingard recognized only too well, was financial: ‘Crook [was] up to the ears in debt … upwards of 400 pounds.’176 Eventually a compromise was reached and the papal pension was divided between the two heirs of Douai, north and south. This provided a desperately needed windfall for the college and Haydock could report that Bishop Gibson had written that he was ‘coming to Crook shortly with plenty of money to defray our debts’177 It was a respite of only two years, for, in 1799, the papal pension ceased, following the invasion of Rome by the French, and disaster loomed once again over the college, averted only by suspending the priests’ stipends for a time, and by generous donations from the laity.178

			In the midst of so many problems, the advertisement for Crook Hall which appeared in The Laity’s Directory for 1797 proved a triumph of understatement: 

			Crook Hall College, in the County of Durham. The Rev. Thomas Eyre, President, - The plan of education and terms, as usual …

			Alma Mater Duacensis had been replanted in the soil of northern England, its continuities disturbed neither by revolution in France, nor clerical disagreements in England. 

			John Lingard remained to oversee the move to Ushaw in 1808 (Fig. 5.3). Building work was yet to be completed, with some windows unglazed, floors unflagged, and, on wet days, pools of water forming in the downstairs corridors. During the winter of 1808, the new college at Ushaw was hit by the epidemic of typhus which swept the country. From New Year until the Spring of 1809, the fever raged: fifty-seven of the household succumbed to the infection and five students died.179 Thomas Eyre died two years later, and Lingard, after overseeing the college for a year, contending with an increasingly difficult Gibson, was glad to welcome John Gillow as second president in June 1811, and to retreat from the college to the small mission of Hornby, a few miles east of Lancaster. Lingard always retained his interest in the college, advising on the curriculum, suggesting that Latin was not always the most appropriate style for teaching the less able; providing bursaries; commenting on building work, and even the gas installation: he was particularly critical of Pugin’s designs for the chapel, opened in 1848. He was buried in the cemetery at Ushaw in July 1851.
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			The Venerable English College, Rome

			The situation regarding the Venerable English College in Rome is rather more complicated. From the installation of Robert Persons as rector in 1597, the college had been in Jesuit hands. This had ceased with the suppression of the Jesuits in 1773,180 and the English, Irish and Scots Colleges were transferred into the hands of Italian secular clergy. By 1783, the English vicars apostolic were beginning to take an interest in the English College, and indeed the British government itself intervened. As John Thorpe (1726–1792), an ex-Jesuit and close observer of the Roman scene, who was based in Rome from the autumn of 1756 until his death, commented in a letter to Charles Plowden at Stonyhurst:

			A letter from England came lately to the Pope’s own hand on the concerns of the British Catholicks. It is by some said to have been written by two of our B(isho)ps there, other assert that is comed [sic] from Lord Shelburne… [First Lord of the Treasury July 1782 to April 1783]. The Italian managers of our three National Colleges are all hugely frightened at this report as foreboding their soon being sent adrift; they herd and confer much together… If the letter came from one of the Ministry at London it certainly must concern something more than the government of these colleges. You shall know what I can learn of it.181 

			The bishops were not satisfied with the regime at the English College in Rome and wanted changes, including the handing over of the care of the college to English secular clergy. The question was taken up again by Sir John Coxe Hippisley, a bencher of the Inner Temple and Member of Parliament for Sudbury from 1790 to 1796 and from 1802 until his retirement from the House of Commons in 1819. He was to become a firm supporter of Catholic emancipation and a staunch ally of the English secular clergy in their dispute with the ex-Jesuits. In a brief initial residence in Rome during 1779–80 and again between 1792 and 1796, he was able to act as unofficial go-between for the British government and the papal court and he played a significant part in obtaining a pension from George III for Henry Benedict Stuart, the Cardinal Duke of York.182

			Hippisley was clearly respected highly in Rome as well as in London and so was well placed to negotiate a settlement of the question of the English College. During his first visit to Rome, Hippisley had struck up a friendship with two lawyers in the papal court: the Italian, Filippo Campanelli, and the Scot, Charles Erskine. Both were to become cardinals. Campanelli was a cardinal before 1795 and, at least partly through Hippisley’s influence, was appointed Protector of the English College. Bishop Douglass was again corresponding with Bishop Hay of the Lowland District about the possibility of gaining national superiors for their respective colleges in Rome. The pope’s appeal to the British government, in the face of the increasing threat of Napoleon, provided the opportunity and, in February 1793, Douglas was able to report some progress to Hay.183 For various reasons, nothing more happened at this point. Hippisley raised the matter again early in 1795 and, with Campanelli won over to the cause, the Italian rector, Stefano Felici, declared himself prepared to resign should an English secular priest be nominated by the vicars apostolic. Campanelli’s sudden death, after only a month in office, and firm opposition from the Cardinal Duke of York to the nomination by the vicars apostolic of the English Agent, Robert Smelt, led to an impasse. 

			Only the occupation of Rome on 10 February 1798, and the subsequent suppression of the English College by the French, emptied the question of significance. Smelt left for Florence after the French arrived in the city, and it was left to the Abbé Paul Macpherson, the Scots Agent in Rome, to escort the English, Scots and Irish students to the safety of the British Isles. Smelt eventually left Italy in 1803, and the indefatigable Macpherson, who had returned to Rome in 1800, kept a watching brief on English affairs. This was just as well for Bishop Milner, vicar apostolic of the Midland District, arrived in Rome in May 1814, only days after Pius VII’s triumphant return from exile and imprisonment in France. Milner also was present at the Gesù for the ceremony when Pope Pius formally restored the Society of Jesus.184 Milner, a keen supporter of the ex-Jesuits, and virulently opposed to the vicar apostolic of the London District, William Poynter (1762–1827) who was prepared to make concessions with the British government to secure emancipation, won the ear of Cardinal Lorenzo Litta (1756–1820), Prefect of Propaganda, and of some of the other cardinals, portraying Bishop Poynter and his allies in the worst possible light. Macpherson had the measure of Milner, warning Poynter that he was un tizzone (a firebrand).185 Poynter was subsequently summoned to Rome. A discussion of the disagreement belongs elsewhere, but, in the course of their visits to Rome, both bishops raised once again the matter of the Venerable English College.186

			With the final defeat of Napoleon at Waterloo, Europe gradually opened again to travellers. Two years later, William Stourton (1776–1846), having inherited his father’s title in 1816, invited Lingard, his former tutor, to join his party for a short trip to Rome.187 Bishop Poynter sent ahead letters of introduction to Rome. Apart from some sightseeing, Lingard wanted to search out material for his History of England, and attempt to resolve the question of the English College. Lingard, in a letter to Robert Gradwell, hinted at possible trouble in store during a proposed visit to Rome by the Tempests of Broughton Hall, near Skipton: Stephen Tempest was an outspoken supporter of the ex-Jesuits, and Lingard considered that they could well use this visit to Rome to champion the Jesuit cause. It must all have been rather difficult. Stephen Tempest, Bishop Milner, and the pro-Jesuit party had the ear of Cardinal Litta, Prefect of Propaganda Fide. Cardinal Consalvi, Secretary of State, inclined to a different position: Consalvi, having himself visited England, considered himself to be particulary sensitive to the nuances of politics in Britain, and appreciated Bishop Poynter’s desire not to upset the British government with rumours of a restoration of Jesuits in England and Wales.188 Lingard was impressed by Consalvi, and remained so.

			Things were becoming critical for the future of the college. Romualdo Braschi (1753–1817), cardinal protector of the college since 1795, died in April 1817; both Cardinal Litta and Cardinal Consalvi were strong contenders to succeed him, and each, without doubt, would bring his own particular perspective to the direction of the college. Lingard in his arrival in Rome had picked up the startling rumour that only the direct intervention of Pius VII had prevented Litta attaching the college directly to Propaganda Fide.189 Something had to be done quickly, but Milner had prepared his ground well and Lingard received as cool a reception from Litta as Poynter had a few years earlier. As Poynter reported to Bishop Collingridge, ‘Mr Lingard is knocked down with some great stone’.190 Yet again, the stone proved to be one thrown by Bishop Milner who accused Lingard of being a notorious Jansenist, and persuaded Litta to rebuff him at every turn, as well as refusing him access to historical material.191 Relations with Litta were healed somewhat by the time Lingard left Rome, and the cardinal had the grace to make some amends by giving Lingard a letter to Bishop Poytner which spoke highly of Lingard and included promises of further help. Lingard was anxious to play down rumours of Cardinal Litta’s bad treatment which had already reached London, but his doubts about Litta’s motives might be forgiven as he mused to Macpherson: ‘is it policy or is it an amende honourable?’192 Lingard’s work met with with a more enthusiastic reception in other quarters in Rome. Cardinal Consalvi opened the Vatican Archives to him, and instructed Monsignor Baldi to give every assistance; it was only the havoc left by the French army of occupation which prevented his consulting some of the material he needed. Cardinals Somaglia and Quarantotti also offered their support, Somaglia accepting a copy of Lingard’s The Antiquities of the Anglo-Saxon Church and his Observations on the Laws and Ordinances which exist in Foreign States. The latter was in such demand in Rome that Lingard had to write for extra copies from London.193 While sight-seeing with the Stourtons and the Tempests, and pursuing historical enquiries, Lingard also set to addressing the matter of the re-opening of the English College. Lingard later offered an account of what happened in a letter to John Kirk (1760–1851):

			On the death of Cardinal Braschi, the protector, who had kept possession as long as he lived, Mr Walsh applied to the Pope through Cardinal Litta, to obtain it for the gentlemen of Stonyhurst. He met with a refusal and left Rome. I accidentally heard of this, consulted Mr Macpherson, and waited with Mr Macpherson on Cardinal Consalvi, to whom as Secretary of State in the absence of any Cardinal Protector, the care of the College belonged. From him we obtained a promise, that if the bishops propose to him a clergyman as Rector, he would appoint him, provided no Protector were appointed in the mean time, and would take care that the property of the college should be devoted to its original purpose. Dr Gradwell was proposed by the bishops and appointed by Cardinal Consalvi as Secretary of State. The appointment was afterwards confirmed by Pope Pius. The care of Cardinal Consalvi to recover whatever had originally belonged to the college, deserving of high praise. He may almost be called the second founder.194

			There is a little more to it than this. Of course Lingard himself could be considered a strong candidate for the post, but his experience with Gibson at Ushaw in 1810 decided him against the risk of a return to seminary administration. Kirk, one of the last two students to be admitted to the English College before the suppression and who had remained in the city until 1785,195 was the preferred choice of Lingard and Macpherson for the post of rector, the only problem in Lingard’s mind being his youthful association with Joseph Berington and the Address of the Staffordshire Clergy.196 This, Lingard thought, might count against him at the papal court. It is not known how Poynter viewed this suggestion, but, within a few days, Lingard had proposed Robert Gradwell’s name to Poynter – and Poynter wrote to Macpherson enclosing a request to Cardinal Consalvi to this effect.197 Gradwell had been a pupil of Poynter at Douai, several years junior to Lingard, and, like Poynter, one of the trente-deux. Sharing the common horrors of imprisonment, Poynter must have come to hold him in high regard. So, too, did Lingard: Gradwell had taught briefly at Ushaw, before ill health had led to a move to the mission at Claughton-on-Brock, near Preston, and not far from Hornby; the two men had remained close friends. What is more, Gradwell held similar views to Lingard and Poynter regarding the gentlemen of Stonyhurst. Lingard was writing a warm letter of recommendation about him to Macpherson by the end of August 1817.198

			Lingard had returned to Lancashire before Gradwell left Claughton for Rome and they were able to meet in order to discuss the situation there. Gradwell set off on 23 September 1817, travelling overland to Genoa, and then making a frightening, almost fatal, sea voyage across the Gulf of Genoa to Leghorn (Livorno).199 Significantly, Sir John Coxe Hippisley, briefed by Poynter, set out for Rome at about the same time, hoping to use his influence to smooth Gradwell’s path. Gradwell himself eventually arrived in Rome at the beginning of November and took up residence at the Scots College. Life in Rome was not what he expected, and he found the political cut and thrust of the Roman Court most distasteful:

			I can only say that when I arrived in Rome in 1817, I found things in a state which I little expected and which shocked me exceedingly. I found a confederacy artful, violent and flushed with confidence and success against the Bishops, blackening the fame and vilifying the character of those worthy Prelates with wanton outrage. Letters from Wolverhampton [Milner], London [Poynter] and Dublin [Archbishop Troy] were pouring into Rome with every post and were diligently seconded by crafty agents at Rome … They represented to the Cardinals and the Prelates and even to the Pope himself one of our Bishops a Baionist, another as a Blanchardist, a third a doting tyrant – all slaves sold to the Government and the Catholic laity, as conspirators against the Jesuits.200

			It was a world away from his Lancashire mission, and he had a great deal to learn. Under Macpherson’s guidance, he began to familiarize himself with work of the Agency and awaited his formal appointment as rector of the English College.

			This came at last on 8 March 1818, and he was formally installed as rector on 11 June following. Gradwell celebrated with a small dinner party for Paul Macpherson, Sir John Coxe Hippisley and one Signor Galeassi, who seems to have been secretary for British affairs at Propaganda Fide. There was still much work to be done in putting the college in order and, according to letters from both Hippisley and Lingard, another attempt to take over the college by the Jesuits had to be rebuffed, though it had much of farce about it. Lingard described the episode in a letter to John Kirk:

			Grassi the head of the Italian Jesuits, Messrs Tempest and Weld mustered all their forces. They procured ten cardinals, who promised to speak to the Pope in their favour and Gradwell was publicly told that his reign was at an end. He took heart, however, went to the Pope, had a conference of an hour with him, and returned with the assurance, that he, the Pope, would protect him. So it turned out. Consalvi at his return was greatly pleased with Gradwell’s conduct, and two days after sent him a diploma, constituting him rector, as from the Pope himself. He says all other rectors are appointed by the protector or secretary of state. He therefore thinks himself secure. Not so the Jesuits. A short time ago while he was at the Vatican with Consalvi, Grassi entered the College, took formal possession, and turned out Gradwell’s servant, telling him that his master might go to an inn. Gradwell on his return took possession again, and wrote an account of all to Consalvi, who immediately sent for Grassi, and reprimanded him most severely. All this shews that Gradwell is safe while Consalvi reigns, but he will have to work hard afterwards. – Consalvi has recovered for him about 6000 crowns per annum, and a great part of the library, has fixed his salary at a certain sum per month, and fixed the sum at which he is to keep the young men at 200 crowns per annum each. He has also drawn up some rules for the College, not he says as invariable rules, but as an aid to him, leaving him to judge and make such alterations as he may think best …201

			Milner inevitably distanced himself from Gradwell and refused either to send students, or to use him to conduct his affairs in Rome, Gradwell being far too close to Poynter for Milner’s liking.202 

			Gradwell was certainly able to restore the balance in Rome and to undo the damage Milner had done to Bishop Poynter’s reputation during the visit of 1814. In spite of such trials, as well as his ignorance of the Italian language and the Roman scene, Gradwell settled in well.203 In spite of the rather dilapidated state of the buildings,204 the English College was able to welcome the first batch of new students in December 1818: six from Ushaw, and four from Old Hall Green. The Ushaw contingent included the young Nicholas Wiseman, who had been a pupil of Lingard. Wiseman was later to recall his awe at the ceremony of presentation to the pope at the Quirinal Palace on Christmas Eve, 1818 205 (Fig. 5.4).

			Looking back, the story of Douai’s re-foundation in England, and the re-opening of the Venerable English College in Rome, is a story of relentless petty squabbling; bishop versus bishop, secular versus secular, secular versus Jesuit. This represented the sadder, darker side, which had remained a constant theme in recusant history from the 1580s onwards. Yet out of this grew a new vision of the Church in England and Wales. Ushaw College and St Edmund’s College, Ware, were settled; the future of the English College in Rome was assured. In the figure of Wiseman, a new era for the Church in England and Wales was about to dawn. Just over thirty years later, as Lingard was on his deathbed, Wiseman wrote to his old tutor, enclosing a personally signed rescript from Pius IX sending his Apostolic Blessing and a Plenary Indulgence obtained by the rector of the Venerable English College in gratitude for the part he had played in the restoration of the college in 1817.206 It was a fitting end.
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			Chapter 6 
New Wine in Old Wineskins? Harnessing the Power of History to Renew Priestly Formation 

			Judith Champ

			Abstract

			This chapter explores some of the ways in which priestly formation can be renewed and understood afresh as what the 2016 Vatican document, The Gift of Priestly Vocation, calls ‘a continuous configuration to Christ’. It builds on the previously published discussion of the particular challenges and possibilities of the Church in England and Wales. This calls for an exploration of ways in which priestly formation is related to the present parochial life of the Church in England and Wales, and to the inherited traditions of seminary formation. The chapter also suggests ways in which change and continuity can be brought into dialogue in this sphere, with a definite emphasis on lifelong discernment and formation in priestly life. It does not debate the issue of women’s ordination, but does speak of the role of women in the ministry of formation. In order to understand the present situation more fully, and to look forward with hope, it will offer some reflections on the past and present, and some suggestions for short- and medium-term renewal of priestly formation and identity in a post-Covid-19 world.

			*  *  *

		

	
		
			‘Not drowning, but waving’ (sic)

			When the original version of this paper was delivered in the spring of 2018, it spoke of the need to attend to new realities that faced the formation of priests and suggested that the familiar trope of ‘a shortage of priests’ was inadequate. We were, in 2018, already experiencing what has been called ‘not so much a culture of change, as a change of culture’, which, for the Church, is as significant as that of the Reformation. Some of the thoughts I shared about possible routes out of our present crisis have subsequently acquired a much sharper focus, as we begin to try to understand the effects of our experience of coronavirus. 

			It is even more true in 2020 that old certainties, both about the place of the Church in society, and about the role of the priesthood, are being severely shaken. For the foreseeable future, every aspect of our lives will be influenced by being the ‘Covid generation’. The world after 2020 will demand that we find the vision, courage and imagination to examine both the old certainties and our uncertainties. We must begin afresh, not only to ask, but to try and answer some of the questions about the pressing cultural, social and religious upheaval we face.

			Our present situation gives us an opportunity to stand back from our familiar patterns of behaviour and our assumptions about how things need to be done. The preservation of tradition is different from holding onto what is merely habitual and familiar. The unthinkable has already happened: our churches were closed, our families and communities fragmented, and we had to live without our familiar lifegiving participation in the Mass. This requires us to be careful and attentive to what is retained, what can be salvaged, and what should be consigned to the past. The old wineskins have become even more stretched and strained; the new wine is more necessary than ever. Nevertheless, we are still here, and, to invert Stevie Smith’s oft-quoted line, ‘not drowning but waving’.

		

	
		
			Understanding the past

			In 2018, we rightly celebrated the 450th anniversary of the founding of the English College, Douai, which happened at a crucial moment, when Catholics in England and Wales felt that the waters were closing over their heads. The unthinkable had happened to them too; what was difficult had become impossible. Yet it gave birth to new ways of being Catholic and to the concept of missionary secular priests, who became the foundation stones upon which the new Catholic enterprise in England and Wales would build.207 

			In October 2019, only a matter of weeks before coronavirus struck the world, we rejoiced at the canonisation of St John Henry Newman, whose name is universally linked with his description of the Victorian revival of Catholicism as a ‘second spring’. Newman warned us, though, not to be surprised if it should turn out to be an English spring, a time ‘of bright promise and budding hopes … cold showers, and sudden storms.208 For too long, we ignored his warning in the warm glow of the re-creation of Catholic life and institutions, but we also forgot that the new life we relish in spring comes from seeds sown in autumn and winter.

			The seeds of Newman’s second spring were sown in the dark winter of recusant England, by Catholics willing to contemplate different ways of living a Catholic life: priests and lay people during the late sixteenth, seventeenth and eighteenth centuries evolved a new understanding of what it meant to be a Catholic, and to be a priest, in England and Wales. Today, we stand in need of another such evolution, and a renewal of that sense of enterprise. In this context, the Holy See’s Congregation for the Clergy has sought to encourage the pastoral conversion of the parish community in a text of July 2020 that, while not specifically a ‘post-Covid-19’ document, nevertheless fleshes out some aspects of what is needed to build a truly missionary Church for the future:

			The conversion of structures, which the Church must undertake, requires a significant change in mentality and an interior renewal, especially among those entrusted with the responsibility of pastoral leadership. In order to remain faithful to the mandate of Christ, pastors, especially parish priests, who are co-workers of the bishop in a very special way, must resolutely grasp the need for a missionary reform of pastoral action.209

			The ‘conversion of structures’ undertaken by the recusants of post-Reformation England and Wales came not from any external prompting, but from just such a ‘change of mentality’, in response to local conditions. As a result, there emerged a culture of pragmatism and shared missionary zeal which has much to show to our present generation. The tiny number of recusant priests present in England and Wales during those centuries lived in isolation, creating new patterns of life and alternative ways of building a missionary Church: informal networks of mutual reliance between priests and laity, in the absence of ecclesiastical structures and leadership, were the key to the campaign to salvage and rebuild Catholicism in England and Wales after the Reformation. 
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			Changes of culture: priestly or clerical?

			The nature of the enterprise changed when, in the nineteenth century, clerical authority was restored, along with ecclesiastical structures. The peripatetic missionary priest, dependent upon the courage and determination of the laity, was supplanted by the missionary rector with the right of settlement, and the duties and responsibilities of leadership within the growing Catholic communities. He established the local congregation, raised the money, bought the land and built the church and the school. Catholicism expanded and became predominantly urban and working class, led by increasingly authoritarian priests, often resentful of ‘lay interference’. 

			The pattern of exclusive education and formation of priests, and their distinctive way of life after ordination, increasingly separated them from their lay contemporaries. Seminary formation emphasised apologetics, and the need to defend the Church against outside attack and challenge from within. It cut priests off from wider influences, and from the intellectual life of the universities, where increasingly the Catholic laity felt at home. The seminary model inculcated duty, obedience, self-reliance and lay deference to priestly authority. 

			An oppressive culture of privacy, verging on secrecy, meant that priests increasingly became trapped in the very buildings – the churches, presbyteries and institutions – that shaped their identity. They were able to hide from real engagement with their own humanity, leading many to endure loneliness and depression, and to learn habits of bullying and manipulation. This engendered a clerical, rather than a priestly identity. As early as 1950, Pius XII warned against the dangers of this:

			If young men, especially those who have entered the seminary at a tender age, are educated in an environment too isolated from the world, they may, on leaving the seminary, find serious difficulty in their relations with either the ordinary people or the educated laity, and it may happen that they either adopt a misguided and false attitude toward the faithful, or that they consider their training in an unfavourable light.210

			The second half of the twentieth century witnessed troubling expressions of uncertainty about the identity of the priest. There was a tide of opinion in Catholicism that interpreted the Second Vatican Council as a mandate to give more ‘functions’ to lay people, and to question the traditional role of the priest. Maintaining the buildings, and meeting expectations of sacramental availability, with already dwindling numbers, could suffocate priests. As priests and laity came to be seen more in terms of function or occupation than relationship, uncertainty about priestly identity became more prevalent. 

			Frustration and disillusion led to large-scale abandonment of public ministry by priests, while increasingly well-educated and confident sections of the laity became more assertive. Catholics who grew up in the ‘swinging sixties’ were making personal choices, and wanting a more meaningful religious experience. Alana Harris’s comparison of the Catholic response to the celebrations of the centenary of the restored hierarchy in 1950, and the atmosphere around Pope John Paul II’s visit to England in 1982 suggests that, by the early 1980s, a premium was placed on ‘an experiential, self-authenticating and efficacious lived practice’ which might dispense with institutional expressions of faith.211 

			Despite this, the mutual trust and affection between Catholic laity and priests in England and Wales, inherited from earlier centuries, was strong and enduring. That remains true today, and it is in the DNA of Catholics in England and Wales to respect, cherish and protect their priests. From the 1990s onwards, the outpouring of reports of clerical child abuse undermined that trust and affection to an unprecedented extent: it has done untold damage to the great majority of priests, who have been wounded by the actions of men they regarded as brothers and with whom they may have lived and worked. Trust between fellow priests, and between priests, bishops and laity, has been undermined, and the unspoken conversation about response, loss of trust and morale remains a block to the well-being of priests and to the flourishing of parish communities. 

			Much has been put in place in dioceses, religious orders and seminaries, not only in safeguarding practice, but in the wider sphere of human formation and appropriate psychological support, in order to rebuild confidence and trust, and, as far as humanly possible, to eradicate this scourge from the priesthood. Seminaries have a vital challenge in helping the men under their supervision to integrate healthy, honest and robust self-knowledge into their formation. There is still much to be done. Hans Zollner, SJ, Professor of Psychology and President of the Centre for Child Protection at the Gregorian University in Rome, in an article of 2018, touches on uncomfortable realities:

			We see that some candidates for the priesthood understand their state as seminarians or priests as a profession in the commonly held sense of the term. Consequently, as soon as the workday is done they do in private things that are not reconcilable with their priestly life. It seems that they are yearning for the privileges, power and beauty of that state in life but they are not ready to pay the price specified in the Gospel – poverty, chastity and obedience – and essentially to give up their lives for Jesus.212

			

			
				
					210 Pius XII, Apostolic Exhortation, Menti Nostrae, 3 September 1950, paragraph 86.

				

				
					211 Alana Harris, Faith in the Family: a lived religious history of English Catholicism (Manchester University Press, 2013), p. 260.

				

				
					212 Hans Zollner, ‘The Spiritual Wounds of Sexual Abuse’, La Civiltà Cattolica, 18 January 2018, available at www.laciviltacattolica.com/spiritual-wounds-sexual-abuse (accessed 22 October 2020).

				

			

		

	
		
			What kind of Church: what kind of priest?

			Two key questions we all face in this culture of change are:

			
					what do we want our parishes and communities to become in the next generation?

					what will be the purpose and the point of parish communities in our society in the future? 

			

			These questions have been given greater urgency in a post-Covid-19 world, and minds are being opened to fresh and surprising possibilities. We live in a society struggling to understand what community is, and how to build it. Isolation and loneliness are the scourge of our towns, cities and countryside, and became both more acute, and more widely acknowledged, in the context of the pandemic. How might we build and sustain communities that enable people to grow and flourish, in which our freedoms are tempered by our responsibilities? That surely has to be the purpose, the point, of our parishes in the future; to make Christ present within a society crying out for his touch. 

			Parishes are changing rapidly, but words such as ‘ageing’, ‘declining’, ‘empty’ are inadequate and misleading. Several dioceses have embarked on programmes of renewal in recent years, driven by the need to sustain parish life and the mission of the Church. This has inevitably meant structural solutions, which have at times had unhappy effects upon both priests and laity, and on the loyalty and cohesion of the local communities affected. 

			Priests, for the most part, bear the brunt of restructuring, confronted with an unnerving future, leading their communities through unsettling change, not always with adequate support. More worryingly, many are faced with trying to carry on as they are, maintaining a pattern of life that can no longer be sustained. The impact of the pandemic has given a sense of urgency and a fresh impetus to shift the conversation away from the language of decline and the attempts to maintain fixed patterns of parochial life. Thinking beyond the unthinkable can help us face our fears and grasp opportunities.

			While The Pastoral Conversion of the Parish Community does not refer directly to the experience of 2020, its statement that ‘the current parish model no longer adequately corresponds to the many expectations of the faithful’ will resonate with many priests and lay Catholics whose experience during the pandemic of 2020 has caused them to reflect on parish life. They may, in contemplating what has been missing and what has taken its place, recognise that ‘mere repetitive action that fails to have an impact on people’s concrete lives remains a sterile attempt at survival, which is usually welcomed by general indifference’.213 The challenge is this:

			If the parish does not exude that spiritual dynamic of evangelisation, it runs the risk of becoming self-referential and fossilised, offering experiences that are devoid of evangelical flavour and missionary drive, of interest only to small groups.214

			The Church in England and Wales, and indeed elsewhere, if it is to respond to this challenge, needs priests formed to be open to encounter, who welcome dialogue with our bewildered and damaged society, and who are willing to take chances and risk failure. We cannot afford priestly formation for the past. Formation needs to be geared towards a future as yet uncharted, one in which the Church, through its priests and people, opens its heart and mind. 
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			The changing nature of vocations to the priesthood

			If we are to seize the opportunities of the future, we need to understand more fully the men destined for priesthood, who will lead our parishes in the next generation. The document Youth, Faith and Vocational Discernment in England and Wales by the Bishops’ Conference of England and Wales, prepared in connection with the 2018 synod on that topic, spoke of two distinct groups of young people: firstly, ‘a small but vocal group who want to draw the Church back into an era that they have been told was far better than it is today’; and, secondly, ‘a much larger, though less evident group, who adhere to the predominant narratives within society, wanting the Church to follow suit’.215 Both of these groups are reflected in the men who enter seminaries, with obvious scope for tension, not only between the two groups, but within the individual himself, who may be drawn in both directions.

			This tells us something about who we are forming for priesthood, but the reality is more complex. The average age of entry to seminary today has risen to around thirty, but the age range can be from early twenties to mid-fifties. A seminarian is, therefore, likely to have had considerable life experience. This may include higher education, or, conversely, very limited formal education, and experience of the world of work. His life to date will, almost certainly, have been influenced by the fragmented family relationships that are now normal in our society: remarriages, broken or disturbed families, lack of close parental or sibling relationships, all leading to possible difficulties in his own personal and emotional relationships. 

			He may have experienced considerable personal autonomy, including home and car ownership, employment and unemployment, and emotional and sexual relationships. Equally, economic circumstances or personal choice may mean that he has never moved away from home and never lived an autonomous life. He is almost certainly a ‘digital native’,216 very much at home in the virtual world of the internet and social media, which is changing human interaction in ways that we do not fully understand, but which holds out both possibilities and dangers: 

			For many people, immersion in the virtual world has brought about a kind of ‘digital migration’, involving withdrawal from their families and their cultural and religious values, and entrance into a world of loneliness and of self-invention, with the result that they feel rootless even while remaining physically in one place.217

			The faith journey of the majority of men entering seminary can be a convoluted one, often including periods of a lukewarm relationship with the Church, or a complete loss of faith. If a seminarian has retained an active Catholic faith throughout adolescence and young adulthood, he may have endured isolation or mockery from his peers at school, university and work, or even within his own family. This can undermine his capacity for social interaction, and increase the attraction of the apparently strong, safe institutional environment offered by priesthood. 

			The tradition of the young man who entered seminary straight from school or junior seminary is long gone, but so too, generally speaking, is the seminarian who spent most of his life within a Catholic family, attended Catholic schools and was perhaps involved in Catholic chaplaincy life at university. A large proportion of men in seminaries are either ‘returners’ or adult converts to the Church, often drawn from other Christian allegiances by personal contacts or involvement with extra-parochial movements or events. Large scale Church-organised events, including World Youth Day, Flame, Invocation, and Lourdes youth pilgrimages, along with Charismatic Renewal gatherings have stimulated many to renew their faith, or to find it for the first time: however, there is often a lack of connection between these one-off events and young people’s experience of the Church in everyday life. 

			The combination of social and economic mobility, with a convoluted journey towards the discernment of a priestly vocation, means that many seminarians lack any roots in the diocese for which they will be ordained. They are more likely to have grown up elsewhere in the country or abroad, or outside the Catholic Church. This can inhibit the passing on of the history, the traditions, stories and legends that build the priestly fraternity of a diocese. The fraternity of a diocesan presbyterate is not an optional extra, but fundamental to priestly identity, reflected liturgically in the laying-on of hands by the presbyterate of the diocese at the moment of ordination. The Directory on the Life and Ministry of Priests (1994) makes clear that priestly identity is based on being a member of a specific presbyterate, and ‘no theological foundations’ exist for the idea of a universal priesthood.218 It requires time, attention and care for roots to become embedded in that specific presbyterate, when they have not grown naturally through home, education and parish.

			Broader adult life experience does not, of course, militate against the possibility of an authentic call to priesthood. In fact, the reverse can be true. These men can bring to pastoral ministry their insight into the complexity of the lives of their eventual parishioners, with the potential to enrich formation and ministry. Yet there is an inherent paradox. Age and life experience do not necessarily equate with a mature and stable personality, commensurate with a man ready to make, and sustain a lifelong commitment to priesthood. A man’s life prior to seminary may well have left its scars, meaning that he needs help to develop a mature, integrated and authentic personality, in order to make a lifelong commitment that is fully informed by his own self-knowledge. 

			We have, as a society, a growing awareness of a rising generation who are more likely to experience mental illness, less likely to be able to deal with opposing viewpoints, fragile in the face of confrontation, and dependent upon the immediacy of online contact, rather than the robust support of day-to-day, face-to-face family and friends in their lives. The 2018 Bishops’ Conference document on Youth, Faith and Vocational Discernment was hard-hitting about the reality of life for many young people:

			The main challenge for young people in England and Wales today is to know how to deal with life in a highly pressured, rapidly changing and fragmented society. For some, the only stable element in their life is the person they see in their mirror. This sense of isolation is compounded by an erosion of previously held norms in the midst of a growing mistrust of established institutions.219 

			All these factors can combine to raise serious issues related to an individual’s lack of experience, as a lay Catholic, of the strengths and weaknesses of parish communities, and the ways in which they are changing. His only experience of parish life may well be as a seminarian. This can lead to confusion in the minds of those aspiring to priesthood about their vision of ordained ministry, and therefore to what they propose to commit their lives. 
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			What kind of formation?

			The changing nature of those men aspiring to priesthood means that a different approach to discernment and formation is needed, which responds to the reality of the lives of those who offer themselves for ordination. There is growing recognition of the need for effective pre-seminary discernment and preparation, the importance of which is emphasised in The Gift of the Priestly Vocation (2016), which advocates at least a year or two in order to ‘provide a solid basis for the spiritual life and to nurture a greater self-awareness for personal growth’.220 Some limited opportunities in these directions exist through the English College, Valladolid, and through individual initiatives in some dioceses. There remains much scope for fresh imagination and initiatives, and for serious investment of time and personnel in this area. Policies on the pre-seminary period of formation are in the hands of individual bishops who accept the men aspiring to priesthood, and the seminaries that will receive men for formation are not involved in planning or providing for this element.

			The complex and delicate task for those involved in priestly formation is how to enable the growth of mature, integrated and authentic individual personalities, within a seminary system that is still basically designed for post-school entry and undergraduate studies. Seminaries grapple with this continually, while addressing the issues that can arise around the transitions that the men must make in order to discern their vocation and to make the decision to offer themselves for ordination. Seminaries, as ecclesial institutions, continue to have a central role in the formation of priests, in order to provide the necessary philosophical and theological literacy, and to nurture the community that informs a priest’s life, but they cannot do everything. 

			Formation, from the first inklings of a vocation to the end of a priest’s life, must be characterised by adult relationships of mutual respect, which recognise the distinctiveness of priesthood, but also its accountability to the Church. Our history reminds us that mutual confidence between priests and laity can be fruitful, and also that institutionalized separation between priests and laity can be fatally damaging. It leads to immature relationships, which undermine the likelihood of genuinely respectful and equal dealings between priests and lay people, within the presbyterate, and between priests and bishops.

			Seminarians are now a rare breed, which can mean that when they appear on pastoral placements or in a home parish, if they have one, the Catholic community is very inclined to place them on pedestals. Too much can be made of them and too little expected of them. The ‘seminarian’ has evolved into a unique and special species, not quite lay and not quite ordained, but definitely clerical. When the pedestal cracks, unless he has strong inner resources and external supports, the inevitable happens. Honest, mature and open relationships, which encourage and challenge the seminarian, are often absent.

			What causes and perpetuates this immaturity in relationships? That is a complex question, but at least three possible answers may be offered. Despite years of development since the publication in 1992 of Pastores Dabo Vobis221, formation programmes that fundamentally originated for adolescents, not adults, still do not sufficiently enable personal responsibility and accountability to flourish. Secondly, it may well be that among the men entering seminary are those doing so in order to avoid personal responsibility and accountability. Thirdly, we are failing to really engage lay people in the discernment of vocations to the priesthood, in the accompaniment of seminarians and in the promotion of accompaniment and accountability in the years of priestly life and ministry. An absence of accompaniment and accountability is dangerous both for the individual and for those he serves. 
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			The role of the parish in formation

			The Pastoral Conversion of the Parish Community (2020) identifies a characteristic of our time, whereby ‘the speed of change, successive cultural models, the ease of movement and the speed of communication are transforming the perception of space and time’.222 This transformation of perceptions of time and space is not necessarily negative, as experienced during the ‘lockdown’ of 2020: it is fostering in the Church ‘a new discernment around community’, which calls upon the parish to read the signs of the times and rediscover the vocation of the baptised as missionary disciples.223

			Some of the answers about priestly formation for the future lie within our parishes and in that ‘new discernment of community’, as fewer people engage in parish life in the traditional ways of the past. This communitarian aspect of discernment and formation is embedded in the Church’s teaching, but has not yet been fully drawn out and put into action. 

			Part of the vocation of the baptised is the discernment and nurture of the personal vocation of each member of the community. A traditional African saying, taken up by one of the aid agencies some years ago – ‘it takes a village to raise a child’ – provides a reminder that investing in the future of the community proved the surest way of alleviating child poverty and giving hope to the next generation. This can be adapted in our thinking about the formation of priests for the next generation – it takes a parish to raise a priest. We do not need to look as far as Africa for models of communal involvement in formation: the Church in England and Wales has its own traditions, reaching back to the recusant period, when families, relatives, lay patrons and personal contacts nurtured vocations, sheltered priests, and sponsored young men to go to Douai and Rome for their education and formation as priests. 

			Prayer for vocations, and fundraising to support the work of formation has been a worthy and fruitful tradition in Catholic parishes since the nineteenth century. While this work still continues, it does not appear to enjoy the high priority it once did. Very few parishioners today have any direct involvement in the nurture of a vocation to the priesthood, because a high proportion of the men now entering seminary have not been ‘raised in a parish’. The absence of meaningful parish experience as a lay Catholic parishioner often means that a man entering seminary lacks a parish-based support network during his journey of discernment and formation. So, why is it that parishioners are not invited, or even expected to be more actively involved?

			The 1992 Exhortation, Pastores Dabo Vobis, is clear that ‘we are all responsible for priestly vocations’, calling upon the Church to:

			stimulate the ecclesial community as such, starting with the parish, to sense that the problem of priestly vocations cannot in any way be delegated to some ‘official’ group (priests in general and the priests working in the seminary in particular) … it should be at the heart of the love which each Christian feels for the Church.224 

			The Gift of the Priestly Vocation (2016) builds on Pastores Dabo Vobis, in pointing towards communal engagement in the discernment and formation of priestly vocations, which it describes as ‘essentially communitarian’:

			In fact, the vocation to the priesthood is a gift that God gives to the Church and to the world; a path to sanctify oneself should not be followed in an individualistic manner, but must always have as its point of reference a specific portion of the people of God. Such a vocation is discovered and accepted within a community.225 
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			The art of accompaniment

			Accompaniment is one of Pope Francis’s favourite themes. He began his papacy by insisting that:

			The Church will have to initiate everyone – priests, religious and laity – into this ‘art of accompaniment’ which teaches us to remove our sandals before the sacred ground of the other (cf. Ex 3:5). The pace of this accompaniment must be steady and reassuring, reflecting our closeness and our compassionate gaze which also heals, liberates and encourages growth in the Christian life.226

			The Gift of the Priestly Vocation insists that, in the formation of priests, ‘accompaniment must be present from the beginning of the journey and throughout life’.227 Not only is the parish the locus within which everyone’s baptismal vocation should be nurtured, but it has a crucial role in ‘discovering and accepting’ priestly vocations, and in contributing to their discernment and formation. The single journey of discipleship taken by a priest, of which The Gift of the Priestly Vocation speaks, should begin from the parish, and should be accompanied by the parish. Not only are priests needed to go into parishes, they need to come out of them too. 

			Christus Vivit (2019) emphasises the need to rethink and renew the ways that priestly ministry is ordinarily exercised, and review its priorities, but also to train people, male and female, to accompany young people.228 Pope Francis went as far as to suggest that ‘the charism of listening that the Holy Spirit calls forth within the communities might also receive institutional recognition as a form of ecclesial service’.229 His subsequent document, The Pastoral Conversion of the Parish Community, echoes this, calling upon the parish community to master the ‘art of accompaniment’.230 

			How powerfully did that theme of accompaniment resonate in our hearts and minds, and shape our responses, even unconsciously, during the darkest days of the pandemic of 2020? All of us have either experienced, or felt a yearning for, what Pope Francis eloquently calls that ‘compassionate gaze, which also heals, liberates and encourages growth in the Christian life’. As we emerge, blinking in the light of a world transformed by this experience, how much more valuable will the giving and receiving of accompaniment become? What might this mean for the kind of priests we need, and for the men we are striving to support in their discernment and formation? 

			Parish-based accompaniment is not only about nurturing vocations to the priesthood. It could be an effective and powerful response to the demand from young people for accompaniment, given voice at the 2018 synod. Parishes, deaneries and dioceses need structures in place in which young people can receive consistent accompaniment in discerning their vocation, in a forum within which they can explore the place of God in their lives. A parish that seriously accompanies young people seeking their vocation in life will surely, almost inevitably, produce priestly vocations. 

			Accompaniment groups, including ordained, married and single lay people, and religious, needs to be a regular feature of parish life, to accompany anyone seeking to explore their vocation, and to be part of their continued discernment and formation. Parishioners would then have a real, long-term role in accompanying a young person towards priesthood, marriage or religious life and beyond, drawing on their own life experience and faith journey. 

			Anyone who expresses interest in exploring a vocation to the priesthood should be enabled and expected to experience a lengthy period of active involvement in parish life, with solid and dependable accompaniment. It is crucial that he is not treated as ‘a seminarian in waiting’, living in a presbytery and regarded as a sort of pseudo-cleric. He is a committed layman exploring his vocation, growing in his relationship with God, through prayer, spiritual direction and the life of the local Church, and should be fully supported in that. During this time, he should be encouraged to engage fully in the life of the parish and the local community, enhance his personal interests, take care of his psychological and physical well-being, broaden his educational and cultural experience, and listen to God in Scripture and prayer. 

			With appropriate training, as suggested in Christus Vivit, those involved in ‘the art of accompaniment’ could develop a role in the careful discernment and guidance, which needs to be brought to bear on the process of selection for entry to seminary. Only a small percentage of participants in a process of accompanied discernment will go forward to seminary or a novitiate, but we can all imagine the benefits to the local Church, and the wider community, of having a number of younger parishioners accompanied, nurtured and encouraged in their baptismal vocation. 

			

			
				
					226 Evangelii Gaudium, paragraph 169.

				

				
					227 The Gift of the Priestly Vocation, paragraph 3.

				

				
					228 Christus Vivit, paragraph 243.

				

				
					229 Christus Vivit, paragraph 244.

				

				
					230 The Pastoral Conversion of the Parish Community, paragraph 26.

				

			

		

	
		
			Seminary and beyond

			Priestly formation will be more effective and fruitful if a man has experience of accompaniment before seminary, but it cannot stop there. Seminaries have an important role in providing facilities and a locus for formation that is accountable to the Church. They strive to be places where the responsibility for building parish community is learned, and where mutual accompaniment by the seminary community is emphasized. There is, however, considerable scope for the enhancement of accompaniment both within, and particularly beyond the seminary, so that the breadth of life in the Church is harnessed to accompany both the individual seminarian, and the work of the seminaries.

			Ever since the Council of Trent, seminaries have depended mainly on the appointment of priests to form priests, and it is, of course, true that only those who live the life of a priest can have the fullest insight into it. Just as parish life, however, is being reshaped in the light of fewer priests, so the lack of priests available to engage in formation work is giving us the opportunity to think afresh about how formation is done. 

			Few lay people will want, or be able to work directly in seminaries, but it is increasingly clear to those of us involved in priestly formation that what engages a man’s heart, mind and soul outside the seminary is more vital to his formation than ever. This is where willing and committed lay people have a serious role to play. There is a need for Catholics, who are not directly involved in seminary formation on a day-to-day basis, but who are engaged in parish life, to be regularly involved in the lives of the men who aspire to priesthood. 

			The seminaries and the dioceses have a responsibility for ensuring that stable, mature lay and ordained people play their part in a seminarian’s journey, supporting him and challenging him, influencing his personal discernment, and informing the dealings of the seminary with the individual. There is a particular role here for women. Pope Francis has spoken many times about the role of women in the Church, beginning with his comments on the flight back from World Youth Day in Rio de Janeiro, on 28 July 2013:

			The role of women in the Church must not be limited to being mothers, workers, a limited role … No! It is something else! … I believe that we have much more to do in making explicit this role and charism of women. We can’t imagine a Church without women, but women active in the Church, with the distinctive role that they play.231 

			One expression of that distinctive role must be in the formation of priests. If we are to build a Church that is really open to the charisms of women and to new roles for women, it requires priests whose formation is explicitly influenced by women to a far greater extent than it is at present. 

			This is an area in which, again, we have explicit and powerful examples from the post-Reformation role of women in nurturing Catholic life, and giving shape to the ‘change of mentality’ discussed earlier. The domestication of Catholic spaces in this period gave them considerable power and influence over who was received and sheltered in the house, who was employed as a domestic servant, and who was welcomed as a visitor. Priests frequently depended on the courage and the influence of women. As a recent article has pointed out, ingrained assumptions of female weakness, especially of widows, ‘created a sort of cultural camouflage’.232 This enabled women to play a vital, and dangerous role as what were known as ‘harbourers’ – those who enabled the priests to function, and who were a major irritant to the state.233

			Writing in 1999, the English Catholic sociologist of religion, Michael Hornsby Smith optimistically suggested that ‘It seems likely that there will be a major reappraisal of the place of women in the Church quite early in the new millennium’.234 Despite Pope Francis’s energetic advocacy of the ‘distinctive role’ of women in the Church, such optimism in relation to the formation of priests has borne only very limited fruit. The Gift of the Priestly Vocation is tentative and formulaic in its brief mention of the role of women in priestly formation, who ‘offer an edifying example of humility, generosity and selfless service’.235 In relation to the scrutiny of candidates to assist the bishop in his crucial decision whether or not to ordain a man, ‘it may be useful to have the contribution of women who know the candidate’.236 This enables bishops and seminaries to pay lip service to the formative role of women in the lives of priests.

			Seminary programmes are under pressure. The development of structured programmes of pastoral formation, and regular group and individual human formation is bearing much fruit. It is also putting the period of seminary formation, and the men involved in it, under strain to fit in all the necessary elements of discernment and formation. It is increasingly clear that the seminary years can only help a man to begin this lifelong journey. 

			There must be an expectation, by everyone concerned, that all aspects of formation continue in a planned and effective way after ordination, allied to an expectation of participation and accountability. Regular ongoing accompaniment and support in fraternal groups or associations of priests is vital, but, again, there is a role for the laity. It is universally recognised that trustful and honest personal relationships are important in an individual priest’s life, but there is also scope for the continuity of structured accompaniment, which reflects the breadth of the Church’s life in the life of a priest. 

			The Gift of the Priestly Vocation emphasises the need for a seamless approach to ongoing discernment, formation and support. The continuation and enrichment of accompaniment is vital throughout the lifetime of a priest, not only to enable him to flourish and be a healthy, happy and fruitful priest, but because he is responsible for nurturing the gift of accompaniment in the people he leads. We are only just beginning to understand and value the importance of accompaniment in the lives of individual priests. As we seek an answer to the questions about our communities, and therefore about our priests, Pope Francis continues to call for priests to be close to the people they serve. In his Chrism Mass homily in 2018, he redefined what he means:

			Closeness is more than the name of a specific virtue; it is an attitude that engages the whole person, our way of relating, our way of being attentive both to ourselves and to others.237 

			All of God’s people have a role to play in discerning, nurturing and supporting priestly vocations, in order that our priests may in turn lead us towards a new vision and a fresh reality. A new practice and culture of accompaniment will enable people to become closer to their priests, and understand more fully their vocation and ministry. It will be healthier for priests too. The key to the lifelong journey of vocation is lifelong accompaniment. The riches that it will produce in the life of the presbyterate, and in the Church as a whole lie ahead, but will surely surprise us all. At Pentecost 2020, writing to the priests of his own diocese, Pope Francis reminded them that Jesus’ appearance to the disciples behind locked doors proclaimed for them and us

			a new day capable of challenging all paralysis and resignation, and harnessing every gift for the service of the community. By his presence, confinement became fruitful, giving life to the new apostolic community.238
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			Chapter 7 
Gaudeamus omnes: Catholic Liturgical Music for St Thomas Becket in the British Isles, Continental Europe and the Venerable English College, Rome, c. 1170–2020

			Peter Leech

			Abstract

			This chapter is an expanded version of the programme notes for a concert entitled Memory, Martyrs, and Mission, performed by Cappella Fede under the direction of Peter Leech in the church of St Thomas of Canterbury at the Venerable English College, Rome, on 14 April 2018. The performance comprised a selection of vocal and instrumental works from nine centuries, most of which were inspired by devotion to St Thomas of Canterbury. Several items, written by composers active in Rome after the mid-sixteenth century, were associated, either directly or indirectly, with the church of the English Hospice. Opened soon after the foundation of the Hospice in 1362, the church was enlarged in 1497, consecrated in 1501, and became the church of the new Venerable English College in 1579. This building stood on the site of the present college church until the nineteenth century: having by then become a dangerous structure, it was demolished to make way for the present building, completed in 1888.

			* * *

			As the British musicologist, Denis Stevens (1922–2004), remarked in a landmark article on music in honour of Thomas Becket, written on the occasion of the 800th anniversary of the saint’s death on 29 December 1170:

			Specific ceremonies and occasions, whether great or small, usually tend to be linked with the lives of men and women. Music written expressly for those events may belong to the temporal, in which case it is more than likely to be ephemeral (birth, marriage, death, victory, consecration, installation); or it may lean towards the spiritual, with the possibility of canonisation and a firm place in the calendar of the church. A saint thus honoured may be celebrated in music not in one year and one city, but in limitless hundreds. Such a man was Thomas à Becket, sometime Chancellor of England and Archbishop of Canterbury, murdered in his own cathedral eight hundred years ago, but still very much alive in poem, play, and film, not to mention the voluminous literature dealing with his life, letters, and legends in ways that range from the fanciful to the scientific, from scholarly to popular. 239

			Assembling a concert programme drawn from nine centuries of Catholic musical works composed in honour of St Thomas Becket – a vast array of both sacred and secular items, with the former comprising the majority of known material – was certainly a challenging, but not insurmountable, task. The conversion of research undertaken for it into a scholarly overview of music related to Becket is, however, an altogether much more complicated process: indeed, a comprehensive survey would be far beyond the scope of a single book chapter, given that the vast timeframe is punctuated by so many political, social, cultural and liturgical changes. For the purposes of this chapter, the nine centuries will nevertheless be considered in terms of two distinct periods: the first, comprising the years after 1170 up to the Henrician reforms of the late 1530s; the second comprising the post-Reformation period down to the present day. 

			The principal aim of this chapter will be to augment existing literature on Becket-related sacred polyphonic music derived from the second period (where much less scholarly enquiry has been undertaken), preceded by an acknowledgement of recent research into Becket-related sacred music derived from the first.240 As far as Catholic liturgical developments are concerned, and in the interests of clarity, these periods will be considered in terms of two separate geographical entities, the British Isles and continental Europe. 

			During the period from 1170 to circa 1538, in the British Isles, liturgies associated with the Becket cult were officially sanctioned components of the Sarum rite, and numerous other rites, in the form of either the monastic or secular cursus. In continental Europe during the same period, Becket liturgies seem to have varied according to local practices. For the post-Reformation period, from the accession of Elizabeth I in 1558 to the Roman Catholic Relief Act of 1829 and beyond, continental Europe can arguably be viewed separately from the British Isles, where Becket-related music is perhaps best observed through the prism of recusant environments at home and abroad: however, both entities in the second period were subject to the systematized universal rubrics codified by the Council of Trent (1545–63), Pope Pius V and later high-Renaissance popes. 

			For the first period, a substantial number of excellent studies, produced by scholars such as Andrew Hughes, Kay Brainerd Slocum and Sherry L. Reames in particular, have expanded significantly upon Denis Stevens’s work since the 1970s. Their extensive musical, textual and liturgical analyses of sacred repertoire associated with the Becket cult in England and continental Europe from 1170 to circa 1538 need no augmentation here.241 However, for the second period, even when the currently healthy state of research into the culture of the post-Reformation British Catholic diaspora is considered, there have been few scholarly attempts to survey or to speculate upon the specific origins of Becket-related music created after the middle of the sixteenth century, either in the British Isles or in continental European Catholic territories, which survive today in scattered printed and manuscript sources. In the case of Britain, the ruthless zeal with which Thomas Cromwell and others oversaw the destruction of everything which stood in Becket’s name guaranteed the rapid extinction of the Becket cult by the end of the reign of Henry VIII. Excluding the Marian interlude of 1553–58, which will be briefly considered later, any Catholic devotion to Becket which took place on British soil after 1558 must have occurred primarily in the private houses and chapels of Catholic recusant families, in the Catholic Chapels Royal of the Stuart dynasty, or in the London embassies of continental European Catholic nations, with additional overseas diasporic environments being the numerous British and Irish Catholic monasteries, convents, college and schools established across the channel during the second half of the sixteenth century. It is important to note in this context that, after 1558, Becket became an important symbol both for British Catholics persevering in their faith and for their supporters in continental Europe, as well as a focus for the devotions of missioners, notably members of the Society of Jesus, setting out to maintain the Catholic faith in the British Isles.242 

			Stevens was possibly the first scholar of medieval music in the twentieth century to bring the various scattered strands of Becket-related repertory together in a single narrative: his study can be viewed in the context of the rise of the so-called ‘Early Music Movement’ during the 1960s and 1970s, when a wealth of scholarship on medieval and Renaissance music in particular, allied with the emergence of a plethora of period-instrument ensembles, such as the Early Music Consort of London, brought a huge variety of hitherto unexplored repertories to concert platforms. Dealing with pre-Reformation repertory in broadly chronological fashion, Stevens devotes the bulk of his discussion to the various medieval hymns, sequences, responsories, motets, carols and conductus settings for Becket, with only a brief foray into sixteenth-century works.243 Some of the medieval items he mentioned in his 1970 article comprised part of the first half of the April 2018 concert at the VEC. These, and many other examples of pre-Reformation music associated with Becket, have been performed and recorded by a number of specialist ensembles over the ensuing fifty years, including Stevens’s own.244 The vast majority of musical items performed in April 2018 came from the post-Reformation repertory of European sacred music devoted to Becket, amongst which were pieces composed in Rome which appear to have very strong connections with the VEC church. Thus, in the spirit of Stevens, this chapter will aim to draw together the strands of repertory from this second period, hopefully redressing a disproportionate balance in scholarly attention between it and the period prior to circa 1538.

			Before briefly considering some of the pivotal musical works from medieval liturgies associated with St Thomas of Canterbury, it is important to revisit the circumstances which gave rise to their creation. On 29 December 1170, Thomas Becket was murdered in his own cathedral by four knights who apparently believed they were acting on the wishes of King Henry II. Becket’s death sent shockwaves through England, the Plantagenet world and medieval Europe as a whole.245 Pilgrims from the various corners of Christian Europe soon began to come in crowds to Becket’s tomb at Canterbury where a cult rapidly developed as one of the most celebrated and widespread examples of popular devotion in the Middle Ages.246 Three years after his murder, on 12 March 1173, Becket was canonised by Pope Alexander III. The progression of the cult which emerged in his name was significantly enhanced by the incorporation of a specific Becket office within the liturgy of the Sarum rite and the liturgical calendars of various monastic communities throughout Europe.247 On 7 July 1220, under the auspices of Archbishop Stephen Langton, Becket’s remains were transferred to a new shrine at the east end of Canterbury Cathedral. This action, and the establishment of a jubilee which was celebrated every fifty years from 1220 to 1470, were crucial to the securing the long-term continuity of the cult. The regular resurgence of interest in Becket evidently played its part in bringing forth new music for 7 July (Translation) and 29 December (Feast) at least twice in each century, and it is important to note that no other English saint was accorded this exceptional veneration, nor did any other English shrine achieve such fame.248 For respective jubilees, Stevens argues for certain pieces of music having possibly originated at or around their dates, but he is justifiably circumspect in most cases. There seems to be little evidence to suggest that a jubilee took place in 1520. Henry VIII is known to have visited the Becket shrine at Canterbury in that year, accompanied by the Holy Roman Emperor, Charles V, and the motet on St Thomas, Gaude pastore by Richard Pygott (d. 1549), which only survives as a fragment and which may have been composed around that time, might offer an additional clue.249 Whatever impression Becket’s shrine may have initially made upon Henry was wiped away eighteen years later when, in a proclamation of 16 November 1538, he ordered that the feast of St Thomas of Canterbury was no longer to be observed and that all references to the saint were to be erased from liturgical books. A wave of iconoclasm ensued, leading to the widespread destruction of shrines, chantries, chapels, music manuscripts and any other objects connected with the saint. 
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			Liturgical music for St Thomas of Canterbury in the British Isles, 1170–c. 1538

			Kay Slocum provides an authoritative account of the history and development of the principal medieval office sung on Becket’s feast day, the Studens livor (named after Responsory I from the First Nocturn at Matins), the lections from which provide a dramatic, exciting and evocative account of the life and death of the Canterbury martyr (Appendices, Example 1). Repeated each year on the anniversary of the martyrdom, the texts of the Studens livor kept alive the original vision of the martyr and the memory of the cause for which he suffered.250 According to two attributions, both the sung texts and chants of the office were composed by Benedict of Peterborough (one of Becket’s close associates, and the author of a fragmentary Passio, as well as accounts of the miracles wrought by the saint), probably very soon after Becket’s canonization: these ‘constitute one of the earliest accounts of Becket’s life and martyrdom.’251 It is, as Andrew Hughes argues, a superior office, both textually and musically, characterized by regularly rhymed and accentual verse. Evidently of monastic origin, the Studens livor was incorporated into the secular uses of the British Isles (Sarum, Hereford, York and Dublin) and was widely distributed across continental Europe (Hughes has identified some 400 sources), although the process of its dissemination has not yet been fully assessed and work in this area is ongoing.252

			The Studens livor was of such key significance in the veneration of St Thomas that, when his remains were transferred from the crypt of Canterbury Cathedral to the lavishly decorated shrine built at the east end of the building in 1220 (‘one of the great symbolic events in the life of the medieval English Church’), its music was absorbed into the newly designed Translation Office and set to a new text, Absorbetur pleno, for the first matins responsory.253 It had been argued by Raymonde Foreville that a draft form of the new Sarum lessons for the Translation must have been assembled and distributed either immediately after the public ceremony in July 1220, or certainly in time for the celebration of the first anniversary in 1221 (the assumption being that a new feast could not be celebrated until the appropriate texts were available). However, Sherry L. Reames has shown that manuscript sources demonstrate considerable evidence to the contrary, and that ‘the feast of a new saint could be celebrated indefinitely with generic texts from the Common of Saints, and Translations of familiar saints were even less problematic because one could reuse texts from the saints’ other feasts.254 Whilst the Studens livor evidently prevailed in Britain until circa 1538 (and perhaps slightly longer in continental Europe), like many of the complex medieval liturgies devoted to specific saints, it did not survive the Tridentine reforms of the sixteenth century. 

			One particularly important text found in medieval sources of Becket liturgies, which, as will be demonstrated below, seems uniquely to have endured in Rome after the Council of Trent, is Opem nobis, O Thoma, porrige. Used in medieval offices as the rhymed antiphon for the Benedictus at Lauds, it is prominent in the Hereford, Sarum and York feast day and Translation offices (Appendices, Example 2).255 For two-and-a-half centuries after Becket’s martyrdom, the importance of this text was maintained, and it is found in a number of sources ranging from early monodic examples to two- and three-part polyphonic models dating from the fourteenth century. In the early fifteenth century, the text would receive renewed attention in the hands of the composer Leonel Power (d. 1445). Lancastrian kings regarded Becket as the Protector of England and as part of a long tradition of royal veneration for notable saints such as Edward the Confessor, St Edmund and, of course, St George. As Andrew Kirkman and Philip Weller have demonstrated, Becket projected ‘as strong an image of the nation, spiritually and emblematically, as did St George in the military and chivalric sphere.’256 Stevens argued that the 250th anniversary of Becket’s martyrdom in 1420 may well have given rise to several pieces of music believed to have originated around this time, including three English carols, St Thomas honour we, Laetare Cantuaria, and Clangat tuba.257 He also suggested that the 1420 jubilee celebration might have prompted Power to write his Credo ‘Opem nobis’. This jubilee occurred during the reign of King Henry V and also quite soon after his victory at the Battle of Agincourt (1415), when the cult of St Thomas as ‘Protector of England’ was probably at the height of popularity. Little is known about Leonel Power, other than his having been an instructor in the household chapel of Thomas of Lancaster, 1st Duke of Clarence (until 1421), then possibly a choirmaster at the cathedral in Canterbury, the city in which he died. The Credo, ‘Opem nobis’ (Appendices, Example 3), is considered to be a masterpiece of high medieval polyphony, with the basic melodic structure of the chant being maintained by the lowest voice, ‘paraphrased in long notes at the opening of each new text section’, against which the highly elaborate upper voices are treated with ‘the utmost delicacy’ (Kirkman and Weller). 
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			Liturgical music for St Thomas of Canterbury outside the British Isles to c. 1570 

			Denis Stevens remarked that when all of the English medieval liturgies associated with Becket are taken into account, and added to the ‘vast treasure house of Continental manuscript and printed sources’, the real extent of Becket’s fame and popularity is ‘seen to be infinitely larger than one might first imagine’.258 His list of ‘Hymns, Sequences and Rhymed offices in Honor of St. Thomas Cantuar’ demonstrates a widespread variety of sources derived from Poland, Austria, Germany, France, Italy and Spain.259 Hughes noted that the Becket rhymed Office was, in 1988, ‘known in nearly 300 surviving manuscripts from Scandinavia to Hungary’, and that chants were adapted for numerous other feasts by different orders for specific circumstances, such as the Franciscan Feast of the Visitation, the Office of Corpus Christi, or for ‘numerous saints of many nationalities’.260 More recent scholarship continues to reveal hitherto overlooked works associated with St Thomas of Canterbury, most notably a fourteenth-century motet in his honour in a Bologna source (the library of the Dominican monastery of San Domenico) first brought to academic awareness by Giuseppe Vecchi in 1971, but only fully evaluated in 2011 by Renata Pieragostini.261 This work is one of three other motets which display distinctly English stylistic traits in terms of harmony and counterpoint, written in a scribal hand suggestive of English or northern French origins, which raises important questions as to how and when they were acquired by the San Domenico monastery library. Pieragostini goes on to discuss fourteenth-century connections between Bologna and England revealed in the strong links with the Bologna monastery of San Salvatore, where in 1203 (according to an eighteenth-century account) English university students built an independent chapel dedicated to St Thomas of Canterbury. The presence of this chapel, Pieragostini suggests, might offer clues in the story of the acquisition of the aforementioned motets. It was evidently a focal-point for English visitors, enabling them to venerate Becket as the patron saint of the English nation until 1398 (when the chapel was incorporated into a larger church), but no evidence of musical activity there has thus far been traced.262 Given the proven far-flung geographical spread and strength of Becket veneration throughout medieval Europe, the example of the Bologna source must surely have been replicated elsewhere, so perhaps there are other manuscripts waiting to be re-appraised which might reveal similar hypothetical, or real, provenances.263

			A case in point is that of the Vatican Library San Pietro B 80, a music manuscript with substantial content derived from Flemish lands, possibly transported to Rome by singers from the city of Bruges who became associated with the choir of St Peter’s Basilica in the second half of the fifteenth century. According to Reinhard Strohm, fourteenth-century English traders in wool, silk, cloth and other goods had their busiest foreign market in Bruges, where they established a headquarters under the guise of a confraternity of St Thomas Becket. By the mid-1300s, they appear to have had their own private chapel of St Thomas, housed within the local Carmelite friary, as well as a domus Anglorum.264 The strong association of a St Thomas chapel with the Carmelite order appears to be more than merely circumstantial, since Becket featured prominently in English Carmelite hagiography, as exemplified by a fifteenth-century calendar and martyrology derived from the order’s Oxford friary.265 In collating evidence of musical repertory derived from Bruges from the latter half of the 1400s, Strohm noted the presence of an anonymous four-part Missa Thomas in San Pietro B 80 which he believed to have been dedicated to St Thomas of Canterbury.266 San Pietro B 80 had also been examined earlier, and separately, by Charles Hamm and Christopher Reynolds, the latter having suggested that the Missa Thomas was dedicated not to Becket, but to St Thomas the Apostle, whose patronal church, San Thomas in Formis, the papal choir visited annually on his 20 December feast-day between 1462 and 1474. However, Reynolds acknowledged that Strohm had also found the text and music of the cantus firmus of the Missa Thomas in the rhymed office in honour of St Thomas Becket, Pastor cesus, which was apparently English in origin.267 The musical evidence in favour of the San Pietro B 80 Missa Thomas being associated with Becket certainly seems to be strong but, as Reynolds pointed out, the arguments are suggestive rather than conclusive. 
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			Becket music in Britain, 1553–c. 1800

			With the accession of Mary Tudor in England in 1553, it might have been expected that there would have been both public and private attempts to revive the cults of many English saints. On the day that Mary officially entered the City of London in August 1553, statues of saints reappeared in the windows of houses.268 St Thomas Becket was duly restored to the calendar of saints, Cardinal Reginald Pole (who, after his death in 1558, was buried in the Becket chapel at Canterbury Cathedral) promoted the revival of the Becket cult, and even the Catholic polemicist and pamphleteer, Miles Hogarde or Huggarde (fl. 1533–1557) made comparisons between John Fisher and Thomas More with Becket, in the context of the latter having been a victim of both Henry II and Henry VIII.269 Despite all this, no-one in Mary’s government seemed to show public enthusiasm for the idea of reviving devotion specifically related to Becket, and her regime did not attempt to resurrect the shrine at Canterbury.270 The re-establishment of Sarum liturgy under Mary (creating an urgent need for multiple editions of the Missal, Processional, Manual and Breviary, as well as primers for the laity), would possibly have brought forth appropriate musical settings for 29 December in Latin from the leading composers of Mary’s Chapel Royal, although few examples of polyphony specifically relating to this feast seem to have survived.271 Two of the leading English composers of polyphony in the middle decades of the sixteenth century, Thomas Tallis (c. 1505–85) and John Sheppard (c. 1515–58), contributed a large number of polyphonic works to the repertory of Mary’s restored Catholic Chapel Royal, but there have been few attempts by scholars to align any examples of their music with possible hints of a revived Becket cult. It is possible that Marian liturgies performed in Becket’s honour would have included the hymn Deus tuorum militum, a text dating from as early as the sixth century which is also found in early-sixteenth-century Sarum hymnals and antiphoners published in the Low Countries and used in England: so perhaps a five-part setting, formerly attributed to Tallis, but more recently re-assigned to the pen of John Sheppard (c. 1515–58), is a plausible candidate (Appendices, Example 4).272 However, evidence of its connection (or indeed of any other musical items with potential relevance) with Marian celebrations related to St Thomas of Canterbury seems not yet to have been investigated.273

			From the Elizabethan and Jacobean periods, when St Thomas Becket was a potent symbol of defiance for British Catholic recusants, there seem to be few polyphonic vocal works derived from sources in Britain, either in manuscript or in print, which have been unearthed to date that provide proof of sustained musical devotion to the saint. All that appears to exist are a few items with liturgically generic origins which might possibly have been adapted for this purpose. The motets of William Byrd (c. 1539/40–1623), in particular, have been discussed by many scholars in the context of the private protestations of the early-seventeenth-century British recusant community. Byrd composed two settings of the introit, Gaudeamus omnes, both in five parts (for the feasts of All Saints’ and of the Assumption respectively), which appeared in his 1605 Gradualia. With the All Saints’ version, it might have been possible, with a certain degree of melismatic manipulation and rhythmic alteration, for the fourteen-syllable phrase between sub honore (Sanctorum omnium de quorum solemnitate) and gaudent angeli to have been substituted with beati Thomae martyris de cuius passione, despite the latter phrase comprising fifteen syllables. However, Byrd’s acute sense of appropriate syllabic emphasis and penchant for ingenious contrapuntal interplay, as well as his very deliberate rapid-fire syllabic delivery of solemnitate, militates against this potential substitution. Nevertheless, in the case of the version for the Assumption, very little adjustment would be needed to substitute beatae Mariae virginis with beati Thomae martyris, so it does not seem completely fanciful to suggest that Byrd’s second setting of Gaudeamus omnes, suitably adjusted, might also have served as a Becket model for clandestine recusant worship in Jacobean England.274 

			For the thirty or so years after Byrd’s death there seems to be little or no evidence of polyphonic sacred music set to specific St Thomas of Canterbury texts by Catholic musicians active in the British Isles, although a meticuolously systematic investigation along these lines has not yet been undertaken. The Catholic Chapels Royal of the queens consort, Anne of Denmark and Henrietta Maria, the household chapels of prominent recusant families like the Petres, and the embassy chapels in London would surely have been the most likely focal points for any resurgence (albeit unofficial, as far as the Holy See was concerned) of Becket devotion, but the search for relevant musical items is hampered (with the exception of Henrietta Maria’s chapel) by the lack of surviving repertory. During the period from 1625 to 1660, despite intermittent episodes of government harassment, the embassy chapels of Spain, Portugal, France and Venice continued to operate in London (the last of which was noted for its opulent feast day masses and Te Deum victory celebrations), yet music which might potentially be associated with key events or important feasts has not yet been unearthed.275 Henrietta Maria’s chapel organist from c. 1626 to 1630 was Richard Dering (c. 1580–1630), and it is possible that some of his small-scale Latin motets had been composed for the Queen’s devotions, but only one work stands out as a potential, albeit loosely plausible, candidate for use on 29 December, in the form of his three-part Alleluia, gaudeamus omnes. However, as was the case with Byrd’s All Saints’ Introit, the replacement of Dering’s very precisely rhythmicised writing for the five-syllable sancti sanctorum (or even its sanctae Mariae substitute) with the eight syllables of beati Thomae Martyris seems altogether less than convincing.276 

			In March 1641, Pope Urban VIII permitted the observance of the Octave of St Thomas of Canterbury ‘for the English and for those who visit their churches’, so the saint must surely have been present in the collective consciousness of British Catholics, especially those moving between Britain and the Low Countries in the missionary cause.277 Perhaps some of the evidence for this also lies in printed devotional manuals and other books from the period. In A Journal of Meditations (printed possibly at St Omers, the first two editions appearing in 1669 and 1674) translated from Nathaniel Bacon’s original by the priest-musician, Edward Mico, SJ (1628–78), Becket is portrayed, as he traditionally was, as a ‘good shepherd’ – hence, no doubt, one reason for the inclusion of Ego sum pastor bonus in the Tridentine liturgy associated with him:

			Such a shepherd or Pastour was S. Thomas, whose Feast you celebrate this day; & therefore the Gospel of the good Shepherd is applied unto him. For the same reason, Christ manifested himself unto him after a special manner, towards an eminent degree of Sanctity in this life, & is now seen, & enjoyed by him in the other, to an equal proportion of glory. See his Zeal for the Church of God; his Constancy in adversity, & Piety in Prosperity; and do your utmost to imitate him. And if you be to receive to day Christ the chief Pastour, in the Holy Eucharist, beseech him to instruct you how to see & govern according to his, & S. Thomas his example, the flock committed to your charge.278 

			That there were prominent references to Becket in seventeenth-century publications produced at St Omers would appear to be far from incidental, since the saint had acquired renewed relevance after newly acquired relics arrived at the college in 1620, housed in a new small chapel specifically devoted to him and funded by John Wilson.279 Furthermore, in 1669 (the same year that the first edition of Mico’s translation appeared), Ladislas Jonnart, bishop of St Omer, issued a grant of forty days’ indulgence to Christian persons who ‘all and singular devoutly reciting for five days the Our Father and Hail Mary for the conversion of England before the relics at the time of Becket’s feast day.’280 It is significant, too, that the three editions of Wilson’s The English Martyrologe included short narratives for both the 29 December feast day (in which the reader is reminded of Becket’s ‘sacred reliques’ having been ‘burned to Ashes in the year of Christ one thousand five hundred and thirty eight’), and the Feast of his Translation on 7 July:

			At Canterbury the Translation of S. Thomas Archbishop of the same See and Martyr, whose holy body being this day taken up, and put into a costly shrine, set with precious stones, was solemnly translated to a more eminent place of his own Cathedral Church of Canterbury, whereunto all England went on pilgrimage for the frequent miracles wrought there. This feast was afterwards commanded to be kept Holy-day in his memory, by a Provinciall Constitution of Simon Islep, Archbishop of Canterbury, about the year of Christ one thousand three hundred fifty and two.281 

			The extent to which these texts might reflect a broader theme of Becket veneration carried out musically in the Flanders chapels and churches of the late-seventeenth-century British Catholic community, or in Catholic chapels operating on native soil during the same period, has yet to be fully explored. Likewise, the presence of Becket in the creative processes associated with Catholic theatrical activity taking place in continental schools and colleges, is also worthy of further enquiry.282 The Restoration-era Catholic Chapels Royal of Henrietta Maria, Catherine of Braganza, James II and Mary of Modena, the embassy chapels, the short-lived chapels of the Dominicans at St John’s, Clerkenwell, and those of the Franciscans at Lincoln’s Inn Fields, the Jesuits at the Savoy and the Carmelites at Bucklersbury (the latter three having been established during the reign of James II, 1685–88), as well as the chapels of prominent Catholic aristocrats, must surely have marked Becket’s principal 29 December feast: however, so few musical fragments from these environments have survived that the chances of identifying items related to St Thomas of Canterbury are remote in the extreme. The riots and destruction of October–December 1688, during which several Catholic chapels were attacked, as well as the physical loss of most of Whitehall palace and its music library in 1698, undoubtedly included the obliteration of many musical artefacts. Additionally, the harsh penal laws enacted during the reign of William and Mary pushed Catholic devotional activity further underground, rendering the preservation of liturgical musical materials a dangerous and potentially life-threatening pursuit. 

			In Britain during the first half of the eighteenth century, music must surely have continued to have been part of Catholic worship in the household chapels of Catholic aristocrats and continental embassy chapels in London, but little physical evidence of this has survived. It seems that it was not until 1766, with the publication of the two-volume Hymni Sacri, Antiphonae, & Versiculi, Divino Cultui, tum Matutino, tum Vespertino, per Annum inservientes (reputedly the first Catholic liturgical music to be published since Byrd’s Gradualia) containing music composed by Charles Barbandt (1716–after 1775), organist at the Bavarian embassy chapel in London from 1764, that evidence of official music prescribed for Becket’s principal feast reappears in Britain. In this instance Barbandt includes two items for 29 December: a four-part antiphon Iste sanctus (Volume 1, pages 4–10 – Appendices, Example 5) and a three-part homophonic hymn Deus tuorum militum (Volume 2, pages 32–33). The appearance of the Barbandt collection in 1766 was evidently not entirely spontaneous, since it was only a year after the appearance in Rome of a supplement to the Missal and Breviary for the use of English clergy which confirmed a decree of 1749 (made at the request of Cardinal Henry Benedict Stuart) elevating six very pertinent saints (including Thomas of Canterbury) to full festal status.283 It therefore seems highly likely that the pattern of feast-day activity indicated in Barbandt’s indexes may have been replicated in other London embassy chapels during the late eighteenth and early nineteenth centuries, and that surviving sources of printed and manuscript music from these foundations may yet reveal further examples of Becket-related liturgical music. It is certainly notable that in the diary of the woollen draper and organist William Mawhood (1724–1797) the author refers to his either attending or playing for Mass at the Sardinian Embassy Chapel at Lincoln’s Inn Fields on 29 December almost every year, with St Thomas of Canterbury sometimes being specifically mentioned, and in connection with the performance of masses by Thomas Augustine Arne (1710–1778).284 On 29 December 1773, Mawhood deputised for Samuel Webbe Senior (1740–1816) at the Bavarian Embassy chapel, where he may well have performed the aforementioned works by Barbandt, given that they are likely to have still been in the chapel repertoire at that date.285 
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			Liturgical music for Becket in continental Europe, c. 1550–c. 1850

			Katy Gibbons makes the important point that the changing nature of the post-Reformation English Catholic community is best understood through a European perspective, as opposed to the Anglo-centric approach.286 Thus, it is in a number of continental foundations that we find Becket devotion par excellence, and where it plays and increasingly prominent role in the imagination of exiled British Catholics from the late 1550s onwards. The establishment of the Venerable English College in 1579 took place during a period when the militant forces of the Counter-Reformation were gaining strength, and when liturgical reforms advocated by the Council of Trent (1545–63) were gradually being enforced. Pope Pius V (reigned 1566–72) promulgated revised editions of the Catechismus (1566), the Breviarium Romanum (1568), and the Missale Romanum (1570). Together with later sixteenth-century popes, he oversaw the progressive abandonment of many regional rites, the re-ordering of certain liturgical rubrics and, in many cases, the complete removal of substantial texts. Many of the medieval liturgies pertaining to certain saints and martyrs, especially those with distinct geographical relevancies and associated cults, were not retained. In the case of liturgy for St Thomas of Canterbury, only a handful of early texts and chants, from what had once been a rich repertory, found their way into the new Tridentine rubrics. These would constitute the new principal source of texts and chant for composers working in the churches, chapels and cathedrals of post-Tridentine Catholic Europe which marked the Becket feast day. More importantly, they would be materials of heightened significance for foundations which were dedicated to St Thomas of Canterbury, one of the most important in the Catholic world being, arguably, that of the VEC in Rome. 

			It is surprising, considering the existence of the VEC church and other European foundations which have held Becket in high esteem for centuries, that very few examples of Masses composed in Becket’s honour (and which might have had titles such as Missa Cantuariensis or Messa S Tommaso di Conturbia, for example), appear to have survived from the late-Renaissance, baroque or classical periods.287 However, in the case of shorter musical settings, such as motets for Mass propers, psalms and antiphons for vespers, and hymns, considerably more musical material has survived. For the post-Tridentine celebration of the festal Mass for St Thomas of Canterbury, the 1570 Missale Romanum indicates the propers as follows: Introitus – Gaudeamus omnes,288 Graduale – Ecce sacerdos magnus, Offertorium –Posuisti Domine and Communio – Ego sum pastor bonus.289 For the Common of One Martyr, the Liber Usualis indicates Iste Sanctus pro lege Dei sui, as the Magnificat antiphon, a text which had once formed part of the first vespers liturgy of the Translation Office in the Sarum Breviary.290 The versicle Gloria et honore is also used in both the Sarum liturgy for first vespers, and that of the Tridentine Common of One Martyr. The hymn prescribed for second vespers in the medieval Sarum Translation Office is the anonymous Deus tuorum militum which, in the Roman Breviary, is incorporated into Vespers in the Common of One Martyr. Another significant liturgical text which, as will be seen later, was important for commemorative funeral Masses performed in honour of St Thomas of Canterbury is the De Profundis (Psalm 129): in Catholic obsequies from early medieval times, this psalm had traditionally been sung as a body was conveyed to a church.291 It was retained as part of Tridentine funeral liturgies and officially incorporated into the Rituale Romanum of Pope Paul V in 1614.292 

			The founding of the VEC in 1579 brought forth an initial wave of creative energy during the 1580s, not just in terms of architectural improvements to the college and church, but also in regard to the status and importance of music. Graham Dixon has demonstrated that, in its first year, the college employed a maestro di cappella and a soprano singer by the name of Giovanni Francesco, who may have been Giovanni Francesco Anerio (1567–1630).293 Giovanni had an elder brother, Felice (circa 1560–1614), who was maestro at the college from October 1584 to May 1585.294 In 1594, Felice was appointed as a composer to the Cappella Pontificia, remaining there until his death in 1614. Whilst Felice Anerio’s innovative music for four choirs, composed for the Chiesa Nuova in 1597, was celebrated in contemporary reports, it is more likely that the day-to-day music he may have provided for the VEC in the mid-1580s was of a scale similar to his four-part setting of Vidi speciosam (Appendices, Example 6).295

			During the late 1580s, before his long-standing association with foundations in the Low Countries, Peter Philips (1560/1–1628), whose music often demonstrates a decidedly Roman flavour (exemplified by his double-choir setting of Gaudeamus omnes) was also present at the VEC. Though it is not known whether or not he composed music for the college, it seems impossible to believe that a musician of his stature would not have been involved in its music-making, even in a small way. Although Philips’s triumphant and majestic eight-part Gaudeamus omnes – printed in his Cantiones Sacrae Octonis Vocibus (Antwerp, 1613) and carrying the title ‘De Sancto Thoma Martyre’ – was probably written during the first decade of the seventeenth century for an important ecclesiastical establishment, its existence provides evidence of devotion to St Thomas of Canterbury being sustained in Antwerp, an important city of the Spanish Netherlands, where the English nuns of Syon Abbey had been active during the sixteenth century before finally moving to Lisbon, and where the English Carmelite nuns took up residence in 1619 (Appendices, Example 7).296 James Kelly has pointed out that the Antwerp English Carmelites, together with their companion foundations in Lierre and Hoogstraten, ‘assiduously kept the feast day of the martyred Thomas Becket’297, although this may not necessarily have been a sudden post-Reformation impetus since, as we have seen, Becket was clearly of great importance in English medieval Carmelite spirituality. Furthermore, as has been demonstrated by James John Boyce, music from the rhymed Office of St Thomas of Canterbury had been absorbed, almost en bloc, into the Mainz Carmelite office of the Presentation of the Virgin during the fourteenth century, evidently spreading to pan-European Carmelite foundations long before the Reformation.298 Nevertheless, the strong adherence to, or resurgence of Carmelite devotion to Becket would have had tremendous relevance in late-sixteenth-century Antwerp, a city existing at the forefront of the conflict between Catholicism and Protestantism (it had been under Calvinist rule from 1581 to 1585, which came to an end after a long and exhausting siege laid by the then Governor-General of the Spanish Netherlands, Alexander Farnese) – a battle that was also played out in competing modes of musical education operating in the city’s communal and private schools for boys and girls, many of which came under the auspices of guilds. 

			In her excellent study of musical education for the women of late sixteenth- and early- seventeenth-century Antwerp, Kristine K. Forney has demonstrated that, from 1522 onwards, the Guild of St Ambrose in Antwerp held opulent musical services in the Church of Our Lady which frequently employed large numbers of singers and instrumentalists, and that, from 1570 until at least the end of the sixteenth century, a yearly Requiem was performed there on the feast of St Thomas of Canterbury. At the altar of the church there was a harpsichord (repaired and tuned regularly) and an organ to support the choir.299 In the light of St Thomas of Canterbury having been a symbol of the defence of English Catholicism against Protestant heresy, and with so many exiled English Catholics living and working in Antwerp, it seems plausible that this particular re-emergence of devotion to him might have been at least partly influenced by two important papal edicts issued in the same year: Pope Pius V’s bull of 25 February 1570, Regnans in Excelsis (which declared Queen Elizabeth to be a heretic and released her subjects from any allegiance to her, even when they had sworn an oath), and a papal pardon of 16 July 1570 relating specifically to citizens of cities in the Spanish Netherlands. It was in this territory that one of Farnese’s predecessors as Governor, the Duke of Alba, had been heavily engaged in crushing Protestant rebellion. The July 1570 pardon forgave Catholics their separation from, or disobedience to, the Catholic church, and was promulgated in the wake of rapid Calvinist and Lutheran expansion in Antwerp which reached a high-point with the so-called Wonderyear (or annus mirabilis) of 1566–67.300 Regnans in Excelsis, in particular, would have been foremost in the thoughts of young English and Welsh priests setting out from the Venerable English College for the British Isles (often travelling via the Spanish Netherlands), having been spiritually enriched by the music and art of the college church, but also acutely aware that those isles had become ‘one of the most dangerous places for missionary work in in the world’.301

			Another English composer active in the Low Countries during the first two decades of the seventeenth century, who contributed examples of instrumental music which could be tentatively connected with Becket-related devotion, is John Bull (1559/63–1628). Possibly born in Old Radnor, near Hereford, he joined the local cathedral choir in 1573, later becoming organist there in 1582. He had also been a singer in the Chapel Royal during the late 1570s, where he studied with William Hunnis (d. 1597). Bull was awarded an Oxford BMus in 1586, then MusD at Cambridge (by 1589) and an Oxford DMus in 1592.302 Much later, Bull became embroiled in an alleged adultery scandal which forced him to leave England in August 1613, eventually taking up residence in the Spanish Netherlands as organist to the Archduke Albert in Brussels for a short time, and later at Antwerp Cathedral, initially as an assistant (1615) and, from 1617, principal cathedral organist. Whether or not Bull became a Catholic is not known for certain (he was said by some to have left England ‘for reasons of religion’), but it seems possible that he had converted to Catholicism at some stage prior to 1613. During his time in the Low Countries, Bull lived and worked amongst members of the exiled British Catholic community, whose educational needs were met by schools and colleges such as Douai, Saint-Omer, Liège, and the many convents of the female monastic orders. Whilst Bull seems not to have contributed any Becket-related sacred vocal music to the repertory, it is notable that he worked in Antwerp, home to several foundations with historical links to St Thomas of Canterbury which reached back many centuries, for the last thirteen years of his life. Thurston Dart (1921–1971) suggested that Bull’s keyboard Pavan and two Galliards entitled ‘St Thomas, Wake’ may have been connected with a Becket commemoration. Perhaps these pieces had been derived from a ceremony undertaken at one of Antwerp’s important churches linked to St Thomas of Canterbury?303 One of Bull’s recusant musical contemporaries was Richard Mico (c. 1590–1661), who succeeded Richard Dering as organist in the Catholic Chapel of Queen Henrietta Maria in 1630.304 There were strong connections between the Mico family and the VEC, since Mico’s younger brother, Walter Mico (1595–1647), was a student there, and later, as the college’s Jesuit minister, the effective founder of its library. Indeed the Mico family’s links with the VEC go even deeper: Edward Mico, SJ, son of Richard Mico, studied at the VEC from 1647 to 1650 and is one of the forty-four martyrs of the college.305 He also seems to have inherited musical talent from his father, having been Prefect of Music at St Omers in 1658 and 1659.306

			At the VEC, the core musical resources in the college church, for the first decade after 1579, seem to have included a maestro and two or three singers, with numbers undoubtedly expanded on feast days, as was the case in most Roman churches during that period, where grand polychoral performances ‘became closely linked to the new Triumphalism of the post-Tridentine church.’307. In March 1587 the maestro di cappella was Ruggiero Giovanelli (later the successor of Giovanni Pierluigi da Palestrina as maestro of the Cappella Giulia from 1594), and, although he seems to have presided over a period when the permanent musical establishment was temporarily disbanded, he nevertheless took charge of music on important feast days. It is therefore highly significant that a source of Giovanelli’s five-part motet Iste Sanctus (Appendices, Example 8), copied by Fortunato Santini (1778–1861), carries the inscription In festo S. Thomae Episcopi Cantuariensis.308 Santini’s copy source, a 1598 collection of Giovanelli’s works printed in Rome, does not apparently have this title, so the fact that Santini chose to write this above the first system of music raises many questions.309 Did Santini have some knowledge of the fact that the work had been originally composed for a church dedicated to St Thomas of Canterbury in Rome, the only plausible candidate being the church of S Tommaso di Conturbia at the VEC? Given that Giovanelli had supervised the college’s feast day music in the 1580s, it is not an unreasonable suggestion. A second reason for the inscription could be that Santini copied it for use by the VEC choir during the first half of the nineteenth century. In addition to the handful of known and unnamed late-sixteenth-century maestri of the Roman school employed directly by the VEC, there was another musician with a slightly more tenuous, but nevertheless relevant link – Tomas Luis de Victoria (1548–1611). In 1575 Victoria was ordained subdeacon (14 August), deacon (25 August) and finally priest (28 August) in the church of the English Hospice, the officiating bishop being Thomas Goldwell (1501–1585), the exiled bishop of St Asaph. Victoria composed a four-part setting of Deus tuorum militum which might conveivably have been part of St Thomas of Canterbury-related liturgies at the VEC in the last two decades of the sixteenth century (Appendices, Example 9).

			That musicians of the stature of the Anerio brothers and Giovanelli were working at the VEC in the 1580s indicates that music was certainly valued in the college church, but it should also be noted that art was equally important too. The annual reports from the early 1580s give an impression that worship taking place there was an almost overwhelming combination of the sonic and the visual. For the 1583 Forty Hours’ Devotion (which became particularly popular in late-sixteenth-century Rome, especially among confraternities) the annual report stated that the college church ‘was splendidly decorated, and strains of devout music, composed for the occasion, added not a little to the impressiveness of the occasion which drew an immense concourse’, likewise, attendance at Mass and Vespers in 1586 was similarly crowded.310 This report came at the same time that the church was being lavishly redecorated (1582–83) with an elaborate cycle of thirty-four fresco panels by Niccolò Circignani (c. 1530/5–1596), which would depict not only martyrs from the early Christian era, but follow a historical line from that time, up to the reign of Queen Elizabeth and beyond to Jesuit martyrs and others who had been alumni of the VEC.311 Bearing strong similarities with engravings produced for Cardinal William Allen’s A Briefe Historie of the Glorious Martyrdom of Twelve Reverend Priests (translated into Italian and published under VEC patronage as Historia del glorioso martirio di sedici sacerdoti (Macerata, 1583), the frescoes, paid for by one of the VEC’s greatest benefactors George Gilbert (d. 1583), were instrumental in transforming the VEC church into a unique pilgrimage site devoted to the living and recently deceased ‘flowers of martyrdom’ who had studied within its walls.312 Amongst the pre-Elizabethan martyrs was, of course, St Thomas of Canterbury, to whom an entire panel was dedicated.313 Thus, by the mid-1580s, the VEC church was fully equipped to provide maximum effect for visitors, who, attending Sunday and feast-day services, undoubtedly stood in awe of the freshly painted frescoes whilst hearing the best singers and instrumentalists, supported by an organ, in an environment of rarified and exuberant praise.314

			The prominent place of the text Posuisti Domine in the Tridentine liturgy of the Feast of St Thomas of Canterbury and for Common of One Martyr would, one might assume, have led to a plethora of continental musical settings having been created; and yet, at least according to the Répertoire International des Sources Musicales (RISM), comparatively few seem to exist in either European printed or manuscript sources. Of those which are extant, many are dedicated to saints other than Becket, and a significant proportion comprise manuscript copies of a five-part Posuisti Domine setting by Giovanni Pierluigi da Palestrina (c. 1525–94), originally published in the first of two volumes of his Offertoria totius anni (Rome, 1593). Whether or not Palestrina had any strong connections with the VEC, or if his Posuisti (Appendices, Example 10) was composed at its behest is not known. However, of the twelve manuscript copies of this motet identified by RISM, one, in the archive of the Berlin Staatsbibliothek, copied by Raphael Georg Kiesewitter (1773–1850) has in its source title ‘In Ecclesia Collegii Anglorum de Urbe’.315 I have thus far been unable to trace an original copy (or facsimile) of the 1593 Offertoria. A late-nineteenth-century edition produced by Franz Commer for Breitkopf & Härtel (Leipzig, 1881) lists the offertories, presumably in the original order, wherein Posuisti appears as item IX with the title ‘In festo Sancti Thomae Archipiscopi et Martyris’. Kiesewitter’s copy source must surely have been the 1593 edition (the description on the manuscript ‘VARIA / ex operibus / J.P.A. PRAENESTINI. / Liber I [–IV]’ is unfortunately misleading), yet he chose to include a specific VEC reference. The above evidence provides more questions than answers, but it at least offers two clues as to the possible connection between Palestrina’s Posuisti and the VEC church. 

			A third clue may lie elsewhere with another five-part motet, Opem nobis, O Thoma, published after Palestrina’s death with a 1595 reprint of the Mottetorum quinque vocibus of 1584. Opem nobis, O Thoma was accepted by the nineteenth-century scholar, Franz Xaver Haberl (1840–1910), as an authentic Palestrina work, yet Stevens cast doubt upon this, believing its contrapuntal structure to be at variance with the composer’s typically consistent and beautifully organised technique. Stevens postulated that one of Palestrina’s pupils may have composed the work for the VEC (Appendices, Example 11). Regardless of whether or not the motet is by Palestrina, the fact that it is set to a rare text from a medieval rhymed office (and one which was not retained in official Tridentine rubrics for Becket), must point to it having been used at a very specific event and at a very appropriate church in Rome. The dates of printed editions (almost invariably comprising assemblages of items created months and even years previously) are certainly not an authoritative guide to the chronological creation of musical works. It is not beyond the realms of possibility that the Opem nobis, O Thoma attributed to Palestrina might have been composed (perhaps by an English composer) for the 1579 establishment of the VEC to celebrate the re-decoration of the church in the 1580s, or for a similar important event which took place at the college towards the end of the sixteenth century.316 

			Seventeenth- and early-eighteenth-century Roman settings of liturgical texts related to St Thomas of Canterbury are extremely rare.317 During the period from 1680 to 1730, Giuseppe Ottavio Pitoni (1657–1743) was one of the most respected composers in Rome. A native of Rieti, he was maestro di cappella at Santa Maria Maggiore, Monterotondo, near Rome, from the age of 16 and, in 1676, was appointed maestro at the cathedral at Rieti. Later he served as maestro at some of the most prestigious Roman churches, including San Lorenzo in Damaso (from 1694 to 1721), San Giovanni in Laterano (from 1708), and the Cappella Giulia (from 1719 until his death).318 Despite his fame, very few of Pitoni’s church works are known today, even though he composed in a wide range of idioms, including oratorio and polychoral music. Pitoni apparently composed a setting of Gaudeamus omnes (Appendices, Example 12) for the Feast of St Thomas of Canterbury which, like Giovanelli’s Iste Sanctus, was copied by Santini, who included the inscription ‘In festo S. Thomae Martyris Episcopi Cantuariensis’ above the first page of music. This Pitoni work poses the same intriguing questions as Giovanelli’s Iste Sanctus. Did Pitoni compose his Gaudeamus for the VEC, and, if so, did Santini know this, conveying his knowledge through an inscription, or did he simply copy it (from a source as yet unidentified) for use at the VEC during the early nineteenth century? Santini’s copy appears to be a unique example of the work (for which no published example or other manuscript concordance has been found), so it is due to his efforts that we seem to have a rare example of a specific Becket sacred work from an important and prolific Italian composer of the high baroque period. Sadly, in terms of larger-scale sacred works, such as masses or Vespers collections from the Italian peninsula and wider continental Europe as a whole, the same era seems to have brought forth few Becket-related settings. RISM seems to indicate just one baroque example of a Missa Sancti Thomae Cantuariensis, a 10-part concertato setting by a certain Maximilian Rethel dating from 1680 and derived from the repertory of the Jesuit Church of St Anne in Breslau.319 

			Although the VEC archive does not contain any surviving music manuscripts from the period of Pitoni’s lifetime, it nevertheless has numerous documents relating to the payment of musicians working at the college, either in a regular salaried capacity or as guest performers hired for special events. The names which appear in the payment lists indicate that the feast of 29 December, especially during the period from circa 1690 to 1710, was usually an opulent occasion featuring some of Rome’s best singers and instrumentalists augmenting the regular college team (soprano, alto, tenor, bass, and a maestro di cappella who also acted as organist) for the performance of polychoral repertoire in typical festal practice of that time and place. It is not yet clear whether prominent Roman musicians had more than just occasional contact with the VEC, but their presence certainly suggests very high standards of performance, even if music associated with their activity has not yet been traced. During the decades either side of 1700, the regular maestro di cappella for 29 December festivities was Giovanni Battista Giansetti, who had been a permanent maestro at S Giovanni in Laterano in the 1670s, and also at the Gesù from 1682, as well as being a violinist in Cardinal Ottoboni’s orchestra at the Palazzo Cancelleria (1694–98).320 Of additional importance is the fact that amongst the instrumentalists for the feast of 29 December celebrated in 1696 and 1697 were two of the most famous violin virtuosi in Rome, Arcangelo Corelli (1653–1713) and Matteo Fornari (c. 1655–1722).321 Thus, like all the important patronal feasts in high-baroque Rome, no expense was spared to celebrate the feast of St Thomas of Canterbury at the VEC. The quest continues to locate music which can be aligned with the feast day celebrations involving Giansetti, Corelli and Fornari, and which must surely be hidden away in one of Rome’s hitherto unexplored archives.322 

			For the second half of the eighteenth century there are far fewer archival documents indicating large-scale performances on 29 December, and no Becket-related music from the period has yet been unearthed which might have VEC connections. It is not until the early years of the nineteenth century that we have surviving musical artefacts which offer clues as to the nature of the college church soundscape. The inscription ‘In festo S Thomae’ (followed by ‘Collegio Anglorum de Urbe’) also appears on the cover pages of a handful of sacred works which Fortunato Santini (1778–1861), probably composed during the first half of the nineteenth century, most notably his four-part concertato setting of Deus tuorum militum (Appendices, Example 13), as well as two four-part settings of De profundis, one composed in concertato style (with organ and basso continuo) the second in the unaccompanied stile antico tradition (Appendices, Examples 14 and 15, p. 128).323 

			Santini was one of the most important music copyists in the history of western European music. A pupil of the composer Giuseppe Jannacconi (1740–1816), and ordained a priest in 1801, Santini spent much of his time visiting Roman churches to copy original manuscripts of works by hundreds of composers. Many of the originals were subsequently lost, thereby significantly raising the importance of his collection (which numbered 4,500 manuscripts and 1,200 printed scores by the 1830s). Several libraries were interested in acquiring the collection, but it was taken ultimately by the Diocese of Münster in 1855, where it resides today as the Santini Bibliothek, one of the most famous music collections in the world, particularly in terms of Roman sacred works from the period 1600–1800. 

			Apart from one or two isolated online examples, Santini’s compositions are unpublished and little known, and his style ranges from imitations of Renaissance polyphonic hymns and motets to works in concertato style which, when Roman musical performance practices of the late eighteenth and early nineteenth centuries are considered, would have included basso continuo accompaniment by organ, violoncellos and contrabasses. 

			The Santini works presented at the Venerable English College in April 2018 were probably their first modern performances in the European Union, constituting a small but significant reunification of historical college choral music with the venue that prompted its original conception. In the spirit of the Roman post-Tridentine tradition, stretching from Palestrina to Santini, the programme also included a new setting of Gaudeamus omnes, composed by the present writer specially for the event. It was both a great opportunity and a privilege to create a new work in honour of St Thomas of Canterbury, especially as there seem to be very few settings of his Gaudeamus omnes Introit written by composers active after 1945, and because I knew it would form part of a performance tradition in the college church which stretched back many centuries. Whilst my approach was entirely free (without deference to plainsong models), I was mindful of the wonderful acoustics of the college church, where the polytonal textures of the ‘Gloria Patri’, in particular, resonated so beautifully in that glorious space.324 

			Exactly what relationship Santini, in particular, had with the Venerable English College during the early nineteenth century has yet fully to be understood, but the manuscript evidence alone suggests that, like many of the other musicians discussed in this chapter, he probably provided the college with music on an ad hoc basis, if only for the annual patronal feast on 29 December.325 Further work needs to be done, and research in the college archives, currently being undertaken by the present writer, is ongoing. It is hoped that this chapter, which has sought to bring together scattered threads of musical evidence relating to St Thomas of Canterbury from many centuries, will encourage further research and, especially in the case of the post-Reformation era, provide an impetus for the aligning of yet-to-be-found physical musical materials with the many famous musical names associated with the Venerable English College since the very beginning of its existence.
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			Appendices

			Example 1. Responsory Studens livor (opening), Office of St Thomas of Canterbury (Reames, 175)
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			Example 2. Opem nobis (opening), Office of St Thomas of Canterbury (Reames, 207)
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			Example 3. Credo Opem nobis (bars 1–14) by Leonel Power (Ed. Andrew Kirkman)
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			Example 4. Deus tuorum militum (bars 1–9) attr. John Sheppard (Ed. David Fraser)
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			Example 5. Iste sanctus (bars 1–14) by Charles Barbandt (Ed. Peter Leech)
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			Example 6. Vidi speciosam (bars 1–10) by Felice Anerio, bars 1–10 (Ed. James Gibb/Peter Leech)
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			Example 7. Gaudeamus omnes (bars 1–8) by Peter Philips (Ed. Sabine Cassola)
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			Example 8. Iste Sanctus (bars 1–11) by Ruggiero Giovanelli (Ed. Peter Leech)
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			Example 9. Deus tuorum militum (bars 1–12) by Tomas Luis de Victoria (Ed. Nancho Alvarez)
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			Example 10. Posuisti Domine (bars 1–11) by Giovanni Pierluigi da Palestrina (Ed. Potharn Imre)
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			Example 11. Opem nobis, o Thoma (bars 1–10) attributed to Palestrina (Ed. Franz Haberl)
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			Example 12. Gaudeamus omnes (bars 1–11) by Giuseppe Ottavio Pitoni (Ed. Peter Leech)
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			Example 13. Deus tuorum militum (bars 1–14) by Fortunato Santini (Ed. Peter Leech)
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			Example 14. De profundis (bars 1–17) by Fortunato Santini (Ed. Peter Leech)
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			Example 15. De profundis (bars 1–13) by Fortunato Santini (Ed. Peter Leech)
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			1.1 St Thomas of Canterbury (detail) from the Martyrs’ Picture, 1581

			Durante Alberti (1538–1613)
Church of St Thomas of Canterbury, Venerable English College, Rome. 
Photograph: © Marcin Mazur
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			1.2 The Martyrdom of St Thomas of Canterbury

			Girolamo Troppa (1637–1710)
Martyrs’ Chapel, Venerable English College, Rome. 
Photograph: Edward Hauschild
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			1.3 The Legenda of St Thomas of Canterbury, circa 1350326

			AVCAU, Liber 1384
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					326 In this context, the word Legenda signifies a series of texts meant to be read aloud, rather than ‘legends’. This manuscript life of St Thomas of Canterbury, dating from circa 1350, is the oldest surviving literary manuscript in the Archives of the Venerable English College. The text was composed by John Grandison (1292–1369), bishop of Exeter from 1327 until his death. His version of the life and miracles of St Thomas of Canterbury was condensed from the work of many other writers and intended as a subject of contemplation. During the Sack of Rome by the troops of the Emperor Charles V in 1527, many treasures of the English Hospice were lost. This manuscript, however, which was preserved in a special, secure place in the Hospice church, escaped the attention of looters and survived in situ. The text was probably intended to be read aloud either in the church, or else in the refectory of the Hospice at meal times, and the marginal annotations throughout the volume provide indicators to the reader as to key events in the life of the saint.

				

			

		

	
		
			2.1 The English College, Douai

			Reproduced by kind permission of the Trustees of Ushaw Historic House, Chapels & Gardens

			[image: ]

		

	
		
			2.2 Dr Thomas Stapleton (1535–1598)
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			2.3 Dr William Allen (1532–1594)

			Venerable English College, Rome 
Photograph: Edward Hauschild
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			2.4 Title-page of Rheims New Testament in English, 1582

			Rare book collection, Venerable English College, Rome
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			3.1 Martyrs’ Picture, by Durante Alberti, 1581

			Church of St Thomas of Canterbury, Venerable English College, Rome
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			3.2 Statue of Nuestra Señora Vulnerata

			Royal English College, Valladolid. Photograph: Jane Stevenson
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			3.3 St Ediltrudis. An early-seventeenth-century painting from the Brigittine House in Lisbon

			now at St Mary’s College, Oscott, Birmingham. 

			Photograph: Gerard Boylan
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			3.4 Image of Elizabeth I of England, from the Bishops’ Bible of 1568
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			3.5 English sonnet on the death of Cardinal Odoardo Farnese, 1626

			AVCAU, Liber 274
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			4.1 St Lucius, Giovanni Battista de’ Cavalieri (after Niccolò Circignani)

			Ecclesiae Anglicanae Trophaea (Rome, 1584), plate 4
Photograph: Carol M. Richardson  /  National Library of Scotland
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			4.2 St Peter, Giovanni Battista de’ Cavalieri (after Niccolò Circignani)
Ecclesiae Anglicanae Trophaea (Rome, 1584), plate 3
Photograph: Carol M. Richardson  /  National Library of Scotland
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			4.3 St Alban, Giovanni Battista de’ Cavalieri (after Niccolò Circignani)

			Ecclesiae Anglicanae Trophaea (Rome, 1584), plate 5
Photograph: Carol M. Richardson  /  National Library of Scotland
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			4.4 Constantine, Giovanni Battista de’ Cavalieri (after Niccolò Circignani)

			Ecclesiae Anglicanae Trophaea (Rome, 1584), plate 7
Photograph: Carol M. Richardson  /  National Library of Scotland
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			5.1 Crook Hall, near Consett, County Durham

			Reproduced by kind permission of the Trustees of Ushaw Historic House, Chapels & Gardens

			[image: ]

		

	
		
			5.2 Dr John Lingard (1771–1851), by James Lonsdale (1777–1839)

			Reproduced by kind permission of the Trustees of Ushaw Historic House, Chapels & Gardens
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			5.3 Ushaw College, Durham, from the south-east, c. 1820

			Reproduced by kind permission of the Trustees of Ushaw Historic House, Chapels & Gardens
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			5.4 Dr Robert Gradwell (1777–1833)

			Venerable English College, Rome
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