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Questions about the Cathars

Antonio Sennis

At the heart of this volume is the aspiration to tackle in a comparative
perspective an issue which is highly controversial and hotly debated among
scholars: the existence of a medieval phenomenon which we can legiti-
mately call ‘Catharism’. Traditionally regarded as the most radical challenge
to orthodox Catholicism in the medieval West, Catharism proposed that
marriage is evil, just as the God of the Old Testament was evil and indeed
different from the one of the New Testament, and that Christ never died in
the flesh.!

One of the main issues at stake is the question of whether what the
inquisitors called ‘the heresy’ was an entity with a continuous existence over
the years and with international dimensions spreading from the Balkans to
Italy, and to southern France. Historians are more or less in agreement that
the phenomena those repressing authorities described were largely localized,
both geographically and chronologically. Was heresy, therefore, just a multi-
plicity of local, unconnected unorthodoxies? Or, on the contrary, can we
indeed find a historically grounded connection between Catharism and a
Balkan heresy such as Bogomilism, so that it is actually possible to talk of
dualist dissent as a distinct movement in the central Middle Ages?

Words like ‘Catharism” and ‘Bogomilism” have obviously to be correctly
understood, and the problem of what these sects and their members were
actually called in thirteenth-century sources is central to all the papers in this
volume. The authors also share a specific interest in understanding the extent
to which the integrated world of twelfth- and thirteenth-century Europe was
reflected in the existence of a connected network of heretical groups, or if, as

1 The historiography on the Cathars is comprehensively cited by all the authors in this
volume. Here, for southern France, a reference to the best interpretive synthesis will
suffice: M. Barber, The Cathars: Dualist Heretics in Languedoc in the High Middle Ages,
2nd edn (Harlow, 2013). A stimulating insight into religious deviance in medieval Italy
and elsewhere is provided by the essays collected in L'eresia medievale, ed. O. Capitani
(Bologna, 1971), especially R. Morghen, ‘L’eresia nel Medioevo’, pp. 61-120; R. Manselli,
‘Leresia catara come problema storiografico’, pp. 121-42; C. Violante, ‘Eresie urbane e
eresie rurali in Italia dall’XI al XIII secolo’, pp. 157-84.
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recent historiographical trends have suggested, we are instead confronted
with examples of local dissidence which responded to local needs and were
shaped by local aspirations and cultural models.? Finally, the organization of
the Cathars, their Churches, has been the target of a strong critique in the past
decades.® Many of the papers here offer their view on the existence, or lack, of
a structured hierarchy of religious management and control.

As is well known, R. I. Moore’s book The War on Heresy argued that a
structured ‘Cathar” Church did not exist before the early thirteenth century
and that, as a consequence, Catharism as a phenomenon — and, indeed, the
activity, even the very identity, of its followers and the specificities of its
creed — were largely the product of medieval inquisitors, on the one hand,
and of modern historians, on the other.* According to this view, Cathars
and Catharism were a construct, and the radical views attributed to them
are no more than a myth. The inquisitors, who were obviously far from
neutral in their observation of local realities, imposed a rigid set of precon-
ceived labels on what in reality was a dynamic and complex amalgamation
of local practices (religious and other). They did so in order to establish
the conditions for, and legitimation of, repression and persecution. A
corollary of this has been the calling into question of the Balkan influence
of Bogomilism in western Europe, and the reconsideration of some key
aspects of the political, cultural, religious and economic relationships
between the Balkans and more western regions of Europe in the Middle
Ages.?

Further to this point, alongside the works of Mary Douglas, which clearly
inspire much of the discussion, readers might be reminded of the suggestions
put forward by another anthropologist, Jean-Loup Amselle. He argued that
nineteenth- and twentieth-century French ethnographers imposed sharp and
rigid classificatory distinctions on the rather nuanced West-African social
groups they were observing. In the long run what they imposed influenced,
and in more than one sense determined, those groups’ self-identity and
customs.®

2 See, for example, J.-L. Biget, Hérésie et inquisition dans le midi de la France (Paris, 2007);
A. Siegel, ‘Italian Society and the Origins of Heresy, in Heresy and the Persecuting Society
in the Middle Ages: Essays on the Work of R. 1. Moore, ed. M. Frassetto (Leiden, 2006), pp.
43-72.

3 For example, C. Vilandrau, ‘Inquisition et “sociabilité cathare” d’apres le registre de
I'inquisiteur Geoffroy d’Ablis (1308-1309)’, Heresis 34 (2001), 35-66.

4 R. 1. Moore, The War on Heresy: Faith and Power in Medieval Europe (London, 2012).

5 On the influence of Bogomilism in western Europe, see B. Hamilton, ‘Wisdom from
the East: The Reception by the Cathars of Eastern Dualist Texts’, in Heresy and Literacy,
1000-1530, ed. P. Biller and A. Hudson (Cambridge, 1994), pp. 38-60.

6 J.-L. Amselle, Logiques métisses: anthropologie de I'identité en Afrique et ailleurs (Paris, 1990).
Translated into English by Claudia Royal as Mestizo Logics: Anthropology of Identity
in Africa and Elsewhere (Redwood City, 1998). Among the works by Mary Douglas,
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Questions about the Cathars

Reduced to its essentials, the argument of those who reject the early
existence of a series of organized, interrelated, mutually aware groups of
dualist heretics (Cathars) is that what we are actually talking about is a
very dynamic, fluid and diverse cosmos of dissidence (religious, social and
political), devoid of any structured and uniform system of thought, with no
shared texts or recognizable doctrines. As such, these groups of dissidents
were very difficult to fight. The persecutors, so the argument goes, therefore
constructed and categorized those dissident beliefs in a structured and fairly
rigid way, so that it would be easier to refute them.

With different perspectives and nuances, the chapters by R. I. Moore, Mark
Gregory Pegg and Julien Théry-Astruc structure their argument along the
lines I have just described. Moore is interested, among other things, in finding
a way in which the gulf between ‘traditionalists” and ‘sceptics’ (he qualifies
his use of the two terms in his chapter and, for clarity and convenience, I
adopt them here and in the following pages) can still result in a coherent,
and useful, picture of religious dissent in the high and late Middle Ages.
However, first of all there are issues of chronology. Moore states very clearly
that the evidence for organized dualistic heresies is abundant and substantial
after the mid thirteenth century. For southern France the watershed seems
clearly to be the Albigensian crusade (1209-29). From the inquisitorial records
it seems that, when witnesses refer to the situation before the crusade, they
recall heresy as being much more spread, common, public, and that it was not
so odd to see boni homines preaching and discussing in public. The witnesses
almost give the impression that everybody was in contact with heretics, one
way or the other, as part of daily life, and that this made individuals less
guilty, because they simply did what everybody did. By contrast, testimonies
referring to the period after the Albigensian crusade describe a much more
private, secluded, secret set of behaviours, for example preaching taking place
not in public, but in woods, vineyards, or isolated fields, and not during the
day, but at night.” Moore suggests that the traditional narrative — which states
that from the 1140s medieval heresy was increasingly dominated by dualism,
and that this process culminated in the Albigensian crusade — makes little
sense if we look at the evidence available for the twelfth century. He therefore
argues that the presence of organized dualistic groups in Europe after the mid
thirteenth century must be explained without presuming that they were the
direct heirs of twelfth-century predecessors.

particularly important for this discussion are: M. Douglas, How Institutions Think
(London, 1987); M. Douglas, ‘Rightness of Categories’, in How Classification Works: Nelson
Goodman among the Social Sciences, ed. M. Douglas and D. Hull (Edinburgh, 1992), pp.
239-71; M. Douglas, In the Wilderness: The Doctrine of Defilement in the Book of Numbers
(Sheffield, 1993).

7 On this, see also M. G. Pegg, The Corruption of Angels: The Great Inquisition of 1245-6
(Princeton, 2001), p. 90.
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Mark Gregory Pegg begins by offering an historiographic overview,
in order to frame what he sees as misapprehensions produced by a chain
of academic and intellectual filiations that seek to explain the history of
dissent. His views are clear: twelfth- and thirteenth-century Church intel-
lectuals (and inquisitors) looked at some areas of southern France and
applied the label of heresy tout court to phenomena that were mainly local
— at times dissenting — social, political and religious practices; however, they
never categorized those forms of dissent as Catharism in the formalized
and organic way in which the term has been understood by historians
since the nineteenth century. Where the traditionalists see the Cathars as
structured groups of heretics who uniformly accepted theological dualism,
Pegg sees local holiness, local circumstances, local customs; where the
traditionalists see a long-standing Cathar hierarchical organization (in other
words a Church), he sees informal networks, precepts and influence. These,
he argues, began to coalesce and structure only during the Albigensian
crusade, as a consequence of persecution, and even then not as formally
defined Catharism.

Julien Théry-Astruc sees heresy in the Albigeois as an element of a
more articulated discourse of dissent and protest against clericalism.
According to him, while it was invariably labelled as heresy, this dissent
did not necessarily imply the adoption of an alternative, heterodox system
of religious thought. In his view, the major factor for religious dissent in
the area was not so much the circulation of deviant theologies but, rather,
dissatisfaction with, and hostility towards, clerical control. These are very
important points. Heresy always contains instances of social discontent and
protest, and the critical and alternative appropriation of the evangelical
message as a strategy of resistance and opposition to the ideas of the
dominating groups is a constant in popular, as well as in learned, religion.®
In a sense, heterodoxy can be seen in fact as an act of resistance: where
social protest, discontent or resistance occur, the conditions for deviating
from the religious norm are created, though this does not necessarily mean
that heretical thought is invariably generated. The existence of houses
of heretics, and the possibility that villagers had to visit them, seems to
indicate that the choice between a church and a house of heretics often
depended more on local practice than on firm belief. It is also true, though,
that going to visit a house of heretics was a way to make a point, locally,
as opposed to going to church. During the inquisition of 1245-6 in the
Lauragais, Domina Hyrlanda declared that she had stopped believing the
heretics when one of them tried to convince her that she would have done

8 G. G. Merlo, Eretici e inquisitori nella societa piemontese del Trecento: con l'edizione dei
processi tenuti a Giaveno dall’inquisitore Alberto de Castellario (1335) e nelle valli di Lanzo
dall’inquisitore Tommaso di Casasco (1373) (Turin, 1977), p. 60.

4



Questions about the Cathars

better to burn the candle she had prepared for a vigil in the house, rather
than at the local church.’

At the opposite end of the spectrum, readers will find the chapters by Pete
Biller, Jorg Feuchter and (perhaps a little closer to the centre) John Arnold.
Biller argues that heresy in southern France was indeed a reality. Far from
being merely a projection on local dynamics of views elaborated centrally,
in intellectual strongholds of Catholic orthodoxy such as the University of
Paris and Cistercian monasteries, heresy was a genuine force that worried the
papacy at least as much as any instance of political discontent. This heresy
was characterized, according to Biller, by a dualism that drew clear inspi-
ration from the East, and by a hierarchical structure, a doctrine and a complex
of rituals which had been in place since at least the third quarter of the twelfth
century.

Jorg Feuchter does not focus on dualism per se, but is more interested in
the dynamics of religious dissent in medieval Languedoc — the very region
which is at the heart of the sceptics’ revision. According to Feuchter, the
evidence at our disposal clearly points towards the existence of an organized,
self-consciously dissident religious group in the region. ‘Self-consciousness’,
‘organization” and ‘religious” are key terms here, because with them Feuchter
challenges some of the cornerstones of the sceptics” interpretive framework.
Some of the sources on which he bases his argument have been, until now,
practically unknown. This is the case of the set of charters pertaining to the
Baziege family, and in particular to a woman called Ava, which Feuchter
brought to the attention of scholars of heresy for the first time at the UCL
conference in April 2013, and which he discusses in depth in this volume. The
prospect of the impact that these discoveries will have on our understanding
of medieval religious dissent is exciting to say the least.

John Arnold acknowledges that orthodox observation (and the need to
control and repress deviance from the norm) does play a part in the definition
of heresy, and even in how heretics ultimately perceived themselves. However,
he is also clear in arguing that this does not mean that medieval Cathars were
simply local dissidents to whom a religious label was applied. They were
dualists, and their organization and belief were not simply the invention of
their persecutors but, at least in part, the product of the circulation of texts,
ideas and practices throughout Europe.

9 Toulouse, Bibliotheque municipale, MS 609 (henceforth MS 609), fol. 108r: ‘audivit dici
a Ramundo Gros heretico de quadam candela quam i[dem] t[estis] fecerat quam volebat
portare ad vigilandum ad ecclesiam de Rocovila cuius festum fuit illa die quod melius
esset ei si comburabat eam in domo, et propter hoc ulterius noluit cre[dere] h[ereticis].”
On this manuscript and on the possibilites of analysis that it offers, see Y. Dossat, Les
crises de l'inquisition Toulousaine au Xllle siecle (1233-1273) (Bordeaux, 1959); Pegg, The
Corruption of Angels (esp. pp. 20-7 for codicological details). A typescript of MS 609 is
available online at http:/ /jean.duvernoy.free.fr/text/listetexte.htm (this is the one I have
used for this chapter). See also P. Biller, in this volume at pp. 282-3, n. 34.
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As I have already mentioned, the issue of the existence and dissemination
of texts and ideas is another very important point of contention. The filiation
of Cathar ideas from the Balkans to southern France is strongly dismissed by
the sceptics, for whom the non-existence of the connection between the two
regions is a corollary of the non-existence of Catharism in southern France.
The chapters by Bernard Hamilton, Yuri Stoyanov and David d’Avray aim to
demonstrate the plausibility of these connections, and of the debate between
different heretical groups within a largely integrated twelfth- and thirteenth-
century Europe. According to Hamilton, texts and practices travelled from one
region to the other, just as people did. He also shows that, with regard to the
structure of the hierarchy itself, western European dualists were inspired by
Balkan heretics. Adopting a purely text-oriented perspective, Yuri Stoyanov
also argues for a clear connection between East and West. According to
him, pseudoepigraphic, parabiblical and parascriptural narratives of western
Christian dualism present clear signs of imported dualist beliefs.

Another point of discussion, which derives from the sceptics” dismissal
of Cathar doctrines as a pure invention of orthodox persecutions, is whether
there might have been space for doctrinal variety, even dissent, within the
heretical movement itself. On the basis of non-Catholic sources, David
d’Avray’s chapter argues that dualist heretics were actually engaged, in
the very first decades of the thirteenth century, in a heated debate among
themselves about Creation. In brief, there was strong disagreement about
whether the evil principle was the symmetrical counterpart of the good God,
or an originally good being who had fallen. This resonates with the fact that,
as Hamilton points out, since these dualists rejected the historical books of
the Old Testament, they could not underpin an event so central to their belief
system with any authoritative text. However, they were all in agreement that
marriage and procreation were evil. According to d’Avray, this shows that
western European dualism was a strong and varied reality.

Another part of the debate, and of the disagreement, centres on the
existence and relevance of specific texts from which to infer the peculiarities
of different heretical groups, in terms of doctrine and organization. Caterina
Bruschi’s chapter on Ranier Sacconi’s treatise on the Cathars sheds light on
the extraordinary experience of a heretic turned inquisitor. There is one aspect
of Bruschi’s analysis which I think deserves special mention: her firmness in
arguing that heresy is, after all, a matter of individual faith which, at times,
can cut against the grain of group allegiances, family ties and community
bonds. The importance of individuals and of their freedom of thinking in
shaping social, political, economic and religious dynamics is something that
all historians should always take into account. Bruschi’s interest in this issue
resonates with Pegg’s and Arnold’s focus on the importance of agency and
practice in the shaping of religious belief.

Moneta of Cremona’s Summa adversus catharos et valdenses is another text
which is central to any discussion of thirteenth-century religious dissent,

6
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as it is one of the few comprehensive discussions of heresy surviving from
this period. As Lucy Sackville points out, Moneta was also one of the few to
use the term ‘Cathari’ to describe the dualist heretics against whom he was
writing. The way in which Moneta described those heretics makes it clear
that, in his view, Cathars constituted a diverse group, but one which was
unified by a set of common ideas and practices that set it apart from other
heretical circles, such as the Waldensians. In more than one sense, Sackville
argues, we can say that Moneta was describing a widespread and varied
group whose doctrines and religious behaviours were, however, unified by a
common intellectual and textual agenda.

The importance of texts like the treatises by Ranier Sacconi and Moneta of
Cremona for grasping how churchmen understood heretical dissent appears
even greater in the light of Rebecca Rist’s chapter. She argues that papal
letters, while expressing clear awareness of the existence in the south of
France of different heretical groups, are often rather generic in labelling that
local religious deviance (‘heretics’ is the term commonly used for southern
French dissidents). This, according to Rist, constitutes evidence of the fact
that, in the twelfth and thirteenth centuries, the popes were not deliber-
ately reshuffling the cards in the attempt to control a local disobedience
that was mainly political in nature. The problem of the name (Cathars?
Heretics? Good Men?) remains one of the most difficult issues left to us by
the surviving evidence.” Traditionalists and sceptics agree that ‘Cathars’
was used very rarely (the sceptics would say not at all) in the twelfth and
early thirteenth centuries, but ‘heretics’ was indeed used. What did that term
mean to those men and women and those churchmen who were snooping
around their lives? Claire Taylor’s paper investigates various possibilities
and concludes that even the terms ‘good men’ and ‘good women’ were
very rarely employed by these heretics to signify belonging to their group.
Here traditionalists and sceptics remain distant from each other: while the
former suggest that ‘Cathars’ is, in the end, better than nothing, just as we
say ‘Franciscans’ or ‘Dominicans’, the latter reply that it is better to have no
term at all.

It seems to me that there is a basic consensus among the authors of this
volume in a shared emphasis on the idea that religious views and practices
are part of a complex of mechanisms that regulate political and social
dynamics according to relationships of force and, often, conflict. The actions
of those in conflict, and the ideological tools they deploy in order to prevail
over their opponents, generally provide an insight into how they view their
world. Obviously, those actions are not straightforward reflections of the

10" The historical validity of the term ‘Cathars’ is, for example, dismissed by U. Brunn, Des
contestataires aux ‘cathares’: discours de réforme et de propagande antihérétique dans les pays
du Rhin et de la Meuse avant I'inquisition (Paris, 2006), but see P. Biller, at pp. 275-7 in this
volume.
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daily lives of individuals; even the members of highly litigious social groups
do many things besides arguing with each other. However, conflicts do
emphasize some of the key values which operate within a community and
through which, among other things, the relationships between individuals
and groups are expressed and ideas about the right ordering of society are
conveyed. Analysing conflicts can therefore disclose fundamental aspects of
the principles that regulate power dynamics within groups, whether or not
they are formalized institutions." The differences start to emerge when we try
to understand what this actually meant for those people who were accused of
being heretics and for their accusers.

For the sceptics, where traditionally we saw men and women engaged
in the formation and development of heretical religious views, we are
now confronted with local dissidents, inhabitants of peripheries that the
hegemonic centre endeavours to dominate through, among other things, the
strategic use of local inquests and interrogations. Because the hegemonic
centre was constituted by churchmen, social norms and customs were trans-
formed by the expectations of the interrogator and turned into rigid, and
deviant, religious doctrines in order for them to be refuted, and for their
proponents to be crushed.

In the case of the conflict between inquisitors and local dissidents, the
relationship of force was unbalanced: this was a conflict between those
dominating — who could impose, create and enforce notions of what consti-
tuted good (and bad) religion — and the dominated, who, at best, could
develop forms of resistance and find strategies to channel that resistance.
From a formal, normative point of view ecclesiastical elites were able to
exercise that control also, if not exclusively, through a carefully structured
mise par écrit of local narratives. This is not surprising: clerics were the ones
who wrote about all sorts of things, and they knew the power of writing. A
complex and transnational system of values, inspired by Oriental doctrines
and enriched with anachronistic elements from late antique dualistic heresies,
was therefore attributed to those local communities.

It is important to stress that this view is the result of an interpretation of
what constituted the hegemonic ruling culture, and of how freely this culture
could be imposed, which has to be proved and tested in its regional and
chronological specificities. It seems to me beyond doubt that, as Pegg argues,

1 Conflict in Medieval Europe, ed. W. C. Brown and P. Gorecki (Aldershot, 2003), esp. pp.
276-82. See also N. D’Acunto, ‘Considerazioni introduttive’, in Papato e monachesimo
‘esente’ nei secoli centrali del Medioevo, ed. N. D’ Acunto (Florence, 2003), pp. 3-5. In using
concepts such as social group — or, more broadly, society — I take into account the call for
caution made, for example, by E. Barth, “Towards Greater Naturalism in Conceptualizing
Societies’, in Conceptualizing Society, ed. A. Kuper (London, 1992), pp. 17-33 (esp. pp.
18-21).
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the inquisitio had an impact on how the villagers reflected on themselves.'? By
equating the habits of individuals to their adherence to, or at least knowledge
of, heresy, the inquisitors applied a model of consequentiality which forced
lives into a rigid grid. But this model was not at all alien to the inhabitants of
those villages. When deponents claimed that they did not believe the heretics
even if — out of fear or convenience — they had adored them, this seems to me
to indicate clearly that, among the villagers themselves, a habit, a gesture,
signified adherence and complicity, to the point that one could pretend,
in order to save one’s face or to save even more. Social pressure could be
confronted, and strategically resisted, precisely because consequentiality was
part of the mental framework of the villagers.'

There were obviously limits to how far a deponent could go in order to
save himself or herself from the accusation of complicity with the heretics.
Even though they knew that certain gestures would implicate them quite
heavily in dissidence, villagers could only play those gestures down to a
reasonable, and credible, extent. To my knowledge there are no instances of
deponents who try to minimize the significance of their gestures by saying
something like, “Yes, I did adore these good men, but this is just what we all
do to everyone in the village.’

There is also a lot to agree with in the notion that communities” elaborate
and structured codes of behaviour were open to the interpretation and
manipulation of outsiders. Even more susceptible were the specific words
that those individuals actually said to their interrogators. It is clear that the
transition — not so much from vernacular to Latin, but from the mouth of a
deponent to the pen of an inquisitor — affected the way in which thoughts and
acts appear to us, modern readers. So, even when a deponent testified that she
believed that John the Baptist was the devil, the appellation beatus was used.™
Similarly, in the late fourteenth century witnesses seem invariably to have
called Pope Sylvester beatus, despite his being the great sinner in the eyes
of the heterodox for having elicited Constantine’s donation and ended the
Church’s evangelical poverty. The result is a phrase that seems paradoxical to
us (though evidently not to those who wrote it): ‘beatus Sylvester papa [...]
unus diabolus dampnatus in inferno’.”®

Can we therefore retrieve at all the voices and experiences of the local
individuals? Or, on the contrary, are those voices audible only through the

12 See Pegg’s paper in this volume and, more in detail, Pegg, The Corruption of Angels, pp.
114-25.

13 For example MS 609, fol. 146r: “Poncius de Roire [...] nunquam cred[idit] nec unquam
adoravisset eos nisi esset pre timore amicorum pred[ictorum] her[eticorum] [...] nec
cred[idit].”

14 MS 609, fol. 142v: ‘Ttem dixit quod cred[idit]. [...] et beatus Iohannes Babtista erat
diabolus.”

15 Merlo, Eretici e inquisitori, p. 40, Table 8.
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amplifier of the inquisitor, an amplifier that distorts them to the point of
rendering their sound unrecognizable and their meaning elusive? Here we
have to avoid the risk of pushing the interpretation too far. Traditionalists
and sceptics are in agreement that most of the people who were interrogated
faced the prospect of suffering some form of abuse if it was proved that
they were dissidents. Inside their own community things might have been
rather different, since some of them belonged to a dominant elite which was,
almost certainly, itself prone to bullying those of lesser status.'® But in front
of the inquisitors they were all potential victims of outside persecutors. To
a large extent their summoning itself was a form of coercion: they had very
little choice but to go to be interrogated, and any resistance would hardly
go unnoticed or be excused."” They also had very little choice with regard to
what happened once they arrived in front of those churchmen: they had to
answer (mostly hostile) questions in the formulation of which they had no
negotiating power. And nothing, or so it seems, could they do about how their
answers were put into writing. Thomas Bisson has suggested that, compared
to the interrogations conducted at Montaillou or in Menocchio’s Friuli, the
Catalan memorials of complaint that he analyses present fewer distortions
of evidence, because the inquirers and scribes who compiled them were not
hostile to the grievances they were hearing, and were actually familiar figures
in their localities.'

However, we must not forget that, no matter how weak they might have
been when confronted with the power of hostile and unfamiliar inquisitors,
those villagers tested for heresy were not passive recipients of an invented
model: they were still talking about their own lives. Moreover, the self-image
of the elites always contains some concessions (for example, in the case of the
inquisitors, the use of a pastoral language) which, however rhetorical they
might be, create an arena for the conflict. Subordinates can make political use
of this small rhetorical space.”

That dissidents” gestures were given written form invariably and exclu-
sively in terms of the outsiders” own categories is not necessarily true. A brief

16 The bibliography concerning the relationships between lords and peasants in medieval
Europe is enormous. In order to grasp the status quaestionis and its regional variations,
two excellent points of departure are: Sefiores, siervos, vasallos en la Alta Edad Media,
XXVIII Semana de Estudios Medievales (Pamplona, 2002); Pour une anthropologie du
prélevement seigneurial dans les campagnes médiévales: réalités et représentations paysannes, ed.
M. Bourin and P. Martinez Sopena (Paris, 2004).

17" Pegg, The Corruption of Angels, p. 41.

18 T. N. Bisson, Tormented Voices: Power, Crisis, and Humanity in Rural Catalonia, 1140-1200
(Cambridge MA, 1998), pp. 117-18.

19 The point of reference here is J. C. Scott, Domination and the Arts of Resistance: Hidden
Transcripts (New Haven, 1990) (p. 18 for a discussion of rhetorical concessions). On local
strategies of resistance within small medieval communities, see C. Wickham, ‘Gossip and
Resistance among the Medieval Peasantry’, Past and Present 160 (1998), 3-24.

10



Questions about the Cathars

analysis of the melioramentum (melhoramen in the vernacular) — the form of
salutation that individuals performed when meeting a Cathar perfect — will
help to clarify my point. Traditionalists and sceptics are determinedly distant
from each other in their views of what this set of repeated genuflections
accompanied by a structured formula actually meant. For the former, the
melioramentum was clearly a set of codified gestures that marked acceptance
of, and signified belonging (however temporary) to, a heretic sect. For the
latter, it was part of a wider tradition of pious village cortesia shown to people
who were perceived as holy. It acquired heretic connotations only when
placed in the interpretive (and punitive) framework of the inquisitors, who,
significantly (though not invariably — the dossier of Geoffroy d’Ablis being a
case in point), called it adoratio rather than melioramentum.® In other words,
the sceptics argue that the adoratio, as described by the deponents, looks
more like the expression of village courtesy and esteem, which the hostile
inquisitors transformed into the performance of a specific ritual and into the
explicit expression of belief in a dissident creed.” When deponents declared
that they had never adored the heretics or seen anybody do so, this might
indicate an awareness that even witnessing the adoration could be construed
as complicity, because that act had become so significant, secretive and
private, no longer public as it had been before the Albigensian crusade.”
There are some specific points about the adoratio that make it problematic to
consider it a series of widespread expressions of village courtliness. Whether
they were acts of courtesy or strong statements of religious affiliation, those
gestures were definitely taught by ‘heretics’ to some, not all, members of the
community, and this complicates the argument that, whatever the villagers
actually called it, what the inquisitors called adoratio was merely part of a
shared repertoire of village gestures. When asked about this by the inquisitors
at Saint-Sernin, Durand de Bordis testified that he and two of his friends had
refused to perform the adoratio even though the four heretics they had just met
had repeatedly showed them what to do.” It was also definitely understood
by villagers (even those already convinced by a heterodox way of life) as a
sign that an individual was, specifically, a “heretic’. This should suggest at
least a modification to the argument that boni homines were charismatic men
widely recognized as such by the members of the community. In November
1245, Aimergarda de Mazerolles remembered how, three years before, while

20 For the use of the term melioramentum, see L'inquisiteur Geoffroy d’Ablis et les cathares du
comté de Foix, ed. A. Pales-Gobilliard (Paris, 1984), pp. 306, 362, 372, 388.

21 See for example, in this volume, M. G. Pegg, at pp. 3940 (with reference to M. G. Pegg,
A Most Holy War: The Albigensian Crusade and the Battle for Christendom (Oxford, 2008), pp.
28-49).

22 Pegg, The Corruption of Angels, p. 90.

23 MS 609, fol. 117v: ‘sed non adoravit nec vidit, licet pluries dicti heretici monstrarent eis
modum adorati[o]nis.”
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riding her horse near Roumengoux, she had seen Jordan of Vilar adoring two
men and from this she had immediately understood that they were (fellow)
heretics. Since she was pregnant at the time, she had not been allowed to get
down from her horse and therefore had not adored them.*

That series of gestures was indeed a way to acknowledge the (religious)
status of some members of the community. However, that status was not
freely available and did not simply derive from the recognition of an individ-
ual’s charismatic qualities, but depended on belonging to a specific (heretic)
group. This makes the argument that we are, as the inquisitors were, in
front of customary acts of courtesy shared by everybody in the village more
problematic. Guilhelm de La Grasse confessed that he had been a heretic,
because his father had long been one and he had raised him among them for
some time, but stated that he had subsequently abandoned the group (secta)
and accepted that it was bad and harmful. He also admitted that he had
adored heretics so often that he could not remember how many times, and
that he had been adored by many while he remained a heretic.”

Those gestures could also be subject to acts of negotiation and of true
resistance within the community itself. People could try to get out of
performing them, sometimes successfully sometimes not, and those who had
done so wanted to let their interrogators know about it. A few examples will
suffice. In 1245, Robert Aleman declared that, six years before, he had seen
two heretics among other people in the house of Bertrand Aleman. At one
point his hosts had shut the door of the room in which everyone was and had
forced (compulerunt) him to adore them while they were doing the same.?
Willelma Forneira said to the inquisitors that seven years before, in the house
of Hysarn de Gibel, she had seen two men and had asked another woman
who they were. The woman had said that they were heretics and had asked
her if she wanted to adore them. When she had said she did not want to, she
had been forced to do so.”” Peter Berardi said that he had once happened to
be in the presence of some heretics and that, in spite of the fact that they had

24 Tbid. fols. 124r and 133r: ‘invenerunt duos homines [...] quos vidit ibidem dictum
Iordanum del Vilar adorantem, et tunc i[pse] t[estis] scivit eos esse hereticos, et quia
i[pse] t[estis] erat tunc pregnans non descendit, nec dimiserunt eam dl[icti] h[eretici]
descendere de equitatura, et ideo non ad[oravit].”

25 Ibid., fol. 133r: ‘et i[pse] t[estis] fuit nutritus cum h[ereticis] bene per duos annos et
dimidium, et fuit per quinquenniuum hereticus indutus, et postea recessit a dicto
Bernardo Gras patre suo h[eretico] et ab aliis sociis suis h[ereticis]. Et recognovit sectam
illorum esse malam et dampnosam. Et ad[oravit] tociens h[ereticos] quod non recordatur,
et fuit adoratus a pluribus dum permansit hereticus.’

26 Tbid., fol. 5r: ‘Et tunc Bertrandus Aleman et dicta Austorga clauserunt hostium camere et
dixerunt i[psi] testi quod adoraret h[ereticos], et compulerunt ipsum adorare predictos
h[ereticos], et ipsi adoraverunt eos.’

27 1Ibid., fol. 32r: ‘petiit a dicta Andreva cuiusmodi homines erant, et dicta Andreva
respondit quod heretici erant et rogavit i[pse] t[estis] quod adoraret eos, et i[pse] t[estis]
respondit quod non faceret, et tunc dicta Andreva compulit i[psum] t[estem] adorare.”
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tried to convince them to hear their preaching, he had refused to do so, and
had immediately left the house, without adoring those men, and either eating
or drinking with them.”

In talking about their efforts and intentions, Robert, Willelma, Peter and
others who, like them, claimed that they had refused to adore the heretics,
were most probably influenced by the circumstances of the deposition in front
of the inquisitors. Their memories were certainly framed by the questions and
by how they were asked. However, their stories of resistance and disobedience
to heretical influence can hardly have been invented by the interrogating
churchmen, who had no reason to do so as part of their enquiry. It is indeed
possible that the contrary is true, and that these men and women exaggerated,
perhaps even altogether invented, their disdain for the dissidents in the attempt
to find a gap in the dichotomy, Catholic-heretic, on which the inquisitorial
framework relied, and to save their reputations in doing so. Their reluctance
to acknowledge the charisma of these men was nevertheless perfectly credible
insofar as it was manifested through those acts of petty defiance, subterfuge
and animosity which constituted part of the usual repertoire of social gestures
that all the villagers had at their disposal, equally, to attempt resistance against
outside powers and to fight their daily battles for local positioning.?’

It is also difficult to ignore the fact that the melioramentum seems to be a
series of acts strongly identified with heretical behaviour throughout western
Europe. In 1308, Raymund Autier of Ax told the inquisitor who was interro-
gating him that eight years before he was visited by two of his brothers, who
were apparently returning from a period spent with heretics northern Italy.
They taught him the ritual of the adoration, which was clearly distinguishable
from the normal forms of affection and courtesy (a kiss on the lips and a hug)
to which Raymund was accustomed when saying hello or good bye to his
fellow villagers.* True, this source is a later one, but it seems to me difficult to
explain it without accepting a connection between the adoration and heretics.
The alternative is for a custom local to southern France to appear in northern
Italy, where some southern Frenchmen encounter it seemingly for the first
time and then present it as a novelty to a member of the very community
within which it would have been widely shared some decades before.

It is beyond doubt that between the twelfth and the thirteenth centuries
the discourse on heresy was ideologically framed by the papacy to embrace

28 Tbid., fol. 48r: ‘licet d[icti] h[eretici] incitarent ipsum et alios ad audienda verba sua, tamen
ipsi noluerunt nec adoraverunt nec comederunt nec biberunt, sed statim recesserunt.’

29 A theoretical framework is offered by J. C. Scott, Weapons of the Weak: Everyday Forms of
Peasant Resistance (New Haven, 1985). Medieval examples in C. Wickham, Courts and
Conflict in Twelfth-Century Tuscany (Oxford, 2003).

30 L'inquisiteur Geoffroy d’Ablis, ed. Pales-Gobilliard, p. 118: ‘dixit quod edoctus per dictos
hereticos in dicta domo adoravit eos flexis genibus ter, dicendo: “Benedicite” et dicti
heretici respondebant: “Deus vos benedicat”, et hoc dicebant in qualibet adoratione.”
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as broad as possible a range of dissidence, not only religious but political
too. The aim was to establish the simplified equation heretic = enemy of the
Church, whether on a doctrinal or a political level. Just as being a follower
of a deviant creed meant being outside the Church, so did challenging the
Church’s libertas. In the heat of the struggle against the Italian cities, popes
such as Honorius III explicitly framed their attempt to fight communal claims
in terms of a fight against heresy. This was not a complete invention. The
first half of the thirteenth century was indeed the golden age of the heretical
movements in northern Italy and heretics did create problems for the Church,
in the dynamic and variegated world of the Communes. But the papacy inter-
preted heresy in the broadest possible terms and started to impose a view of
the heresy that incorporated political dissidence. This rigid model was applied
almost indiscriminately to the cities of northern Italy, and this certainly caused
confusion. In January 1225, confronted with a series of instances of political
opposition in Brescia, Pope Honorius III ordered the bishops of Rimini and
Brescia to destroy the fortified houses belonging to a number of members of
important families of the city (among them the Gambara, the Ugoni and the
Oriani) who had been excommunicated for having allegedly conspired with
the heretics. Only after those citizens had personally gone to Rome imploring
the pope’s pardon was the excommunication revoked (although at least
some of the fortifications had already been destroyed). In reality, however,
these men were not prima facie heretics (though some of them might have
held deviant religious views). Rather, they were political opponents engaged
in struggles for supremacy within the city. And this is what they tried to
explain to the pope, as a way to justify their conduct. They explained that the
city had long been divided into different factions and that if they had given
protection to some fellow citizens who were accused of heresy, they had done
so in the name of political allegiance, not because they shared their religious
convictions. Faced with a paradigm which they did not recognize as valid to
explain the dynamics and politics of their lives, these men reacted. In doing
so, they resisted the construction of a discourse which absorbed into heresy
any instance of disobedience to the policy of the papacy.™

The sceptics have, in my view, somewhat complicated our understanding
of religious (be it orthodox or deviant) thought. This is obviously a good
thing, because it forces us to rethink our assumptions. On the one hand, they
have tested our perception of how twelfth-century heresies worked. The

31 Epistolae, Epistolae saeculi XIII e regestis pontificum Romanorum selectae, ed. C. Rodenberg, 3
vols., Monumenta Germaniae Historica (Berlin, 1883), I, no. 264, pp. 189-90; no. 275, pp.
197-8. On all this, see L. Baietto, Il papa e le citta: papato e comuni in Italia centro-settentri-
onale durante la prima meta del secolo XIII (Spoleto, 2007), pp. 38-63. See also D. Webb, ‘The
Pope and the Cities: Anticlericalism and Heresy in Innocent III's Italy’, in The Church and
Sovereignity, c. 590-1900: Essays in Honour of Michael Wilks, ed. D. Wood (Oxford, 1991),
pp- 135-52.
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Waldensians are ‘in’; nobody doubts their existence and the articulation of
their structures and of their thought. But the Cathars are ‘out’: they never
existed, nobody associated with heresy in the twelfth and thirteenth centuries
in the region between the Garonne and the Rhone was ever called a Cathar.
They were called heretics, though, and who those people called ‘heretics’
were is not entirely clear. On the other hand, the current discussion has greatly
enriched our understanding of how orthodoxy worked. Being orthodox was
not simply adhering to a system or to a set of religious teachings, it was
also declaring and performing obedience to a set of political and economic
allegiances. Deviance from that complex set of allegiances is what concerned
the dominant ecclesiastical elites.

However, the search for a structured counter-theology as a smoking
gun for heresy (and of its absence as an indicator of the non-existence of a
doctrine) should not make us forget that the challenge heretics brought to
orthodoxy at a local level was not particularly doctrinal. Theological reflec-
tions and proposals (which did exist, as the traditionalists have convincingly
argued) were indeed marginal compared to daily practice and customs. The
main point of heretical experience was, more often than not, literal adherence
to the simple, original evangelical message. The sophisticated, overcompli-
cated, seemingly corrupted orthodox piety was therefore subject to direct
daily critique through words, gestures, acts of defiance and sarcasm.*

I think that the authors themselves, when reading this book, will find food
for their thoughts. The sceptics will have to acknowledge that we cannot
expect a local dissident to express his or her animosity towards Catholic
beliefs with theological sophistication as regards dualism. Their orthodox,
Catholic fellow villagers would most probably not have been any more artic-
ulate on issues such as, say, transubstantiation. Sceptics will have to recognize
that, if the inquisitorial investigations have to be seen only (or mostly) as acts
of domination (and, conversely, of resistance), then the problem of evidence is
more subtle than the narrative’s simply being concocted, produced and kept
by the elite for the elite. It is indeed likely that those subordinates (that is to
say the heretics) in southern France played an active part in the production of
a sanitized transcript, because this was a way for them to cover their tracks.*
The sceptics will also have to appreciate that, when discussing the integrated
world of twelfth-century Europe, the emergence in southern France of ideas
that can be recognized as very similar to Balkan dualism does indeed point

32 Merlo, Eretici e inquisitori, pp. 52-3. The role of irony and sarcasm in expressing religious
dissent still awaits a comprehensive analysis. For an insight on how, on the other hand,
heretics could be derided in the framework of inquisitorial strategies, see T. Scharff,
‘Lachen iiber die Ketzer: Religiése Devianz und Geldchter im Hochmittelalter’, in
Lachgemeinschaften: kulturelle Inszenierungen und soziale Wirkungen im Mittelalter und in der
Friihen Neuzeit, ed. W. Rocke and H. R. Velten (Berlin, 2005), pp. 17-31.

33 Scott, Domination and the Arts of Resistance, p. 87.
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towards contact between those two regions. To a large extent we do not need
specific, direct evidence of missionaries from Bulgaria in southern France.
We have plenty of sources which indicate that people, goods and ideas
had been travelling for centuries between western Europe and the Balkans.
Sceptics will also have to adjust their views of a centre able to impose almost
everything onto its periphery. I am convinced that it is indeed possible
that some, perhaps the main part, of the local dynamics were indeed quite
confusing for the distant centre, for the papacy: we have seen how Honorius
III demonstrated too rigid a view of the fragmented and lively world of the
Italian communes. But this does not mean that he was then able to apply his
categories indiscriminately, without resistance. It is also indeed possible that
when it came to describing what heretics believed in, churchmen ended up
using late antique examples as artificial antecedents to those regional sets of
beliefs. After all, this is exactly what Innocent III did, when writing in 1207 to
the podesta and citizens of Treviso: he described the heretics of north-east Italy
as Manichei, and contrasted their deviant views on marriage, creation and
food with those expressed in Paul’s first letter to Timothy.** However, it seems
to me that the process has to be understood the other way round. It is the
pope’s need to categorize in patristic terms those dissenting beliefs that made
him define the heretics qui se appellant Catharos vel Patarenos as Manichaeans,
just as many churchmen were doing in the second half of the twelfth century.
Disobeying the pope was considered as heresy already under Gregory VII,
and the grounds and reasons for an individual to be considered heretic
rapidly expanded after his death.® The tendency, on the part of churchmen, to
present the political and social struggles typical of the dynamic world of the
Italian communes as fights between heretics and Catholics therefore became
the rule, not the exception.* As a result, in the course of the thirteenth century
the identification of political dissidence with heterodoxy became almost a
cliché in the communes of northern Italy.”

Meanwhile, the traditionalists will have to concede that the picture is
indeed more complicated and nuanced than some have assumed, that the
persecutors did often classify customs in terms that their victims found
extremely difficult to negotiate explicitly, and they did so to be able to

34 Die Register Innocenz’ I1I, ed. O Hageneder et al., vol. 10: Pontifikatsjahr 1207/1208: Texte
und Indices (Vienna, 2007), n. 54, pp. 85-7 (21 April 1207). See also C. Thouzellier, Hérésie
et hérétiques: vaudois, cathares, patarins, albigeois (Rome, 1969), pp. 207-8.

35 0. Hageneder, ‘Die Hiresie des Ungehorsam und das Entstehen des hierokratischen
Papsttum’, Romische Historische Mitteilungen 20 (1978), 29-47; G. G. Merlo, ‘“Militare per
Cristo” contro gli eretici’, in G. G. Merlo, Contro gli eretici (Bologna, 1996), pp. 11-49.

36 C. Violante, ‘Le istituzioni ecclesiastiche nell’Italia centro-settentrionale durante il
Medioevo: province, diocesi, sedi vescovili’, in Forme di potere e struttura sociale in Italia
durante il Medioevo, ed. G. Rossetti (Bologna, 1977), pp. 83-111 (esp. pp. 84 and 111).

37 N. J. Housley, ‘Politics and Heresy in Italy: Anti-Heretical Crusades, Orders and
Confraternities, 1200-1500’, Journal of Ecclesiastical History 33 (1982), 193-208.
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understand and dominate them better. They will have to recognize that
power relations were extremely significant in shaping the way in which
local people expressed their belief, and that any attempt to reconstruct that
system of belief has to take this into account. By being verbalized, trans-
lated and written down, the experiences and ideas of dissidents became a
constituent part of the relations among people. This does not mean, obviously,
that they became objective — that is to say empirically given — facts. It does
mean, though, they that ceased to be purely formal and abstract entities and
became subject to relations of meaning. And we have to take into account that
meaning, as is well known, is the product of constructive and interpretive
intentionality.*® To say things a little more simply, this means that we should
always keep in mind that individuals have the inclination, not necessarily
devious, to construct meanings that suit them.

This is true not only for medieval clerics. Putting together, one after the
other, the chapters included in this volume almost made me feel as if I was
in the presence of those medieval disputants (and I am not being facetious
here). The way in which the chapters characterize each other’s argument is,
it seems to me, extremely honest and, at the same time, a powerful reminder
that, now just as back then, whenever we characterize an argument which we
want to refute, we select and construct a picture of it that suits our own line of
thought. At times we even emphasize aspects of the past that give an episode
a completely different meaning.*

Since it is culturally specific, though, meaning takes shape within models
that dictate what is socially acceptable and politically viable. Its construction
is therefore not a completely free, boundless open play. To give an example
related to our volume, no traditionalist, however vehement and cunning a
disputant he or she might be, would ever present a sceptic’s views in such a
distorted way that the sceptic would appear to be a proponent of the existence
of Catharism. The same would obviously be true vice versa. As happens with
other social practices, the construction of meaning tends to be dominated by
those who are provided with the best sense of the game.*” Moreover, social
forces are in place to control the context in which meaning is constructed,
accepted, contested. In this sense, the ways in which the materials (gestures,
acts, rituals, beliefs etc.) that made up people’s lives were organized and

38 J. K. Swindler, ‘Normativity: From Individual to Collective’, Journal of Social Philosophy
39/1 (2008), 116-30 (p. 126).

39 See, for example, p. 48 n. 114 in Mark Pegg’s paper and text preceding n. 40 at p. 284
in Pete Biller’s paper. They relate to the same episode, which occurred during the
conference held at UCL, but, legitimately, emphasize diametrically opposite aspects of it
to make their respective (and conflicting) arguments.

40 P. Bourdieu, In Other Words, trans. M. Adamson (Cambridge, 1994), pp. 9-13, 63,
discusses the notion of ‘sense of the game’, a simpler way of explaining his concept of
habitus, the latter introduced especially in his Outline of a Theory of Practice, trans. R. Nice
(Cambridge, 1977), p. 72, and The Logic of Practice, trans. R. Nice (Oxford, 1990), p. 53.
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expressed can be treated as discursive practices, as a grammar for personal
experiences which, once they were reformulated in that specific cultural
context, played an important role in determining the rules of the social
game. This means that those testimonies can actually be analysed taking
into account the fact that the language used to express them dramatically
contributed to and influenced the logic of political and social relations.
Disagreement among scholars ran quite deep before our conference: it
would be pointless to deny this. Disagreement, it seems to me, does not
run much less deep in this volume. This is, however, one of the important
features of Cathars in Question. I decided not to edit out any sharpness in its
various chapters not only because I abhor censorship, but also because the
vivacity of the debate is reflected in the vivacity of the writing style of the
various authors. The conference ended without consensus, and the volume
reflects that. From a methodological point of view, it is interesting to see how
historians of different convictions deploy a variety of tools to refute their
opponents’ arguments. In part, the disagreement has focused on specific
empirical details which continue to be, it goes without saying, hotly disputed.
For example, there has been an ongoing discussion over the credibility of a
reference to a heretical book which, according to the testimony given in 1276
by Peire Perrin from Puylaurens, had been read by some heretics in Bulgaria.
According to the traditionalists, this indicates a clear a link between Balkan
heresies and dissidents in the south-west of France.** The connection has
been dismissed by the sceptics as a fantasy, due to the fact that this mention
would be a unicum (this is, in my view, not a very strong point) and, more
significantly, because the reading Bulgaria, which appears in a seventeenth-
century Doat manuscript, is a lapsus calami for vulgaria.* However, we should
not forget that, even if this was true, this piece of evidence should not neces-
sarily be dismissed at once, as vulgaria is a fairly common alternative spelling
for Bulgaria throughout the Middle Ages.* Nonetheless, the sceptics’ core

41 See for example Inquisitors and Heretics in Thirteenth-Century Languedoc: Edition and
Translation of Toulouse Inquisition Depositions, 1273-1282, ed. P. Biller, C. Bruschi and S.
Sneddon (Leiden, 2011), p. 621 n. 3.

42 See, for example, Pegg, p. 48 in this volume. For an overview of the mid seventeenth-
century transcriptions of inquisitorial records included in the Collection Doat at the
Bibliotheque nationale de France, see C. Sparks, Heresy, Inquisition and Life Cycle in
Medieval Languedoc (York, 2001), pp. 14-15.

43 Justa few examples among many: Annales Cavenses, ed. F. Delle Donne, Fonti per la storia
dell’Italia medievale: Rerum Italicarum Scriptores, 3rd s. 9 (Rome, 2011), p. 11: ‘et in nono
huius imperii anno gens Vulgarorum cum rege suo nomine Asparuch ingressi sunt in
terram Romanorum, quae nunc Vulgaria dicta est.’; E. LoSek, Die Conversio Bagoariorum et
Carantanorum und der Brief des Erzbischofs Theotmar von Salzburg, Monumenta Germaniae
Historica, Studien und Texte 15 (Hanover, 1997), p. 122: ‘Interim exorta est inter illos
aliqua dissensio. Quam Priwina timens fugam iniit in regionem Vulgariam cum suis’; R.
Cessi, Origo civitatum Italie seu Venetiarum (Chronicon altinate et Chronicon gradense), Fonti
per la storia d’Italia 73 (Rome, 1933), p. 110: ‘Mense Iulii 25 die interfectus est Nichoforus
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demand - that we interrogate all our sources and inherited paradigms anew,
keeping in mind the instability of texts as they are read, re-read, transcribed
and copied — remains compelling.

Alongside these, and other, specific empirical points, most of the discussion
focuses on issues of interpretation and (at times) of ideology, and this is
why it is so interesting. This collection of essays is a powerful reminder to
all historians of a profound problem: what constitutes, both in qualitative
and quantitative terms, reliable evidence for the construction of a credible
historical argument? In a sense, there is perhaps an element of one-upmanship
among historians as to who has got the better evidence at their disposal (as
if one could say that we will always be able to find someone who is just a
little bit more ‘early medievalist’ than we are). More importantly, though, the
issue is whether the inferences we can make are seriously undermined by
the various filters that came into play when a set of depositions were elicited
and then put in writing by an inquisitor. In other words, how much do our
sources really tell us? The sceptics say, very little; the traditionalists say,
quite a lot. This obviously does not mean that the latter should be accused of
being naive, uncritical readers of their sources who accept unthinkingly any
fragment of information that happens to come their way; quite the contrary,
the point is to understand what we can infer from the available evidence
and, in particular, how far back we can extend the information we find in a
document. Here I have to abandon my editorial fence-sitting and say that, in
my view, we should be realistic about how much we ask of our sources and
deponents. Ideally, of course, we would all subscribe to Moore’s suggestion
that analyses and interpretations of, say, twelfth-century dynamics should
be undertaken exclusively on the basis of evidence produced in the twelfth
century. At times though, sources can be read retroactively, because it would
be hard to imagine that the situation they illustrate sprang out of nowhere,
all of a sudden. So, it is difficult to see why a 1232 copy of a charter issued
in 1167 should not be taken as credible evidence that the Council of Saint-
Félix-de-Caraman happened when, and how, it is described in the document
(obviously provided that, as seems to be the case, the copy from 1232 can be
considered genuine).*!

This is an old issue, central to the work of historians and to how historians
relate to their own work and to each other. This volume constitutes an attempt

imperator in Vulgaria a Crumo principe Vulgaro.” (Vulgaria appears in the thirteenth-
century Dresden, Sichsische Landesbibliothek, Cod. F 168); Fundatio monasterii sancti
Pauli in Carinthia, ed. O. Holder-Egger, Monumenta Germaniae Historica, Scriptores
15/2 (Hanover, 1888), pp. 1057-60 (p. 1060): ‘Hunc in reditum a Ierusalem defunctum et
in Vulgaria sepultum’.

44 On this, see L'histoire du catharisme en discussion: le ‘concile’ de Saint-Félix (1167), ed. M.
Zerner (Nice, 2001), as well as, in this volume, M. G. Pegg (pp. 46-7), ]. H. Arnold (pp.
71-2), B. Hamilton (pp. 140-9), C. Bruschi (p. 203), R. I. Moore (p. 258) and P. Biller (pp.
292-301).
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to move the debate forward and also, hopefully, to be a source of ideas for
future analysis. After all, even when disagreeing with each other, the essays
here collected all contribute to make medieval religious and political deviance
emerge in all its complexity, richness and specificity. The series of religious
and institutional crises which occurred in Europe at the cusp between the
eleventh and twelfth centuries provide the backdrop to the stories and names,
big or small, evoked in the following pages. On the one hand, in the first half
of the twelfth century popes such as Callixtus II, Honorius II and Innocent
II reorganized the structures of the Church and, as a result, bishops were
in general able to regain those privileges which, in previous centuries, had
been gradually eroded by many monastic institutions.* On the other, the
emergence, throughout Europe, of collective and individual uncertainties,
of a general resentment towards centralized institutions, of the widespread
quest for new forms of religious charisma which could be verified individ-
ually and locally, resulted in new ways of looking at Christianity and in
original, subjective and instrumental ideas about salvation.*

In discussing the dynamics and the effects of this clash between the
normative efforts of centralized institutions and the aspirations of individual,
residual forms of religiosity, the various chapters of this volume address
issues that are of key interest for historians of any period: what constitutes
popular belief; how orthodoxy, in all its acceptations, is the result of a
continuous process of conflict and negotiation; in what ways, and to what
extent, societies are based on the suppression (whatever shape it might
take) of dissidents; to what degree heresy, in its broader sense, can be seen
as an invention. Ultimately, they bring back to the attention of readers the
significance and meaning of the stories of people, beliefs and ambitions that,
whoever, wherever and whatever they were, ended up being largely wiped
out by repressing authorities.

45 G. M. Cantarella, “Un problema del XII secolo: 1’ecclesiologia di Pietro il Venerabile’,
Studi medievali, 3rd s. 19 (1978), 159-209 (especially pp. 159-64), with bibliography. See
also G. M. Cantarella, ‘Cluny, Lione, Roma (1119-1142)’, Revue bénédictine 90 (1980),
263-87. On the institutional effects of the Reform, see Il monachesimo e la riforma ecclesi-
astica (1049-1122): atti della quarta settimana internazionale di studio, Mendola, 23-29 agosto
1968 (Milan, 1971).

46 Q. Capitani, ‘Eresie nel Medioevo o Medioevo ereticale?’, in Eretici ed eresie medievali nella
storiografia contemporanea: atti del XXXII convegno di studi sulla riforma e i movimenti religiosi
in Italia = Bollettino della Societa di studi valdesi / Bulletin de la Société d’histoire vaudoise
111/174 (1994), 5-15 (p. 15).
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The Paradigm of Catharism; or, the Historians’
Ilusion

Mark Gregory Pegg

Catharism was neither a Balkan heresy, a construct of the persecuting society,
or, for that matter, even a medieval phenomenon, as it has never existed,
except as an enduring invention of late nineteenth-century scholars of religion
and history. The historical and epistemological paradigm shaping and
guiding research on Catharism for more than a century is moribund. Great (if
misguided) scholarship was achieved within this paradigm, including some of
the methods and insights now leading to its obsolescence. What distinguishes
historians who persist in accepting (and defending) the reality of Catharism
is, as Thomas Kuhn argued about scientists wedded to conventional wisdom,
‘how little they aim to produce major novelties, conceptual or phenomenal”.!
This blinkered competence, where the achievements of older scholars are
solemnly replicated, and all new research is wilfully ignored, consistently
misunderstood, or vehemently rejected (and, every so often, a curious mix of
all three), encourages either a studious treading of intellectual waters, hoping
against hope that the tide is not turning, or a learned backstroke to around
1970, although, depending on the current, it is, more often than not, 1870.
It is this retreat by many (really, too many) historians recently into earlier
academic accomplishments and assumptions, along with a debating style
closer to soapbox moralism than scholarly analysis, that, more than anything
else, reveals how profound and threatening is the ongoing paradigm shift —
for that is what it is — of a Middle Ages without Catharism.

The old paradigm of Catharism was, and still is, shaped by two seemingly
incompatible methodological approaches to the past. The first and dominant
approach views the study of religion and heresy as an exercise in intellectual
history. This intellectualist bias presumes that what defines heresies are
coherent theologies and doctrines compiled and disseminated in canonical

1 T.Kuhn, The Structure of Scientific Revolutions, 4th edn (Chicago, 2012), p. 35. Now, see the
collected essays edited by M. D. Gordin and E. L. Milam reflecting on Kuhn’s book fifty
years after its publication: Historical Studies in the Natural Sciences 42 (2012), 476-580.
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texts by heretical leaders.? Although this bias was implicit in most scholarly
research into religion before the late nineteenth century, it was only after 1870
that this idealist inclination was explicitly codified as a method, especially
by German academics practising the new Religionsgeschichte.? This ‘religious-
historical school” approached the study of religion, especially Christianity,
by comparing seemingly similar philosophies, symbols, and myths among
different systems of belief. Religious origins and mythical connections were
made across Eurasia from ancient empires to modern in this comparative
search for ideal resemblances. Crucially, before such similarities were even
discerned, it was necessary for scholars to classify some belief systems as ‘world
religions” or ‘universal religions’ resembling Christianity (and, for the most
part, Protestant Christianity). A world religion was characterized as possessing
an elaborate clerical hierarchy, evangelical missionaries, fixed rituals, founda-
tional sacred texts, and a clear distinction between the secular and the religious.
Hinduism, Confucianism, and Buddhism, for instance, were constructed
as world religions, but so too were late antique paganism, Gnosticism, and
Manichaeism.* When Johann Joseph Ignaz von Déllinger (who, unusually for
a scholar influenced by Religionsgeschichte, was Catholic, albeit excommuni-
cated in 1871 for his anti-Ultramontanism) published his influential history of
Catharism and Waldensianism in 1890, the former was a world religion and
a medieval continuation of Gnosticism and Manichaeism (and the accompa-
nying volume of edited sources was, and remains, a remarkable achievement).?

2 On the intellectualist bias generally in the study of religion, see M. Douglas, ‘Rightness of
Categories’, in How Classification Works: Nelson Goodman among the Social Sciences, ed. M.
Douglas and D. Hull (Edinburgh, 1992), pp. 239-71, and M. Douglas, In The Wilderness:
The Doctrine of Defilement in the Book of Numbers (Sheffield, 1993), pp. 26-9. Specifically,
on medieval heresy, see M. G. Pegg, The Corruption of Angels: The Great Inquisition of
1245-1246 (Princeton, 2001), pp. 15-19, and M. G. Pegg, ‘Albigenses in the Antipodes:
An Australian and the Cathars’, Journal of Religious History, 35 (2011), 577-600.

3 On Religionsgeschichte, see Suzanne Marchand’s superb German Orientalism in the Age of
Empire: Religion, Race, and Scholarship (Washington DC, 2009), esp. pp. 259-67. See also,
J. Turner, Philology: The Forgotten Origins of the Modern Humanities (Princeton, 2014), pp.
357-80.

4 Marchand, German Orientalism in the Age of Empire, pp. 259, 262, and, on Buddhism,
pp- 270-9, 298, 319-20, on Hinduism, pp. 193, 317-18, on Confucianism, pp. 372, 476,
on Gnosticism, pp. 268, 286-7; T. Masuzawa, The Invention of World Religions; or, How
European Univeralism was Preserved in the Language of Pluralism (Chicago, 2005), pp.
107-20, on inventing Buddhism as a ‘world religion’, pp. 121-46; C. S. Adcock, The
Limits of Tolerance: Indian Secularism and the Politics of Religious Freedom (Oxford, 2013),
esp. pp. 1-84 on the invention of Hinduism; A. Sun, Confucianism as a World Religion:
Contested Histories and Contemporary Realities (Princeton, 2013), esp. pp. 17-44, 97-111,
on Confucianism as a ‘world religion” paradigm; and K. King, What is Gnosticism?
(Cambridge MA, 2003), pp. 71-110, on Religiongeschichte and the making of Gnosticism.

5 J. von Déllinger, Beitrage zur Sektengeschichte des Mittelalters: Geschichte der gnostisch-
manichdiischen Sekten (vol. 1) and Dokumente vornehmlich zur Geschichte der Valdesier und
Katharer (vol. 2) (Munich, 1890).
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The most important exponent of the ‘religious-historical school’ for
medieval heresy was Herbert Grundmann, whose Religidse Bewegungen im
Mittelalter (1935) represents what was once so innovative about this method-
ology in the nineteenth century, and what ultimately was and remains so
limiting about it.° By comparing the beliefs of individual heretics, wandering
preachers, early mendicants, and specific religious women in the twelfth and
thirteenth centuries, he argued that the religious motivation underlying all of
them, such as adopting an “apostolic life’, was similar. Indeed, he suggested
there was one general religious movement shaping Latin Christendom before
1200, which only fractured into heterodox and orthodox movements during
the papacy of Innocent II1.” These were undeniably interesting (if not neces-
sarily correct) insights, even if they were barely noticed until after 1960.%
Religion possessed a naturalism for Grundmann, in that it was an innate
human quality manifested in ideas, ready-made for comparative study and,
most importantly, scientific generalizations. In the late nineteenth century
such naturalistic presumptions, particularly in Germany, were what defined
history as a science. The past challenged the historian in the same way
as nature confronted the scientist. Scholars engaged in Religionsgeschichte
approached religion as a natural process rather than a historical one.’
They wanted to study religion ‘objectively’, freeing it from the confessional
identities (principally Catholic, Protestant, and to a lesser extent, Jewish)
defining scholars of religion before 1850. This Objektivitit was seen as different
from the pure historicism associated with Leopold von Ranke, not so much
wie es eigentlich gewesen (‘as it essentially was’) — focused on nations, politics,

6 H. Grundmann, Religidse Bewegungen im Mittelalter: Untersuchungen iiber die geschichtlichen
Zusammenhiinge zwischen der Ketzerei, den Bettelorden und der religidsen Frauenbewegung
im 12. und 13. Jahrhundert und iiber die geschichtlichen Grundlagen der deutschen Mystik,
2nd edn (Hildesheim, 1961 [1st edn 1935]). Translated by Steven Rowan as Religious
Movements in the Middle Ages: The Historical Links between Heresy, the Mendicant Orders,
and the Women'’s Religious Movement in the Twelfth and Thirteenth Century, with the Historical
Foundations of German Mysticism (Notre Dame, 1995), and see esp. Robert E. Lerner’s
insightful ‘Introduction’, pp. ix-xxv. For other observations on Grundmann’s influence,
see J. Van Engen, ‘The Christian Middle Ages as an Historiographic Problem’, American
Historical Review 91 (1986), 523—4; S. Farmer and B. H. Rosenwein, ‘Introduction’, in
Monks and Nuns, Saints and Outcasts: Religion in Medieval Society: Essays in Honor of Lester
K. Little, ed. S. Farmer and B. H. Rosenwein (Ithaca NY, 2000), pp. 2-3; P. Biller, ‘Through
a Glass Darkly: Seeing Medieval Heresy’, in The Medieval World, ed. P. Linehan and ]J.
L. Nelson (London, 2001), p. 309; and G. Constable, "From Church History to Religious
Culture: The Study of Medieval Religious Life and Spirituality’, in European Religious
Cultures: Essays Offered to Christopher Brooke on the Occasion of his Eightieth Birthday, ed. M.
Rubin (London, 2008), pp. 8-9.

7 Grundmann, Religidse Bewegungen im Mittelalter, esp. pp. 5-156.
Lerner, ‘Introduction’, p. xxii.

9 R. G. Collingwood, The Idea of History (Oxford, 1946), esp. pp. 135-204, remains insightful
on this question of ‘scientific history” among European scholars in the late nineteenth and
early twentieth centuries.

23



Mark Gregory Pegg

and institutions — as a scientific search for the beginnings of (and the connec-
tions between) world religions, a neo-Romantic quest for ineffable historical
truth hidden within (and between) texts.”” (Ranke’s ‘objectivity” was itself a
Romantic reaction against the universal rationality of the eighteenth century,
and more a statement of narrative intention than a philosophical ideal.)" The
‘religious-historical school” collected doctrines as if they were exotic plants,
regarding such compilations as empirical research. The question of origins
was answered by finding the first person to think a thought or the first text
to expound a belief. Grundmann’s scholarship suffered from these faults, and
yet, unlike many of his imitators, his acumen transcended the limitations of
his method.

That is, apart from Catharism, as Grundmann followed the standard
account established in the nineteenth century by scholars such as Déllinger,
and which the great Ernst Troeltsch endorsed as recently as 1919."> Although
Grundmann argued the Cathars initially shared some similarities with
western apostolic groups when they entered Europe around 1140, they
remained outsiders, never completely fitting into his religious movement
model, even if their dualism conveniently provided the philosophical ‘super-
structure’” (Uberbau) supporting the ideas of various heretics in the twelfth
century.” The ‘severely eastern foreignness’ of Catharism always meant it was
an ‘alien import’, separate from, even if it was partially shaped by, medieval
Latin Christianity."* The enthusiasm for discovering eastern influences within
western religiosity was and remains a hallmark of the ‘religious-historical
school’.”” This Orientalistik (and it was and remains a particularly German

10 Marchand, German Orientalism in the Age of Empire, p. 260.

11 On Leopold von Ranke and ‘as it essentially was’, see H. White, ‘Ranke: Historical
Realism as Comdey’, in his MetaHistory: The Historical Imagination in Nineteenth-Century
Europe (Baltimore, 1973), pp. 163-90; W. P. Fuchs, “Was heisst das: ‘bloss zeigen, wie
es eigentlich gewesen'?’, Geschichte in Wissenshaft und Unterricht 11 (1979), 655-77; A.
Grafton, The Footnote: A Curious History (Cambridge MA, 1997), p. 69; J. D. Shaw, ‘Vision
as Revision: Ranke and the Beginning of Modern History’, History and Theory 46 (2007),
45-60; P. Miiller, ‘Doing Historical Research in the Early Nineteenth Century: Leopold
Ranke, the Archive Policy, and the relazioni’, Storia della storiografia 56 (2009), 80-103; E.
Rexroth, ‘Geschichte erforschen oder Geschichte schreigen? Die deutschen Historiker
und ihr Spéatmittelalter 1859-2009’, Historische Zeitschrift 289 (2009), 120-1; G. G. Iggers,
‘Introduction’, in L. von Ranke, The Theory and Practice of History, ed. G. G. Iggers, trans.
K. von Moltke and W. A. Iggers (New York, 2011), pp. xi-xlv, esp. p. xiv.

12 E. Troeltsch, Die soziallehren der christlichen Kirchen und Gruppen (Tiibingen, 1919), p. 385:
‘die gnostisch-manichdthe Sekte der Katharer, die vom Orient her auf Handelswegen
und von den byzantinischen Enklaven Italiens sich ausbreitete und van da in die
nordalpinen Gebiete vordrang.” Now, see Biller, “Through a Glass Darkly’, p. 322, for his
discussion of Troeltsch’s model of Verkirchlichung (‘Churchification’) and its application
to the Waldensians.

13 Grundmann, Religidse Bewegungen im Mittelalter, p. 26.

14 Ibid., p. 496.

15 Marchand, German Orientalism in the Age of Empire, p. 266.
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variety of ‘Orientalism’) undergirding Catharism is largely ignored by
adherents of the paradigm. Even more conveniently, Grundmann asserted
that Waldensianism was in part a lay Catholic reaction to Catharism.'® All
contemporary scholarship working within the old paradigm of Catharism
replicates the religious naturalism of Religionsgeschichte, even if it is only
through emulating Grundmann, and the assumption that the history of
religion is more or less an exercise in the history of ideas.” Grundmann’s
notion that the Waldensians were provoked as much (if not more so in the
twelfth century) by Cathar heresiarchs as the hierarchy of the Church is
adopted, largely implicitly, by many scholars. Peter Biller, for example, follows
Grundmann in arguing that Catharism as an established eastern philosophy
and ‘counter-Church’ must have existed before Waldensianism, otherwise
the latter could not have come into existence as a coherent western religious
movement.'® Catharism was a dynamic world religion for Grundmann, as it
still is for anyone who believes in the existence of this heresy, whether they
realize it or not.

The second, and less influential, methodological approach underpinning
the conventional picture of Catharism is studying the social history of towns
and villages where Cathars supposedly lived and compiling prosopogra-
phies of heretical individuals. Such social historians of Catharism almost
defiantly turn away from studying ideas, taking for granted the traditional
narrative as defined by scholars such as Grundmann, so that despite some
remarkable studies on, for example, heretical families (or rather, families
accused of heresy) in Toulouse by John Hine Mundy,” the Quercy by Claire
Taylor,® Orvieto by Carol Lansing,* or Montauban by Jorg Feuchter,? all the
evidence sorted and analysed, especially from archives, exists not so much as

16 Grundmann, Religidse Bewegungen im Mittelalter, p. 494.

17 For example, M. Lambert, Medieval Heresy: Medieval Popular Movements from the Gregorian
Reform to the Reformation, 3rd edn (Oxford, 2002), pp. 7-8, acknowledges his narrative and
methodology is mostly shaped by Grundmann.

18 P. Biller, ‘Goodbye to Waldensiansm?” Past and Present 192 (2006), 3-33 (esp. pp- 7-8).

19 Among his many works, see esp. J. H. Mundy, Men and Women at Toulouse in the Age of
the Cathars (Toronto, 1990), and J. H. Mundy, Society and Government at Toulouse in the Age
of the Cathars (Toronto, 1997).

20 C. Taylor, Heresy, Crusade and Inquisition in Medieval Quercy (York, 2011). Taylor does
address belief to some extent, implicitly recognizing that a history of heresy must be
more than thoughts and philosophies, that the communities in which heretics lived must
have some relationship to the beliefs they supposedly held, but as she never articulates
any connection between ideas and society, her oscillating chapters between traditional
social history and even more traditional intellectual history do not cohere. What holds
the book together is the conviction that heresy in Latin Christendom was shaped by a
dualism imported from the East and institutionalized in a ‘Cathar Church’.

21 C. Lansing, Power and Purity: Cathar Heresy in Medieval Italy (New York, 1998).

22 ]. Feuchter, Ketzer, Konsuln, und Biifler: Die stidtischen Eliten von Montauban vor dem
Inquisitor Petrus Cellani (1236/1241) (Tiibingen, 2007).
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a complement to the old paradigm, as detached acquiescence to it. (Feuchter,
while describing his exceptional study as a totale Mikrostudie, demonstrates,
more than anything else, the widespread confusion about what actually
constitutes a “microhistory’. There is a tendency to assume that this approach
relates to questions of scale, rather than methodology. A traditional social
history steadfastly within the paradigm of Catharism, no matter how sophis-
ticated, is not a ‘microhistory’, total or otherwise.)® Much of this scholarly
predisposition derives not just from the conventions of social history, but
from a particular kind of religious history, once again largely systematized
in the late nineteenth century and equated with Christianity, where studying
parishes, bequests, tithes, property rights, clerical governance, in other words,
all manner of ecclesiastical institutions, was a way of confirming the mundane
aspects of a religion already defined by theology and doctrine. Obviously, if a
religion is designated by such social and structural elements, then Catharism
is composed of them as well.

It is only in the last twenty or so years that religion and heresy have
become pivotal topics in medieval history in English-speaking countries.
Since the late nineteenth century and for most of the twentieth the scholarly
emphasis was on constitutional, institutional, legal, and intellectual history,
with occasional forays into the history of art and economics. When David
Knowles lectured on a century of trends in medieval history among British
scholars in 1968, ‘pride of place’” belonged to English constitutional history,
with no one (including himself apparently) studying religion.* A year later
Joseph Strayer lectured on the future of medieval history in the United States,
and while he warned against complacency — ‘We should never forget we
began as antiquarians and we could end again as antiquarians’ — the destiny
of American medievalists was definitely not in studying religion or heresy,
it was in social-economic history (even if he had reservations about such a
trajectory).” Ironically, two years later, in what at first seems like a brilliant

23 Feuchter, Ketzer, Konsuln, und Biifer, p. 5. Now, see C. Ginzburg, ‘Our Words, and theirs:
A Reflection on the Historian’s Craft, Today’, in Historical Knowledge: In Quest of Theory,
Method and Evidence, ed. S. Fellman and M. Rahikainen (Newcastle-upon-Tyne, 2012), pp.
97-120, esp. pp. 114-16, for a lucid statement on what constitutes ‘microhistory” (even if,
it must be admitted, he has caused some of the confusion about the model himself). For
an interesting discussion of microhistory and global history, see J.-P. A. Ghobrial, “The
Secret Life of Elias of Babylon and the Uses of Global Microhistory’, Past and Present 222
(2014), 51-93.

24 D. Knowles, ‘Some Trends in Scholarship, 1868-1968, in the Field of Medieval History’,
Transactions of the Royal Historical Society 5th s. 19 (1969), 139-57 (esp. p. 154). Also, see
Constable, ‘From Church History to Religious Culture’, p. 6.

25 J. R. Strayer, ‘The Future of Medieval History’, Medievalia et Humanistica, n.s. 2 (1971),
179-88 (esp. p. 181). This is a remarkably prescient analysis about the past and future
of medieval history as a field, which, in some respects could have been written within
the last decade. See E. A. R. Brown, ‘Another Perspective on Alterity and the Grotesque
(1932-), in Women Medievalists and the Academy, ed. J. Chance (Madison, 2005), pp.
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riposte to himself, he published The Albigensian Crusades; except, as far as
he was concerned, there was nothing new to say about the ‘Cathar Church’,
whereas what was important for him was how crusaders and inquisitors
reshaped the political, legal, and institutional history of the French monarchy
and the papacy, leading to the ‘crisis of late medieval civilization’.* Religion
and heresy were secondary (and more often than not, tertiary) concerns for
Strayer, as they were for his own teacher, Charles Homer Haskins, where
they were auxiliaries to writing intellectual or institutional history.”” The
trouble for Haskins, Strayer, and four generations of American historians
was that religion and heresy were unable to be studied ‘objectively’ in the
Rankean manner — or at least as American historians transformed Objektivitiit
and Wissenschaft into an ‘objective science’ of history between 1880 and 1930,
translating wie es eigentlich gewesen without Ranke’s nuance into ‘as it really
was’ — as they were topics still imbued with scholastic confessionalism.?
The “objectivity” of the ‘religious-historical school” convinced few American
historians before the 1960s. British historians (even Knowles, who was a
Benedictine monk) were tacitly of the same opinion.

What this means is that religion and heresy for most of the twentieth century
were divorced from mainstream historiographic trends among English-
speaking historians. At best, they were taken for granted, supporting players
to more important research; at worst, they were ignored, subjects only fit for
philosophers, theologians, vicars, and monks. There were notable exceptions,
such as R. I. Moore’s seminal The Formation of a Persecuting Society (1987),
which, while powerfully reshaping discussion about heresy in the eleventh
and twelfth centuries (and Judaism, leprosy, and homosexuality), was,

919-21, 927, for her memories of Strayer and when this article was initially given as
a plenary lecture at the Midwest Medieval Conference at the University of Illinois,
Champagne-Urbana, on 15 November 1969.

26 J. R. Strayer, The Albigensian Crusades: With a New Epilogue by Carol Lansing (Ann Arbor,
1992), p. 174.

27 For example, see C. H. Haskins, ‘Robert Le Bourge and the Beginning of the Inquisition
in Northern France’, American Historical Review 7 (1902), 437-57, which, while still a
remarkably useful article, was only interested in the institutional history of the medieval
inquisitions; see also his The Renaissance of the Twelfth Century (Cambridge MA, 1927), pp.
43, 63, 176, 3469, 353, for heresy and intellectual history.

28 P. Novick, That Noble Dream: The ‘Objectivity Question” and the American Historical
Profession (Cambridge, 1988), pp. 21-46, is excellent as a study of ‘objectivity’ among
American historians and as an exemplum of the uncertainty about studying religion,
as the topic barely rates a mention, except in relation to anthropologists like Mary
Douglas and Clifford Geertz, pp. 54663, and then tangentially, occuring within Part IV,
‘Objectivity in Crisis’. There is no entry in the Index on ‘Religion” or ‘Religious History’.
See also Constable, ‘From Church History to Religious Culture’, p. 4: “‘When I first went
to the University of Iowa (than called the State University of Iowa) in 1955 religion was
taught by professors who were each supported by their own denominations, since the
university was forbidden to teach religion; and in some universities church history is still
taught in a separate department and even a separate faculty.’
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nevertheless, largely uninterested in the problem of religion.” Interestingly,
Moore at the time still took Catharism for granted, even if the implications of
his argument suggested otherwise. Then again, it is a far-reaching argument,
some of whose ramifications are only now coming into startling clarity.
Another exception was Caroline Walker Bynum’s equally influential Holy
Fast and Holy Feast (1987), which, apart from following Grundmann’s model
of religion, relies to a surprising extent upon the paradigm of Catharism
(especially dualism) for understanding the ‘extravagant asceticism’ of late
medieval women.® (It is worth noting that Bynum’s understanding of twelfth-
century theologians is the opposite of Moore’s, seeing evolving ‘moderation’
where he saw developing persecution.)®® Surprisingly, Paul Freedman and
Gabrielle Spiegel, surveying what they called ‘the rediscovery of alterity”’
among American medievalists in 1998, said nothing about heresy (or religion
for that matter), revealing not only the wearisome conventionality within
so much scholarship influenced by postmodernism, but also that, however
much heretics exemplified ‘otherness’, what was known about them was as
much as we were ever going to know.” This grand and long-lasting isolation
of religion and heresy inevitably led to theoretical and methodological
stagnation, which, despite renewed interest since the 1970s, and the current
prominence of these topics since 2001, remains difficult to overcome.*® The
retrograde paradigm of Catharism, and the scholarly practices underpinning
it, exemplifies this enduring inertia.

It is surprising (and disappointing) just how tenacious are so many modern
scholars in clinging to ‘Catharism’ as a descriptor, even when they know
that very few heretics were called ‘Cathars’ in the Middle Ages, and that,
like so much else about this ‘heresy’, the term is a learned misnomer from
the nineteenth century. Crucially, no one accused of heresy or identifying as

29 R. L. Moore, The Formation of a Persecting Society: Authority and Deviance in Western Europe,
950-1250, 2nd eds (Oxford, 2007), esp. pp. 14496, for his reflections on the debate
around the ‘persecuting society’.

30 C. Walker Bynum, Holy Fast and Holy Feast: The Religious Significance of Food to Medieval
Women (Berkeley, 1987), esp. pp. 16-20, 64, 238, 243, 252-3, 266.

31 Tbid., esp. p. 238 and passim.

32 P. Freedman and G. Freedman, ‘Medievalisms Old and New: The Rediscovery of Alterity
in North American Medieval Studies’, American Historical Review 103 (1998), 677-704.

33 In the essays collected by Constance Hoffman Berman in Medieval Religion: New
Approaches (New York, 2005), heresy is barely mentioned — again revealing the tendency
among many scholars to think there is nothing new to be said on the subject; each
article, for the most part, envisions religion as an exercise in intellectual history, demon-
strating that there is nothing very ‘new’ in these approaches, except perhaps some of
the topics. What is topically innovative and methodologically innovative is not the
same thing, though this distinction is frequently blurred. Now, see Christine Caldwell
Ames’s perceptive survey of some of this malaise in her, ‘Medieval Religious, Religions,
Religion’, History Compass 10 (2012), 334-52.
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a heretic in the twelfth and thirteenth centuries between the Garonne and
Rhone rivers, the supposed heartland of Catharism, was ever called by the
name, or adopted it for themselves. Then again, the stubborn white-knuckle
embrace of the term by many historians goes back no further than 2001,
when, largely for the first time, its Wilhelmine and Edwardian imprimatur
was actually noticed.* What is so intriguing is that within the paradigm of
Catharism there was and is an emphasis on discovering and editing texts.
Philological precision is usually respected within such a tradition, and yet,
when push comes to shove, it is dismissed as a trifling technicality. (The work
of palaeographers and editors, for all their great skill, rarely if ever challenges
historiographic conventions.) It could be argued, rather like the debate about
‘feudalism’, that, despite such a poor and anachronistic choice of words, the
phenomenon identified as ‘Catharism” was real and, until some more suitable
term comes along, it is better than nothing.*® Unfortunately, the whole edifice
of Catharism collapses without the name, for when scholars use it, promiscu-
ously stamping almost every instance of heresy in the twelfth and thirteenth
centuries with the label — that is, apart from the Waldensians — they create the
very reality they supposedly discover.

The epitome (and lodestar) of this self-fulfilling method is Arno Borst’s
Die Katharer (1953), which, beginning in the eleventh century with the
scattered references to heretics by Latin Christian intellectuals and ending
in the thirteenth with the surfeit of polemics, manuals, and inquisition
records, compiles citation after citation to Cathars by deciding that any
reference to ‘Manicheans’, ‘Arians’, ‘Patarenes’, ‘the heretics’, or accusation
of dualism, however vague or inconsistent, was a reference to Catharism.*
Borst, who was briefly Grundmann’s assistant,”” added very little to the
established narrative of Catharism, but then that was not his concern. Rather,
as a third-generation exponent of the ‘religious-historical school’, having
studied at Gottingen with the medievalist Percy Ernst Schramm and the
Orientalist Hans Heinrich Schaeder (who worked on Iranian Manichaeism),*
he diligently confirmed convention through compilation and resolutely
disavowed any relationship of religion or heresy with society, going so far as

34 Pegg, The Corruption of Angels, pp. 15-19, and M. G. Pegg, ‘On the Cathars, the
Albigensians, and Good Men of Languedoc’, Journal of Medieval History 27 (2001), 181-95.

35 Taylor, Heresy, Crusade, and Inquisition, p. 6, questions the applicability of the terms
‘feudal” and ‘feudalism’ for the Aquitaine, ultimately deciding they suggest a consistency
and coherence she considers spurious, unlike the paradigm of Catharism, which she
adopts without reservation.

36 A. Borst, Die Katharer (Stuttgart, 1953).

37 Borst discussed the life and work of Grundmann (it reveals much about both men) in
‘Herbert Grundmann (1902-1970)’, in Herbert Grundmann, Ausgewdhlte Aufsitze, 3vols.,
Monumenta Germaniae Historica Schriften 25 (Stuttgart, 1976), I, 1-25.

38 Twould like to thank J6érg Feuchter for reminding me of Arno Borst’s Gottingen teachers,
especially Hans Heinrich Schaeder.
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to disparage (with deliberate Cold War overtones) the rather unexceptional
social and institutional historical methodology of Austin Evans (who was
Mundy’s teacher) as a ‘sozialistische These’.* A search key and a database
largely eliminates the ‘compilation school” of scholarship associated with
historians like Borst, if not the intellectual history that rides upon such
compendiums.* A year after Borst’s monograph appeared, Arsenio Frugoni
forcefully argued against the pervasive influence of the philological and
idealist method in the history of heresy in his Arnaldo da Brescia nelle fonti
del secolo XII, which, regrettably, has had little influence, especially among
English-speaking scholars.*’ Every scholar trapped within the paradigm
of Catharism engages in the same word-play as Borst. This palimpsestic
approach to the past scrubs out more than just words, it erases the context in
which they once had meaning, so that the paradigm of Catharism explains
the very texts supposedly explaining it.

Around 1900, though, designating heretics attacked by crusaders and inter-
rogated by inquisitors as ‘Cathars’ permitted some scholars to either abandon
or absorb within Catharism the so-called ‘Albigenses” or ‘Albigensians’.
When Pope Innocent III proclaimed a crusade against the heretics and merce-
naries infesting the lands of Raimon VI, count of Toulouse, in 1208, he never
mentioned ‘Albigensians’ or ‘Cathars’, only ever referring to ‘the heretics’ or
the ‘Provencal heretics’.** In the first two years of the crusade some northern
French nobles used ‘Albigenses’ or ‘Albigensian lands’ as terms signifying

39 Borst, Die Katharer, p. 49. Now, see A. Evans, ‘Social Aspects of Medieval Heresy’, in
Persecution and Liberty: Essays in Honor of George Lincoln Burr (New York, 1931), pp.
93-116, and J. H. Mundy, The Repression of Catharism at Toulouse (Toronto, 1985), p. 57 n.
49.

40 D. Armitage, ‘What's the Big Idea? Intellectual History and the Longue Durée’, History of
European Ideas 38 (2012), 493-507, for the remarkably blinkered affirmation that, far from
undermining this model of intellectual history, a database and search key will just make
it easier to do, and on an even bigger scale.

41 A. Frugoni, Arnaldo da Brescia nelle fonti del secolo XII (Rome, 1954). Now, see G. G. Merlo,
Eretici del medioevo: temi e paradossi di storia e storiografia (Brescia, 2011), pp. 34-9 on
Frugoni.

42 M. G. Pegg, A Most Holy War: The Albigensian Crusade and the Battle for Christendom
(Oxford, 2008), pp. 60-1. Almost all contemporary historians of the Albigensian crusade,
when not reciting the old narrative of Catharism, avoid any discussion of heresy.
Laurence W. Marvin’s fine political and military study of the crusade, The Occitan War:
A Military and Political History of the Albigensian Crusade, 1209-1218 (Cambridge, 2008),
dismisses the problem of heresy in a few sentences as a meaningless distraction for him
and the crusaders: ‘The Cathar heresy, the darling of those who study “the other”, plays
a very small role in this account’, he writes (p. xiv), just as it did once the broadswords
were withdrawn from their sheaths and the first crossbow bolt shot’. His position is more
nuanced in ‘The Albigensian Crusade in Anglo-American Historiography, 1888-2013’,
History Compass 11 (2013), 1126-38. Now, see M. G. Pegg, ‘Innocent 11, les “pestilentiels
provengaux” et le paradigme épuisé du catharisme’, Innocent III et le Midi = Cahiers de
Fanjeaux 50 (2015), 225-79.
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southerners or lands in the south, without any implication that this termi-
nology involved heresy.*® These designations derived from Albi’s being
the southernmost diocese within Bourges, the southernmost archdiocese of
France. After 1209 ‘Albigensian” applied to individuals opposing or accused
of opposing Simon de Montfort as lord of the Albigeois and leader of the
crusade, and by 1211 it was the common name given to all southern heretics
by northern crusaders, historians, preachers, biographers, and poets.*
Admittedly, when the Cistercian historian Peter les Vaux-de-Cernay was
writing around 1215, he specified that ‘Albigensian” only applied to southern
heretics who were not Waldensians.* By the eighteenth and early nineteenth
centuries, the “Albigensians” were parochial proto-Protestants from southern
France, victims of the Catholic Church and the depredations of the northern
French monarchy.*

The shift away from viewing the Albigensians within an exclusively
confessional and national narrative, and so weaving them into the new
story of the Eurasian universal religion of the Cathars, while in full swing
by 1900, was already occurring a half century earlier, and mostly among
Protestant scholars. “The denomination of the Albigensians has been used
by historians and other writers’, began an eponymous entry in the London
Penny Cyclopaedia (1833), ‘often indiscriminately’. These heretics, stressed the
anonymous (and very smart) author, were a ‘branch of the Cathari, who were
themselves the descendants of the Paulicians, a branch of the Manicheans,
from the East’.*” Charles Schmidt anticipated the methodology eventually

4 D. Power, ‘Who went on the Albigensian Crusade?” English Historical Review 128 (2013),
1047-85, is excellent on demonstrating that the term ‘Albigensian” was used around
1208 by some northern French nobility before going on crusade in 1209. He claims this
undermines the arguments of J.-L. Biget's Hérésie et inquisition dans le midi de la France
(Paris, 2007), pp. 142-69, and Pegg, A Most Holy War, pp. 21-2, 117, that ‘Albigensian’
was associated with heresy a few years later, 1209 for Biget, and 1210 or 1211 for Pegg.
Crucially, what he does not show is that ‘Albigensian” was a synonym for heresy between
the Garonne and Rhone Rivers before the beginning of the crusade — he merely assumes
the name always had this meaning. Interestingly, he only mentions ‘Cathars’ once,
arguing it is inappropriate for the crusade; nevertheless, wary of explicitly taking a side
in the debate on Catharism, he studiously avoids discussing the question of heresy in any
detail.

4 Pegg, A Most Holy War, pp. 21-2, 117.

45 Petri Vallium Sarnaii monachi hystoria Albigensis, ed. P. Guébin and E. Lyon (Paris, 1926),
Preface, §4, pp. 3-4, and Part 1, §§10-19, pp. 9-20.

46 S. Pott [Richter], ‘Radical Heretics, Martyrs, or Witnesses of Truth? The Albigenses in
Ecclesiastical History and Literature (1550-1850)", in Heresy in Transition: Transforming
Ideas of Heresy in Medieval and Early Modern Europe, ed. 1. Hunter, J. C. Laursen, and C. J.
Nederman (Aldershot, 2005), pp. 181-94.

47 The Penny Cyclopaedia of the Society for the Diffusion of Useful Knowledge (London, 1833),
I, 265. The anonymous author either was, or derived most of his knowledge from, S. R.
Maitland, Facts and Documents Illustrative of the History, Doctrine, and Rites of the Ancient
Albigenses & Waldenses (London, 1832).
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codified as Religionsgeschichte when he published his Histoire et doctrine de
la secte des cathares ou albigeois in 1849.* He was professor of Theology at
Strasburg, and studied at Gottingen with Johann Karl Ludwig Gieseler. He
was convinced that the heretics persecuted by the Church in southern France
in the twelfth and thirteenth centuries (and who were not Waldensians) were
part of a Cathar dualist sect extending across the Mediterranean, whose
origins could be traced back to Bogomils and Paulicians in ninth-century
Byzantine Bulgaria.** Although he acknowledged that these heretics were
known by many names, particularly ‘Albigensian’, he preferred the obscure
‘Cathar” because it was not burdened by older confessional and national
histories. Schmidt did not completely cast aside his confessional tendencies,
as his Cathars typified a rudimentary form of Kulturprotestantismus, and so,
while no longer direct evangelical ancestors like the Albigensians, they were
culturally Protestant, with their modest Christian dualism part of a larger
concern with scriptural purity and irenicism aimed at reconciling various
doctrines within Christianity.”® This is why he rejected Gnostic or Manichaean
continuities from late antiquity for his Cathars, for that would have defined
them as members of a separate, eastern world religion.”* Kulturprotestantismus
was also a political, social, and intellectual attitude for Protestant scholars like
Schmidt, affirming that the proper venue for studying religion was the secular
academy.”® Schmidt’s Cathar history expanded upon the narrative already
outlined by Gieseler in the fourth edition of his Lehrbuch der Kirchengeschicte
in 1844, including the implicit cultural Protestantism, except that whereas
the former wished to escape national traits, the latter framed his history as a
message to the divided Germanies.”

It was another four decades before Schmidt’s vision of Catharism, now
framed within the new scientific study of religion, reached a wider academic

48 C. Schmidt, Histoire et doctrine de la secte des cathares ou albigeois, 2 vols. (Paris, 1849). On
Schmidt, see Y. Dossat, ‘Un initiateur: Charles Schmidt’, Historiographie du catharisme =
Cahiers de Fanjeaux 14 (1979), 163-84; B. Hamilton, ‘The State of Research: The Legacy of
Charles Schmidt to the Study of Christian Dualism’, Journal of Medieval History 24 (1998),
191-214; and R. I. Moore, ‘The Cathar Middle Ages as an Historiographical Problem’,
in Christianity and Culture in the Middle Ages: Essays to Honor John Van Engen, ed. D. C.
Mengel and L. Wolverton (Notre Dame, 2014), pp. 59-60.

49 Schmidt, Histoire et doctrine, 1, 255-6.

50 On Kulturprotestantismus before 1850, see Marchand, German Orientalism in the Age of
Empire, pp. 76-7.

51 Schmidt, Histoire et doctrine, 11, 253.

52 On Kulturprotestantismus after 1850, see G. Hiibinger, Kulturprotestismus und Politik: zum
Verhiiltnis von Liberalismus und Protestismus im wilhelmischen Deutschland (Tiibigen, 1994),
esp. pp. 7-17.

53 J. K. L. Gieseler, Lehrbuch der Kirchengeschicte, 2 vols., 4th edn (Bonn, 1844), I, 404-6,
1I, 530-653, 670-8. His recent editions of Euthymius Zigabenus, Narratio de Bogomilis
(Gottingen, 1842), and Peter of Sicily, Historia Manichaeorum (Gottingen, 1846), also
shaped the theology of Schmidt’s Cathars.
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audience in Déllinger,* in risorgimentale Felice Tocco’s L'eresia nel medio evo
(1884),” and, most particularly, Henry Charles Lea’s magisterial A History
of the Inquisition (1887).° Charles Molinier, who corresponded with Lea and
merged the methods of the Ecole des chartes (where his younger brother
Auguste was a professor) with the ‘religious-historical school’, was confi-
dently writing about a sociéte cathare in the medieval Midi by 1907.”” The
Molinier brothers were prominent Dreyfusards and anti-Ultramontanes.
Catharism aligned with their vision of a more tolerant and less clerical
France.”® Seven years earlier, even the bishop of Beauvais, Célestin Douais,
in his edition of inquisition documents referred to the ‘neo-dualist heretics’
of Languedoc as ‘Cathars’, although in some footnotes he preferred the older
name of ‘Albigensian’.”® For him, Catharism was less a world religion from
the East, than a widespread Christian heresy of the West, which, possessing
the structures of a ‘Church’, forced the Catholic Church into reacting with
regrettable violence (and, even now, this premise is implicit among some
Catholic scholars.)®® The splendid eleventh edition of the Encyclopaedia

54 Dollinger, Beitrage zur Sektengeschichte des Mittelalters, 1, 35, 75, 100, 117.

55 F. Tocco, L'eresia nel medio evo (Florence, 1884), esp. pp. 73-134 on Catharism.

56 H. C. Lea, A History of the Inquisition of the Middle Ages, 3 vols. (New York, 1887), esp. I,
88, 92, 107, 110-18, 123, 194. On Lea, see E. Peters, ‘Henry Charles Lea (1825-1909)’, in
Medieval Scholarship: Biographical Studies on the Formation of a Discipline, vol. 1: History, ed.
H. Damico and J. B. Zavadil (New York, 1995), pp. 89-100.

57 Ch. Molinier, ‘L’église et la société cathares’, Revue historique 95 (1907), 263-91. Now, see
R. Fox, The Savant and the State: Science and Cultural Politics in Nineteenth-Century France
(Baltimore, 2012), pp. 252-3, on Gabriel Monod, who (with his student Gabriel Fagniez)
founded the Revue historique in 1876 as a ‘scientific’ and patriotic journal modelled
on German research techniques and attitudes. Monod was a Protestant who studied
medieval history with Georg Waitz at Géttingen in 1867-8.

58 Auguste Molinier even gave evidence during the 1899 retrial of Alfred Dreyfus as a
handwriting expert. Now, see R. Harris, Dreyfus: Politics, Emotion, and the Scandal of
the Century (New York, 2010), pp. 143, 145, 161, 421, on Monod as a Dreyfusard and
Protestant, the Revue historique and German historical methods, and Auguste Molinier;
and A. Roach, ‘Occitania Past and Present: Southern Consciousness in Medieval and
Modern French Politics’, History Workshop Journal 43 (1997), 1-22 (p. 13), on Auguste
Molinier and the Revue historique.

59 C. Douais, Documents pour servir a 'histoire de l'inquisition dans le Languedoc 2. vols.
(Paris, 1900), 1, pp. xxii, xxxii, xci. In some footnotes he kept the older designation
of ‘Albigensian’. For example, 2, pp. 79 n. 1 for ‘héretiques albigeois’, 109 n. 1, ‘Les
hérétiques sont les cathares, et tous ceux qui s’y rattachent directement, comme les
Albigeois.” Auguste Molinier reviewed these volumes in ‘Moyen age’, Revue Historique,
79 (1901): 347-50, where he criticized Douais” palaeographic skills (compared to his
own), his knowledge of the inquisition (compared to Lea), and his understanding of
Catharism (compared to his older brother Charles). Douais, ‘Lettre’, replied to these criti-
cisms, while Molinier offered a curt ‘Réponse’, in Revue Historique, 80 (1902): 326-7. Now,
see Roach, ‘Occitania Past and Present’, 13, on Molinier and Douais and his intriguing
sympathy for the historical vision of the latter over the former.

60 For example, G. Wills, Why I am a Catholic (Boston, 2002), p. 137: “As fatal as the tool of
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Britannica (1910), while retaining a soberly outmoded entry on ‘Albigenses’
(no longer proto-Protestants, merely indigenes imbued with religious primi-
tivism) by Paul Daniel Alphandéry, included a sparklingly up-to-date article
on ‘Cathars’ (‘the débris of early Christianity’ seeking refuge in western
Europe as a dualist diaspora) by Frederick Conybeare (also a passionate
Dreyfusard).® That same year Conybeare, revealing the influence of not only
Religionsgeschichte but also the comparative religion of William Robertson
Smith, A. H. Sayce, and James Frazer, prefaced his study of Christian origins,
Myth, Magic, and Morals, by stressing that ‘those who imagine that Christianity
is the one religion in the world entitled to respect’” were severely short-
sighted. ‘[T]he faith of Mahomet or the following of Buddha, the spell of the
Malay or Consolamentum of the Cathars of Albi’, were all beliefs and rituals of
world religions equal (and so comparable) to Christianity.®> After more than
sixty years of construction the apotheosis of Catharism, and so medieval
Christianity, was reached just before the First World War.®® Catharism as a
name (and so a paradigm) was a sign of historical modernism.

Although such bracing modernism — the romantic meshing with the scientific,
cosmopolitan urbanity overcoming inward-looking provincialism — can be
admired for inventing Catharism, as striking in its own way as a lithograph
by Henri de Toulouse-Lautrec (with a similarly precarious grasp of the real), it
was wrong then and it is Wrong now. Its most serious error was, and remains,
that the historical reality of the men, women, and children accused of being
heretics between the Garonne and Rhone rivers in the twelfth and thirteenth
centuries, and ultimately persecuted as such by crusaders and inquisitors,
was, and remains, completely forfeited by the paradigm. Nothing about the
lives of these supposed heretics resembles what a century of scholarship has

the inquisition would prove for later persecution, it should be recognized that even this
was, in its origins, a populist development. Heretics are often extremely unpopular [...]
The Cathars [...] denigrated marriage and the ordinary joys of life. Neighbors rarely look
on such attitudes with composure.” Before this passage, Wills quotes most of p. 33 from
Pegg, The Corruption of Angels, as a demonstration of the benign and populist nature of
the early inquisitons.

61 P.D. Alphandéry, ‘Albigenses’, in Encyclopaedia Britannica, 11th edn (Cambridge, 1910), I,
pp- 505-6; E. Conybeare, ‘Cathars’, in Encyclopedia Britannica V, 515-17. The anonymous
authors of “Albigenser’ and ‘Katharer’, in Brockhaus’ Konversations=Lexikon (Berlin,
1901-2), I, 329-30, and X, 229-30, similarly reflected this learned shift in nomenclature
and meaning. On Conybeare as an ardent Dreyfusard, see Harris, Dreyfus, p. 199. He
even published a polemical report, The Dreyfus Case (London, 1898).

62 F. Conybeare, Myth, Magic, and Morals: A Study of Christian Origins, 2nd edn (London,
1910), p. xxii.

63 For example, Edmond Broeckx’s Louvain dissertation, Le catharisme: étude sur les
doctrines, la vie religieuse et morale, I'activité littéraire et les vicissitudes de la secte cathare avant
la croisade (Hoogstraten, 1916), is merely a consolidation of what had been established
since Schimdt.
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said about them, and even when a few individuals after 1230 appear to fit
the modernist (and now traditional) story, it is a false congruence, whereas
what was actually happening is much more complex. The trouble is that most
scholars labouring under the weight of Catharism were, and are, not only
uninterested in the lives of ordinary people, but, due to the methodological
strictures of the paradigm, unable to fully imagine quotidian existence in the
past, even if inclined to do so. This leads to the extraordinary historiographic
fact that, while almost everything we know about the men, women, and
children accused of heresy comes from their testimonies to the early inquisi-
tions into heretical depravity after 1233, it was not until the 1960s and 1970s
that scholars began examining such evidence for more than just legal history,
theological curios, intimations of dualism, or prosopographical appendices.
Déllinger and Douais may have skilfully edited inquisition records, but
what those records contained was largely irrelevant in shaping how they
understood them; for that, there was the new paradigm of Catharism. Or Yves
Dossat’s Les crises de I'inquisition toulousaine au Xllle siecle (1959), which, for
all of its beautiful palaeographic, institutional, and prosopographic precision,
says next to nothing about heresy or the individuals accused of it (which,
considering what he wrote later, was a deliberate choice).** Unfortunately,
whatever inspiration about using inquisition records in new ways (and
largely influenced by the methods of anthropology) was suggested forty years
ago, nothing disturbed the paradigm of Catharism — or the whole question of
heresy was sidestepped, as in Emmanuel Le Roy Ladurie’s famous Montaillou
(1975), where the issue is dismissed in five bland paragraphs on Cathars
and Albigensian heretics (the categories were interchangeable for him) in
the Avant-propos® — so that even now, when historians analyse inquisition
testimonies from the Toulousain, Lauragais, Carcasses, Albigeois, Ariege, or
Quercy, they still find Cathars, no matter what is written in front of them.
Why such stunningly poor vision? Most scholars only see ‘jumble’, as Biller
calls it, in the records of the inquisitions into heretical depravity, a blurry
mess only coming into focus when viewed through Cathar-coloured glasses
(or, more appropriately, fin-de-siecle pince-nez). Undeniably, testimonies
in these records are fragmented and patchy, alternating between confes-
sions of various lengths (most of them short), transcribed half-thoughts,
formulaic statements, boring longueurs, titbits of village gossip, repetitive
repentance, and seemingly irrelevant if vivid digressions. Obviously, they
lack the comforting coherence of Cistercian polemics, inquisitorial manuals,
or overwritten Italian Dominican histories of heresy, and so are apparently
poor fodder for conventional (intellectual) histories of heresy; but this ignores
the many internal consistencies within individual and collective testimonies,

64 Y. Dossat, Les crises de I'inquisition toulousaine au XIlle siecle (1233-1273) (Bordeaux, 1959).
6 E. Le Roy Ladurie, Montaillou, village occitan de 1294 a 1324 (Paris, 1975), pp. 12-14.
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which, while frequently recollections without a linear chronology, even if
the inquisitors were trying to impose such a structure, powerfully demon-
strate, over and over again, a sharp awareness of change over time. This is
why it is so remarkable that sophisticated historians, such as John Arnold
(a student of Biller’s), Caterina Bruschi, or Chris Sparks (another student of
Biller’s), consistently report testimonies without any temporal reference, as
if it makes no difference what a man remembered doing in 1245 as opposed
to 1190, or what a woman recalled happening in 1273 rather 1237.% Such
nonchalance towards the passing of time fits with Biller’s presupposition
that inquisition records only give ‘a snapshot of a movement which has
existed for some time’.*” Catharism was always there, just out of sight, with
the inquisitors ‘only sometimes” glimpsing ‘only something” about it, so piecing
together a picture from testimonies wildly divergent in time (and often place)
is perfectly acceptable for a paradigm convinced that the core beliefs of any
heresy, and particularly one understood as a world religion, are unchanging
over the centuries.®

Bernard Hamilton, taking this sometimes, something attitude to its logical
conclusion, considers inquisition records largely irrelevant, as ‘Cathar
religious experience’ can never be derived from them. ‘An understanding
of Cathar spirituality can only be gained through a study of the Cathars’
own writings’, he says.® Leaving aside that this assumption epitomizes
the familiar intellectual bias in the study of religion and heresy, though
Hamilton is less influenced by the ‘religious-historical school” than by
traditional British intellectual history along the lines of Richard Southern,
who defined worthwhile academic history as ‘the study of the thoughts and
visions, moods and emotions and devotions of articulate people’,”® there
is the inconvenient fact that no theological books written by Cathars have
survived, apart from alleged extracts in the summae of Dominican inquisitors
or a few ambiguous texts from the late thirteenth century.” This bothersome
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Rubin and W. Simons, The Cambridge History of Christianity 4 (Cambridge, 2009), pp.
170-86 (p. 177).

68 Tbid., p. 185.

69 B. Hamilton, ‘“The Cathars and Christian Perfection’, in The Medieval Church: Universities,
Heresy, and the Religious Life: Essays in Honor of Gordon Leff, ed. P. Biller and B. Dobson
(Woodbridge, 1999), p. 6.

70 R. Southern, History and Historians: Selected Papers of R. W. Southern, ed. R. J. Bartlett
(Oxford, 2004), p. 100.

71" These ‘Cathar’ writings are the Occitan New Testament and Ritual edited by Leon Clédat
in Le Nouveau Testament traduit au Xllle siecle en langue provencale, suivi d'un Rituel cathare
(Paris, 1887), pp. 470-82; a Latin Ritual ed. C. Thouzellier in Rituel cathare: introduction,
texte critique, traduction et notes, Sources chrétiennes 236 (Paris, 1977); “The Book of the
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technicality is brushed aside by saying the theological books of the Cathars
are lost.”? Destroyed or missing documents are common for the medievalist,
and sometimes what has disappeared did once exist. This is not the case with
the lost books of the Cathars, which are as much a fantasy as Catharism itself.
Underlying these learned daydreams is the genuine conviction that without
conventionally ‘religious’ texts from a religion or a ‘Church’, texts that can be
analysed by the intellectual historian, then there is nothing meaningful to say
about a heresy or a religion. It is only by studying the thoughts and visions
of articulate people in coherent texts that we can ‘see things their way’,” see
through the ‘jumble’, even if that requires misreading actual documents so as
to support a library of imaginary books.

What, then, is written in front of a scholar looking at inquisition records from
the thirteenth century in what is now southern France? When the Dominican
inquisitors Bernard of Caux and John of Saint-Pierre interrogated almost six
thousand men, women, and children in Toulouse between 1245 and 1246,
every person swore he or she would ‘tell the full and exact truth about oneself
and about others, living and dead, in the matter of the fact or crime of heresy
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d’histoire 38 (1960), 815-34; the second in “Une glose sur le Pater’, Revue belge de philologie
et d’histoire 39 (1961), 758-93); a ‘Cathar’ treatise in the polemic of Durand of Huesca,
edited by Christine Thouzellier in Un traité cathare inédit du début du Xllle siecle, d’apres le
Liber contra Manicheos de Durand de Huesca (Louvain, 1961); extracts from a lost book of
the ‘Cathar’ Tetricus quoted by Moneta of Cremona, Adversus Catharos et Valdenses libri
quingue, ed. T. A. Ricchini (Rome, 1743 [repr. Ridgewood NJ, 1964]), 1.3.2, 1.6.2-3, 1.8.3,
3.3.4,4.19, pp. 42, 71, 94, 248, 292; and the lost ‘Cathar” Stella referred to by Salvo Burci
in his Liber supra stella that has been partially edited by Ilarino da Milano, ‘Il Liber supra
stella del piacentino Salvo Burci contro I catari e altre correnti ereticali’, Aevum 19 (1945),
307-41, and now expertly edited by Caterina Bruschi as Salvo Burci Liber suprastella:
edizione critica e commento storico (Rome, 2002).
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ricerca, ed. M. Benedetti (Turin, 2009), p. 32; Biller, ‘Christians and Heretics’, p. 184; and
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Chapman, ]. Coffey and B. Gregory (Notre Dame, 2009), where Coffey and Chapman,
‘Introduction’, pp. 1-3, explains that their approach to religion is adopted from Quentin
Skinner’s general assumption about intellectual history in his ‘Introduction: Seeing
Things their Way’, in Q. Skinner, Visions of Politics, Regarding Method (Cambridge, 2002),
I, 1-8, esp. p. 47. Now, see B. Gregory, ‘Can we “See Things their Way”? Should we Try?’,
in Seeing Things their Way, ed. Chapman ef al., pp. 24-45, and his ‘The Other Confessional
History: On Secular Bias in the Study of Religion’, History and Theory 45 (2006), 132-49,
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or Waldensianism’.”* Out of all these confessions, only a handful mentioned
Waldensians, whereas testimony after testimony referred to ‘good men, that
is, the heretics’, or ‘good women, that is, the heretics’, and their ‘believers’.”>
A century earlier similar good men and good women were not heretics (and,
obviously, there were no ‘believers’). This point needs stating very explicitly,
as it has been widely misunderstood. Arguing that Catharism never existed
is not an argument for it to be replaced with the ‘heresy of the good men
and good women’. Taylor (a student of Hamilton’s) argues against this straw
man (constructed out of her own misunderstanding of what she disagrees
with) as a way of proving the utility of Catharism as name and concept.”®
Carol Lansing likewise confuses scholarly exactitude with an argument for
a ‘heresy of the good men and good women’, though what worries her is
that such names are reminiscent of sixteenth-century Protestantism, ‘and of
course much of the intellectual baggage we carry to this material derives from
that era’, and so (with no hint of irony) she recommends ‘Cathar” as a ‘less
value-laden term’.”” Apart from misrepresenting the historiography, this is an
argument for imprecision based on misapprehension. Again, let there be no
ambiguity: between the Garonne and Rhone rivers in the twelfth century there was
no Catharism and there was no "heresy of the good men and good women’.”®

Of course, some good men and good women were accused of being
heretics by Latin Christian intellectuals, especially Cistercians after 1170, but
being accused of heresy is not the same thing as being a heretic, especially
when such accusations, for the most part, were easily dismissed, as they were
until around 1210. What transformed these individuals into heretics, what turned
the accusation into actuality, was the violence of the Albigensian Crusade and the
persecution of the early inquisitors. This is why the records of the inquisitions
into heretical depravity from the 1230s and 1240s are so crucial, especially the
great inquisition of Bernard of Caux and John of Saint-Pierre, as they reveal
this social and religious metamorphosis, particularly giving insight into what
the world between the Garonne and Rhone rivers was like before it changed.”

74 Pegg, The Corruption of Angels, pp. 45-51.

75 Ibid., pp. 57-62.

76 C. Taylor, ‘Evidence for Dualism in Inquisitorial Registers of the 1240s: A Contribution to
a Debate’, History 98 (2013), 319-45 (esp. pp. 325-6).

77" C. Lansing, ‘Popular Belief and Heresy’, in A Companion to the Medieval World, ed. C.
Lansing and E. D. English (Oxford, 2009), p. 287.

78 See the thoughtful observations of J. Théry, ‘L'hérésie des bons hommes: comment
nommer la dissidence religieuse non vaudoise ni béguine en Languedoc (XII*-début
du XIV© siecle)?’, in Heresis: hérétiques ou dissidents? Réflexions sur l'identité de I’héresie au
Moyen Age 36-7 (2002), 75-117.

79 Tam frequently criticized for my emphasis on the tribunal of Bernard of Caux and John of
Saint-Pierre, as if the largest inquisition in the Middle Ages were too narrow a resource,
or that my whole argument against Catharism collapses if I dare (as if I never did) glance
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Before 1210 the epithet ‘good man’ (bon ome in Occitan, bonus homo in
Latin) was a courteous title for any man (high or low) between the Garonne
and Rhone rivers. Sometimes, following local custom in particular situations,
such a man was known as a ‘prudent [proven, honourable, perfected] man’
(prodome in Occitan, probus homo in Latin).® The prestige and pervasiveness
of the good men derived from an intense localism focused upon a particular
village, town, or even a city like Toulouse, where fourteen ‘prudent men of
Toulouse and the bourg’ shared authority with the comital court as early
as 1120.8' By around 1170, however, the good men seem to be largely a
phenomenon associated with rural villages. While all men could be good
men, the men designated as ‘good” or ‘prudent’ —judging boundaries, adjudi-
cating fractional rents, deciding fights over vineyards between claimants
— varied from dispute to dispute. A possessive cats-cradle knotted some
men as ‘good” or ‘prudent’ together in one place and time and released them
elsewhere. Deference and loyalty were in constant flux, and no man could
honourably arbitrate every dispute. Yet in each village, at least after 1140,
there were one or two very special good men who, by contrast, were always
‘good” and ‘prudent’, embodying courtliness, honour, and holiness.*

Every man or woman over forty questioned by Bernard of Caux and
John of Saint-Pierre remembered being courteous to the holy good men,
genuflecting thrice and saying: ‘Bless us, good men, pray God for us.”® This
holy cortezia involving the good men exemplified the daily cycles of cortezia
shaping the lives of every man, woman, and child. This was a world where
the sacred ebbed and flowed through (and around) all humans, so that
questions of holiness as much as questions of honour were answered through
courtliness. The courtliness given to the holy good men was known as the
‘melioration” (melhoramen in Occitan, and transcribed by inquisitorial scribes
as melioramen or melioramentum in Latin), meaning at once improvement,
betterment, perfection, moderation, accumulation of honour, the accretion
of wisdom, and the reciprocal process of giving and receiving holiness. The
inquisitions into heretical depravity collected and classified any cortezia
involving the good men as ‘adoration” — recalling the worship and rituals of

80 Pegg, The Corruption of Angels, pp. 95-6.

81 J. H. Mundy, Liberty and Political Power in Toulouse, 1050-1230 (New York, 1954), p. 32,
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minorités religieuses dans 1’Europe médievale et modern: Actes de XXXle Journées interna-
tionales d’histoire de I’abbaye de Flaran, 9 et 10 octobre 2009, ed. P. Chareyre (Toulouse, 2011),
pp- 201-16, esp. pp. 210-13, on Pegg, The Corruption of Angels.
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ancient heretics — obscuring the fine-tuned meaning, careful performance,
and sheer ubiquity of courtliness.®

The holy good men continually exchanging ‘meliorations” were living
embodiments of holiness being made and perfected. The more words and
bows a good man received, the more holiness he possessed, so his divinity
was incrementally revised everyday by cortezia. As a consequence, some
good men were more holy than other good men. Older men, in this social
and spiritual meliorism, were favoured over younger. Indeed, before 1210
almost all holy good men were widowers. Whether young or old, they lived
openly as tradesmen, artisans, farmers, or nobles, supporting themselves
through work, rents, and landholdings. Little boys were sometimes good
men. Raimon de Eclezia, for example, became a good man when he was ten in
1205. He was dying, so his father left him in a house with two good men. He
was given the ‘consolation’ or ‘comforting’ (consolamen in Occitan, transcribed
by inquisitorial scribes as consolamentum) by the good men, transforming him
into one of them, so that he might die a holy death. He survived, staying with
the two good men for a decade. Along with everyone else in his village, he
offered the melioration to these older good men, ‘so many times so often, that
I can’t remember’. When Raimon de Eclezia stopped being a holy good man
(and his holiness was certainly lesser than his more mature companions) in
1215, with his world being broken apart by the crusaders, and many older
good men fleeing as fugitives, he married an adolescent girl who had recently
been a child good woman herself for two years.*

Unlike the good men, the good women before 1215 were all noble matrons
and prepubescent girls. Hundreds, if not thousands, of noble little girls were
made into good women for as little as a few weeks or for as long as three or
four years. All these holy children, after their months or years of being good
women, married upon reaching their majorities at twelve. When Dominic of
Caleruega founded a house at Prouille in 1206 for good women, especially the
little girls, he was not only defining all good women as heretics, he was also
trying to redirect a few of them into what he thought more Catholic practices,
even if he misunderstood that all child good women eventually married.*
No woman was a good woman during her years of fertility, the years of her
youth, the years when she married, had children, and was a wife. Marriage
was an episode in the lives of all women, a fecund season to be survived. The

84 Pegg, A Most Holy War, pp. 28-49.

85 Toulouse, Bibliotheque municipale, MS 609 (henceforth MS 609), fol. 55v.

86 S. Tugwell, ‘For whom was Prouille Founded?’, Archivum Fratrum Praedicatorum 74
(2004), 5-125 (esp. p. 6), which, despite being textually erudite, simply cannot grasp the
complexity of the lives of the good women, devoting page after page to the question of
whether girls, as opposed to older women, could be ‘heretics’, and whether Prouille was
intended for such girls, ‘forced by their parents’ poverty to spend their childhood in
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older noble matrons were women beyond the years of fertility, no longer able
or willing to marry, sometimes widows, sometimes separated from elderly
husbands, living together in twos or threes in village houses, nursing and
teaching little-girl good women. Older holy good women rarely left their
houses, never preached, and were given few if any gifts of cortezia, unlike the
very public repetitive cycles of courtliness for good men. ‘In any one week,
I adored the female heretics in three or more exchanges’, as Ermengart Boer
recalled with precision for Bernard of Caux about two good women staying
in her house in 1209.

In 1189 three noble brothers from a Toulousain village (probably Baziege,
which had a scriptor for charters) settled substantial honor (fractions of mills,
vineyards, gardens, ponds, fields, and cortezia, as courtly ‘honour” was always
attached to material ‘honour’) on their widowed mother, Ava, ‘who has given
herself over to the men who are called heretics’.*® Although demonstrating
that two decades of Cistercian preaching persuaded the sons that becoming
a good woman (although they never used that title) was submission to men
(no mention of ‘good’) known as heretics, their jibe (for that is what it was)
revealed how annoyed they were with their mother for fracturing their
familial honor. The sons even inserted a clause reflecting the rising intensity of
heresy accusations, allowing that, if ‘a scandal arises, and Ava cannot remain
in this land, she may mortgage all the aforesaid honor for 150 shillings of
Toulouse, or for 300 shillings of Mauguio, to do with as she wishes’.* Either
way, becoming a good woman, even with the sneer of heresy, did not affect
the wishes of Ava or her proprietorial rights.

The name ‘good woman’ was a faint echo of the social and moral complex-
ities resounding within ‘good man’. The holiness of a good woman, deprived
of meliorations, remained mediocre and imperfect. Whatever sacrality
the good women possessed derived from their resemblance to the good
men. Indeed, it was only an older good man, suffused with meliorations,
overflowing with holy cortezia, that was able to make a woman into a ‘good
woman’ — by giving her a fraction of his holiness as a rare gift of melioration.
This was why the sons of Ava noted that their mother was giving herself to
the ‘[good] men who are called heretics’, as it was taken for granted that, once
transformed into a good woman by a good man, Ava would live a secluded
life with other good women. All nuance and historical reality regarding the
good women is forfeited when, ensnared within the paradigm of Catharism,
scholars try to make them fit preconceived notions of a ‘Church’, as does
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88 For a discussion of Ava see F. L. Cheyette, Ermengard of Narbonne and the World of the
Troubadours (Ithaca NY, 2001), p. 321, and J. Feuchter’s chapter in this volume (pp. 123-7).
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Biller in regretting that ‘there are no vitae of holy Cathar women to analyse’.”
Again, a mischievous allusion to lost books suggests structures and attitudes
that actual texts do not support.

The early Dominican inquisitors deliberately classified all occasions when
good men and good women were made, like little girls or mothers becoming
good women, like little boys or dying lords experiencing ‘comforting’, as
acts of ‘heretication’, and so, by making contingently precise practices into
a standard ritual for becoming a ‘heretic’, they fabricated the liturgy of a
‘heresy’.”* What they did not do was refer to the good men or good women
as ‘perfects’. Neither did the good men or good women refer to themselves
in this way, nor did anyone else between the Garonne and Rhéne rivers call
them such a name. Yet the perfecti will be found littering all modern histories of
Catharism, and, once again, this erroneous habit began in the late nineteenth
century as such terminology went with the ‘priesthood” of a world religion
(and was suggestive of Manichaeism). Apart from a handful of references by
inquisitors before 1300, there was only Peter of les Vaux-de-Cernay calling the
good men the “perfected” around 1215. He devised this term to explain the
making of a good man, at least as he understood it, more than likely deriving
his word from “prudent man’.*? In the fourteenth century, heretici perfecti was a
little-used inquisitorial category, meaning ‘fully fledged’ or ‘finished” heretics,
with no relevance to the good men.” As Lucy Sackville (a student of Biller’s)
politely observes, when scholars write and talk about perfects it ‘creates an
impression that is at odds with the infrequency with which it was used’.**

The good men, and to a lesser extent the good women, embodied a holy and
honourable aesthetic, where the vicissitudes of being human were moderated
by courtliness. They demonstrated an art to living in the world, one that was
distinctly Christian, post-Gregorian Reform (or rather post-First Crusade),

9  P. Biller, ‘Women and Dissent’, in Medieval Holy Women in the Christian Tradition, c. 1100—c.
1500, ed. A. Minnis and R. Voaden (Turnhout, 2010), pp. 133-62, esp. p. 140. See also, J. H.
Arnold, ‘Heresy and Gender in the Middle Ages’, in The Oxford Handbook of Women and
Gender in Medieval Europe, ed. J. M. Bennett and R. M. Karras (Oxford, 2013), pp. 496-510,
esp. pp. 500-2, for a conventional survey in general, and not just the usual old-fashioned
narrative of Catharism.

91 Pegg, A Most Holy War, p. 40.

92 Hystoria Albigensis, Part 1, §13, pp. 13-14.

93 For example, Bernard Gui, Practica inquisitionis heretice pravitatis, ed. C. Douais (Paris,
1886), iv.3, p. 218. Biller, ‘Christians and Heretics’, p. 181 and n. 23, notes the word was
rarely used.

94 L. J. Sackville, Heresy and Heretics in the Thirteenth Century: The Textual Representations
(York, 2011), p. 201. For a convoluted justification of perfectus and perfecta, see C. Léglu,
R. Rist, and C. Taylor, ‘Historical Introduction’, in their The Cathars and the Albigensian
Crusade: A Sourcebook (London, 2014), pp. 5-6. Although this is an exemplary collection
of sources, Léglu, Rist, and Taylor never mention the debate on Catharism, writing as
if the historiography stopped in 1970. This approach may be ameliorative to traditional
scholars, but it is unclear how it helps students.
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intensely local, and not at all heretical. The good men were not antithetical
to the Church; rather, they assumed they could live alongside priests, monks,
and bishops, complementing and even enhancing what was being preached
in village churches and squares, especially the ideas and practices associated
with imitatio Christi. The holiness of the good men was, unlike a late antique
or early medieval holy man, imitable, potentially attainable by any man or
boy.” Equally, they personified the courtly ethos celebrated by troubadours,
the power and beauty of which derived likewise from its being available
for men, women, and children to copy. However, unlike the linear model of
existence being articulated by Latin Christian intellectuals as they promoted
their version of living like Christ, existence for good men, good women, and
everyone else for that matter between the Garonne and Rhoéne rivers, was
a shifting and changing labyrinth, and not a straight path. The boy or girl
at ten was not accountable to the man or woman at forty in this nonlinear
universe. An individual life was made from countless transient and mutable
episodes that, while meaningful and intense at specific times and places, did
not necessarily proceed, sequentially, one into the other. Baptism was not, in
and of itself, wrong (the good men thought it harmless), only the idea that it
had any continuous redemptive worth for an individual. A resurrected body
(proof of individual linear continuity from life into death) made no sense.
Marriage, which happened sooner or later to everyone during adolescence,
was not a threshold to salvation. As the troubadour Marcabru put it around
1140, marriage was ‘the cunt game’, a necessity without virtue, ‘which is why
the cunt becomes a thief’.”® Many testimonies to the early inquisitors involve
references to the uselessness of marriage, or that ‘marriage is prostitution’,
or ‘there is no virtue in marriage’, all of them run-of-the-mill slurs known
to anyone who heard a troubadour sing, and which, while paradoxically
an element of fin’amor, were not intimations of dualism until the inquisitors
reframed them as such.”

9 See P. Brown, ‘Enjoying the Saints in Late Antiquity’, Early Medieval Europe 9/1 (2000),
1-24, esp. 16-17.

9% ‘Dirai vos e mon latin’, in Marcabru: A Critical Edition, ed. and trans. S. Gaunt, R. Harvey
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97 Pegg, The Corruption of Angels, pp. 30, 77. On evidence of dualism in inquisition records,
see P. Biller, ‘Cathars and the Material World’, in God’s Bounty? The Churches and the
Natural World: Papers Read at the 2008 Summer Meeting and the 2009 Winter Meeting of the
Ecclesiastical History Society, ed. P. Clarke and T. Claydon (Woodbridge, 2010), pp. 89-110,
where he strip-mines inquisition records for supposedly dualist references, taking every
testimony (and every piece of evidence in a testimony) out of its original context. See also
Z. Zlatar, ‘What’s in a Name? A Critical Examination of Published and Website Sources
on the Dualism of the Cathars in Languedoc’, Journal of Religious History 35 (2011), 546-67,
who similarly engages in a preconceived philosophical framework of what constitutes
dualism, and then finds it. Taylor, ‘Evidence for Dualism’, p. 326, even asks, ‘where did
the concept of “dualism” of which the good men were accused by inquisitors originate?”
Obviously, she concludes, from surreptitious dualist missionaries from the East. On the
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This is why the good men and good women cannot be dualists in any
way, shape, or form that is attributed to them by the paradigm of Catharism.
Dualism, at least as articulated by Latin Christian intellectuals in the twelfth
century and inquisitors in the thirteenth, presupposed that an individual
was consciously turning away from a linear sense of self, with body and soul
united. This was simply not the case for the good men and good women, or
any ordinary Christian living between the Garonne and Rhone rivers before
1240, or arguably anywhere in Latin Christendom, as no layperson thought
of their identity in this way. There was dualism in the twelfth century, but
only, as Hilbert Chiu has powerfully demonstrated, in the classroom among
Latin Christian intellectuals.”® There was a reformation in the twelfth century,
as Giles Constable has masterfully framed it, but this reformatio was confined
to the Church, and even then to the intellectuals, and to forget that outside
the cloister or curia millions of ordinary Christians did not fit this devel-
oping ordo, is, once again, to only understand religion as defined by the
‘religious-historical school” more than a century ago.” (There is still work to
be done on how much the medieval Church’s formulation of religion affected
the formulas of nineteenth-century scholars, despite many of them being
Protestant.) Accusations of heresy were an essential part of this reformation.
Initially, these accusations were made by intellectuals against one another;
eventually, though, they were directed at ordinary Christians — peasants and
counts alike. There were no pre-existing heresies in the twelfth and early thirteenth
centuries until the thinking of Latin Christian intellectuals invented them. The
‘reality” of heresy that these intellectuals so genuinely feared was actually
fabricated by them. Of course, the fact that it was an invention makes it
no less real for a Cistercian preacher or Dominican inquisitor, just not for
those they accused or persecuted.’® When historians fail to comprehend that
Catharism was an invention of academic modernism, they fail to comprehend
the medieval invention of heresy by Latin Christian intellectuals throughout
the twelfth and into the early thirteenth centuries.

Around 1190, the troubadour Giraut de Borneil bitterly reflected on how
the vilification of the good men was becoming more acceptable (such as by
the sons of Ava). “And since good men have lost the supremacy, and vile
wretches and cackling slanderers have stolen it with their sly, stubborn, hard
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hearts, what will those good men do if God takes no revenge? Will they cease
to show forth His will [in the world]?” Nevertheless, ‘I advise them against
this’, sang a suddenly optimistic Giraut de Borneil, ‘so God grant me a good
year!""?! Three decades later all the holy good men and good women were
fugitives, struggling to show forth His will in a world destroyed by crusade.

By 1220 the holy good men and good women were clandestine figures,
wandering throughout the countryside, mostly at night, from one hiding
place to another.!”” There were no longer any little-girl good women. The
communal structures of honour and courtesy that once needed (and made)
the good men and good women were wrecked by war. But the name ‘good
man’, or new variations like ‘just man’, never completely disappeared,
though, beginning in the middle of the thirteenth century, the designation
‘good Christian” became more common. After 1220 the surviving ‘good
women’ usually preferred ‘good ladies’, stressing their nobility more than
their holiness. Courtliness, once so carefully watched and performed, declined
into either indifference, profligacy, or rigidly one-sided performances, such
as a good man at Puylaurens greeting noble believers around 1243, ‘like a
monster sitting there in his seat, as immovable as a tree trunk’.!® As courteous
village rhythms dissolved into decorous clichés, some good men instituted a
‘coming together” (aparelhamen in Occitan, and transcribed as apparellamentum
by inquisitorial scribes) once a month, so that they and their believers could
act out wistful (and often overwrought) versions of courtliness and meliora-
tions. In this violent and clandestine world, offering the consolation became
the most important act of the good men for their believers. The good men and
good women now exemplified sacred and social nostalgia for a world that
was no more. It was this hearth and holy sentimentality motivating the men
and women who consciously were ‘believers of heretics’. A few holy good
men were called ‘deacons” around 1210 (though this title was possibly used a
year or two earlier). More remarkably, some good men were named ‘bishops’
by 1220. In 1225 “up to a hundred’ fugitive good men and their male believers
from the Toulousain and Carcassés gathered in a house at Pieusse for a
concilium generale (as Raimon Joan termed this gathering for the Dominican
inquisitor Ferrer thirteen years later) where some male believers from Razes

101 Giraut de Borneil, ‘No s pot sufrir ma lenga q'ill non da’, in The Cansos and Sirventes of the
Troubadour Giraut de Borneil: A Critical Edition, ed. and trans. R. V. Sharman (Cambridge,
1989), pp. 440-1.

102 Bruschi, The Wandering Heretics of Languedoc, pp. 142-89, is very good on the fugitive
existence of the good men. See also, M. Cassidy-Welch, ‘Memories of Space in Thirteenth-
Century France: Displaced People after the Albigensian Crusade’, Parergon 27 (2010),
111-31.

103 Paris, Bibliotheque nationale de France (henceforth BnF), Collection Doat, MS 24, fol.
137v. Bruschi, The Wandering Heretics of Languedoc, p. 135, mentions this ‘monster’, but
gives no date.
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‘petitioned and requested for a bishop to be given to them’.!” The use of such
titles by some good men were attempts at remaking their identities amid the
communal and holy chaos around them.

This is the only way to understand the famous ‘Charter of Niquinta’.
This document exists as a three-page appendix in Guillaume Besse’s Histoire
des ducs, marquis et comtes de Narbonne (1660)."” The original parchment (if
it ever existed) is lost. The ‘Charter of Niquinta’ is a mishmash of excerpts
from three supposed twelfth-century Latin documents copied for the good
man and ‘bishop” Peire Izarn in August 1223. It begins with a description
of an assembly of good men in the village of Saint-Félix-de-Caraman (just
outside Toulouse) in 1167; then comes an extract from a sermon given at this
assembly by a papa Niquinta (or Nicetas) from Constantinople; and finally
a demarcation of new heretical dioceses in the Toulousain, Carcasses, and
Agenais (and the ‘consoling’ of the new bishops by the Byzantine heresiarch).
For many scholars a lost document, once again, is proof of a ‘Cathar Church’
already existing in the twelfth century.!® The ‘Charter of Niquinta” was (if it
was anything) a forgery by Peire Izarn undertaken sometime after 1230.” He

104 Paris, BnF, Collection Doat, MS 23, fols. 269v-270r.

105 G. Besse, Histoire des ducs, marquis et comtes de Narbonne, autrement appellez princes des
Goths, ducs de Septimanie, et marquis de Gothie: dedié o Monseigneur I’ Archevesque Duc de
Narbonne (Paris, 1660), pp. 483-6. Besse obtained the parchment from ‘M. Caseneuue,
Prebendier au Chapitre de 1’Eglisle de Sainct Estienne de Tolose, en 1’an 1652".

106 B. Hamilton, ‘The Cathar Council of S. Félix Reconsidered’, Archivum Fratrum
Praedicatorum 48 (1978), 23-53, and his ‘Introduction” in Hugh Eteriano, Contra Patarenos,
ed. and trans. J. Hamilton, with a description of the manuscripts by S. Hamilton and
an historical introduction by B. Hamilton (Leiden, 2004), pp. 79-98. P. Biller, ‘Popular
Religion in the Central and Middle Ages’, in Companion to Historiography, ed. M. Bentley
(London, 1997), pp. 239-40, adopts Hamilton’s view on the ‘Charter of Niquinta’.
C. Taylor, Heresy in Medieval France: Dualism in Aquitaine and the Agenais, 1000-1249
(Woodbridge, 2005), pp. 172-7, and P. Jiménez-Sanchez, Les catharismes: modeles dissidents
du christianisme médiéval (XIle-XIlle siecles) (Rennes, 2008), pp. 53-75, both defend the
‘Charter” as revealing a ‘Cathar’ hierarchy in the twelfth century. D. J. Smith, Crusade,
Heresy, and Inquisition in the Lands of the Crown of Aragon (c. 1167-1276) (Leiden, 2010),
pp. 77-85, supports conventional opinion on the ‘Charter’, though it is unclear why he
supports its veracity, or how this aids his overall argument about heresy in Aragon. Now,
see the exemplary essay collection L'histoire du catharisme en discussion: le ‘concile’ de Saint-
Félix (1167), ed. M. Zerner (Nice, 2001).

107°Y. Dossat, ‘Remarques sur un prétendu évéque cathare du Val d’Aran en 1167’, Bulletin
philologique et historique (jusqu’a 1715), années 1955 et 1956 (1957), 339-47, and his, ‘A
propos du concile cathare de Saint-Félix: les Milingues’, Cathares en Languedoc = Cahiers
de Fanjeaux 3 (1968), 201-14, in which he argued the ‘Charter of Niquinta” was a seven-
teenth-century forgery (probably) by Besse. Monique Zerner cautiously agrees with
Dossat in her ‘La charte de Niquinta, 1'hérésie et 1’erudition des années 1650-1660’, in
L’histoire du catharisme en discussion, ed. Zerner, pp. 203-48. Michel Roquebert responded
to Zerner’s doubts about the ‘Charter of Niquinta” with savage hostility in his ‘Le
“déconstructionisme” et les études cathares’, in Les cathares devant [’histoire: mélanges
offerts a Jean Duvernoy, ed. M. Aurell (Quercy, 2005), pp. 105-33. Zerner responded to
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invented a history justifying ‘bishops’ like himself and why the fugitive good
men still deserved to be honoured. The good men were now priests in all but
name of a ‘Church” with a long institutional memory. A bureaucratic fiction
replaced anarchic reality. The grandly named concilium generale at Pieusse
functioned in a similar way. Bruno de Renneville even told Bernard of Caux
that he gave a gift to some heretics from the ‘church [ecclesia] of Avignonet’
during the summer of 1245, suggesting that, while the localism of the good
men survived, these particular holy men now saw themselves as members of
their own distinct Christian community separate from the Catholic Church.'®®
Peire Izarn, like the good men at Pieusse or the good men from Avignonet,
adopted (and adapted) what Catholic intellectuals said about men such as
themselves after 1220.1%

What gives validation to the fallacious notion that the missing ‘Charter of
Niquinta”was stitched together from three missing twelfth-century documents
is the equally fictitious assumption of a correspondence between Byzantine
Bogomils and heretics in Latin Christian Christendom, either beginning in
the eleventh century, or by 1140 at the latest."” This has consistently been the
weakest part of the contemporary affirmation of Catharism, and yet, almost
in acknowledgement that the paradigm is shifting, claims for such Orientalist
connections are making a comeback, as last-ditch efforts at buttressing what

Roquebert (and others) in her, ‘Mise au point sur Les cathares devant I’historie et retour
sur L'histoire du catharisme en discussion: le débat sur le charte de Niquinta n’est pas clos’,
Journal des savants 2 (2006), 253-73. See D. Zbiral, ‘La charte de Niquinta et le rassem-
blement de Saint-Félix: état de la question’, in 1209-2009: cathares: une histoire a pacifier?,
ed. A. Brenon (Portet-sur-Garonne, 2010), pp. 31-44.
108 MS 609, fol. 51r—v. Sparks, Heresy, Inquisition and Life Cycle, p. 137 and n. 82, mentions
Bruno de Renneville and the ‘church of Avignonet’, but gives no date, even arguing this
is proof of a ‘Cathar Church’.
Pegg, A Most Holy War, pp. 169-71.
On Bogomil influence in Latin Christendom before the twelfth century, see, for example,
S. Runciman, The Medieval Manichee: A Study of the Christian Dualist Heresy (Cambridge,
1947), pp. 117-18; A. Dondaine, ‘L’origine de 1’hérésie médievale’, Rivista di storia della
Chiesa in Italia 6 (1952), 47-78 (p. 78: ‘les Cathares occidentaux étaient fils des Bogomils,
eux-mémes héritiers du lointain Manichéisme’), and Borst, Die Katharer, 71-80. Bernard
Hamilton, more than any other English-speaking historian, has argued for the influence
of Bogomils (and other Byzantine dualists) on the ‘Cathars’ in Latin Christendom, and
while he is sceptical of links in the eleventh century, he thinks it is possible. In particular,
see his “‘Wisdom from the East: The Reception by the Cathars of Eastern Dualist Texts’,
in Heresy and Literacy, 10001530, ed. P. Biller and A. Hudson (Cambridge, 1994), pp.
38-60; ‘Bogomil Influences on Western Heresy’, in Heresy and the Persecuting Society in the
Middle Ages: Essays on the Work of R. I. Moore, ed. M. Frassetto (Leiden, 2006), pp. 93-114;
and ‘Introduction’, in Eteriano, Contra Patarenos, pp. 56-72. Taylor, Heresy in Medieval
France, although ardently supporting a connection between dualist heretics across the
Mediterranean, even before 1100 (pp. 55-140, esp. p 123), acknowledges that ‘it is none
the less the case that not one single incident in the west corresponds in more than a
handful of ways’ to any Byzantine account of eastern Bogomils (p. 66).
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was always insupportable. Every claim for a relationship between heretics
in the Byzantine Empire and Latin Christendom rests upon the flimsy
methodological and philosophical assumption that if two ideas look alike to a
historian, then there must be a link between them.!"! The scientific foundation
of Religionsgeschichte rested upon this notion that similarity was not what the
scholar contrived, rather it was something discovered between religions, as
natural as detecting similarities between bird beaks or pollen grains from one
end of the Mediterranean to another.!? Similarity is not an inherent quality
of anything, and so a likeness between two ideas means nothing in and of
itself."® Once again, the fact that there is no evidence for Bosnian or Bulgarian
missionaries is deemed irrelevant, because, just like the lost books of the
Cathars, the paradigm of Catharism assumes they must have been there, so
there they must have been. This leads to all sorts of contortions. For example,
in 1276, when Peire Perrin from Puylaurens told the Dominican inquisitor
Pons de Parnac he heard that the heretics had a book they looked at during
stormy weather, et hoc in vulgaria, Biller, Bruschi, and Shelagh Sneddon see
et hoc in Bulgaria, despite the fact that it makes no sense in the context of the
confession, and would be the only such testimonial reference to Bulgaria in
the thirteenth century."* After 1220 some Latin Christian intellectuals did
claim heretical links between the western and eastern Mediterranean, and

11 Smith, Crusade, Heresy, and Inquisition, p. 72: ‘Given the similarities in terms of belief and
practice between the Bogomils and some of the diverse range of heretical groups which
were developing in the west in the first half of the twelfth century, it is not implausible
to suggest some link between them.”

112 M. Lorenz, ‘Bogomilen, Katharer und bosniche “Christen”: der Transfer dualistischer
Héresien zwischen Orient und Okzident (11.-13. Jh)’, in Vermitten—Ubersetzen—Begegnen:
Transferphinomene im europiischen Mittelalter und in der Frithen Neuzeit: interdisziplinire
Anndherungen, ed. B. J. Nemes and A. Rabus (Géttingen, 2011), pp. 87-123, is a recent
exercise modelled on the ‘religious-historical school’.

113 N. Goodman, ‘Seven Strictures against Similarity’, in his Problems and Projects

(Indianapolis, 1972), p. 446. Now, see N. Goodman, ‘The New Riddle of Induction’,

in N. Goodman, Fact, Fiction, and Forecast, 4th edn (Cambridge MA, 1983), pp. 59-83;

N. Goodman, Of Mind and Other Matters (Cambridge MA, 1984); and N. Goodman

and Catherine Elgin, Reconceptions in Philosophy & Other Arts & Sciences (Indianapolis,

1988), p. 446. On the problem of ‘grue’ put forward in Goodman’s ‘The New Riddle

of Induction’, see also the collected (philosophical) essays in Grue! The New Riddle of

Induction, ed. D. Stalker (Chicago 1994), esp. lan Hacking, ‘Entrenchment’, ibid., pp.

193224, and the collected (historical, philosophical, anthropological) essays in How

Classification Works, ed. Douglas and Hull.

Inquisitors and Heretics in Thirteenth-Cenury Languedoc: Edition and Translation of Toulouse

Inquisition Depositions, 12731282, ed. P. Biller, C. Bruschi and S. Sneddon (Leiden, 2011),

pp. 620-1, where Paris, BnF, Collection Doat, MS 25, fol. 217r, is transcribed as et hoc

in Bulgaria and translated as ‘and this in Bulgaria’. Hamilton, ‘Wisdom from the East’,

p- 57 and n. 93, supports this misreading. Biller in a personal communication, while

disagreeing with my reading of vulgaria, nevertheless acknowledges Bulgaria could be a

scribal error from the seventeenth century.

11

'S

48



The Paradigm of Catharism; or, the Historians’ Illusion

some good men, like Peire Izarn, fabricated such associations as well. Not one
of them is proof of earlier heterodox connections, or even proof of connections
in the thirteenth century.'

All the good men, good women, and their believers functioned after 1220
within a sacred and social illusion that, while partially of their own making,
was mostly shaped by their persecutors. In other words, they were now
heretics not only to their accusers but to themselves. It is a harsh irony that
the heresy investigated by inquisitors in the middle of the thirteenth century
was only atrophied nostalgia for the complex and distinctive world of the
good men and good women before 1208, that is, before the Albigensian
crusade. This does not make it any less profound, but scholars should not
read backwards from this point, assuming this was the way it always was. By
1250 men and women choosing to be ‘good Christians” were self-consciously
heretics, actually needing the violence of the inquisitors to make them the
glorious martyrs of the early Church they now imagined themselves to be.
It went both ways, as Christine Caldwell Ames has impressively argued,
with the early Dominican inquisitors equally needing the threat of violence
by heretics to be martyrs."’® Violence as a redemptive act in the world
defined both heterodoxy and orthodoxy in the thirteenth century. In 1273 the
inquisitor Ranuf de Plassac was told about a heretic (who was not identified
as a good man, although, intriguingly, he was a friar of the Holy Cross)
saying that ‘the Church of the heretics was the true Church” and that this
heretic wished to suffer martyrdom, as ‘there was no death so beautiful as
that by fire.”""” This was a radical change within three decades, and an under-
standing of the good men that bears no relationship to the twelfth century.
Or rather, the only meaningful connection between heretics over this period,
the only element giving any sense of continuity, was the series of inquisitions
into heretical depravity. By transforming the good men into a ‘heresy’ the
inquisitors transformed them into a ‘religion’, or more correctly, transfigured
them into a ‘Church’, one in which holiness was achieved by the persecuted
through their persecution.

‘1 suspect some historians will question’, David Nirenberg commented at
the end of his review of Moore’s The War on Heresy (2012), in the all-too-
common brew of misunderstanding and sanctimony facing anyone doubting
Catharism, ‘the argument that so many men and women were willing to die
for beliefs that were only someone else’s construction”."'® When a scholar this

115 Pegg, A Most Holy War, pp. 167-71.

116 C. Caldwell Ames, Righteous Persecution: Inquisition, Dominicans, and Christianity in the
Middle Ages (Philadelphia, 2008).

17 Inquisitors and Heretics in Thirteenth-Cenury Languedoc, pp. 178-9; Paris, BnF, Collection
Doat, MS 25, fol. 3v.

118 D. Nirenberg, review of Moore, The War on Heresy in Speculum 88 (2013), 1133.
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brilliant gets so much wrong in one sentence, it reveals just how enduring is
the paradigm of Catharism, and just how difficult it will be for many to accept
its demise. Interestingly, Nirenberg in his sweeping history of anti-Judaism in
western thought, a contemporary exercise in Religionsgeschichte if ever there
was one, ‘speaks scarcely at all about the thoughts and actions of people
who would have identified themselves as Jews’, as he assumes no matter
how intellectuals used ‘anti-Judaism as a mask, that is, as a pedagogical fear’
for three millennia, ‘living Jews’ existed."® Leaving aside for the moment
whether a methodology that ignores living Jews is justified, the assumption
that, no matter what Latin Christian intellectuals said about heresy (especially
as a pedagogic fear) in the twelfth or thirteenth centuries, ‘living Cathars’
existed, still forms the core of contemporary scholarly faith in Catharism.
Like those great Dreyfusard historians who helped invent the paradigm of
Catharism, Nirenberg implicitly regards Cathars (or Albigensians, as he also
calls them) as analogous to Jews; and, like those fin-de-siecle scholars, he
explicitly promotes the intellectual bias in the history of religion and heresy,
even saying, as way of justifying conventional outcomes from conventional
models, ‘[d]ifferent methodologies are appropriate to different goals’.'* No
they are not, and never have been, particularly when they lead you down the
garden path of Catharism.

Biller initially singled me out as the foremost ‘deconstructionist’ and
‘sceptic’ of Catharism.” Lately, there is Moore,'” and together we lead
the ‘demolition corps’ in an ‘onslaught on the conventional picture of
Catharism’.'® Biller cleverly gives the impression that we are wilfully tilting at
windmills, contrarians for the sake of being contrary. By calling us ‘sceptics’,
he implies we only disagree with what has always been said about Catharism
on a personal, even emotional, level. By labelling us ‘deconstructionists’,
he suggests we knowingly ‘demolish’ cogent evidence, only keeping what
supports our views. There is even the sly intimation of postmodernism and all
its relativist evils lurking beneath the surface.'* He concocts a genealogy for

119 D. Nirenberg, Anti-Judaism: The Western Tradition (New York, 2013), pp. 7, 10.

120 Nirenberg, review of The War on Heresy, p. 1133.

121 Biller, ‘Goodbye to Waldensiansm?’, p. 9.

122 See esp. P. Biller, review of Moore, The War on Heresy in Reviews in History 1546 (13
February 2014), http:/ /www.history.ac.uk/reviews/review/1546.

123 Biller, ‘Cathars and the Material World, pp. 91-2. Now, see A. Roach and J. Simpson,
‘Introduction’, in Heresy and the Making of European Culture: Medieval and Modern
Perspectives, ed. A. Roach and J. Simpson (Farnham, 2013), pp. 1-27, esp. p. 6, providing
an important statement of current historiographic trends, in which the positions of
Moore (‘forensic scalpel’) and Pegg (‘meat cleaver’) are seriously addressed, if largely
misunderstood and slightly caricatured, which is not surprising, as the paradigm of
Catharism remains unquestioned.

124 Taylor, Heresy, Crusade and Inquisition, pp. 4-5, goes along with this suggestion of
postmodernism.
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our scepticism and deconstruction, beginning with Robert Lerner (who, while
a student of Strayer, studied with and remains influenced by Grundmann)
and his dismantling of the so-called heresy of the Free Spirit in 1972, which
was itself inspired by an article of Grundmann’s from 1965."* Nothing could
be further from the truth. Nevertheless, it is a cunning way of domesticating
dissent, so to speak, by implying Moore and myself are ultimately the heirs of
Grundmann, and though him, Religionsgeschichte. (By the way, the arguments
of Moore and myself, while very close, and obviously compatible, are not
always the same.) I am neither sceptic nor deconstructionist, never having
been the latter, and moving well beyond the former more than a decade ago.
I am leading no onslaught on the ‘conventional picture of Catharism’, largely
because, apart from its modernist drafting a century ago, any contemporary
picture of Catharism, conventional or otherwise, is fraudulent.

Arnaldo Momigliano insisted the history of historiography must judge
between ‘truth and falsehood” among paradigms, methods, and narratives,
building upon the factual, dismissing the fictitious; otherwise, we are left with
the platitude “that every historian and every historical problem is historically
conditioned’.'* That the paradigm of Catharism has escaped serious historio-
graphic judgement for so long is testament not so much to its late Victorian
and Edwardian craftsmanship, though that is part of it, as to the fact that for
much of the last century heresy and religion were not topics addressed by
mainstream historians, especially in Great Britain and the United States. This
is the paradox about the making of Catharism. It was created by historians and
historically inclined theologians formulating methods for examining religion
scientifically at the same time as, and in response to, general agreement in
the historical profession that religion could never be analysed scientifically or
objectively. The paradigm survived largely through indifference, relegated to
the sidelines, as was religion for the most part, even by historians who never
thought that what they did was a science. It was only in the 1970s that heresy
and religion became mainstream topics for historians. Unfortunately, what
also came along were the methodological conventions of the late nineteenth
century, and rather than being replaced over the last five decades, these
practices and assumptions have only intensified. Understanding religion
has never been more critical, and yet most of the tools being used for
its comprehension, including the very subject to be comprehended, were

125 Biller, ‘Goodbye to Waldensianism?’, pp. 7-8; R. E. Lerner, The Heresy of the Free Spirit
in the Later Middle Ages (Berkeley, 1972), influenced by H. Grundmann, ‘Ketzerverhore
des Spatmittelalters als quellenkritisches Problem’, Deutsches Archiv fiir Erforschung des
Mittelalters 21 (1965), 519-75. Taylor, Heresy, Crusade and Inquisition, pp. 4-5, and Taylor,
‘Evidence for Dualism, p. 320, repeat Biller’s genealogy of scepticism deriving from
Lerner.

126 A. Momigliano, ‘Historicism Revisited’, in A. Momigliano, Essays in Ancient and Modern
Historiography (Chicago, 2012), pp. 372-3.
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manufactured more than a century ago. Indeed, I would argue that apart from
the resurrection of the Religionsgeschichte model almost unchanged, a new
naturalism (epitomized by evolutionary psychology, so-called ‘deep history’,
and the history of emotions) and even a new confessionalism (where only the
religious can truly understand religion) is ascendant.

A new history of heresy needs to be written, without Catharism."” It must
be one that captures the complicated relationship between the invention of
heresy by medieval intellectuals and the invention of Catharism by modern
scholars; one that is more historically precise and methodologically sophisti-
cated, more focused on the men, women, and children accused of heresy, and
upon those individuals who consciously chose to be heretics, leaving behind
the traditional assumptions of the nineteenth century. The study of heresy
and religion must break away from the intellectualist bias, and while not
giving up research on Latin Christian intellectuals, scholars need to be more
aware that these individuals and their texts (real and imaginary) are not the
only guides into the past. The old nineteenth-century notion that if we can
only find that one text, that one smoking gun, then everything we ‘just know’
to be true will be proven, needs replacing by a broader understanding that if
a past world is evoked as fully as possible, with historical and anthropological
depth, where ideas and society entrench each other, then this evocation itself
functions as the smoking gun, proving many things at once, giving sense to
fragmentary texts, giving meaning to evidence never noticed before, revealing
consequential relationships between beliefs and habits. This is why I stress
evoking the world of the good men and good women, always trying, as Milan
Kundera poignantly writes about such intellectual and aesthetic intentions,
‘to enclose an action, a gesture, a response within a larger whole; to dissolve
them into the running water of the everyday’.'”® It is the running water of the
everyday that erodes Catharism, revealing it as a modernist invention, with
no relationship to medieval reality. It is rare in scholarship to witness, let
alone participate in, a paradigm shift in knowledge. Most scholarship is not
about overturning a field, but merely adds to what is known and accepted. As
much as Catharism was a revolution in the history of heresy a century ago, it
seems fitting that a new revolution in the history of heresy — it was the best of
times, it was the worst of times — is now overthrowing it.

127 An outstanding start on this new history is C. Caldwell Ames, Medieval Heresies:
Christianity, Judaism, and Islam (Cambridge, 2015).

128 M. Kundera, The Curtain: An Essay in Seven Parts, trans. Linda Asher (New York, 2006),
p- 19.
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The Cathar Middle Ages as a Methodological and
Historiographical Problem

John H. Arnold

Introduction: making and unmaking heresies

We have been here before. Ideas and arguments transmigrate between locales,
reappearing reworked in different contexts, undoubtedly changed somewhat
but hopefully subtly improved with each cycle of rebirth and revision. The
sense of ‘heresy’ as a construct of orthodoxy — accompanied in its strongest
(“absolute’) version by the implication that the reality of heresy is ‘made up’ by
orthodoxy — is not by any means limited to current debate around Catharism.
Other ‘heresies” in other times and places have similarly been taken apart,
demonstrated to be wholly or (in the ‘mitigated” version of the idea) partly
phantasmic, and then, after a pause, often put back together again, albeit
differently and more subtly, in a rush of post-revisionist enthusiasm.

One of the earliest and most influential incarnations of the debate was
Robert Lerner’s demonstration, in 1972, that the “Heresy of the Free Spirit’ was
an inquisitorial fantasy, woven together from disparate threads of lay reformist
enthusiasm, torture, and the willingness of a few idiosyncratic witnesses to
flesh out the picture in accord with the inquisitor’s script.? Ten years later there
followed, of course, R. I. Moore’s hugely inspiring analysis of how medieval
Europe became a ‘persecuting society’, and how, in so doing, it amplified and
fantasized elements and connections (rhetorical or real) between disparate
marginal groups. Discussion of late antique heresiography — ‘handbooks of

1 ‘Taken apart’ and ‘put back together’: T am deliberately avoiding using the word
‘deconstruction’, as it seems unnecessarily misleading in this context: I can see nothing
in this debate related to Derrida’s notion of deconstruction (notwithstanding Michel
Roquebert’s belief that such postmodernist practices must lie behind it all; see M.
Roquebert, ‘Le déconstructionisme et les études cathares’, in Les cathares devant I’histoire:
mélanges offerts a Jean Duvernoy, ed. A. Brenon and C. Dieulafait (Cahors, 2005), pp.
105-33).

2 R.E. Lerner, The Heresy of the Free Spirit in the Later Middle Ages (Berkeley, 1972) — in this
case, a taking-apart that has thus far almost withstood any revisionist attempt at recon-
struction; though see R. Vaneigem, The Movement of the Free Spirit (New York, 1984).
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heresy” and the like — has long recognized that, in a period when orthodoxy
was notably fluid, a main purpose of such texts was to provide rhetorical tools
for the denunciation of one’s opponents, and in that sense to ‘make up’ at
least the more outré and scurrilous elements of the heresies they condemned.
More recently Karen King has given us a very interesting sense of what this
means for the reality or otherwise of one particular heresy itself.’> To zoom
to the other chronological pole of these debates, for some long while early
modernists have been arguing over the reality or otherwise of ‘Puritanism’
and of particular Puritan sects. Discussion here has ranged from Colin Davis’s
attempt to bludgeon the radical ‘Ranters” out of existence (and to argue that
the texts can only tell us about the issues which current orthodoxy wished to
debate); to Patrick Collinson’s elegant framing of ‘Puritanism” as a fluctuating
identity; and most recently (the swing of the pendulum heading back here
toward reconstruction) to Peter Lake’s extremely acute sense of particular
‘Puritans’ in specific locales, and the complicated interplay between their
own sense of identity and that imputed to them by hostile others.* Regarding
the English heresy of Wycliffism or Lollardy (or the Wycliffites, or Lollards,
or Lollaerts, or lollards — here, also, there are ongoing debates on what names
are appropriate), interpretation has partly swung away from Anne Hudson’s
earlier magisterial picture of heretical connection and coherence, and scholars
now focus more on the local meanings of dissent, and the picture of ‘heresy’
imputed by orthodox power, with a particular emphasis on the political
utility of heresy accusations in a time of regnal instability.> Most recently,
however, work both by literary and historical scholars has found different
ways of positively addressing Lollardy, no longer taking as given the idea
that it inherited wholesale a Wycliffite theological programme, but allowing
nonetheless that ideas, texts and practices could build a ‘Lollard” identity
independent of orthodox projections.®

So, as I say, we have been here before. If we were Cathars (or those whom
many of us are still wont to call ‘Cathars’, meaning by this at the very least

K. L. King, What is Gnosticism? (Cambridge MA, 2003)

4 ]J. C. D. Davis, Fear, Myth and History: The Ranters and the Historians (Cambridge, 1986);
P. Collinson, Godly People: Essays on English Protestantism and Puritanism (London,
1983), esp. chs. 1 and 20; P. Collinson, ‘Antipuritanism’, in The Cambridge Companion
to Puritanism, ed. J. Coffey and P. C. H. Lim (Cambridge, 2008), pp. 19-33; P. Lake, The
Boxmaker’s Revenge: ‘Orthodoxy’, "Heterodoxy” and the Politics of the Parish in early Stuart
London (Manchester, 2001), esp. pp. 389-415. For similar issues, see also C. W. Marsh, The
Family of Love in English Society, 1550-1630 (Cambridge, 1993).

5 A.Hudson, The Premature Reformation: Wycliffite Texts and Lollard History (Oxford, 1988);
P. Strohm, England’s Empty Throne: Usurpation and the Language of Legitimation, 1399-1422
(New Haven, 1998); A. Cole, Literature and Heresy in the Age of Chaucer (Cambridge, 2008);
Wiycliffite Controversies, ed. M. Bose and K. Ghosh (Turnhout, 2013).

6 F Somerset, Feeling Like Saints: Lollard Writings after Wyclif (Ithaca N, 2014); see also J. P.
Hornbeck 111, What is a Lollard? Dissent and Belief in Late Medieval England (Oxford, 2010).
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that they held dualist beliefs about material creation) we would hope that the
process of transmigration would lead eventually to transcendence. Historians
should surely not set their sights so high or on such an ultimately disengaged
goal. But we could be alert to traces from these past ‘lives’. There is a Cathar
tale — it appears a couple of times as something told or preached to the laity
in the early fourteenth century — which aimed to persuade believers of the
fact of metempsychosis. A Cathar good man is out walking with a friend,
and remembers that when, in a previous life, he was a horse traveling this
same path, he had thrown a shoe close by; looking through the immediate
landscape, they find the horseshoe — a material proof of that previous worldly
existence.” I will present nothing so bluntly literal in this chapter. But I think
we should nonetheless be on the look-out for metaphorical horseshoes: for the
echo of other, earlier ideas and intellectual practices still reverberating in our
current debate; and awake also to the possibilities engendered by the slightly
different shapes of argument, and wider contexts for those arguments, taken
when different kinds of ‘heresy” are taken apart — and sometimes put back
together.

There is a still longer background to these debates, pre-dating Lerner’s
high-point of revisionism. A couple of years after Lerner published his study,
Norman Cohn produced Europe’s Inner Demons, a book building upon his
earlier The Pursuit of the Millennium.® Whereas in Pursuit Cohn had tended to
see reports of the more outré elements of heresy as substantive evidence for
the psychopathology of medieval society, in Europe’s Inner Demons he turned
his lens in the direction of the persecutors, unearthing the repeated calumnies
visited upon religious radicals, and emphasizing the elements of projected
fantasy generated by those in power. (Behind this lay a profound interest in
the history of the ‘blood libel” against the Jews, and the roots of the irrational
persecution that culminated in the Holocaust.) In a more limited and technical
fashion, elements of how orthodoxy stereotyped ‘heresy’ — and thus manipu-
lated what was at heart a ‘reformist” movement of popular enthusiasm into
something more organized, co-ordinated and threatening — can be found in
earlier works, pre-eminently Herbert Grundmann’s Religidse Bewegungen im
Mittelalter (and in various other articles by Grundmann).’ If one goes back to

7 Le registre d'inquisition de Jacques Fournier, évéque de Pamiers (1318-1325), ed. J. Duvernoy,
3 vols. (Toulouse, 1965), 11, 36, 408.

8 N. Cohn, Europe’s Inner Demons: An Enquiry Inspired by the Great Witch Hunt (London,
1975). Note also T. Szasz, The Manufacture of Madness: A Comparative Study of the
Inquisition and the Mental Health Movement (New York, 1970).

9 H. Grundmann, Religiose Bewegungen im Mittelater: Untersuchungen iiber die geschichtlichen
Zusammenhinge zwischen der Ketzerei, den Bettelorden und der religiosen Frauenbewegung im
12. und 13. Jahrhundert und iiber die geschichtlichen Grundlagen der deutschen Mystik (Berlin,
1935), trans. S. Rowan as Religious Movements in the Middle Ages (Notre Dame, 1995);
H. Grundmann, ‘Der Typus des Ketzers in mittelalticher Anschauung’, in Kultur- und
Universalgeschichte: Festschrift fiir W. Goetz (Leipzig, 1927); H. Grundmann, ‘Ketzerverhore
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the great historian of inquisition Henry Charles Lea one finds, among many
other things, a strong emphasis on the popular appetite for "heresy’” as an
outcome of the desperate need for reform, and that therefore the orthodox
representation of ‘heresy’ inevitably distorted the real phenomena. The very
strong Protestant bias of this final witness reminds us that one very old root
for the taking-apart-of-heresy is the re-presentation, by early Protestant
writers, of medieval heretics as ‘forebears” of their own Church (leading
not infrequently to some quite large distortions of their own in the process).
‘Heresy is not heresy but reform’ — this view, most recently and eloquently
restated by Moore, has a very long pedigree, and in one sense is ineluctably
correct: unorthodox religious radicals, whether they wish to improve the
existing Church or absolutely ‘re-form” it in their own more narrow (and
frequently apostolic) image, can only be ‘heretics” precisely because they are
‘Christians’, and hence always potentially part of a reformist move.

But within this historiographical tradition, it should be admitted that
‘Cathars’ have often occupied a different position from other putative sects.
Waldensians, Spiritual Franciscans, Wycliffites, Hussites: elements in their
radicalism have found at least partial echo in later forms of Protestantism. As
a consequence, if one wishes to emphasize how much they are ‘made up’ as
a heresy, some reformist identity can still remain, and can form the basis for
some perduring claim to an independent existence. (‘Heresy is not heresy but
reform; and these reformers, who really existed, were called heretics.”) But
Cathars, if understood as full-blown dualists, do not sit so comfortably. If one
decides that all the dualist elements, along with the other accoutrements of
what might be posited as a ‘counter-Church’, were made up and thrust upon
them by orthodoxy, the process of stripping away these impositions leaves
one with very little that looks actively reformist. An apostolic model, yes; but
not one that seems to encourage others to ‘leave their families and follow” in
their footsteps. Preaching, yes; but not preaching that seems to speak much,
if at all, to moral reform by the laity."

There are, one should then note, several different lines of interconnected
argument in the modern taking-apart of Catharism. One aspect has related to
connections, or the lack thereof: do French Cathars connect to Italian Cathars?
Do both connect to Bogomils? Do any connect back in time to earlier dualist
groups and traditions (Paulicians, Manichaeans)? Another aspect relates to
the nature of the Cathar Church: an organized and hierarchical entity with
a full-blown diocesan structure and administration? The ‘gathered faithful’,

des Spatmittelalters als quellenkritisches Problem’, Deutsches Archiv fiir Erforschung des
Mittelalters 21 (1965), 519-75. Although clearly holding the view that Catharism was
a dualist religion with its roots in the Balkans, Arno Borst also paid close attention to
orthodox stereotyping and modes of representation in his Die Katherer (Stuttgart, 1953).

10 See J. H. Arnold, ‘The Preaching of the Cathars’, in Medieval Monastic Preaching, ed. C.
Muessig (Leiden, 1998), pp. 183-205.
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in the more loose and general sense of ecclesia, often localized to a particular
area or diocese (as would also be the case in some orthodox locutions)? Or
nothing that should be called a ‘Church’ at all? A third line relates to names,
in relation to geography: is there any reason to call southern French heretics
‘Cathars’? or ‘Perfects’? or ‘Albigensians’? And what aspects of these ‘taking-
aparts’ matter most, and for what reasons? It is particularly interesting to note
here the ceuvre of Jean-Louis Biget, whose study from the 1980s onwards has
simultaneously worked hard to reconstruct the ‘reality” of heretical groups,
particularly in southern French civic contexts (pointing out, en passant, that
the name ‘Cathar’ never appears in southern French sources)," while also
emphasizing the important political elements governing the prosecution of
this heresy, and arguing that though the heresy is undoubtedly dualist, it
should not be seen as dependent on any external proselytizing factor, but
as arising ‘autocthonically’, out of local needs and spiritual reflections, and
indeed out of the experience of persecution.

What interests me in the current return of the debate are the methodo-
logical and historiographical issues embedded therein. While historians’
confessional commitments were an important element informing past inter-
pretations (and perhaps still inflecting current ones), these have now more
clearly been joined by other aspects that connect to wider questions of
methodology and historiographical practice. For example: how one should
use hostile and partial evidence to ‘reconstruct’ or otherwise; how to untangle
the complex interplay of voices in legal court records; how much agency we
should seek to impute to past historical subjects; and how much power — and
‘power’” of what nature — we should impute to the medieval Church.

Most of these are issues which apply to the discussions that surround
every kind of ‘heresy’, from ancient Gnosticism to Puritanism. But the
debates in each particular area are marked also by certain, more particular,
aspects, arising from the specific nature of the source-base and the legacies
of particular Grand Narrative frames. Thus discussion around ‘heresy” in late
antiquity has issues of ‘rhetoric’ (understood in a particularly technical sense,
derived from classical traditions of learning and politics) thrust very much to
the fore, because of the predominantly rhetorical nature of the source material
and its cultural context; and the question of orthodox authority is framed
within wider debates regarding what the establishment of the Church under
Constantine actually achieved, over what time-scale, and how settled or
otherwise key theological issues were at different moments.”> With Lollardy,

11 J.-L. Biget, ‘Les albigeois: remarques sur une dénomination’, in Inventer I'hérésie? Discours
polémique et pouvoirs avant l'inquisition, ed. M. Zerner (Nice, 1998), pp. 219-56 n. 2: ‘Les
hérétiques méridionaux n’ont jamais pris, ni recu, au cours du Moyen Age, le nom de
cathares.” For Biget's perspective more broadly, see the articles collated in J.-L. Biget,
Hérésie et inquisition dans le midi de la France (Paris, 2007).

12 V. Burrus, The Making of a Heretic: Gender, Authority and the Priscillianist Controversy
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the source-base includes much textual material that is customarily treated in
a literary fashion (sermons, spiritual treatises, poetry), and discussion has
consequently been informed by a more literary-critical approach, embracing
issues of political and religious discourse, spiritual affect, and a certain
fluidity of identity. At the same time, ‘the Reformation’ continues to loom
large in the wider interpretive landscape surrounding Lollardy, and, perhaps
as a consequence, even recent scholars of the subject have sometimes found
it difficult not to frame things in terms of ‘good” or ‘bad’ religious ideas and
practices.

With regard to our current debate — the new Cathar wars — the wider
questions sketched above very definitely pertain, but I think one can also
identify certain issues that are more particular to this specific un-making
or re-making of heresy. Among other things, I would like to suggest that
a key aspect is a difference in methodological praxis — or even, one might
say, methodological habitus, the ‘taken-for-granted” bit of our professional
and intellectual practices — between ‘earlier’ and ‘later” medievalists (the
watershed between the two falling sometime in the late twelfth century).
In the remainder of this chapter, I want to explore, first, how these differ-
ences play out in contrasting modes of source criticism; second, different
practices by which historians tend to set about building larger pictures from
the evidential pieces; and finally, different inherited ideas on how one should
interpret the medieval ideological context.

Sources and source criticism

My division between ‘early” and ‘late’ is of course primarily about the nature
and extent of surviving textual sources. The divide pertains to a degree to
medieval history in general (though one recognizes of course that there are
some areas where we have early medieval sources — and non-textual sources
— in abundance), but is particularly evident in the case of sources relating
to heresy and its repression. For ‘heresy’ before the late twelfth century, all
sources are the product of hostile report. Most are either chronicle reports
or letters, plus a few highly polemical sermons. The three genres intertwine
on several occasions, as when a chronicle reports the letter Bishop Wazo of
Liege had been sent by another bishop, asking for advice on how to deal
with heretics, or in the chronicle report on Bishop Gerard of Arras-Cambrai’s
encounter with heretics, which includes the lengthy ‘sermon’ that he delivered
to convert them.”® Bishop Gerard'’s full ‘sermon’ is in fact more of a theological
treatise, setting out a large number of aspects of Christian faith in a way not

(Berkeley, 1995); C. Humfress, Orthodoxy and the Courts in Late Antiquity (Oxford, 2007).
13 Translated in Heresies of the High Middle Ages: Selected Sources, ed. and trans. W. L.
Wakefield and A. P. Evans (New York, 1969), pp. 89-93 (pp. 82-5).
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dissimilar to works by earlier Carolingian writers such as Amalarius of Metz
or Walahfrid Strabo; but as we move through the twelfth century we see
treatises specifically written against heresy start to figure also in the ‘early’
camp, thinking here particularly of Peter the Venerable’s Contra Petrobrusianos
and, later, Alan of Lille’s De fide Catholica. By the Third Lateran Council of
1179 we also have, of course, papal proclamations and conciliar decisions,
which are interesting in terms of orthodox ‘policy” but often frustratingly (or
tellingly) terse regarding the heretical ‘threat’.

This is not at all an insubstantial corpus, but it does not vary hugely in
generic form. What, then, of the ‘late” corpus on heresy? This continues to
provide examples of similar texts: chronicle reports, letters sent by bishops
to each other and to the papacy, sermons against heretics in the south of
France in particular. But some genres grow larger: there is a huge explosion
of anti-heresy treatises in the thirteenth century, in terms of both number
and length;" and, in contrast to the earlier bits of legislation, conciliar and
synodal statutes on ‘what to do with heretics’ get ever more detailed and
nuanced.”” Some genres grow into new ones: preaching exempla appear in
vast numbers in the thirteenth century, and as a large subset within this,
stories either specifically about heresy, or else — often more interestingly —
framed by heresy as a contextual fact, get recorded, shared, and one presumes
preached ever more frequently. Other genres of evidence start to mention
‘heresy’ as a circumstantial detail for the first time: in southern France, we
have a number of charters and other forms of legal document from the mid
thirteenth century dealing with property transactions, where the key or
contextual fact of earlier confiscation from a landholder ‘because of heresy’
is mentioned.'® Occasionally we have documents of this kind that attest to
some particularly noted figure, not in connection with their involvement in
heresy but because of other issues: thus the will of Stephen of Anse, including
within it mention of the ‘oven which belonged to Valdes’, makes somewhat
more ‘solid” both the heresiarch and the man who translated the New
Testament for him."” Similarly, a letter setting out record of the gift of lands
to the abbey of Villelongue, lands that had formerly belonged to Guillaume

14 See L. Sackville, Heresy and Heretics in the Thirteenth Century: The Textual Representations
(York, 2011).

15 Discussed in detail in H. Maisonneuve, Etudes sur les origines de I'inquisition (Paris, 1960);
see also analysis in J. H. Arnold, Inquisition and Power: Catharism and the Confessing Subject
in Medieval Languedoc (Philadelphia, 2001), pp. 33-47.

16 For example, in 1259 the seneschal of Carcassonne sold property confiscated from
various named people accused of heresy from Villeneuve-Minervois: Paris, Bibliotheque
nationale de France (henceforth BnF), Collection Doat, MS 65, fol. 143; extracted in
Cartulaire et archives des communes de |’ancien diocese et de l’arrondissement administratif de
Carcassonne, ed. M. Mahul, 6 vols. (Paris, 1857-71), IV, 385-6. There are various other
examples from this same collection of materials.

17 A. Patschovsky, ‘The Literacy of Waldensianism from Valdes to c¢. 1400’, in Heresy and
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Bernard d’Airoux, and other lands held by ‘the heretic’ Raymond de Saint-
Martin, allows us a tiny sideways glimpse of two ‘Cathars’ clearly visible
in inquisition records.’ We have, for the first time, a few sources created
by ‘the heretics” themselves: theological treatises in Italian manuscripts, a
lengthy liturgical text explaining how and when to perform the ritual of the
consolamentum surviving in both an Italian and a southern French manuscript,
dualist treatises written in southern France, including one in the vernacular.*
And we have the inquisition records, in their vast and varying abundance:
varying both because different documents from different stages of the process
survive in different places — detailed depositions, brief sentences of guilt
and punishment, some subsequent appeals and negotiations of sentence —
and because the kinds of questions asked and the depth of detail recorded
changed over time (the evidence from the late thirteenth and early fourteenth
century is on the whole much richer than that of the mid thirteenth century)
and in different contexts (for example the evidence given in 1247 by witnesses
against Pierre Garcias of Toulouse: perhaps because they were themselves
friars, these witnesses related much more theological detail than is found
in other depositions of the period — theological detail that includes explicit
discussion of dualist belief).?

This list of material is not meant to impute greater authority to those
working on the ‘later” period. It is, rather, an attempt to set out the different
possibilities and problems presented by a (relative) dearth of sources on the
one, earlier, hand, and a (relative) wealth on the other, later, one. Let us take
narrative sources — chronicles for the most part — which necessarily form a
large part of the focus of R. I. Moore’s most recent taking-apart of heresy.
As narrative sources produced by individual authors, they are particularly
amenable to certain kinds of source-critical question. One can focus on each
author, viewing him as the creative nexus of the text, ask questions about
his position geographically, politically and spiritually, and thus reconstruct

Literacy, 10001500, ed. P. Biller and A. Hudson (Cambridge, 1994), pp. 112-36; the will
is reproduced as plate 6, p. 115.

18 Paris, BnF, Collection Doat, MS 70, fol. 137, letter of Mathieu de Marly, knight, 1229 (see
Cartulaire, ed. Mahul, I, 231); Guillaume Bernard d’Airoux (not named explicitly in that
document as a heretic) was highly active as a medic as well as, or as part of his role as,
a Cathar good man; see P. Biller, ‘Cathars and Material Women’, in Medieval Theology
and the Natural Body, ed. P. Biller and A. J. Minnis (York, 1997), pp. 61-108 (pp. 104-5).
Raymond de Saint-Martin was an active Cathar good man for many years, and is noted
by several deponents; among other things, he brought money out of Montségur just
before it fell in 1244: see Paris, BnF, Collection Doat, MS 23, fol. 168r; MS Doat 24, fols.
81r, 171v.

19 Heresies, ed. Wakefield and Evans, pp. 447-630.

20 On Pierre Garcias, see depositions from Paris, BnF, Collection Doat, MS 22, edited in C.
Douais, Documents pour servir a I'histoire de I'inquisition dans le Languedoc, 2 vols. (Paris,
1900), 1I, 90-114; partial translation in W. L. Wakefield, Heresy, Crusade and Inquisition in
Southern France, 1100-1250 (London, 1974), pp. 242-9.

60



A Methodological and Historiographical Problem

a possible context and ‘agenda’ behind his presentation of ‘heresy’. That
‘agenda’ can be linked to a wider, political context, because with a single
author (and perhaps particularly with a chronicler) there is a reasonable
expectation that the work has been written as a commission or in the hope
of gaining patronage from some powerful figure. So on the one hand,
there is a source-critical tendency to pull apart and atomize, treating each
source as most obviously and securely evidence only for its own moment of
production; a source that tells us most of all about its author. On the other
hand, the focus on the context of production also allows an opposite ‘push’
toward conformity: one can link specific narrative productions to a wider set
of cultural expectations, and can point to a shared educational and ideological
background for the relevant authors. Again, this is a source-critical approach
inviting reflection most of all on the ‘author’?’ Much the same is true with
the earlier examples of treatises against heresy: produced by specific, named
authors writing in very particular contexts, where elements shared with other
texts are most immediately indicative of how indebted and influenced they
are by a shared, inherited discourse (going back particularly to Augustine of
Hippo and Isidore of Seville). Once again, the approach invites us to reflect
more on the authorial mindset rather than any external phenomena.
However, a question can then be asked about any specific text’s relationship
to earlier discussions, and how those discourses should be viewed in general
— as available rhetorical resources, as indications of an imprisoning mentalité,
as optional or essential ‘authorities’, as a unified and monovocal discourse
or as different shifting strands of orthodox reaction to heterodoxy? The
answer may of course differ for particular authors. One might suspect that
Guibert de Nogent’s evocation of ‘Manichaean’ orgiastic practices by the
heretics he denounces at Laon in the early twelfth century is a fully witting
(and consciously distorting) use of the Augustinian anti-heresy legacy. In
contrast, in Eberwin of Steinfeld’s letter to Bernard of Clairvaux, one may
note reference to that same legacy, but deployed as part of genuine confusion
and uncertainty over both what he has encountered and what to do.” There is
a lack of clarity, to my mind, in the most recent historiographical discussions
over whether those medieval authors depicted as inventing ‘Cathars’ are
self-consciously and wittingly taking up a particular rhetorical tool to achieve

21 See, thus, R. I. Moore, The War on Heresy: Faith and Power in Medieval Europe (London,
2012); D. Togna-Prat, Order and Exclusion: Cluny and Christendom face Heresy, Judaism and
Islam, 1000-1150 (Ithaca NY, 2002); U. Brunn, Des contestataires aux ‘cathares’: discours de
réforme et propagande antihérétique dans les pays du Rhin et de la Meuse avant l'inquisition
(Paris, 2006); T. Head, ‘Naming Names: The Nomenclature of Heresy in the Early
Eleventh Century’, in History in the Comic Mode: Medieval Communities and the Matter of
Person, ed. R. Fulton and B. W. Holsinger (New York, 2007), pp. 91-100.

22 Heresies, ed. Wakefield and Evans, pp. 101-4, 127-32. For Guibert, see the most recent
translation of this passage in Guibert de Nogent, ‘Monodies” and ‘On the Relics of the
Saints’, trans. . McAlhany and ]. Rubinstein (London, 2011), pp. 168-71.
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other, less visible, purposes (as justification for political action, or as a means
of beating down other lines of religious ‘reform’); or whether they are honest
believers in their own discourse, trapped into viewing the world around them
through a particular kind of ‘anti-heresy” frame.

How one decides this does matter quite considerably. All authors of all
kinds inherit discourses and templates and rhetorics and topoi. But it makes
a difference if one thinks that they are deploying these almost willy-nilly, or
as part of a concerted and conscious propagandistic plan, or whether certain
ideas have gained de facto hegemony because of other factors: for example,
as twelfth-century orthodox theology begins to focus on Christ’s incarnated
humanity, this might tend to make the spectre of ‘dualism’ loom large as a
particularly apposite theological ‘Other’. Or, perhaps we should consider
whether external phenomena have prompted the choice of particular tools at
certain apposite moments. To consider the latter case does not at all collapse
‘representation’ simply into ‘reality” — indeed, it can still incorporate a degree
of all the preceding possibilities. But it does suggest that the historian might
be able to make some analytical headway by examining the particular
rhetorical choices made by medieval authors, even if they are writing
propagandistically, engaged in current orthodox theological reflection, or
so forth. For most of those historians currently engaged in taking ‘heresy’
apart, the second option (de facto cultural hegemony) is perhaps that most
favoured, implicitly or explicitly: that certain images of heresy, drawn from
late antiquity and fuelled by influential texts in the twelfth century, came to
dominate in the larger discussion around ‘reform’. But other questions again
arise: ‘dualist heresy” was only one possible inheritance from Augustine and
others, and if it forms a hegemonic viewpoint, why is it not imputed to all
unorthodox movements as-and-when they arise? Why not allege it against
any enemy of the Church — the Waldensians, for example? In the latter case,
the answer must in part surely be to allow some sense of the ‘real” heresy
exercising influence: even when denouncing Waldensian heretics, orthodox
authorities did not try to make them into dualists, because the charge simply
wouldn’t “fit’. If some elements of the reality of the Waldensian heresy affect
how it is represented in hostile sources, is that not something one might have
to consider for other heresies also?

Let me turn now to methodological and interpretive issues raised by the
greater volume of ‘later” sources. While we continue to have a number of
important texts written by specific people, for the overall corpus of material
the questions and approaches invited by a focus on individual ‘authorship’
diminish as the documentary record thickens. I don’t mean by this that
individual authors and their perspectives cease to matter: clearly we want
to reflect on how inquisitorial practices and texts inform, for example,
Bernard Gui’s Practica inquisitionis, and we would surely note the fact that
Rainier Sacconi was a Cathar who converted to the Dominicans, as context
both for what he will present as ‘insider” knowledge, and also perhaps for
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the vehemence of his denunciation of his former faith (though in both cases
we might also reflect on how the prompts to authorship have moved away
from “patronage’ to something more like ‘professional duty’). However, the
overall volume of material does start to raise different issues. Just focusing
on authored (albeit sometimes anonymous) texts such as the various treatises
and inquisition manuals produced in the thirteenth century, one notes the
huge increase in overall volume — both in the number of treatises produced,
and their length — and the degree to which, on the one hand, the treatises
purport to be informed by sustained engagement with contemporary heresy
(either debating with or prosecuting it), and, on the other hand, that texts
start to borrow from other contemporary works, rather than relying quite so
heavily on Isidore and Augustine.

One also has to note the variation in style and purpose of different treatises:
whether they figure themselves as ‘debates’, or denunciations, or lofty
overviews, or technical manuals. Even where shared elements of discourse
appear, their meaning can be different. A key element here is the emphasis
on ‘Manichaeans’ and what we take different authors to mean by it. I have
already noted a potential difference, for the earlier period, in how one thinks
about Guibert de Nogent or Eberwin of Steinfeld’s uses of the term. One
can add to this the tendency of thirteenth-century authors to talk about new
Manichaeans — quite consciously drawing upon a patristic category, but also
explicitly reworking it to establish that the heretics viewed ‘now” are different
from ‘then’. This we find, for example, in book five of Bernard Gui’s Practica,
and in the much earlier treatise against heresy written by the ex-Waldensian
Durand of Huesca, who at one point talks of ‘the Manichees, that is to say
the modern Cathars who live in the dioceses of Albi and Toulouse and
Carcassonne, and their accomplices’.” In other words, the ancient Manichaean
sect, while important to thirteenth-century discussion of dualism, is more of a
backdrop and patristic reference point than an ideological straight-jacket.

The Tractatus fidei contra diversos errores by Benedict d’Alignan, bishop
of Marseille, written across the period 1240-60, is rather interesting in this
regard. Benedict’s treatise seeks to refute (through ‘authorities, reasons and
examples’) all error against the Christian faith, whether heretical, philo-
sophical, or from other traditions — Judaism, Islam, Greek Orthodoxy and so
forth.* ‘Manichaeans’, named as such, appear only a couple of times in the
Tractatus, and most prominently when the topic of believing in two gods is

23 Une somme anti-cathare: Le Liber contra Manicheos de Durand de Huesca, ed. C. Thouzellier
(Louvain, 1964), ch. 13, p. 217.

24 See P-A. Amargier, ‘Benoit d’Alignan, évéque de Marseille (1229-1268): le contexte et
’esprit d"une théologie’, Moyen /\ge 72 (1966), 443-62; ]. H. Arnold, ‘Benedict of Alignan
and Tractatus fidei contra errores’, in Christian-Muslim Relations: A Bibliographical History,
ed. D. Thomas ef al., 5 vols. (Leiden, 2009), IV, 422—4. I hope to publish further on this
treatise in the near future.
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first mentioned, at which point Benedict, in one of the very few moments of
the treatise to mention violence, emphasizes that dualism is so ‘pestilential’
that they must be ‘persecuted by fire and sword’.* A folio later he references
Augustine to explain that dualism is the root of their other beliefs, namely that:

They say that neither meat nor cheese nor eggs should be eaten. Another
[belief] is that the Old Law [= Testament] was given by the Prince of
Darkness and was evil. The third [belief] is that the Fathers of the Old
Testament were evil and damned. The fourth: that souls are not newly
created to enter bodies. Fifth: that Christ did not truly take on human
nature. Six: that John the Baptist was evil.?

These and other errors strongly associated with dualism are denounced at
various points throughout the Tractatus fidei: *Against those who say that the
God of the Old Testament is not the God of the New Testament’, “Against
Paterniani and Patriciani who say that the substance of human flesh was
made by the devil’, “Against those who say that the angels who fell [from
Heaven] were created to be bad, and did not through free will decide to do
this maliciously’, “Against those who say that one soul can enter many bodies
successively, and make many bodies come to life’, “Against those who say that
the soul travels from body to body or can even transmute itself into certain
animals”.? In each case, biblical passages are then provided to ‘refute’” these
mistaken beliefs, and on various occasions (such as an extended discussion
on those who did not believe in the necessity of marriage) a sequence of
heretics” further ‘objections’ to these refutations are noted, with responses to
those objections then also provided.” Perhaps because Benedict’s treatise is so
focused on this process of rebuttal — aiming to be a handbook that can tackle

25 Paris, BnF, MS Lat. 4224, fol. 114r-v. One should note that Benedict had been in the midst
of the Albigensian crusade, as abbot of the monastery of Lagrasse, and had also later
gone on crusade to the Middle East; see M. Segonne, Moine, prélat, croisé: Benoit d’Alignan,
abbé de La Grasse, seigneur-evéque de Marseille, 1190-1268 (Marseille, 1960).

26 MS Lat. 4224, fol. 116r. It is worth noting that while this list of errors clearly overlaps
with Augustine’s description of Manichaeans in De haeresibus, it also diverges from it, as
Augustine does not here assign Manichaean beliefs regarding Christ’s nature or John the
Baptist. The former topic is discussed at length in Augustine’s Contra Faustus, but again
belief regarding John the Baptist is absent. In short, Augustine provides Benedict with an
authoritative framing device, but not a straightforward template.

27 MS Lat. 4224, fols. 77r-v, 1551, 171v, 275r, 284r. Paterniani and Patriciani are both notional
‘sects’ listed in Augustine’s De heresibus, the former holding the belief that human flesh
was created by the devil, the latter that the lower parts of the human body were likewise
satanic.

28 MS Lat. 4224, fols. 422v—423v; this section briefly draws upon Alan of Lille to make the
Tractatus’s only reference to ‘Cathars’, but seems to do so primarily because of their
presence in a key passage in canon law, itself drawing on Isidore of Seville: Gratian,
Corpus iuris canonici, Q24, q3, c. 39 ‘Quidam’, Corpus iuris canonici, ed. E. Friedberg, 2 vols.
(Leipzig, 1879-81 [repr. Graz, 1959]), I, cols. 1001-1006.
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all deviation from western orthodoxy by providing the right tools to refute
any error whenever it pops up — the ‘Manichaean’ ascription is not repeated.
Moreover, in contrast to certain other thirteenth-century treatises, Benedict
includes almost no invective or polemical denunciation, and ‘dualism” is not
so much built up into an edifice as treated in a largely ad hoc fashion, taken
apart specific belief by specific belief.

My argument is not that Benedict gives a ‘better’ or more accurate view
of real thirteenth-century heretics; on the contrary, it is in fact quite hard to
get any very clear picture of heretics as such from his treatise, as it arranges
everything by individual ‘error” rather than by ‘sect’. The point rather is that
with the thirteenth-century evidence, one cannot help but be struck by the
fact that while Benedict borrows profusely from various other sources — both
ancient and recent — his Tractatus is by no means identical in tone, purpose,
viewpoint or discursive effect to other treatises of the same period. Though
the historian working on these ‘later” sources finds it hard to ignore the
contemporaneous cross-referencing between these authors, who at various
points are demonstrably borrowing intertextually (Benedict, for example,
makes use of Moneta of Cremona’s Summa adversos Catharos et Valdenses, a
work completed c. 1241; this is evidence in itself of how swiftly anti-heresy
treatises could circulate in the mid thirteenth century), the historian also notes
the considerable differences between those texts and their apparent purposes
and perspectives. That they share in wider discourses ‘against heresy’ is
indisputable; but the texts look much more like specific instantiations and
adaptations of those discourses than simple iterations of some hegemonic
ur-text.”” That something ‘beyond” each text may be influencing their compo-
sition, something more than a shared cultural milieu, once again tends to
suggest itself as an interpretive possibility.

That is perhaps even more the case with the new genre of source that
dominates the interpretations of those working on the ‘later” period: inqui-
sition registers. We should of course note that inquisition trials come with
their own tradition of source-critical suspicion. Those working on similar
records for witchcraft in a later period would emphasize how distorting
the inquisitorial process can be, as of course did Lerner in his discussion of
the Free Spirit. There are very good reasons for being suspicious of certain
records produced in the late thirteenth century, bound up with civic politics
in Carcassonne and Albi, where various contemporaries (including at some
points Philip IV of France, and several different popes) suspected that
inquisitors had been either coercing false confessions, or doctoring records
to frame important townspeople.®*® But those were alleged misrepresentations
regarding who rather than what. Nobody in the current debate wants, I think,

29 On this point, see further Sackville, Heresy and Heretics, esp. pp. 198-200.
30 See A. Friedlander, The Hammer of the Inquisitors: Brother Bernard Délicieux and the Struggle
against the Inquisition in Fourteenth-Century France (Leiden, 2000).
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to jettison all inquisitorial sources, and it should be noted that a key element
compromising the reliability of later trials — namely torture —is almost entirely
absent from the thirteenth-century records.

The sheer volume of inquisition sources raises other methodological
questions. These are not ‘authored’ records in the same fashion as chronicles
or treatises, and it is hard to read them as ‘inventing’ in the same mode
as we might impute to other narrative sources. Mark Pegg, in particular,
has argued that certain key elements to the picture of ‘Catharism’ are
inquisitorial distortions; and the sense of heterodox reality being falsified
or re-interpreted by the inquisitorial eye is certainly an important methodo-
logical issue.’ However, if various of those key elements — the presence of a
Cathar hierarchy, Cathar connections between and travel to different areas
of Europe, a sense of internal ‘ecclesial’ organization, and above all the
theological tenets associated with dualism — are the product of inquisitors
rather than witnesses, why are they only intermittently present in the records?
We have depositions in which witnesses name certain people as Cathar
‘bishops’, sometimes even bishops of particular ‘dioceses’; but equally there
are depositions where those same heretics, at an earlier point in time, are not
thus designated.” There are depositions where no heretic is claimed to be
part of a hierarchy. There are others where a much more detailed ‘knowledge’
of Cathar ecclesial organization is attested. If this is all inquisitorial invention,
why the variation? Why not label every prominent heretic as a ‘bishop’,
and why not question witnesses much more rigorously about such issues?
Similarly, we have evidence in several depositions of large-scale meetings
— ‘councils’ as they are reported in the sources — where heretics debate and
sort out matters of hierarchy and organization. This is a key element in the
picture of Catharism as a ‘counter-Church’; again, if it is wholly the product
of a hostile ‘making-up-of-heretics’ by inquisitors, why does it appear in only
a few depositions?

31 M. G. Pegg, The Corruption of Angels: The Great Inquisition of 1245-1246 (Princeton, 2001),
ch. 7; revisited and expanded in Pegg, ‘Questions about Questions: Toulouse 609 and the
Great Inquisition of 1245-6’, in Texts and the Repression of Medieval Heresy, ed. C. Bruschi
and P. Biller (York, 2003), pp. 111-26.

32 For example, Raymond John of Albi, giving evidence in 1238, mentions the heretic
Bernard of Lamothe’s activities c. 1221, without according them any formal status
(though elsewhere in his deposition he ascribes the title of ‘deacon” and ‘bishop’, to other
heretics, and relates how the Cathar good men held a ‘General Council” at Pieusse, at
which heretics from Razes petitioned to have their own bishop, rather than relying on the
Cathar bishops of Toulouse or Carcassonne); whereas other evidence names Bernard of
Lamothe as ‘Elder Son’ of the Cathar ‘diocese” of Toulouse, and then ‘Bishop’. Compare
Paris, BnF, Collection Doat, MS 23, fols. 260v—273v (Raymond John’s deposition) with
Toulouse, Bibliotheque municipale, MS 609 (henceforth MS 609), fol. 62r (‘She also said
that she once went to a sermon of heretics at Montesquieu. And then Bernard of Lamothe
was confirmed as bishop of the heretics. And there many Ladies adored Bernard de
Lamothe, bishop of the heretics, and other heretics on bended knees, saying, “Bless”.")
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Blunt statements of dualism are admittedly rare until the early fourteenth
century, when the much more detailed sources produced by the inquiries of
Geoffroy d’Ablis, and subsequently by Jacques Fournier, reveal absolutely
explicit — and theologically detailed — discussion of such ideas, and how
Cathar good men might preach those beliefs. But there are a few moments
in earlier sources in which dualism is made plain: the mid thirteenth century
evidence relating to Pierre Garcias, mentioned above; various witnesses
who recalled heretics saying ‘that God had not made visible things’;* and
frequent mention of various beliefs and practices that ‘fit" with dualism,
such as the vehement rejection of marriage, and even an occasional mention
of the transmigration of souls.* It is certainly not methodologically wise
to see inquisition registers as open windows into the past; but nor should
we dismiss them as mere articulations of an unvarying orthodox script, as
immersion in these records inevitably makes one aware of how much small
elements vary between otherwise repetitious depositions.

In an earlier book, I argued that we should see the encounter between
inquisitor and deponent as certainly distorting the ‘reality” of prior Cathar
experience, in a way that chimes in large part with the work that Mark
Pegg was simultaneously undertaking.® For example, inquisitorial questions
tended to emphasize familial links, and tended to assume that family connec-
tions indicated adherence to the faith (an assumption that has subsequently
influenced various historians); in fact, one can identify various families
divided rather than united by heresy, and if reading carefully one can
also note that various events, coded by inquisitors as evidence of heretical
adherence, might alternatively be seen as rooted in familial connection.
Thus, for example, if someone visits an aunt who is a Cathar good woman,
or attends the death-bed heretication of a father, these may clearly indicate
‘heretical support’ to an inquisitor, but might have meant rather different
things to the witness. Similarly, the rituals involved in Catharism — blessing
bread, ritual greetings, the melioramentum and so forth — may gain different
or additional meanings when viewed through an inquisitorial eye.*® Where

33 For example MS 609, fol. 5r; the same witness denied having heard errors on other topics,
so cannot be read as simply repeating what the inquisitor wanted to hear.

34 For example MS 609, deposition of Pierre de Mazerolles, Lord of Gaja-la-Selve, fol. 124r:
‘He believed that the aforesaid heretics were good men, and had a good faith, and that
one could be saved through them, although he knew that the Church persecuted them.
And he heard the heretics saying that God had not made visible things, and that the
consecrated host was not the body of Christ, and that there was no salvation in baptism
or marriage, and that the bodies of the dead do not rise up again. And he heard them
saying that each soul of a man went around so many bodies until it could be saved.’

35 Our monographs were the outcome of doctoral study, Pegg’s doctorate submitted in
November 1997, mine a year earlier, but neither of us aware of the other at that stage.

36 Arnold, Inquisition and Power, particularly ch. 4. See also Arnold, ‘Inquisition, Texts and
Discourse’, in Texts, ed. Bruschi and Biller, pp. 63-80.
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Pegg and I part company is, again, on a methodological question. For
Pegg, at least in his 2001 monograph, large parts of the ‘Cathar’ edifice are
invented wholesale by inquisitors; and wholly quotidian (rather than in any
way ritualized) practices are manipulated by inquisitors into formalized
heretical rites. For me, it seems very unlikely that inquisitorial discourse and
practice ‘makes things up” ex nihilo. I would argue, rather, that inquisitorial
discourse structures and consequently determines how the world is viewed
at a profound level, but that it does this by ‘re-coding’, and forcing into a
framework of categories, what are nonetheless real human experiences.
Where the distortion seems most profound — and also effective — is, for me,
in relation to the question of ‘belief’. Deponents were confronted by a stark
binary choice, in the very process of inquisition, to give definitive meaning
to their actions and adherences — to admit to having ‘believed” or to claim
to have ceased to ‘believe” in the heresy of the good men. In this sense, we
should see inquisition as actively ‘reshaping’ reality, in an unequal dialogue
with the witness: they are required to come to an agreed version of that reality
through the very process of being questioned. But this again is a process of
inquisition taking existing memories and words and experiences and giving
them potentially new (or at least more formalized) meanings; not inventing
that reality from scratch. Moreover, as I have argued in that earlier book, even
as it seeks to categorize and control, the process of inquisition inadvertently
tends to demand and produce an ‘excess’ of speech and meaning, which in
turn provides variation and complexity — and provides the historian with an
analytical opportunity.

To recap: because of the relative sparsity of sources relating to heresy in the
‘earlier” period — roughly speaking, before 1200 — historians are encouraged
toward a forensic analysis of individual sources, and a strong focus on the
strength or weakness of the specific claims made in each text for each specific
moment in time, which can be largely detached from other moments (or,
equally, subsumed within some very powerful common discourse that is
understood to be largely dictating how and what is depicted). When we move
from the twelfth to the thirteenth century, the vast increase in the volume of
sources is also an increase in the number of voices, cross-references, intercon-
nections and confusions; and the possibility of treating these as ‘authorial’
(and hence amenable to the kind of source-criticism one can use for chronicles
and so forth) recedes rapidly. Other methodological issues arise, pushing
harder at how we understand the relationship between dominant discourses,
specific texts, and external ‘reality’. What any individual text from the later
period can actually ‘prove’, particularly when it may be largely tangential to
the main issue of heresy (as with various charters, property records, letters
of agreements and so forth), may be quite limited. And yet these texts, and
the many voices they contain, all nag at the historian, in a way that the early
sources do not. That ‘nagging’ affects how one tries to build larger pictures
from the surviving records.
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Building pictures

Pre-modern people, looking up at the sky on a clear night, could see quite a
lot of stars; on many other nights, they could see only some; from those that
shone forth brightly, they could make clear and bold patterns — the plough,
Taurus the bull, the Pleiades. Modern astronomers looking up with radio
telescopes see vast numbers of stars, and although the old patterns can still
be discerned, they would find it difficult to invent any new ones in quite the
same way. Those stars are still surrounded by blackness, but the vast deluge
of bright spots tends to militate against drawing such bold images.
Something of the same situation applies between early and late medieval
history (though without any imputation of zodiacal superstition on part of
early medievalists, or better instruments on the part of late medievalists).
With early medieval history, the number of stars in the sky is smaller, the
surrounding darkness more obvious; the necessity of supposing the connec-
tions across the blackness is consequently that much more pressing. The
result is often to produce much bolder and more exciting hypotheses. I
think here of work on the early medieval economy, where relatively small
numbers of objects and texts can nonetheless be used to suggest complex
and widespread trade connections, and to argue eloquently and broadly
about economic and political power. I think, for a later period, of arguments
around the eleventh-century Peace of God movement, based on a few church
councils and narrative sources, where a case can be made for the Peace being
a key prompt to fundamental changes in European society and economy.”
I even think, dare I say it, of the Carolingian ‘empire’ itself, where much of
the nature of that ‘empire” and the kind of power it wielded depends in large
part on the interpretation of a relatively small corpus (in comparison to the
chancery productions of late medieval government) of proscriptive or aspira-
tional texts. That there are inescapable gaps in our knowledge — the blackness
between the stars — demands that historians reach out imaginatively to
fashion useable interpretations. This methodological habitus is also then liable
to sudden reversals and challenges, as each specific element has that much
more resting upon it: move or block out a couple of ‘stars” and the image
drawn on the blackness can be radically altered, or even made to fall apart.
Once we move into the thirteenth century, this kind of picture building
becomes that bit harder. The volume of data overwhelms, while yet leaving
much blackness in between. Late medievalists of course realize that what
they can see remains a small proportion of the unknowable whole. In this
sense, their habitus is quite unlike that of the modernists, who confront an

37 M. McCormick, Origins of the European Economy: Communications and Commerce, AD
300-900 (Cambridge MA, 2002); R. Landes, ‘Economic Development and Demotic
Religiosity’, in History in the Comic Mode, ed. Fulton and Holsinger (New York, 2007), pp.
101-16.
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exponentially greater wave of data by making consciously selective choices
before they begin (and who are aided — whisper it — by the relative ease with
which they can work on their data, and a more robust and generally accepted
narrative framework within which they can fit their interpretation).®® But
nonetheless, for those working after c. 1200, the sheer volume of surviving
records, and the amount one might yet discover from them given time, makes
it that bit harder to draw confident lines across the blackness. It is notable
that later medievalists tend not to produce books with theses as striking
and exciting as those of the early medievalists, and that later medievalists
— particularly the ‘later” they get — are reluctant to write as readily across
European borders, in part because the political entities they are dealing
with did not presume to sprawl so widely as in the earlier period, and in
part because it becomes steadily harder to deal with materials and archives
beyond one area. Looking back across the historiography produced in the
second half of the twentieth century, later medievalists have also been more
prone to finding an initial framework in narrative sources — so helpfully
edited and canonized by nineteenth-century scholarship — and then filling in
the blackness with a lot more documentary detail (whereas early medievalists
have more often begun by treating their scantier narrative sources with
considerable suspicion). However, that later medieval ‘detail” has sometimes
allowed a considerable remoulding of the texture of history, the working
of processes in lived reality rather than aspirational theory: one thinks, for
example, of the turn from ecclesiastical history to ‘lived religion’, of the vast
explosion of work in social history, and, in a different sense, the recent focus
on ‘bottom-up” processes of state formation in the later Middle Ages, where
the quotidian experience in particular localities is now seen as a fundamental
element in the creation of centralized power.*

To emphasize, if such is needed: I am not arguing that late medievalists’
practices are better than those of early medievalists. They are just necessarily
different — different forms of habitus as much as conscious methodologies,
arising from intellectual inheritances but also from the inescapable demands

38 Lest this be read as seeming to suggest that modern history is a calm and peaceful field
marked by little disagreement, I am aware of how fraught the arguments are here also,
and how radically divergent opinions may be on, for example, the causes and conse-
quences of the First World War, the changing nature and role of the working class in
the West, the short- and long-term effects of international empires. And yet it is still
the case that the basic fact and brute extent of the First World War, the existence of a
working-class, the reach and governmental processes of empire, and so forth, are all well
established and not liable to revision; unlike, say, the nature and extent of violence in the
eleventh and twelfth centuries, the nature of ‘feudalism” and lordship, and what calling
something an ‘empire’ means in the medieval period.

39 For example, J. Sabapathy, Officers and Accountability in Medieval England, 1170-1300
(Oxford, 2014); I. Forrest, The Detection of Heresy in Late Medieval England (Oxford, 2005);
W. M. Ormrod and A. Musson, The Evolution of English Justice (Basingstoke, 1999).
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of the surviving sources. The ‘later” habitus has two concomitant aspects. One
is that we expect to be able to move between the ‘bright stars” of particular
narrative or epistolary sources by means of at least some documentary
records (reaching for roughly parallel records to at least suggest what might
have been there, if the archives no longer exist); and, when we look back,
we tend to think about what might once have existed between those gaps in
this documentary fashion. Thus, when I (counting myself clearly as a ‘late’
person) in another article looked back to popular uprising in the twelfth
century, for which we only have fragmentary chronicle materials, part of
what helped me to think my way through those sources was to consider
how different our interpretation might be if we possessed the kinds of
documentary materials produced around late medieval revolts.** One can
contrast this with R. I. Moore’s approach in The War on Heresy: look only at the
individual source itself in its present moment, he counsels us, do not project
‘back’” at all from later materials. In doing this, Moore fundamentally recasts
the picture. Looking at each source only in its own moment in time, and being
extremely wary of any back-projections from later sources, is a powerful
methodology: by a similar process, Constance Berman has prompted a radical
reappraisal of the early history of the Cistercians.* But it is hard for those
working on later periods to see it as a sufficient methodology post-1200,
when there are so many other voices nagging at one’s elbow. Moreover, for
the topic of heresy, some of those other voices speak ‘backwards’ in time
themselves: deponents recount memories of events long before the moment of
the document’s creation. Thus a number of people questioned by inquisitors
in the mid thirteenth century describe events that occurred before 1209 and
the beginning of the Albigensian crusade, and in some cases stretching back
to the 1170s.

Second concomitant aspect: for those working post-1200 the effects of
destabilizing one particular source, while potentially important, are unlikely
to immediately topple the larger picture. Take one star out of the constellation
of Taurus, and it will cease to look like a bull’s horns. Take one star out of the
Milky Way, and it still looks like a galaxy. I overstate the scale, but the point
remains. The pictures made from larger volumes of material are less amenable
to swift and radical alteration by the removal of one or two pieces, even when
those pieces are of considerable importance. Take the disputed Council of
Saint-Félix text. The French project convened between 1999 and 2001 on the
status of the document concluded that, despite some questions still remaining
over certain details, it could not have been forged by Guillaume Besse (the

40 J. H. Arnold, ‘Religion and Popular Rebellion: From the Capuciati to Niklashausen’,
Cultural and Social History 6/2 (2009), 149-69.

41 C. Berman, The Cistercian Evolution: The Invention of a Religious Order in Twelfth-Century
Europe (Philadelphia, 2000).
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seventeenth-century antiquary who provides the only extant exemplar).*
Nonetheless, as a thought experiment, what happens if we extinguish this
particular star? Do we lose a key part of the picture? Yes, of course — we lose
details regarding different ‘Churches’ or dioceses of those Cathars, and the
date of particular contacts between French and Bulgarian dualists. If our
evidence for Catharism ran out at the turn of the thirteenth century, the loss of
the Saint-Félix document might suggest that the whole edifice was nothing but
an orthodox mirage. But given that the evidence does not in fact thus cease, do
we lose everything as a result? Not if we are at all willing to look elsewhere.
We have plenty of other evidence of bishops, dioceses and organization in
depositional evidence; other evidence of ‘councils’ deciding things within
the Cathar faith; very considerable evidence of contacts between Cathars in
southern France and northern Italy, in terms of witness’s statements and even
the transmission of texts; and one slender moment of contact with Bulgaria,
and other evidence of strong similarities between liturgy and ritual in Bogomil
and Cathar faith (and particularly of manuscript transmission from Bulgaria
to northern Italy).* One can continue kicking away at these blocks, particu-
larly by refusing them any ‘backwards reach’ in time — but if so, one ends up
with a Catharism that leaps up, like a spring-form easy-erect tent, apparently
only after the Albigensian crusade against it had ended.*

One could see Mark Pegg’s use of Toulouse, Bibliotheque municipale,
MS 609 as a very interesting attempt to treat a mid thirteenth century source
as if one were working pre-1200: to look at it, and only it, to think radically
and imaginatively about what it really does and does not show. It is a highly
effective process (although as various reviewers have noted, it depends also

42 L’histoire du catharisme en discussion: le ‘concile’ de Saint-Félix (1167), ed. M. Zerner (Nice,
2001). Note the conclusion of the editor: ‘it is not possible to hold that Besse invented all
the contents of the charter of Niquinta’ (p. 250).

43 See B. Hamilton, ‘Wisdom from the East: The Reception by the Cathars of Eastern
Dualist Texts’, in Heresy and Literacy, ed. Biller and Hudson, pp. 38-60; the slender bit of
depositional evidence is cited at p. 57 n. 93: a witness remembering a particular book, ‘et
hoc in Bulgaria” (Paris, BnF, Collection Doat, MS 25, fol. 216v). Pegg has dismissed this
as a misreading of the manuscript (stating that it reads ‘et hoc in vulgaria’). The Doat
scribe could have made a mistake when copying, but as others who have examined
the Doat manuscript attest, and as Peter Biller clearly demonstrated at the conference,
where he produced a photostat for inspection, it indisputably reads ‘Bulgaria’. For
further discussion of the wider issue, see B. Hamilton, ‘Introduction’, in Hugh Eteriano,
Contra Patarenos, ed. and trans. J. Hamilton, with a description of the manuscripts by S.
Hamilton and an historical introduction by B. Hamilton (Leiden, 2004).

4 One notes that R. I. Moore does seem to admit to the existence of dualist Catharism in
northern Italy by the mid thirteenth century — see War on Heresy, ch. 18 —but the question
then arises of whence it came, and why one would see it as hermetically sealed from
southern France. His discussion on pp. 323—4 in particular seeks simultaneously to admit
to close contacts between Italian and French heretics, while emphasizing their differences
and suggesting that they had no originary, intellectual or ecclesial connection; how and
why they ever made contact is therefore left rather mysterious.
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on ignoring certain elements within the source that do not fit with the main
thesis). Treating MS 609 in this way allows Pegg to conjure up a lot of ‘black
space” around the bright star, into which a very powerful anthropological
imagination can make people and stories come alive. But in doing so, it
shuns other methodological choices, isolating that one inquisition register
from other similar archives, and eschewing, for example, the kind of detailed
prosopographical work that Jorg Feuchter has performed in order to situate
a different set of deponents into their wider social and political landscape.*
Both approaches are ‘productive’, in the sense of allowing us to see ‘heresy’
differently in the mid thirteenth century; but the approach taken by Pegg is
inevitably the more precarious, as, for the rest of us, the whole of the night
sky continues to twinkle around the one star he has fixed his sights upon.

Culture and ideology

None of the anglophone scholars currently fighting the new Cathar wars are,
I think, either small-c or big-C conservative; on the contrary, one suspects that
they would all see themselves as left-leaning to at least some degree. What,
then, is at issue ideologically in our methodological choices and interpretive
positions? I would suggest that a fundamental question is how one conceives of
‘power’, particularly the political power of the medieval ‘state” and the cultural
power of the medieval Church; and again I would suggest that one element in
play is a difference between early medievalist and late medievalist viewpoints.
For the early medievalists, the Carolingian empire looms large as a model of
real power, and one where ecclesiastical authority is tightly bound to secular
governance (arguably more tightly bound than in any other period until the
Reformation). What comes immediately after the Carolingians is another hotly
debated topic. But as more centralized authority appears to coalesce once again
in the twelfth century (the period that Moore depicts very powerfully as the
‘first European revolution’), there is a tendency, I think, to see “power” as once
again strongly top-down, with no real resistance or sustainable response to
its incursions. And this holds true whether this centralized power is seen as
a desirable attribute (as would be the case, for example, in Thomas Bisson’s
Crisis of the Twelfth Century)* or as something largely to bewail (as is Moore’s
position). That power is seen as powerful, as it were, is again in part connected

45 J. Feuchter, Ketzer, Konsuln und Biisser: die stidtischen Eliten von Montauban vor dem
Inquisitor Petrus Cellani (1236/1241) (Tubingen, 2007). For similar methodological devel-
opments, see M. Jurkowski, ‘Lollardy and Social Status in East Anglia’, Speculum 82
(2007), 120-52; and L. A. Burnham, So Great a Light, So Great a Smoke: The Beguin Heretics
of Languedoc (Ithaca NY, 2008).

46 T. N. Bisson, The Crisis of the Twelfth Century: Power, Lordship and the Origins of European
Government (Princeton, 2009).
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to the nature of the sources: documents which record aspirations, orders, which
seek to dispose and mandate, and which are archived by the surviving victors;
very few of them sources which allow one meaningfully to talk about resist-
ances at a “‘popular’ level. In contrast, for the later period, one could note how
the greater variety of records — various in both nature and locale — have led to
revisionist treatment of entities previously assumed to be powerful. Thus, for
example, later medievalists have reflected on the gap between the ambitions
of the French regnal state and its ability in reality to extract taxation; on the
very considerable chasm between the papal notion of plenitudo potestatis and
the claims of Unam sanctam, and the reality of Boniface VIII's political position.
Similarly, and — again — prompted by the nature of the surviving sources, early
modern historians of the Inquisition have recently tended to emphasize the
gap between its aspirations and how partial, precarious and relatively limited
the actual power it possessed was in certain areas.”

Thus those working on texts from the pre-1200 period tend to see them
as potentially extremely powerful (and hence as distorting or inventing
‘reality’) because they are so often connected to political entities which are
themselves understood to wield very considerable power. In contrast, while
those working on later texts continue to see those texts as powerful, they
also tend to look for ways in which that power was challenged or limited
or offset by other factors. Where this then leads is to a curious paradox
with regard to those subjected to crusade and inquisition. All parties feel
considerable sympathy for them; but the kind of agency they see those past
subjects possessing — the degree to which medieval people had any chance
of challenging that to which they were subjected — is dependent on how that
‘power” is viewed. For Moore, I would suggest, they are often unwitting
victims, caught up in wider power-plays around ‘reform” and international
politics. For Pegg, in contrast, they are southern French natives, hopelessly
misunderstood and brutally oppressed by the invading foreign colonists who
wreck their culture. For Moore they never ‘answer back’, because any text
which looks like it might constitute an independent ‘Cathar’ reality must
be seen as the product of an overwhelming top-down power. For Pegg they
do speak, but only in the tones of their native culture — informed in part (as
he suggested at the conference at University College London) by the idea of
cortesia, the particularly southern French notion of ‘courtliness’” associated
with troubadour culture.®® Pegg’s deponents have a voice, but very little, if

47 See for example N. Davidson, ‘The Inquisition’, in The Ashgate Research Companion to
the Counter-Reformation, ed. A. Bamji, G. H. Janssen and M. Laven (Farnham, 2013), pp.
91-108.

48 An interesting idea, though also one which depends (a) on a concept that is nowhere
named in the surviving inquisition records, and (b) in large part on reading texts from
northern Italy as helpfully illuminating southern France — both methodological moves
that Pegg would rule out of court when it comes to Cathar dualism. For an earlier,
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any, ‘dialogue” with inquisition, other than (it would appear) to be brain-
washed by inquisitors into eventually adopting the inquisitorial voice as their
own. For Moore, and for Pegg in particular, they are local above all else; from
which follows the sense that these local natives are very unlikely to have the
kind of connections, or the possibility of travel and communication beyond
their locality, upon which the wider ‘Cathar Church’ analysis depends.*

One can be sympathetic to these perspectives, but there are problems
also. Some years ago, the French historian and theorist Jacques Ranciere
commented on Emmanuel Le Roy Ladurie’s Montaillou that, while seeking to
give a voice to heresy, it in fact dissolved any sense of challenge or agency into
a static, structuralist, anthropological landscape:

The inquisitor suppresses heresy by eradicating it: he marks it, he locks it
up, he kills it. The historian, on the contrary, suppresses it by giving it roots.
He removes it, as it were retrospectively, from the inquisitorial condem-
nation by giving it the colour of the earth and the stones, by rendering it
indiscernible from its place.®

The poetic vibrancy of Pegg’s evocation of the ‘good men” and their followers
follows very clearly in this line; and Pegg’s propensity for having the
inquisition witnesses speak in the first person (and with somewhat florid
elaborations on the actual Latin in the record) imputes a kind of limited,
immediate agency while evacuating any larger, structural agency. These are
people who live local lives, rooted in local embodied practices and local story-
telling; they are not, as Pegg sees it, people who might share theological texts,
discuss spiritual ideas, travel to other countries, act to create or sustain any
formalized ‘counter-Church’ structure. The men and women questioned in
Toulouse MS 609 are undoubtedly ‘given life” in The Corruption of Angels, but
it is a life which allows only the performance of a sense of localism and indig-
enous culture: they must remain ‘the natives’ because otherwise they might
become ‘the heretics’. And this is also the flip-side of Pegg’s ‘intellectualist
bias” argument: that to save them from the tyranny of ideas they must not
themselves have ideas, but only a local habitus.

quixotic but quite inspiring attempt to link Catharism and Troubadour culture, see Denis
de Rougemont, Passion and Society, trans. M. Belgion (London, 1940).

49 There is a degree of overlap here with Jean-Louis Biget’s insistence that Catharism is
local and not imported; though his case is that Catharism is still clearly dualist, and
his argument is more that local conditions create and sustain the dualist response to
orthodox Catholicism.

50 J. Ranciere, The Names of History (Berkeley, 1993), p. 73.

51 Tt is worth noting that Pegg’s perspective here starts to slide toward a tradition of
Occitaniste nationalism, some of which is staunchly socialist, but other strands of which
have roots in the Vichy regime. See A. Roach, ‘Occitania Past and Present’, History
Workshop Journal 43 (1997), 1-22; R. Soula, Cathares, entre légende et histoire: la mémoire de
I'albigéisme du XIXe siecle a nos jours (Puylaurens, 2005).
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However, imputing the ability to travel and to make connections and to
share texts and ideas is not a denial of agency - it is, rather obviously, the
opposite.> And in any case, we know that people did travel, and more than
that, we know that they carried with them their texts and thoughts and reflec-
tions, as various examples from across all the inquisition registers would attest.
Part of the earlier medieval case against organized heresy rests, implicitly, on
the basic unlikelihood of texts and radical ideas moving across large areas of
Europe. But this is a weak a priori assumption: we absolutely know that texts
and ideas could travel in medieval culture generally, or else there would have
been no processes of Christianization. Even Moore’s counter-construction —
that everything represented as ‘heresy’ is in fact reform — depends itself on the
transmission across Europe of radical ideas and practices, because that was
what ‘reform’ itself also was. There is a sense, also, that that which is being
demolished in the recent taking-apart of heresy — the notion of the Cathar
‘Church” as a transnational superstructure — is itself formed in the image of
the traditional Church, as seen by Moore and others: that is, as something
powerful, capable of extensive strategy and concerted action. But there can be
other ways in which one might imagine a Cathar ‘Church”: I do not think that
anybody believes the dualists had the same kind of apparatus available — in
terms of regularized finance, legal systems, archiving systems, and legacies
of political power — as did orthodoxy by this period. A different model would
be the ‘Church’ of late antiquity — very much resting upon the charismatic
power of particular bishops, ‘organized” in aspiration, but without any central
systems of bureaucracy and audit.

Conclusion

To make ‘heresy’ only a product of itself — to blame the victim —is undoubtedly
wrong, as Moore powerfully argued in the introduction to Formation of a
Persecuting Society. But to make ‘heresy” only the product of orthodox power
is to impute to that power an overwhelming hegemony that is in danger of
making the people subjected to it disappear. In the discussion around ‘making
up heresy’ in late antiquity, one of the most interesting aspects has been
re-envisioning the power of orthodoxy — recognizing that orthodox condem-
nation of heresy does not emanate from a pre-given and unassailable position
of authority, but is precisely a part of staking a claim for, and attempting
to maintain, that authority (while in fact sometimes adapting in practice to

52 There are parallels here with the debates around postcolonial studies, which also saw
a move from a focus on passive victimhood to a more complex sense of agency and
negotiation. For the wider issues in that setting, the classic problematic is given in G.
C. Spivak, ‘Can the Subaltern Speak?’, in Marxism and the Interpretation of Culture, ed. C.
Nelson and L. Grossberg (Chicago, 1988), pp. 271-313.
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some of the ‘heretical” challenge). The context is undoubtedly different 800
years after Augustine; but the questions raised are still valid. What does the
encounter with heresy change in orthodoxy? If we allow that ‘heresy’ has
some real, independent existence, how securely and easily does orthodoxy
denounce (and then yes, in part, ‘make up’) heresy? My sense is that this is a
more complex and not straightforwardly linear process.*

In the classic article to which my title alludes, John van Engen warned of
the danger of positing a blunt ‘two-cultures” model of lay/clerical relations
in the Middle Ages, and emphasized the importance of taking seriously the
agency and engagement of the orthodox laity. We should, he argued, take
‘homo religiosus’ seriously, just as economists treat ‘homo economicus’
and political scientists ‘homo politicus’.** The task it seems to me is to take
‘homo hereticalis’ seriously (recognizing also that s/he is a subset of "homo
religiosus’). My own interest has always been fundamentally in the agency
— and conditions of, and limits to, the agency — of the ordinary laity; and
my sense of heresy, Catharism included, is informed by that perspective.
Thus, on the question of what we should call ‘the heretics’, it seems to me
perfectly reasonable to talk of ‘the good men and women’ in regard to their
southern French locale, but also to talk of ‘Cathars” when discussing the links
and activities that extended beyond that locale — much as one might talk of
‘friars” acting pastorally in a specific moment, but discuss ‘the Franciscan
or Dominican orders” when talking about wider strategic issues. It seems
quite clear to me that the Cathars were dualists, and that this dualism was
informed, in part, by the transmission of texts, ideas and practices between
southern France, northern Italy, and eastern Europe. But it is also quite clear
to me that that does not by any means explain all that might be said about
particular people — whether good men or believers or lay bystanders — in
particular times and places. Medieval Christianity is a monotheistic religion
informed, in part, by the spread of texts, ideas and rituals between the Middle
East, north Africa, and Europe. But that by no means tells us everything — or
even the most important things — about medieval Christianity.

In this discussion, I have sought to suggest that some of the reasons that
we find ourselves in disagreement rests upon different methodological inher-
itances; and have argued that some of the taking-heresy-apart interpretations
may have interpretive implications not fully intended by the authors (and
with which I fundamentally disagree). But part of the irony of the debate is
just how much shared ground there actually is. Reflecting on the argument
of the preceding paragraph, and its invocation of the task of analysing ‘lived

53 Elements of this are sketched in J. H. Arnold, ‘Repression and Power’, in Christianity in
Western Europe, c. 1100—c. 1500, ed. M. Rubin and W. Simons, The Cambridge History of
Christianity 4 (Cambridge, 2009), pp. 355-71.

54 J. van Engen, ‘The Christian Middle Ages as an Historiographical Problem’, American
Historical Review 91 (1986), 519-52.
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religion’, I find a route back towards the perspectives of Moore, Pegg and
Biget. With Moore, I would concur that issues arising around ‘reform’ are
part of the context within which unorthodox religious notions and behav-
iours summon up support. With Biget, while demurring from the position
that Catharism is totally autocthonique, 1 very much see its development as
addressing, and embedded within, local needs and issues. And with Mark
Pegg, I share the paramount sense of importance in looking at how ordinary
people believed, how their spiritual and social lives entwined, and how much
their ‘belief” was to do with practices and culture as much as with intellectual
discussion. I would argue that that project and perspective still works even if
one gives up on the attempt to demolish the edifice of a ‘Cathar Church’.
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The Heretical Dissidence of the ‘Good Men’ in the
Albigeois (1276-1329): Localism and Resistance to
Roman Clericalism*

Julien Théry-Astruc

On 25 January 1286, before an inquisitorial court presided over by Bernard
of Castanet, the bishop of Albi, a citizen from Castres known as Raimon de
Baffignac, who had been arrested for the crime of heresy, mentioned in his
confession a conversation that he claimed to have had about seven years
beforehand with a knight named Guilhabert Lantar, who came from the area
of Guitalens. They were lunching together in Albi where they had just met.
Both had come to the episcopal city to appear before the ecclesiastical court.
As related by Raimon de Baffignac, their observations were so compromising
that the judges, or their notary, made sure that they were recorded in direct
style, as reported speech, within the interrogation minutes. The two diners
were rather unhappy with their affairs at the ecclesiastical court and began by
deploring the potentia cleri, the power of the clergy, who had now set science
above nobility, depriving the latter of the honours formerly bestowed upon it,
which were now cornered by the clerics.! According to the document lodged
by the Inquisition and that has survived in the form of a single copy made in
the sixteenth century, the discussion proceeded as follows:

He also said that he, Raimon, said to the aforementioned Guilhabert
Lantar: ‘Sire, in the olden days, we took delight in many things, I mean in
courting the ladies,? in singing, in making love,* but nowadays we spend

* My thanks to Anita Saxena Dumond for translating this paper into English, to the Centre
d’Ftude Médiévales (EA 4583) of the Université Paul-Valéry de Montpellier for funding
the translation, and to the anonymous reviewer for his/her observations.

1 Paris, Bibliotheque nationale de France (henceforth, BnF), MS lat. 12856, fol. 8v. This
first passage in direct style was translated with commentary by J.-L. Biget, ‘Les cathares
devant les inquisiteurs en Languedoc’, Revue du Tarn 146 (1992), 227-42.

2 Domiciare, a verb deriving from Occitan, is very rare. See C. Dufresne du Cange,
Glossarium mediae et infimae latinitatis, ed. G. A. L. Henschel and L. Favre, 10 vols. (Paris
1883-7), ad voces domneiare and domuciare.

3 It seems that here the Latin verb psallere is a distortion, by the archpriest of Lauzerte who

79



Julien Théry-Astruc

too much time thinking about the payments and pilgrimages imposed
upon us by the clerics, from which we have no means to escape; our
predecessors were not made to pay such a high price for these things, or
so I have often heard.” He also said that to what he, Raimon, said to the
aforementioned Guilhabert Lantar, the same Guilhabert Lantar replied
to the same Raimon as follows: ‘Raimon, Raimon, have no doubt, as we
still have a few people who can and do have us pay a fair price for these
things; and we will introduce you to them, if you come to visit us on our
shore.”*

The following year, as we learn from reading the rest of the confession —
now recorded in indirect style — Raimon de Baffignac travelled to Guitalens
to levy a tithe from a lease. He once again met Guilhabert Lantar, who,
‘remembering the friendship that they had forged in Albi’, invited him first
to go fishing with him on the Agout river. Then, after taking him home to
cook the fish they had caught, the knight led him to a hideout set up in a
‘very remote and secret’ place on the river banks, to eat their catch in the
company of ‘the two persons that he had mentioned to him” and who were
hiding there.

In one of their customary interpolations, the minutes state that when
speaking of these ‘persons’, whom he had greeted with a triple genuflection,
Raimon de Baffignac ‘meant heretics’ (‘due de personnis de quibus fecerat
mentionem - intelligens de hereticis — debebant prandere cum ipso’). But
in truth, the citizen from Castres had fallen into the hands of the Inquisition
not because he had believed these individuals to be ‘heretics’, but because
he thought them boni homines, ‘good men’, despite ecclesiastical teachings
and repression against them. The discussion recounted to the Inquisitors,
regardless of the reasons why the accused reported it and regardless of the
deformations it may have suffered from the time it was written down, in
Latin, by the court scribe, to the translation proposed here, affords an illus-
tration of the prime motivation for religious dissent: dissatisfaction and the
hostility aroused by clerical control.

copied the document in the sixteenth century, of the Occitan verb salhir. A rather modest
translation of the verb is given here.

4 ’Dixit etiam quod ipse Ramundus qui loquitur tunc dixit dicto Guillaberto Lantar:
“Domine, tempore antiquo solebat esse quod multimode letabantur, scilicet domiciando,
cantando, psallendo, modo vero satis habemus facere cogitando de premiis et peregrina-
tionibus quas nobis clerici sciunt injungere, quibus non possumus evadere quoquomodo;
solebat enim nostris predecessoribus, ut sepe refferri audivi, melius forum fieri de
predictis”; dixit etiam quod hiis a se Ramundo dictis dicto Guillaberto Lantar idem
Guillabertus Lantar ipsi Ramundo respondit: “Ramunde, Ramunde, non dubitetis,
quoniam adhuc sunt nobis alique persone que sciunt et possunt de predictis facere
bonum forum, quas vobis ostenderemus si in nostra riperia veniretis”’ (Paris, BnF, MS
lat. 12856, fol. 8v).

5 Ibid., fol. 9r.
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‘Heresies” were born, in the twelfth century, out of the protest raised by
the Gregorian reform and of the criminalization of opposition movements by
the new Church.® The construction of an autonomous ecclesiastical institution
was based on a far stricter separation between the laity and the clergy than
before,” the latter being bound by new rules and invested with new powers.
Radical evangelism and traditional evangelical forms of religious life in
southern France were proclaimed to be heresy because those involved refused
this redefinition of the clergy. As suggested by the recent analyses undertaken
by Jean-Louis Biget and Mark G. Pegg,® it was only in a late stage — that is, in
Languedoc, from the end of the first quarter of the thirteenth century onward
— that the Church’s intransigence and persecution made certain dissidents
sway towards a dualistic Christianity that portrayed the entire material
world as the work of the cunning Devil. The ‘labelling theories’ of deviance
developed by sociologists such as Howard Becker and Erwin Goffman,
as well as Michel Foucault’s pattern of ‘perverse implantation’, certainly
provide useful suggestions to understand how some dissenters finally came
to embrace, to a certain extent, some of the features and ideas that ecclesias-
tical categorization had rather improperly and arbitrarily ascribed to so-called
‘heretics” for more than two centuries.” The fact remains, however, that the
commitment to and support for dissidence, in the thirteenth century and
even into the beginning of the fourteenth century, corresponded to a protest
against pastoral discipline, ecclesiastical levies and clerical domination as a
whole, which were stronger than ever before. Clericalization was a part of the
Gregorian project and was compounded in the thirteenth century with the

6 See Inventer I'hérésie? Discours polémiques et pouvoirs avant l'inquisition, ed. M. Zerner
(Nice, 1998); U. Brunn, Des contestataires aux ‘cathares’: discours de réforme et propagande
antihérétique dans les pays du Rhin et de la Meuse avant l'inquisition (Paris, 2006); R. 1.
Moore, The War on Heresy: Faith and Power in Medieval Europe (London, 2012). For recent
synthetical accounts, see, for instance, J. Théry, ‘Les hérésies, du XII* au début du XIV®
siecle’, in Structures et dynamiques de la vie religieuse en Occident, 1179-1449, ed. M.-M. de
Cevins and J.-M. Matz (Rennes, 2010), pp. 373-86; 1. Bueno, Le eresie medievali (Rome,
2013).

7 See J.-C. Schmitt, ‘Clercs et laics’, in Dictionnaire raisonné du Moyen Age, ed. J. Le Goff and
J.-C. Schmitt (Paris, 1999), pp. 214-29.

8 J.-L. Biget, ‘Réflexions sur I’hérésie dans le midi de la France’, Heresis 36-7 (2002), 29-74
(pp- 43-8), repr. in J.-L. Biget, Hérésie et inquisition dans le midi de la France au Moyen Age
(Paris, 2007), pp. 106—41; J.-L. Biget, ‘Réflexions sur I’hérésie au Moyen Age: I’exemple
des “cathares”’, in Religion et politique: dissidences, résistances et engagements, ed. L. Albaret,
H. Latger and J.-F. Wagniart (Paris, 2006), pp. 22-35; M. G. Pegg, The Corruption of Angels:
The Great Inquisition of 1245-1246 (Princeton, 2001), pp. 80-1; M. G. Pegg, A Most Holy
War: The Albigensian Crusade and the Battle for Christendom (New York, 2008), pp. 25-7,
46; M. G. Pegg, ‘The Paradigm of Catharism; or, the Historians” Illusion’, in the present
volume.

9 J. Théry, ‘L'hérésie des bons hommes: comment nommer la dissidence religieuse non
vaudoise ni béguine en Languedoc? (XII*-début du XIVe siecle)’, Heresis 36-7 (2002),
75-117 (pp. 97-107).
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implementation of the triumphant papal monarchy’s theocratic ambitions.
Clericalism was particularly oppressive in Languedoc, where the clergy’s
temporal powers were widely developed. The negative concept of anticleri-
calism is thus relevant to the study of ‘heresy” in Languedoc, especially after
the Albigensian crusade, so long as the content of this inherently flexible term
is precisely defined to suit this particular case.

The denigration of the clergy and the denunciation of their excessive
hold over government or social life did not necessarily mean that their role
as mediators between men and God, the very essence of their condition,
was questioned. The hostility towards the clerical culture or power did not,
moreover, involve only heretics. For example, it also permeated knightly
culture. This hostility was, in fact, proportional to the influence of those that
it targeted — Boniface VIII thus bitterly lamented it, at the very time when the
Church’s power was at its zenith, in his famous bull Clericis laicos (which, in
1296, imposed the pope’s prior authorization for the temporal princes to levy
taxes from the clergy).

It is rather difficult to distinguish clearly between two forms of anticleri-
calism, one superficial in that it directed hostilities solely at certain of the
clerics” behaviours or values, the other radical and heretical as it rejected
the holy authority of the clergy. Hostile attitudes towards the clerics no
doubt veered between these two positions. Each might have been separated
from the other by mere degrees of intensity. Their distinction is made all the
more difficult due to the Church’s endeavour to amalgamate them. Indeed,
the Church justified its institutional forms by making an inseparable link
between its spiritual mission and its necessary temporal powers. Hence the
pope’s plenitudo potestatis and the claimed superiority of clerical authority
over secular power; hence, also, the resort to canonical sanctions against
those who, by causing prejudice to the ecclesiastical institution’s economic or
political interests, were also considered to jeopardize its work of salvation. At
the beginning of the fourteenth century, any form of persistent disobedience

10 About medieval anticlericalism in general, see in particular Anticlericalism in Late
Medieval and Early Modern Europe, ed. P. A. Dykema and H. A. Oberman (Leiden, 1994);
Pfaffen und Laien: eine mittelalterlicher Antagonismus? Freiburger Colloquium, 1996, ed. E.
C. Lutz and E. Tremp (Fribourg, 1999); L'anticléricalisme en France méridionale (milieu
Xlle-début du XIVe siecle) = Cahiers de Fanjeaux 38 (2003). About heretical anticlericalism
in the Middle Ages, see in particular W. L. Wakefield, ‘Some Unorthodox Popular Ideas
of the Thirteenth Century’, Mediaevalia et humanistica 4 (1973), 25-35; R. 1. Moore, The Birth
of Popular Heresy (Toronto, 1995 [1st edn 1975]), pp. 27-71; ]. Chiffoleau, ‘Vie et mort de
I'hérésie en Provence et dans la vallée du Rhone du début du XIII® siecle au début du
XIVe siecle’, Effacement du catharisme (XIIle-XIVe s.) = Cahiers de Fanjeaux 20 (1985), 73-99;
G. Despy, ‘Hérétiques ou anticléricaux? Les “cathares” dans nos régions avant 1300’, in
Aspects de I'anticléricalisme du Moyen Age & nos jours: hommage a Robert Joly, ed. J. Marx
(Brussels, 1988), pp. 23-34; D. M. Webb, "The Pope and the Cities: Anticlericalism and
Heresy in Innocent I1I's Italy’, in The Church and Sovereignty, c. 590-1918: Essays in Honour
of Michael Wilks, ed. D. Wood (Oxford, 1991), pp. 135-52.
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to the Church, regardless of its anticlerical nature, could be qualified as
heresy.

Lastly, so as better to evoke the complex nature of the protests against
clericalism during the first post-Gregorian centuries, we should note that the
acknowledgment of alternative religious mediations, although considered a
crime of heresy, did not necessarily go hand-in-hand with the rejection either
of orthodox sacraments or of clerical authority as a whole.

Albi and its region in the last quarter of the thirteenth century and the
first quarter of the fourteenth century is fertile ground for the study of the
relationships between the ‘heresy” of the good men of Languedoc and the
clericalism of the theocratic Church stemming from the Gregorian reform.
The energetic action of the character who heard Raimon de Baffignac’s
confession, the bishop Bernard of Castanet, establishes a unit of time — from
the appointment of this papal chaplain to the see of Albi, in 1276, until 1329,
date of the final conviction for heresy based on the denunciations recorded
during the Inquisition trials that he held. This militant episcopate, devoted
to subduing the circles that resisted ecclesiastical order, gave rise to violent
conflicts which only came to an end many years after Bernard of Castanet
had been transferred to the see of Le Puy, in 1308. This half-century of Albi’s
history is well documented. The numerous studies dedicated to this field
by Jean-Louis Biget, from a fundamental article published in the Cahiers de
Fanjeaux in 1971 to more recent publications, have provided great insight into
Languedoc heresy."

For the perspective adopted here, the analysis will successively focus on
two aspects. We shall first briefly examine the elements that can be pieced
together, with more or less ease, of the religious life of Albi heretics, while
questioning the relationships between dissident practices and ecclesiastical
order. This examination will be mainly based on a critical reading of the
textual material produced by the inquisitorial activities in the Albigeois, in
which Bishop Bernard of Castanet played a crucial part. Then, moving on to
the second aspect, we shall present the place of ‘heresy’ — and, more broadly,
the discord between ecclesiastical government and secular society — within

11 J-L. Biget, “Un proces d’inquisition a Albi en 1300’, Le credo, la morale et l'inquisition =
Cahiers de Fanjeaux 6 (1971), 273-341; J.-L. Biget, ‘Aspects du crédit dans 1’Albigeois a
la fin du XIII® siecle’, in Castres et Pays Tarnais: XXVlIe congres de la Fédération des sociétés
savantes, Languedoc-Pyrénées-Gascogne (Albi, 1972), pp. 1-50; ].-L. Biget, ‘La restitution
des dimes par les laics dans le diocese d’Albi a la fin du XIII® siecle’, Les évéques, les
clercs et le roi (1250-1300) = Cahiers de Fanjeaux 7 (1972), 211-83; J.-L. Biget, ‘Extinction
du catharisme urbain: les points chauds de la répression’, Effacement du catharisme
(XIlle-X1Ve s.) = Cahiers de Fanjeaux 20 (1985), 305-40, also in Biget, Hérésie et inquisition,
pp- 206-28; J.-L. Biget, ‘Sainte-Cécile et Saint-Salvi: chapitre de cathédrale et chapitre de
collégiale a Albi’, Le monde des chanoines = Cahiers de Fanjeaux 24 (1989), 65-104; ] .-L. Biget,
‘La législation synodale: le cas d’ Albi aux XIII*-XIVe siecles’, L'Fglise et le droit dans le Midi
(XIlle-XIVe s.) = Cahiers de Fanjeaux 29 (1994), 181-213.
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the political history of Albi, in the twilight of the good men’s resistance.
Inquisition, as we shall see, was but one of the weapons — though it was the
supreme one — used by Bernard of Castanet in his long struggle to impose his
ultra-clericalist rule on the local oligarchy.

The para-ecclesial religion of the good men and their friends: insight gained
from the Inquisition archives

Inquisitorial sources: shortcomings, deformations and difficulties of
interpretation

To attempt to describe the religious lives of heretical good men and their
‘friends” or ‘followers’ is a perilous undertaking with certain prerequisites
and a number of necessary methodological precautions. The notion of
‘religion” is understood here in a sense close to that held by the word in the
Middle Ages, when it referred to a religious lifestyle, the way in which people
lived their faith. The term did, however, frequently refer to a specific rule,
which will not be the case here. In what follows ‘religion” simply refers to a set
of ideas, feelings and singular practices; these are not external to Christianity
and are far from being sufficiently formalized to define any unit of a denomi-
national nature.'?

If twelfth- to fourteenth-century ‘heresy’ in Languedoc was centred on
forms of religious life, it is because there were people in the region who
actually practised that lifestyle, and were venerated by others for doing
so. This was in contrast to the erudite heresies of former centuries, which
mainly consisted in dogmatic positions upheld by extremely small circles of
scholars. However, the resistance nourished by the good men of Languedoc
in the last decades of the thirteenth century and the first decades of the
fourteenth century was not really a ‘popular’ heresy according to the two
usual meanings of the adjective, as has been shown — and contrary to common
assumptions — by J.-L. Biget.”® It was, for one thing, rather restricted: the
quantitative analyses undertaken to date, though approximate given the
condition and nature of the documents, establish that the good men’s friends

12 See P. Biller, ‘Words and the Medieval Notion of “Religion”’, Journal of Ecclesiastical
History 36 (1985), 351-69.

13 Biget, ‘Extinction du catharisme’, pp. 317-19. Biget, ‘Réflexions sur 1’hérésie’, pp. 60-1.
See also, for another area in Languedoc, J.-L. Abbé, ‘La société urbaine languedocienne
et le catharisme au XIII° siecle: le cas de Limoux (Aude)’, in Religion et société urbaine au
Moyen Age: études offertes & Jean-Louis Biget, ed. P. Boucheron and J. Chiffoleau (Paris,
2000), pp. 119-39. J. H. Mundy’s findings for Toulouse are in line with this view. See ]J.
H. Mundy, The Repression of Catharism at Toulouse: The Royal Diploma of 1279 (Toronto,
1985), and the review of this book by J.-L. Biget in Annales: économies, sociétés, civilisations
1 (1987), 137-40.
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rarely represented more than ten to fifteen percent of the population in the
areas studied and, more often than not, represented five to ten percent at
the most. In Bernard of Castanet’s time (1276-1308), the dissidents probably
amounted to barely ten percent of the 8,000 to 10,000 inhabitants of the city
of Albi, one of the greatest strongholds of heretical resistance to the clerical
order. When the entire diocese is taken into account, the proportion was
even smaller, and the group had practically disappeared by the final years
of the episcopate. For another thing, and countering the second sense of
the term ‘popular’, dissidence gained only very few followers from humble
backgrounds; the sociology of accused individuals reported to the Inquisition
confirms that the good men’s friends came from the rural minor aristocracy
and, above all, urban social classes born of the economic growth since the
eleventh century, the well-off or rich middle classes formed of craftsmen and
merchants.**

The inquisitorial records are practically the only source from which a
glimpse of heretical religious life can be gained. Prescriptive, narrative or
polemical sources hardly mention this topic, and only for the purpose of
providing a distorted and very negative picture; they above all provide
information on their authors and their attitudes, rather than on the heretics
themselves. The surviving texts related to dissident liturgy or theology are
few and far between; we know nothing of their diffusion; they do not teach
us much about the life of the followers, and they reveal, at the very most, only
ritual rules. Only the confessions recorded by the Inquisition offer matters of
any substance. We are thus reduced to studying ‘heresy’ through the sources
produced from its persecution. This perverse situation obviously greatly
limits access to the reality of dissidence.

The inquisitorial records are the written recomposition, after their trans-
lation into Latin, of oral discussions. As such, they barely allow the voices
of the accused to be heard, though they often create the illusion of doing so
upon reading. Even if we acknowledge that snippets of the dissidents” real
discourse can be gathered from the texts stemming from their statements, the
fact remains that these addresses were severely restrained by the conditions
in which they were uttered. Besides the impediments caused by the recording
procedures, the content of the confessions was first and foremost determined
by the inquisitors’ questions.” Historical research is thus fully dependent on

14 Biget, “Un proceés d’inquisition’, pp. 298-304; Biget, ‘Extinction du catharisme’, pp.
319-24; J.-L. Biget, ‘Cathares des pays de 1’Agout’, in Europe et Occitanie: les pays cathares,
actes de la 5e session d’histoire médiévale organisée par le Centre d’études cathares (Carcassonne,
1995), pp. 259-310 (pp. 2702, 283, 306-7).

15 See in particular J. H. Arnold, Inquisition and Power: Catharism and the Confessing Subject
in Medieval Languedoc (Philadelphia, 2001); Pegg, The Corruption of Angels; Texts and the
Repression of Medieval Heresy, ed. C. Bruschi and P. Biller (York, 2002); L. J. Sackville,
Heresy and Heretics: The Textual Representations (York, 2011); Inquisitors and Heretics in
Thirteenth-Century Languedoc: Edition and Translation of Toulouse Inquisition Depositions,
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their interests. These vary greatly according to the context of the case.'® This
is easy to note when comparing the two main inquisitorial sources related to
Albi and its region during the period under review."” In 1299-1300, Bernard
of Castanet and the inquisitor of Carcassonne, Nicolas d’Abbeville, held
extremely swift trials, judging up to thirty-five defendants in barely four
months of hearings, whereas in 12867, the same bishop and the inquisitor
Jean Galand had conducted trials against eleven individuals that lasted more
than twenty months. Tellingly, the two sets of trials produced roughly equal
volumes of data, despite the disparity in the number of defendants. In the
earlier series, Bernard of Castanet took all the time he needed to gather as much
information as possible on those of his diocesans who mixed with the good
men. From the file thus compiled he was able effectively to organize control
of dissident groups and targeted repression, within a long-term strategy. In
the later series, by contrast, the bishop was acting urgently. His objective this
time was rapidly to condemn the arrested guilty parties, in order to bring a
severe blow to the circle that was on the verge of neutralizing his temporal
power. In the first series, the confessions therefore provide far greater details
on the dissidence. Yet it remains true that the inquisitorial interrogations
mostly sought to prove heresy in legal terms. Thus, the records are more
often than not reduced to the repetitive recording of stereotyped facts which,
according to the law, were sufficient to establish the crime — in this case, the
ritual greeting of the good men, the receiving of their blessing and of their
‘sacrament’, administered in articulo mortis and named consolament. As for the
rest, Bernard of Castanet was quite obviously not seeking to learn about the
specific nature of heresy (the great attention paid by Jacques Fournier to the
detail of the deviances, in the Inquisition trial that he conducted in Pamiers
in 1318-25, is a unique case).”® To this we may add another major difficulty
(to which we shall return): the inquisitorial discourse that shaped the source
material describing dissident practices was systematically inflected with the
very hostile prejudices and distorting vocabulary of the Church.

1273-1282, ed. P. Biller, C. Bruschi and S. Sneddon (Leiden, 2011), especially ch. 3 of the
introduction.

16 Good examples of the crucial importance of context for the understanding of a particular
series of inquisitorial trials are Biget, ‘Un proces d’inquisition’, and C. Vilandrau,
‘Inquisition et “sociabilité cathare” d’apres le registre de l'inquisiteur Geoffroy d’Ablis
(1308-1309)’, Heresis, 34 (2001), 35-66.

17" For what follows, see also Biget, ‘Un procés d’inquisition’, and Biget, ‘Cathares des pays
de I’Agout’.

18 Le registre d'inquisition de Jacques Fournier (1318-1325), ed. J. Duvernoy, 3 vols. (Toulouse,
1965). See in particular E. Le Roy Ladurie, Montaillou, village occitan (Paris, 1975); and M.
Benad, ‘Par quelles méthodes de critique des sources I’histoire des religions peut-elle
utiliser le registre de Jacques Fournier?’, in Autour de Montaillou, un village occitan:
histoire et religiosité d’'une communauté villageoise au Moyen Age, ed. E. Le Roy-Ladurie
(Castelnaud-la-Chapelle, 2001), pp. 147-55.
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Yet, despite the extent of these shortcomings and distortions, the archives
of persecution do allow us to retrieve certain significant elements related to
dissident religious life.

‘Good men’, ‘good life’, “good words’, “good faith’

About one year ago, or thereabouts, Magister Raimon Calviere, notary at the
Lord King’s court in Albi, compater of the said witness, asked him to walk
with him to his dovecot. [...] Upon entering the said dovecot, they found
two men; the aforementioned witness asked Magister Raimon to tell him
who the men were and enquired as to their condition. And the said Magister
Raimon replied to the said witness that they were some of those good men
who were called heretics, that they lived well and in a holy manner and that
they fasted three days a week and did not eat meat. Then the said witness,
who was astounded (as he said), told the said Magister Raimon that they
would be dead if ever word got around. Then the said Magister Raimon
added that he should not say such things and that several other good
people of Albi were to come and visit the heretics and that the said witness
should do as the others, because there would arise many good things from
friendship and familiarity with the said heretics.

(Confession of Guiraud Delort, 16 December 1299)%

One day, [...] late at night, Ermengaud Vena, from Réalmont, came to see
the said witness and told him that two of those good men who were called
heretics [...] were in Guilhem de Maurian’s home and were preaching
there, and that he should come to hear and see them, because they were
good men and that they taught many good things. So the said witness and
the said Ermengaud Vena went together to the said Guilhem de Maurian’s
home and found the said Raimon del Boc, heretic, who had almost finished
his sermon and was saying that God had not made these temporal and
transitory things, but celestial and eternal things; and the said heretic said
many other things that the said witness did not remember (he said). [...]
When required to say why the said witness and the other aforementioned
persons had worshipped the said heretics in the manner described, he said

19 G. W. Davis, The Inquisition at Albi, 1299-1300: Text of Register and Analysis (New York,
1948), pp. 156-7: “Annus est vel circa, magister Raymundus Calverie, notarius curie Albie
domini regis, compater ipsius testis, rogavit eum quod iret spatiatum cum eo ad colum-
barium suum. [...] Et intrantes domos dicti columbarii, invenerunt ibi duos homines,
de quibus quesivit ipse testis a dicto magistro Raymundo cujusmodi homines erant illi
seu cujus conditionis erant; et ipse magister Raymundus respondit ipsi testi quod erant
de illis bonis hominibus qui dicebantur heretici et vivebant bene et sancte et jejunabant
tribus diebus in septimana et non comedebant carnes. Tunc ipse testis atonitus (ut dicit)
dixit dicto magistro Raymundo quod mortui essent si sciretur. Tunc dictus magister
Raymundus subjunxit quod non diceret talia, quia et aliqui alii boni de Albia debebant
convenire ibidem et dictos hereticos visitare et quod ipse testis faceret sicut alii, quia de
amicicia et familiaritate dictorum hereticorum provenirent ei multa bona.”
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that it was because they believed the latter to be good men, and to have a
good faith.
(Confession of Garnier de Talapie, 1 March 1300)%

Maybe twenty-eight or thirty years ago [...], two men from Albi [...] came to
his shop and said: ‘Signeur Peyre, two prudent men have come to this town,
they are good, holy men, they are well advised and they know many good
words; this is why it would be good for us to go and visit them.’
(Confession of Peire Astruc, February 1325)*

We could multiply the examples of this type of passage in which are
described, within the defendants’ confessions, the circumstances of their
first direct contact with the good men. Compiling these short accounts
would form a good starting point from which to study the reasons why
people chose to join the dissidence, as they appear through the reading
of the inquisitorial records. Of course, the concern of the defendants to
minimize their errors, possibly to protect one person or to incriminate
another, is the most obvious of the factors which oblige us to grant very
little factual truth to these narrative sequences. But the present texts, like
many others of the same kind, taken from the confessions of two citizens
(cives) of Albi and a notary from Réalmont, recurrently show the authority
of the heretical good men and the spiritual concern of those who acknowl-
edged it.

What is hidden behind the evasive monotony of the words ‘good” and
‘well”? Their repetitive use to describe the virtues ascribed to the good men
is certainly not due solely to the inquisitorial format. Why are the leaders
of dissidence of ‘good faith’? The only explicit justification that regularly
appears in the confessions is the one mentioned by Guiraud Delort in the

20 ‘Quadam die de qua non recolit, de sero tarde, Ermengaudus Vena de Regali Monte
venit ad ipsum testem, dicens sibi quod duo de illis bonis hominibus qui dicuntur
heretici, quorum unus vocabatur Raymundus del Boc, maritus olim de na Cabriaga
de Albia, et socius ejus, cujus nomen ignorat ipse testis, ut dicit, erant in domo
Guillermi de Mauriano et predicabant ibi et quod ipse testis veniret ad audiendum
et videndum eos, quia erant boni homines et docebant multa bona. Tunc ipse testis et
dictus Ermengaudus Vena simul venerunt ad domum dicti Guillermi de Mauriano et
invenerunt dictum Raymundum del Boc, hereticum, dicentem quasi in fine sermonis
sui quod ista temporalia et transitoria non fecerat Deus set celestia et eterna, et multa
alia dixit tunc dictus hereticus, de quibus non recolit ipse testis, ut dicit. [...] Requisitus
quare ipse testis et alii predicti adoraverunt predictos hereticos modo predicto, dixit
quod propter hoc quia tunc credebant ipsos esse bonos homines et habere bonam fidem’
(ibid., p. 216).

21 “Viginti octo anni vel triginta potuerunt esse vel circa, [...] duo homines de Albia [...]
venerunt ad operatorium suum et dixerunt sibi sic: “Signeur Peyre, in villa ista venerunt
duo probi homines qui sunt sancti homines et boni et bene consulti et sciunt multa bona
verba, quare bonum est quod vadamus ad eos visitandum”” (Paris, BnF, Collection Doat,
MS 27, fol. 34r).
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quoted extract: the good men fasted very frequently and banned meat from
their diet. Those who helped them in their clandestine life had to find them
fish, as did Guilhabert Lantar and Raimon de Baffignac, according to the
latter’s tale. More generally, the good men ‘led a good and holy life’, say
the accounts registered in the Inquisition records. A good share of their
authority obviously stemmed from their personal asceticism. Their deeds
and their pure and modest lifestyles seemed to be in agreement with their
evangelical message, establishing it as genuine — as opposed, of course, to
the less rigorous life of the secular clergy and, more broadly, to the power of
the Church (which was easily perceived, by the populations who disliked its
political and economic influence, as contradictory to its mediatory ambitions).
Here we find the echo of eminently anticlerical themes, the leitmotif of the
protest movements since the Gregorian reform: a pure and humble existence
as the primary requirement of the apostolic life.”

In the case of the heretical dissidence in Languedoc in the last quarter of
the thirteenth century and the first quarter of the fourteenth century, it should
be noted that the good men, although they lived modestly, did not profess a
general contempt of wealth, unlike the Waldensians. Contrary to the ‘Poor
Men of Lyon’ (or the "Poor Men of Christ’), who travelled around Languedoc
during the same period, they obviously did not believe money to be impure
in itself, as they handled it frequently. Money-lending (commenda, in the texts)
was, indeed, part of their everyday business. The sections of the minutes that
broach this subject are far too numerous and circumstantial to correspond to
forced confessions intended to corroborate the inquisitors’ scurrilous views.
One defendant at the trials of 1299-1300, for example, described how the good
men Raimon del Boc and Raimon Didier obtained a refund of fifteen pounds
which the mother and aunt of Magister Garnier de Talapie ‘had borrowed from
them [...], as they could see in their entries’ (‘scriptis seu memorialibus’); this
tells us that the good men kept accounts. As the two debtors were either dead
or had gone missing, they obtained payment from their son and grandson.”
There is a lack of information as to the details of this practice. It is not known
if the loans granted by the good men gave rise to the payment of interest. The
money may have come from deposits, and certainly from donations made by
followers (many of whom, we may here recall, were affluent). The good men
in particular received payment for the administration of the ‘sacrament’ in
articulo mortis (during the trials of 1286-7, the judges systematically enquired
about the sum of money given; the deed was obviously sinful from their
point of view, as it had been a capital crime for clerics to practise simony since
the Gregorian reform). Moreover, defendants sometimes mentioned that the

22 For a recent and suggestive account, see Moore, The War on Heresy, pp. 45-161.

23 Davis, The Inquisition at Albi, pp. 131-3. See the examples cited and discussed by Biget,
‘Les cathares devant les inquisiteurs’, p. 239, and Biget, ‘Cathares des pays de 1’Agout’,
pp- 302-3.
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good men or their friends had made promises of wealth to encourage them
to join the dissidence.* This did not necessarily mean in the form of loans
but maybe, more broadly, the possibility of benefiting from specific economic
solidarity thanks to the dissident network. We might also wonder whether
the defendants were not seeking, in this case, to be somewhat excused for
their crime by claiming non-spiritual motivations for their socializing with
the heretics. Whatever the case, the good men’s particular affinity with money
deserves to be underlined. It is no doubt related to a major driving force
of the dissidence. Indeed, its members overwhelmingly belonged to social
groups that were doomed to spiritual indignity and deprived of all chance of
salvation because of the opprobrium the Church cast on of the very practices
that made them affluent: interest-bearing loans, trade and all business based
on monetary speculation.

The dissident ministers, who were persons who led a ‘good life” and were
of ‘good faith’, brought ‘much good’ to their followers, as Guiraud Delort
stated in his confession. Of course, possible loans from the good men or
mutual assistance from their followers were not among the main motivations
for dissident support, which remained a principally religious engagement.
What, therefore, was the substance of the multa bona granted to the good
men’s friends? Mostly, it consisted in ‘good words’, as declared in Peire
Astruc’s confession. These bona verba corresponded to two kinds of practices:
rituals and preaching.

Only two types of ritual appear in the confessions: the blessings and the in
articulo mortis ‘sacrament’. The first was mainly administered upon addressing
a ritual reverence to the good men in adventu et recessu, upon greeting or
parting. This was a series of three genuflections (certain confessions specified
that the followers, who had previously removed their hats, placed their
hands on the ground) accompanied thrice by a request to be blessed, such
as: ‘Bless us, good Christians, keep us from harm’, to which the good men
replied each time ‘God will save you’ or an equivalent phrase (‘Pray to God’,
for example).” Moreover, the good men blessed the bread before eating in the
company of their friends (this fact, however, is rarely mentioned).? The only

24 See Biget, ‘Cathares des pays de 1’Agout’, p. 303. See also, for instance, Davis, The
Inquisition at Albi, p. 190 (first encounter of Bertran de Montagut with the boni homines).

25 See for instance, in Raimon de Baffignac’s confession: ‘Dixit etiam quod cum fuerunt ad
dictam boariam et viderunt dictos hereticos, ipsos reverenter, flexis genibus, adoraverunt,
ter flectendo genua et manus ponentes singulis vicibus super terram et singulis etiam
vicibus dicendo: “Benedicite, bon chrestia, parcite nobis”; et singulis etiam vicibus
respondentibus ipsis hereticis: “Dious en sia pregats”’ (Paris, BnF, MS lat. 12856, fol. 6v).
About this ritual as documented in the records of the first inquisitions in Languedoc, see
Pegg, The Corruption of Angels, pp. 92-103.

26 See for instance Guilhem de Maurian’s confession: ‘Dixit etiam dictus testis quod illo
sero quo venerunt ad domum predicti Raymundi, adhuc dicti heretici erant jejuni et
tunc, parata mensa, Raymundus del Boc, hereticus predictus, qui erat antiquior alio,
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‘sacrament’, the consolament, was exclusively referred to in the confessions
using the inquisitorial term hereticatio, that equated it with a ritual for joining
a sect. For the persecutors, it was the stamp of full adhesion to ‘heresy’. The
records often associate it with the vocabulary of receptio (though it remains
unclear how far this agrees with the dissidents” concepts, if at all): ‘ipse
hereticus recepit eum et hereticavit’. The descriptions of the hereticatio were
generally reduced to the form imposed by the judges: they thus provide very
little detail. The dying persons first expressed their desire to place their souls
in the hands of the good man by placing their hands within his while calling
upon him to help them, in terms that were not specified. The good man then
placed ‘a book” (no doubt containing part of the Gospel), or his hands, above
the believer’s head while speaking the ritual words and genuflecting.”

The dissidence was thus distinguished by sacred practices that were
reduced to the bare minimum. Significantly, the lack of any other heretical
liturgy encouraged the inquisitors, who sought to portray dissidence as a
fully fledged sect, to interpret the ritual greeting of followers as a ceremony
of adoratio (the only word used to describe it in the confessional texts). In
orthodoxy, by contrast, the status of the clerics, which formed the basis for a
clerical society that stood separate from lay persons, was upheld through the
intensive practice of numerous and elaborate mediations.” By rejecting the
sacraments and with the absence of any real worship, the religious life of the
good men and their friends was in contrast with the evolution of the orthodox
religious practice since the eleventh century, which had been even further
accentuated since the beginning of the thirteenth century.

The good men’s ‘good words’ also included their sermons (which the
Inquisition minutes normally referred to as monitiones). Between the in adventu
and in recessu blessings, the heretical ministers’ religious activity, apart from
any possible hereticatio, consisted in speaking to followers. Information as to
the content of their preaching is scarce within the Albi trials. The brief indica-
tions provided by the confession of Magister Garnier de Talapie, mentioned
above, represent the dualism that characterized the good men’s teachings,
according to inquisitorial sources from the end of the thirteenth century and
the beginning of the fourteenth.”

accepta mapa super humerum suum, tenens una manu panem et alia cultellum, dictis
quibusdam verbis de quibus ipse testis non recordatur, distribuit panem ipsi testi et dicto
Raymundo hospiti eorum et dicto consocio suo heretico” (Davis, The Inquisition at Albi,
p- 124).

27 See for instance ibid., pp. 147, 173-4.

28 On the connection between the denial of the sacraments (especially of the Eucharist) and
the rejection of clerical power, see in particular Biget, ‘Réflexions sur 1'hérésie’, pp. 34-5.

29 See in particular some texts (dated 1301-5) edited from volume 34 of the Collection
Doat at the BnF by R. Manselli, ‘Per la storia della fede albigese nel secolo XIV: quattro
documenti dell’inquisizione di Carcassona’, in Studi sul Medioevo cristiano offerti a Raffaello
Morghen per il 900 anniversario dell’Istituto storico italiano (1883-1973), 2 vols. (Rome, 1974),
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The lack of details found in the confessions regarding the doctrinal content
of the monitiones is probably not solely due to a lack of attention on behalf of
the inquisitors. Frequently, as in the case of Garnier de Talapie, the defendants
did not remember what the good men had said (non recolit, say the texts). Also,
the minutes systematically report that the defendant had ‘not understood” (rnon
intellexit) the words spoken by the dissident ministers during the hereticationes
(though the insertion ut dixit often casts doubt on this lack of understanding).
The possibility that defendants claimed not to have understood so as to
minimize their transgressions certainly cannot be entirely disregarded. But
this no doubt also provides insight into the limited internalization that seems
to have characterized dissident religious life. More generally, dissidence seems
to have been marked by the highly passive role played by followers. It would
seem that the good men ‘friends of God” at the end of the thirteenth century
and beginning of the fourteenth, a little like the monks of the high Middle Ages,
took sole responsibility for the celestial relationship on behalf of the believers
— thus relieving those believers of the need to attain purity, or to understand
the precise meaning of their holy words and gestures. The ‘magical” (in the
broad sense as defined by Durkheim and Bourdieu) efficiency of the rituals
took precedence, excluding any mysticism; the spiritual commitment and the
personal piety of the believer did not, or so it would seem, hold much impor-
tance.® This is very different from all heretical movements in the twelfth century,
which were notable for their trend towards a universal calling and evangelical
proselytism:* the good men of the late thirteenth century, by contrast, did not
at all require their followers to live according to any particular demands.

The dualist theology of the dissident ministers, regardless of the mytho-
logical subtleties, did not provide the followers with much substance to guide
their conduct.®> What was important for the latter was no doubt to be reassured
by ‘holy, good and wise” men, whose pure life ensured their authority, that
any form of materiality was evil and that salvation was ensured not (only or
necessarily) by obedience to the Church, but simply by the administration of
a sacrament in extremis. The behaviours for which the Church condemned to
damnation the lower nobility or merchant middle-class (usury, trade, birth
control and other breaches of pastoral discipline, or denial of the clergy’s
authority) were hence no longer to be seen as particularly sinful actions — no
more than any other aspect of life. Finally, to use the venal words attributed to

I, 499-518. For a recent account of references to dualism in inquisition depositions, see
P. Biller, ‘Cathars and the Material World’, in God’s Bounty: The Churches and the Natural
World, ed. P. Clarke and T. Claydon (Woodbridge, 2010), pp. 89-110.

30 For the broad use of the term ‘magical’, see E. Durkheim, Les formes élémentaires de la vie
religieuse (Paris, 1912); P. Bourdieu, Langage et pouvoir symbolique (Paris, 2001).

31 Moore, The War on Heresy, pp. 45-161.

32 See, for instance, J. H. Arnold, ‘The Preaching of the Cathars’, in Medieval Monastic
Preaching, ed. C. Muessig (Leiden, 1998), pp. 183-205; Biller, ‘Cathars and the Material
World'.
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Raimon de Baffignac in the extract referred to at the beginning of this article,
the good men had the power to ‘make a fair price’ (‘bonum forum facere
possunt’), a far better price than the clerics, for the peace of the followers’
souls. Their mediation was far less cumbersome, while what we might call
their soteriological offer was infinitely more advantageous.

The triviality of these comparative short cuts must not eclipse the reason
why people adhered to the good men’s religion: spiritual anxiety and the
followers” absolute need to ensure their salvation. The fact that the resistance
continued for almost a century after the beginning of the inquisitorial
campaign in Languedoc might in itself suggest the extent of the existential
unease that compelled people, despite the ensuing dangers, to socialize with
the good men. There are a number of clues in the confessions as to the deep
desire that stirred the good men’s friends. A royal official named Peire de
Mézens, for example, travelling with Guilhem de Maurian, seized the oppor-
tunity, when they passed two men bearing crosses (as a sign of penitence for
the crime of heresy), to talk to him (Guilhem) about the good men, telling him
that he would sorely like (‘'multum vellet’) to meet them — obviously already
aware that Guilhem knew them well enough to occasionally act as their
guide and messenger. Subsequently, as Guilhem told the inquisitors, Peire
had repeated this wish to him ‘on many occasions, possibly as many as ten
or more times, upon different occasions’. When, eventually, Guilhem finally
told Peire that he was to meet the heretics, it was ‘with great joy’, cum magno
gaudio, that the latter asked him where they were to be found.* There is no
reason to believe that these details were pure invention on behalf of Guilhem
before the judges. (Guilhem might have been seeking to minimize his wrongs
by exaggerating the personal resolve of those he had presented to the heretics,
but it should be noted that the inquisitors had already promised him a
pardon; his interest, therefore, was mostly to inform on a sufficient number of
the good men’s friends to satisfy the court.) The insistence and enthusiasm of
Peire de Mézens were corroborated by the declarations of another defendant
at the 1299-1300 trials, Raimon Augier, concerning the hereticatio of the very
same Peire, who was said to have issued an ardent request on his death
bed: ‘the said sick man [...] told the said witness that he absolutely wanted

33 ‘Dixit quod XII anni possunt esse et ultra, ut sibi videtur de tempore, quod ipse testis
ivit in Franciam cum magistro Petro de Medenco seu de Medano, tunc procuratore
domini regis in senescallia Carcassonensi et Bitterrensi; et intrantes per civitatem de
Turonis, in ingressu civitatis, obviaverunt duobus hominibus pro heresi crucesignatis
et ex hoc sumpta occasione, idem magister P. dixit ipsi testi quod multum vellet videre
hereticos et scire sectam eorum. Et extunc multociens, forte X vicibus et amplius, diversis
temporibus, repeciit eadem verba idem magister P. eidem testi, videlicet quod libenter
videret hereticos et sciret sectam eorum. [...] Tandem anno immediate preterito [...] dixit
idem testis dicto magistro Petro quod modo posset videre illos bonos homines, videlicet
hereticos, de quibus multociens rogaverat eum. Et tunc dictus magister cum magno
gaudio quesivit ubi erant’ (Davis, The Inquisition at Albi, pp. 128-9).
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to be welcomed into the heretics” sect and that he shouldn’t reject his wish,
as this was, in any case, what he wanted.”* (This account was not, at least
not solely, a ploy of Raimon’s to exonerate himself from having encouraged
Peire to commit hereticatio, as it coincides with a detail found in Guilhem de
Maurian’s statement, according to which Peire became impatient because
Raimon was taking a long time to bring the good men to his bedside.)* The
numerous known cases of people returning to heresy after disavowal, in
particular to receive the consolament at their time of death,* also bear witness
to the strength of the religious feeling that led them to overlook the Church’s
outright condemnation of dissidence.

The religious life of the good men and their friends: three general characteristics

The summary analysis of the good men’s religion and that of their friends, as
seen through the Inquisition archives, highlights three general characteristics
which all question, to different degrees, the relationships between dissidence
and orthodox clericalism. These characteristics are non-exclusivity, infor-
mality and localism.

It is important first to underline the actual compatibility, within dissident
practice, of favouring both the good men and the orthodox religion. There are
abundant examples. Thus, Peire Aymeric, a merchant from the Albi region
who became a “heretic’ in 1287, first received the last rites from the Church
before asking the good men for the consolament, according to his nephew’s
confession.” Moreover, the cases of churchmen who were friends of the good
men are not rare — such as the six canons of the church of Saint-Salvi d’Albi,*
or the priest from Guitalens* denounced during the 1286-7 trials. Although

34 “Ipse testis venit ad dictum infirmum, qui dixit eidem testi quod omnino volebat recipi
in sectam hereticorum et quod nullo modo contradiceret ei, quia modis omnibus sic
volebat’ (ibid., p. 147).

35 Ibid., p. 130.

36 See, for instance, Biget, ‘Cathares des pays de 1’Agout’, p. 290 and n. 106.

37 ‘Ttem dixit quod mensis est vel circa, cum predictus Petrus Aymerici, avunculus ipsius
testis qui loquitur, infirmaretur infirmitate de qua obiit, postquam jam communi-
casset, una nocte, [...] pulsatum fuit satis suaviter ad ostium et cum ipse testis vellet
ire ad fenestram ad videndum quis pulsaret, dixit sibi dictus infirmus: “Vade, et aperi
ostium”; et iens inferius, aperuit ostium et invenit ibi Poncium Nycolay predictum et
duos hereticos [...], qui omnes ascenderunt superius et intraverunt cameram ubi dictus
infirmus infirmabatur; et accedentes ad dictum infirmum, unus illorum hereticorum,
receptis manibus dicti infirmi inter manus suas, recepit eum secundum ritum et modum
hereticorum in sectam suam, ipso infirmo hoc volente et petente’ (Paris, BnF, MS lat.
12856, fol. 23r).

38 Confession of Vital Vignal. See J.-L. Biget, ‘Sainte-Cécile et Saint-Salvi’, pp. 88-9 and n.
126.

39 Paris, BnF, MS lat. 12856, fol. 9r. See Biget, ‘Cathares des pays de I’Agout’, p. 297 and n.
130.
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it seems obvious that the dissident followers could not avoid the religious
obligations imposed by the Church, as to do so would risk them being
accused of heresy, nothing proves that they actually had any desire to avoid
them.

Some examples demonstrate that the good men’s friends maintained a clear
interest in orthodox ecclesiastical mediation concurrently, or simultaneously,
with their resort to dissident mediation. Thus, a certain knight of Montdragon,
named Matfred Baudrac, whom the Inquisition obliged to do penance at
a non-determined date, had nevertheless made a donation to the nuns of
La Salvetat in 1266.* The same was true for Bérenguier Azémar and Peire
Baudier, citizens of Albi who, according to the above-mentioned confession
(in 1299) of their fellow citizen Guiraud Delort, went to hear mass after having
‘worshipped’ the good men in Raimon Calviére’s dovecot.* The phenomenon
has been noticed by historians* (not just for Languedoc ‘heresy’, moreover),*
and is sometimes referred to as Nicodemism or irenicism — labels taken from
notions in the Reformation period. The first of these two terms presupposes
a certain duplicity, to which it would no doubt be simplistic (and anachro-
nistic) to reduce the dissidents’ attitudes. The good men’s friends, contrary
to the nicodemites vilified by Calvin, did not necessarily feel that they had to
choose between two clearly defined options.* They faced, in all likelihood,
not an intimate choice between two entirely separate pathways, between
two possible and exclusive Churches, but rather a doubt as to the best way
to ensure their salvation, and a lack of confidence in ecclesiastical mediation.
Their desire was to find the best solutions to their religious concerns. This was
more of an indecisive quest, a wandering, than devotion to a new Church.
The Languedoc dissidence, furthermore, had no institutional dimension. In
the late period contemplated here, religious life with the good men was so
scantly organized that the term ‘church’, even in its loosest sense of a simple
community of followers, is hardly appropriate when referring to the ‘heretics’.

This leads us to the second characteristic emerging from the Inquisition
archives: the informal nature, in all ways, of heterodoxy. In the last quarter of

40 Davis, The Inquisition at Albi, p. 126 and n. 11.

41 See Biget, ‘Extinction du catharisme’, p. 334 and n. 116.

42 See, for instance, Y. Dossat, ‘Les cathares dans les documents de 1'Inquisition’, Cathares
en Languedoc = Cahiers de Fanjeaux 3 (1968), 71-104 (esp. pp. 97-100: ‘Irénisme a Soreze’);
Arnold, Inquisition and Power, pp. 20-1; Biget, ‘Réflexions sur 1’hérésie’, p. 66.

43 See, in particular, G. G. Merlo, Eretici e inquisitori nella societi piemontese del Trecento, con
'edizione dei processi tenuti a Giaveno dall’inquisitore Alberto De Castellario (1335) e nelle Valli
di Lanzo dall’inquisitore Tommaso di Casasco (1373) (Turin, 1977), p. 102.

4 See C. Ginzburg, Il nicodemismo: simulazione e dissimulazione religiosa nell’Europa del 500
(Turin, 1970). E. Labrousse, ‘Perspectives plurielles sur les frontiéres religieuses’, in Les
frontieres religieuses en Europe du XVe au XVIle siecle, ed. R. Sauzet (Paris, 1992), pp. 205-13.
T. Wanegffelen, Ni Rome ni Geneve: des fideles entre deux chaires en France au XVle siecle
(Paris, 1997), about ‘1’entre-deux confessionnel’ in the early modern period.
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the thirteenth century, a heretical hierarchy existed no more in the region of
Albi than in the rest of Languedoc; there were merely good men who travelled
around, attempting with diminishing success to perpetuate their tradition,
communicating among themselves with difficulty, possibly attempting to
maintain tenuous ties with their dissident friends in Lombardy.* A more
or less general tendency to dualism was not sufficient to bestow upon their
theology the precision and stability of a dogma, as views no doubt differed
between ministers, whose varying level of education did not guarantee a
uniform or very sophisticated magisterium.* The followers’ convictions were
obviously even more varied and were no doubt mostly lacking in doctrinal
consistency. Lastly, dissident religious practice had all the appearances not of
a structured church life, but of simple sociability, and was not very specific
despite its clandestinity.”” The words used in the confessions to talk of the
relationships with heretic ‘ministers” were those of friendship and familiarity.
People went to ‘visit’ the good men; eating, drinking and talking in their
company was evidently very important. The substance of dissidence mostly
consisted in this everyday, though transgressive, exchange with the boni
homines, as well as in actions to support their secret rituals and their illegal,
rootless existence.

The informal condition of ‘heresy’ was not unknown to the Church,
even though the latter took care, in the legal, theological or narrative texts,
to present it as a subversive counter-Church. The inquisitorial documents
relevant to the Albi region at the end of the thirteenth century and the
beginning of the fourteenth century do not report any institutional heretic
structures; they confirm that, in practice, the inquisition did not consider the
dissidence to be very well organized. The minutes speak only of ‘heretics’ —
as they named the good men — and of ‘believers’. The latter term, unlike the
former, was not used systematically and did not refer to a particular status
that might have been conferred upon the relevant individuals. In most cases,
‘believer’ was obviously used as a synonym for ‘friend” of the heretics.

Furthermore, the vocabulary associated with belief appears in two types
of context. In one, it presupposes an affiliation with a well-structured organi-
zation; in the other, to the contrary, it proves the informal nature of dissidence.
The records do indeed speak of the ‘heretics’” believers’, as if the fact of
mixing with the good men went hand-in-hand with joining a sect under their
authority and with devotion to a specific religion.*® And yet, according to the

45 See Théry, ‘L'hérésie des bons hommes’. Biget, ‘Réflexions sur 1’hérésie’, pp. 42-3.

46 For instance, we learn from a confession recorded by the inquisitors that two boni homines
who lived in the Agout region between 1270 and 1285 could not read. See Biget, ‘Cathares
des pays de I’Agout’, p. 283 and n. 73.

47 See Vilandrau, ‘Inquisition et “sociabilité cathare”’.

48 See, for instance, Paris, BnF, MS lat. 12856, fol. 6v: ‘Dictus Augerius et ipse recogno-
verunt se credentes eorum, scilicet hereticorum’. Ibid., fol. 7r: ‘Bernardus Arnaldi de
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minutes of the confessions and sentences, the defendants” guilt resided only
in the fact that they ‘had believed that the heretics were good men’, which
tended to clear the notion of ‘believer” of any imputation of conversion to a
faith or engagement in a sect-type group.

As already mentioned, only the consolament ritual, from the inquisitorial
point of view, marked the admission of the ‘believer” into the ‘heretics” sect’
(hence the notion of hereticatio used in the documents to refer to that which
the inquisitors considered to be an induction ceremony, during which the
‘believers’, according to them, formally expressed their desire to be recepti,
that is, ‘admitted’). Thus, the "heretical sect” as defined by the Inquisition only
included those who had received the consolament, that is to say, almost exclu-
sively the good men. Except for this very limited group, the large majority of
individuals liable to inquisitorial sanction were only judged according to their
degree of socialization with the ‘heretics’.

To legally qualify the misconduct that could be attributed to the good
men’s friends (and more generally to the supporters of all other types of
‘heretics” around whom dissident movements developed), canonical legis-
lation had first only defined two categories of offenders: the ‘defenders of
heretics’” (defensores) on one hand and, on the other hand, their ‘hosts’ (recep-
tatores), meaning all those who ‘welcomed them or helped them in their
homes or on their lands’, according to the terms of the canon Sicut ait beatus
Leo promulgated by Alexander III at the third Lateran council of 1179.* The
simple fact of giving credit to the good men’s words and of believing in the
effectiveness of their rituals was therefore not clearly, at that time, considered
to be a crime against the orthodox faith. The same canon of Lateran III merely
regretted the fact that the ‘heretics’ of Gascony and Toulouse ‘convinced the
weak and simple to embrace their views’ (‘ad consensum suum simplices
attrahant et infirmos’).”® In the text, these credulous persons were plainly

Dosans significavit dictis hereticis quod de credentibus et amicis eorum de Carcassona
intellexerat sinistra’.

49 X '5.7.8; Corpus iuris canonici, ed. E. Friedberg, 2 vols. (Leipzig, 1879-81 [repr. Graz, 1959]),
11, 780: ‘Eos et defensores et receptatores eorum anathemati decernimus subiacere et sub
anathemate prohibemus ne quis eos in domo vel in terra sua tenere vel fovere aut negoci-
ationem cum eis exercere presumat’. The third canon of the council of Toulouse (1119)
and the twenty-third canon of the second Lateran council (1139) only spoke of defen-
sores: Sacrorum conciliorum nova et amplissima collectio, ed. J.-D. Mansi, 31 vols. (Venice,
1759-98), XXI, 226-7, 532. The fourth canon of the council of Tours (1163) prohibited ‘ne
receptaculum quisquam eis in terra sua prebere aut presidium impertire presumat’ and
excommunicated ‘tanquam particeps inquitatis eorum” anyone who didn’t conform to
the prohibition of all contact with the heretics, but it did not mention credentes, although
it referred to the possible existence of conventicula, that is of small heretical houses or
communities (ibid., 1177-8).

50 Ibid.: ‘Quia in Vasconia, Albigesio et partibus Tolosanis et aliis locis ita hereticorum,
quos alii Catharos, alii Publicanos, alii Patarenos, et alii aliis nominibus vocant, invaluit
damnanda perversitas, ut jam non in occulto, sicut alibi, nequitiam suam exerceant,
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different from the defensores and the receptatores, mentioned afterwards, who
were the only ones to be formally condemned. Under Innocent III, when
the repressive process was stepped up (concomitant, we should note, with
the beginning of a crucial phase in the construction of pontifical theocracy
and with the development of the ensuing ecclesiological contestation), the
legal texts — for example the decretal Vergentis in senium (1199) or the
Excommunicamus canon of the fourth Lateran council (1215) — added two
ancillary categories: the ‘partisans’ (fautores) and the ‘believers’ (credentes).”!
And in another Excommunicamus canon dated 1229, and included in the Liber
Extra five years later, Gregory IX assimilated the fact of being a heretic with
that of ‘believing in the errors of heretics’, with the formulation ‘we similarly
consider to be heretics all those who believe in their errors’ (‘credentes autem
eorum erroribus similiter hereticos judicamus’).”> In an article of the bull Ad
Extirpanda (1252, dealing with heretics in the Italian cities), Innocent IV added
to a passage taken from Vergentis in senium a sentence that summarized this
legal evolution: ‘Those who believe in their errors should be punished as
heretics too” (‘Credentes quoque erroribus hereticorum tanquam heretici
puniantur’).”

The loose, vague, poorly outlined forms of adhesion — or, to use a more
appropriate term, of participation — in dissident religious life had therefore
made it necessary, in order to render persecution technically possible, to
legislate on the crime of simply ‘believing” and on its equivalence to the crime
of heresy itself. It remains the case that the distinction between heretici and
credentes, between ‘good men’ and the ‘good men’s friends’, was perfectly
clear in the reports drawn up under the inquisitors” authority. The impre-
cision and the variability of the actual content of the credentes” guilty ‘belief’
were clearly present in the minds of the jurists — who were the only ecclesi-
astics in any way concerned (due to professional reflexes) with the nuances of
this particular classification. The Languedocian jurist Bernard de Montmirat
(the renowned abbas antiquus), for example, made a careful distinction in his
comments on the Decretals (drawn up between 1259 and 1266) between those
who ‘believed in the errors of the heretics’ and those who ‘believed that

sed errorem suum publice manifestent et ad consensum suum simplices attrahant et
infirmos, eos et defensores et receptatores eorum’.

51 Vergentis in senium (X. 5.7.10; Corpus iuris canonici, ed. Friedberg, II, 782): ‘Contra
defensores, receptatores, fautores et credentes hereticorum aliquid severius duximus
statuendum’; Excommunicamus (X. 5.7.13; Corpus iuris canonici, ed. Friedberg, II, 788):
‘Credentes preterea, receptatores, defensores et fautores hereticorum excommunicationi
decernimus subiacere’.

52 X.5.7.15; Corpus iuris canonici, ed. Friedberg, II, 789.

53 Ad extirpanda, §27, Latin text and French translation in P. Gilli and J. Théry, Le gouvernement
pontifical et I"Italie des villes au temps de la théocratie (fin XIle-mi-XIVe s.) (Montpellier, 2010),
pp- 569-88 (pp. 580-1).
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certain heretics were good men’™ — though this did not prevent him from
recommending the same sentence for all. In practice, in dealing with the
accused, it would indeed have been tricky for the Inquisition to distinguish
between these two types of belief. And the formulation “having believed that
the heretics were good men’ used in the sentences as we saw, reveals the
truth: the dissidence did not consist in an alternative faith. It was first and
foremost the recognition of a religious Christian authority outside the Roman
Catholic Church.

This brings us to the final topic of reflection inspired by the inquisitorial
archives, concerning the notion of ‘good man’. Bos homs was the name most
commonly used for the dissident ministers by their friends (the records also
show, though less frequently, the expressions ‘prudent men’ (probi homines),
‘good Christians’ and ‘friends of God’). The expression became common as
early as the twelfth century: the first occurrence appears to be found in a
famous letter, dated 1165, that relates a confrontation between Languedoc
prelates and good men.” It was still part of the ‘heretics” everyday language’
(‘comunis loquela hereticorum’) at the end of the thirteenth century, as
we see in the terms of a form from the apostolic penitentiary written by
Cardinal Bentevenga in 1289 regarding a case concerning some inhabitants
of Carcassonne: ‘Fuissetque eis indicatum quod essent de illis hereticis qui
juxta communem loquelam hereticorum boni homines nuncupantur.” Yet
this name was not specific to dissidence, or even to religion. This is a fact that
deserves very careful consideration if we are to grasp the nature of Languedoc
‘heresy’.”” Since the early Middle Ages, the term boni homines or probi homines
had been used to refer to the most affluent people in local society, those who

54 Cited by H. A. Kelly, ‘Inquisitorial Due Process and the Status of Secret Crimes’, in
Proceedings of the Eighth International Congress of Medieval Canon Law (1988), ed. S.
Chodorow (Vatican City, 1992), pp. 407-27, repr. in H. A. Kelly, Inquisitions and Other
Trial Procedures in the Medieval West (Aldershot, Burlington, 2001), no. II (p. 414). See also
H. Maisonneuve, Etudes sur les origines de l'inquisition, 2nd edn (Paris, 1960). A. Boureau,
Satan hérétique: histoire de la démonologie (1280-1330) (Paris, 2004), pp. 46-8.

55 Sacrorum conciliorum nova et amplissima collectio, ed. Mansi, XXII, 157-68. Roger of
Howden, Gesta Regis Henrici Secundi, ed. W. Stubbs, 3 vols. (London, 1868-70), II, 105-17.

56 Der Registerband des Cardinalgrossponitentiars Bentevenga, ed. C. Eubel, Archiv fir
katholisches Kirchenrecht 64 (Mainz, 1890), pp. 3-69 (pp. 39-40), cited by A. Fossier,
‘La pénitencerie pontificale en Avignon (XIVes.), ou la justice des ames comme style de
gouvernement’, Les justices d’église dans le Midi, XIe-XVe s. = Cahiers de Fanjeaux 42 (2007),
199-239 (p. 232).

57 See in particular M. G. Pegg, ‘On the Cathars, the Albigensians, and Good Men of
Languedoc’, Journal of Medieval History 27 (2001), 181-95; Théry, ‘L'hérésie des bons
hommes’, esp. pp. 107-16; R. I. Moore, “‘When did the Good Men of the Languedoc
Become Heretics?’” (unpublished lecture in Berkeley, 2006, online: http:/ /rimoore.net/
GoodMen.html); M. Bourin, ‘Les dissidents religieux dans la société villageoise langue-
docienne a la fin du XIII* et au début du XIVe siecle’, in L'hérétique au village: les minorités
religieuses dans I'Europe médievale et moderne, ed. P. Chareyre (Toulouse, 2011), pp. 201-16;
Moore, The War on Heresy, pp. 201-2.
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played a key role in the socio-political life of communities (members of the
juries that dispensed justice, representatives of the authorities in dealings
with the lords, etc.).”® The name ‘good man’ referred to an authority whose
main characteristic was that of being native to a place. This was indeed the
case with the authority of the dissident good men in Languedoc, whose
‘heresy” was due to their rejection of an ecclesiastical institution that had been
profoundly clericalized and centralized. Regarding this matter, we may note
that the monks belonging to the Grandmont order, founded at a time when
the boundaries between reform movements and heresy remained unclear,
were called ‘good men’.*” Now, the rule established by the founder Etienne
de Muret (deceased in 1124), which obliged the good men of Grandmont to
lead an evangelical life, specifically forbade any difference in status between
the clerics and the laymen within the order.®

Moreover, the heretics referred to here were not the only dissidents
in Languedoc to be called good men by their followers. The inquisitorial
documents provide proof that the name was also used by the Waldensians.*!
Ultimately, the specificity of the dissidence of the good men who were not

58 See, in particular, G. Musca, ‘Una famiglia di boni homines nella Terlizzi normanna e
sveva’, Archivio storico pugliese 21 (1968), 34-62; K. Nehlsen-von Stryk, Die boni homines
des frithen Mittelalters: unter besonderer Beriicksichtigung der frinkischen Quellen (Berlin,
1981); M. Bourin-Derruau, Villages médiévaux en Bas-Languedoc: genese d’une sociabilité, 2
vols. (Paris, 1987), I, 315-24, and II, 177-9; P. Ourliac, ‘Juges et justiciables au XI® siecle: les
boni homines’, in Justice et justiciables: mélanges Henri Vidal, Recueil de mémoires et travaux
publié par la Société d'histoire du droit et des institutions des anciens pays de droit
écrit 16 (Montpellier, 1994), pp. 17-33; A. Guillou, ‘Gérontes et bons hommes d’Orient et
d’Occident’, Jahrbuch der dsterreichischen Byzantinistik 44 (1994), 125-34; H. Gilles, ‘Probi
homines’, in Lexikon das Mittelalters (Munich, 1995), VII, 234; M. Bourin, ‘Les boni homines
de I’an mil’, in La justice en I’an mil (Paris, 2003), pp. 53-65. And see for instance a letter
from Pope Alexander III (1159-81) to the people of Citta di Castello, in Papsturkunden in
Italien: Reiseberichte zur Italia pontificia, ed. P. F. Kehr, 6 vols. (Vatican City, 1977), V, 177:
‘Dilectis filiis bonis hominibus majoribus et minoribus de civitate que dicitur Castelli tam
presentibus quam futuris in perpetuum’.

59 My thanks to Didier Méhu, who long ago drew my attention to this use of boni homines to
name the members of the order of Grandmont. See Giles Constable, The Reformation in the
Twelfth Century (Cambridge, 1996), pp. 58-9, 74. See also the striking fact observed by R. L.
Moore, “‘When did the Good Men of the Languedoc Become Heretics?’, that according to
Roger of Howden (Gesta Regis Henrici Secundi, 1, 7, 194), King Henry II of England, when
he fell ill in 1170, insisted that he did not want to be buried at the abbey of Fontevraud,
and demanded instead that his body be given to the holy boni homines of Grandmont.

60 About the order of Grandmont, see A. Leclerc, Histoire de I’abbaye de Grandmont, paroisse
de Saint-Sylvestre (Haute-Vienne) (Saint-Prouant, 1999 [1st edn 1909]); C. A. Hutchinson,
The Hermit Monks of Grandmont (Kalamazoo, 1989); J. Becquet, Etudes grandmontaines
(Ussel, 1998).

61 See, for instance, L'inquisition en Quercy: le registre des pénitences de Pierre Cellan (1241—
1242), ed. ]J. Duvernoy (Castelnaud-la-Chapelle, 2001), pp. 74, 76, 84, 112, etc. Also G.
Audisio, Les vaudois: histoire d'une dissidence (XIle-XVle siecle) (Paris, 1998 [1st edn Turin,
1989]), pp. 534 (an occurence from the diocese of Castres, 1327).
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Waldensians, and that of their friends, was rather a lack of one: they did not
have their own name.** This is a very important piece of historical information in
itself; one that has been hidden beneath the names arbitrarily attributed to the
dissidents in the anti-heretic treaties and repeated, since that time, throughout
historiography. The notions of ‘Cathars” and ‘Catharism’ in particular, which
have been commonly used since the nineteenth century, hide the informal
reality of the dissidence of these nameless good men by giving it an identity
that it never had.®® These terms are absent from the archives of the Languedoc
inquisition (which never refer to the non-Waldensian good men other than
by the generic name ‘heretics’).** In his highly important doctoral thesis, Uwe
Brunn determined that Eckbert von Schonau, the Benedictine monk who
introduced the use of the word ‘Cathar’ to refer to the heretics of Cologne
in 1163, took it directly, along with its definition (‘catharos, id est mundos’
— ‘cathars, meaning pure’), from the writings of Innocent I, a fifth-century
pope, on the subject of heresy in late antiquity. This clearly demonstrates the
importance of abandoning this terminology.

To a large extent, a study of the religious practices and beliefs of the
heretical good men and of their followers, based on a critical reading of the
sources related to inquisitorial practices, remains to be done. These documents
have rarely been taken into consideration for themselves, and even less
frequently in relation to the precise socio-political environment in which they
were produced; the historiography of ‘Catharism” has often been restricted to
searching them for elements to confirm the data systematically put forward
by doctrinal or narrative sources.® Thus, the ecclesiastical construction of

62 See Théry, ‘L'hérésie des bons hommes’, 108-17, for further reflections on this fact.

63 See Pegg, The Corruption of Angels, pp. 15-19; Pegg, ‘On the Cathars, the Albigensians,
and Good Men of Languedoc’; Théry, ‘L’hérésie des bons hommes’; Pegg, “The Paradigm
of Catharism’.

64 In his Practica inquisitionis (a treatise, not a source immediately produced by inquisitorial
activity, although it uses inquisitorial material), Bernard Gui speaks of ‘Manichees’, as
opposed to Waldensians. Practica inquisitionis heretice pravitatis auctore Bernardo Guidonis,
ed. C. Douais (Paris, 1886), pp. 129, 223, 239, etc.

65 U. Brunn, ‘Cathari, catharistae et cataphrigii, ancétres des cathares du Xlle siecle?’, Heresis 36=7
(2002), 183-200 (pp. 190-1 and nn. 23, 25); Brunn, Des contestataires aux ‘cathares’.

66 But see the new approaches, for instance, of Biget, ‘Les cathares devant les inquisiteurs’;
Biget, ‘Cathares des pays de 1’Agout’; P. Biller, “The Cathars of Languedoc and Written
Material’, in Heresy and Litteracy, 1000-1530, ed. P. Biller and A. Hudson (Cambridge,
1994), pp. 61-82; Arnold, ‘The Preaching of the Cathars’; P. Biller, ‘Cathar Peacemaking’,
in Christianity and Community in the West: Essays for John Bossy, ed. S. Ditchfield
(Aldershot, 2001), pp. 1-24; Arnold, Inquisition and Power; Pegg, The Corruption of Angels;
Vilandrau, ‘Inquisition et “sociabilité cathare”’; Texts and the Repression of Medieval Heresy,
ed. Biller and Bruschi; I. Bueno, ‘A Comparison of Interrogation in Two Inquisitorial
Courts of the Fourteenth Century’, Annual of Medieval Studies at CEU 12 (2006), 49-68;
Inquisitors and Heretics in Thirteenth-Century Languedoc, ed. P. Biller, C. Bruschi and S.
Sneddon; Sackville, Heresy and Heretics, pp. 114-52.
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heresy and of the myths that it produced ultimately led historians to view the
dissidence of the nameless good men as an alternative Church.

As can be gleaned from the Inquisition archives of the Albi region from
the last quarter of the thirteenth century, the real situation was quite different.
That which the Church persecuted as heresy was the practice of Christian
religion with two main characteristics: it was para- or extra-ecclesial, and
those who held a mediation function (the boni homines) did not impose
any constraint on the believers’ lifestyle. The power derived from the holy
authority of the good men was reduced to a bare minimum: they may have
given advice on evangelical life, but made no demands that carried the threat
of not attaining salvation, as that was ensured by their in extremis sacrament,
regardless of the kind of life lived by the believer. The dissidence arose from a
‘malaise’, as formerly described by Gabriele Zanella in a series of pioneering
articles on heresy in northern Italy.” It emerged from the feelings of dissatis-
faction and anxiety aroused by the new ecclesiastical mediation, and was felt
particularly within certain circles that formed a minority and were socially
rather privileged: prosperous citizens, and members of the nobility who had
remained marginal to the changing economic and socio-political landscape,
and thus found their traditional status under threat. More specifically, the
malaise which led such people to socialize with the good men was induced by
the demands of the Church — demands clearly related to its new institutional
form, that is, to clericalism. By transposing, mutatis mutandis, a notion recently
proposed for the modern and contemporary periods, we might say that the
good men’s dissidence, doubtless as for most ‘heresies’ in the medieval West,
fell within ‘religious anticlericalism’.®®

Heretical dissidence and episcopal theocracy in Albi: the ultra-clericalism of
Bernard of Castanet

A belligerent bishop appointed by the pope to regain control

Due to a lack of sources — meaning due to the lack of intense repression —
we know practically nothing of ‘heresy” in Albi between the middle of the
1240s and the end of the 1270s, which marked the beginning of a period
covered with some precision by the confessions recorded during the inqui-
sition trials held by Bernard of Castanet from 1285. The bishop Durand
de Beaucaire (1228-54), during the last decade of his rule, followed by
his successor, Bernard de Combret (1254-71), did not put much zeal into

67 G. Zanella, Hereticalia: temi e discussioni (Spoleto, 1995).

68 See L'humaniste, le protestant et le clerc: de l'anticléricalisme croyant au XVle siecle, ed. T.
Wanegfellen (Clermont-Ferrand, 2004); L'anticléricalisme croyant: jalons pour une histoire,
18901914, ed. C. Sorrel (Chambéry, 2004).
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combatting the good men’s dissidence. J.-L. Biget has shown that their lack
of eagerness stemmed from the need to maintain good relations with the
consular bourgeoisie in order to secure their support in resisting the French
king’s claims to the feudal lordship in Albi.® The city, held by the bishop since
the elimination of Viscount Trencavel as a result of the Albigensian crusade,
was the object of increasingly hardy undertakings by the royal officials,
following the surrender, to King Louis IX, of the count of Toulouse Raimon
VII (1243), the last opponent to Capetian power in Languedoc. Outside Albi,
however, for the entire diocese, the documents left by the more ardent inquisi-
torial affairs give proof that ‘heresy” was prosperous during this period.” This
was no doubt also the case in the episcopal city.

It is likely that the dissidence was further stimulated by Bernard of
Castanet’s government. The new bishop’s relentless combat against ‘heresy’
was but one of the elements (although a key one) of a general policy that
aimed to bring to heel a local society which had forever been recalcitrant
with regard to the Roman Church’s central authority. The ruthless wielding
of a true episcopal monarchy, fashioned according to the plenitudo potestatis
model claimed by the thirteenth-century popes for all Christianity, exacer-
bated all of the reasons for the para-ecclesial religious practices around the
good men.

In 1276, Innocent V appointed Bernard of Castanet to the Albi episcopate
under his own authority, after a five-year vacancy of the see brought about
by the canons’ inability to agree upon Bernard de Combret’s successor.
To rule a diocese that had been renowned as a land of heresy since the
twelfth century,” the first Dominican pope thus chose a zealous servant of
pontifical sovereignty, a tough man who had found employment, during
the previous decade, in situations of strife between the Roman Church and
secular societies. A jurist from the region of Montpellier, Bernard of Castanet
had entered the Curia in 1265 and had soon reached the positions of Papal
Chaplain and auditor of causes of the Sacred Palace. He had in particular
carried out two difficult missions: in 1266 against the Ghibellines of Piacenza
and Cremona,”” and from 1268 to 1270 against the Rhineland rebels who
were holding the archbishop of Cologne prisoner. Upon this occasion, he had
resorted to particularly harsh canonical sanctions, in particular promulgating

69 Biget, ‘Un proces d’inquisition’, pp. 312-13.

70 Inquisitors and Heretics, ed. Biller, Bruschi and Sneddon. See also Biget, ‘Un procés
d’inquisition’, pp. 277-8.

71 See J.-L. Biget, ‘Les “Albigeois”: remarques sur une dénomination’, in Inventer I’hérésie?,
ed. Zerner, pp. 219-56, repr. in Biget, Hérésie et inquisition, pp. 142-69; Moore, The War on
Heresy, pp. 118-22.

72 Gilli and Théry, Le gouvernement pontifical, pp. 113-99; J. Théry, ““Cum verbis blandis
et sepe nefandis”: une mission pontificale en Lombardie apres la bataille de Bénévent
(1266-1267)’, in Legati e delegati papali: profili, ambiti d’azione e tipologie di intervento nei secoli
XII-XI11I, ed. M. P. Alberzoni and C. Zey (Milan, 2012), pp. 195-218.
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major excommunication against all citizens of Cologne, obliging all of the
clergy to desert and forbidding all supplies for its inhabitants.”” The same
dogged fighting spirit, directed at gaining the submission of the local clergy
and laity to the Church’s power, presided over his actions as the bishop of
Albi.

On the day following his arrival in the city, in January 1277, Bernard of
Castanet announced that a new cathedral was to be built. The tremendous
financial needs generated by the Sainte-Cécile building site, further increased
by extensive construction work on the episcopal palace, went side-by-side
with a forceful policy to retrieve any of the Church’s property that lay
within the hands of the non-clergy, in particular through the compulsory
so-called ‘recovery’ of tithes (those who failed and refused to pay were
excommunicated),” and with the systematic enforcement of episcopal
pre-eminence within a rigorous and rationalized administration of the
diocese’s temporal goods, often taken badly by the lower clergy. At the
beginning of the fourteenth century, the bishopric of Albi had become one of
the richest in France. The fruits of this success, the massive fortifications of the
episcopal palace of La Berbie and the first formidable walls of the new church,
heralded the new power of the ecclesiastical magisterium.

Exceptionally intransigent Christian discipline

In the field of Christian discipline, the policy implemented by Bernard of
Castanet was particularly authoritarian — one could call it a policy of terror.”
In order to drive straying groups back to the Church, the very notion of
pastoralism, which involved efforts to persuade the soul and thus required a
certain amount of comprehension, seems to have been largely discarded by
the new bishop in favour of systematic repression.

Castanet waged an outright war against moneylending. The first canon to
be added to the diocese’s synodal statutes shortly after his advent proclaimed
the excommunication of moneylenders and obliged priests to publicly
denounce them every Sunday and on holidays.”* Campaigns were soon
organized to flush out the guilty parties and to oblige them to hand over their
profits. The ecclesiastical court was particularly hard on the accused, who
on occasion seem to have suffered mistreatment and, it seems, were denied

73 See J. Théry, ‘Les Albigeois et la procédure inquisitoire: le proceés pontifical contre
Bernard de Castanet, évéque d’Albi et inquisiteur (1307-1308)’, Heresis 33 (2000), 7-48
(pp- 13-16).

74 Biget, “Aspects du crédit’; Biget, ‘La restitution des dimes’.

75 See J. Théry, ‘Une politique de la terreur: L'évéque d’Albi Bernard de Castanet et
I'inquisition’, in Les inquisiteurs: portraits de défenseurs de la foi en Languedoc (XIIle-XIVe
siecle), ed. L. Albaret (Toulouse, 2001), pp. 71-87.

76 See Biget, ‘La législation synodale’.
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all right to appeal. The bishop thus chose to attack, head on, the ordinary
practices of merchants, who were not only condemned to eternal damnation,
but were also harassed in their earthly life by the episcopal system of justice.
In 1302 the inhabitants of Cordes presented the royal reformers with a list of
grievances against Bernard of Castanet; this contained five articles dedicated
to the abuse used in the repression of moneylending.””

Measures taken to control the sexual practices of the faithful were also
exceptionally stringent.”® Bernard of Castanet particularly endeavoured to
be personally made aware of and to condemn forms of behaviour in this
area that were forbidden (there is evidence, in particular, of a Sainte-Cécile
canon who was sentenced to prison for life when found guilty of sodomy).
The additions made to the diocese synodal statutes, in 1280, have no known
equivalent in the Capetian kingdom of that period. They explicitly mention
sodomites, proclaiming the excommunication of all those who sinned against
nature, and they compelled those among the clerics who had cure of souls,
if they had committed a sin of the flesh, to repeat their confession; if they
failed to do this they would be suspended. This measure even seems to have
been extended to laymen who infringed the new and very precise synodal
regulation of sexual practices. In synod, Bernard of Castanet did indeed
impose upon the confessors a particularly extensive conception of contra
naturam sin that included any carnal intercourse that was beyond a very
narrowly defined ‘natural mode’. As specified by the members of the clergy
who were questioned during a papal enquiry in 1307-8,” any coupling that
was not performed ‘as is commonly done, meaning embracing each other
[that is, from the front] or from the side” or during which the man ‘shed his
seed in whatsoever manner outside the due repository’ (nisi in instrumento
debito), was assimilated to an act contrary to nature, for which the authors
were ipso facto excommunicated and could only be absolved after having
confessed to the bishop in person.® The inhabitants of Albi who failed to

77 Archives du Tarn, AC Cordes, FF 49. See C. Portal, Histoire de la ville de Cordes, Tarn
(1222-1799) (Albi, 1902), pp. 30-1.

78 See Biget, ‘Législation’, and Théry, ‘Les Albigeois’, pp. 28-30.

79 The records of this enquiry, kept at the Vatican Archives (Archivio Segreto Vaticano,
henceforth ASV, Collectoriae 404), are edited in my doctoral thesis (2003): J. Théry, ‘Avec
le vrai et le faux: I’enquéte sur les crimes de 1’évéque d’Albi Bernard de Castanet (1307-
1308)’, forthcoming. See Théry, ‘Les Albigeois’, and the abstracts of the doctoral thesis in
Revue Mabillon 15 (2004), 277-9, and in Heresis 40 (2004), 192-7.

80 ASV, Collectoriae 404, fol. 67v (deposition of Raimon Delort, a priest from Albi): ‘Ipse
episcopus mandavit eis quod quicumque, esset masculus vel femina, qui venirent ad eorum
confessionem et confiterentur eis quod inter se commixti fuissent carnaliter aliter quam
comuniter fiat, videlicet se amplexando vel utroque a latere jacendo per modum naturalem,
tamen quod ipsi curati non absolverent eos, sed quod eos remitterent ad ipsum episcopum
absolvendos ab illis peccatis; et hoc eis imposuit quod nisi facerent quod ipse eos faceret
poni in carcere. Item dixit ipse qui loquitur quod aliqui, tam masculi quam femine, fuerunt
sibi qui loquitur confessi predictum modum commixtionis carnalis; et cum eis diceret quod
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report their transgressions to their confessors, or who subsequently refused to
seek pardon from the bishop, had to live with the notion of their excommu-
nication and knew that they might die in a state of mortal sin. This situation
necessarily led to a certain alienation from the Church. The legal framework
established by Bernard of Castanet for the sexuality of his subjects was,
moreover, in all likelihood designed to prevent people from practising birth
control — a practice which, like the loan of money with interest, was particu-
larly prevalent among the new merchant middle-classes, who wished to limit
the division of assets to protect their wealth.

The immoderate use of spiritual sanction completes this portrait of Bernard
of Castanet’s excessively repressive spiritual government. Excommunication,
traditionally used flexibly, for persuasive purposes, was applied with the
obvious aim of permanently excluding any black sheep. Similarly, the
sentences of interdict, which were applied in particular to lands belonging to
those who refused to hand back Church goods as demanded by the bishop,
were applied to the bitter end, seemingly with no mercy at all. There are traces
of funera per arbores, meaning that the bodies of believers living on lands that
were under interdict were left to hang from trees, as they had died while
being refused the last rites and a Christian burial *!

The battle against the consular oligarchy to preserve the episcopal temporal
lordship

This stringent Christian discipline represented only one facet of the clerical
power exerted over the citizens of Albi. Political life too was marked by
a highly authoritarian clericalism. As lord of the city, Bernard of Castanet
practised a temporal government that was no less intransigent that his
spiritual administration.

Insofar as the documents show, the bishop seems to have dispensed
secular justice with extreme severity. The testimonies of the inhabitants of
Albi recorded by the papal inquisitors in 1307-8 (which obviously stem from
sources that did not shed good light on the bishop but are partly corrobo-
rated by the rare archives that were kept) mention the merciless repression of
crimes through spectacular and bloody punishments. Apparently, Bernard of

irent ad episcopum predictum ad obtinendum absolutionem super predictis, quia ipse testis
qui loquitur non audebat eos absolvere, illi confitentes dicebant quod ipse eos absolveret
si vellet, quia ipsi nunquam irent ad episcopum propter hoc’. Ibid., fol. 131v (deposition of
Peire Enjalran, a priest of the cathedral of Albi): ‘Dixit quod ipse audivit recitare in sinodo
sentenciam excommunicationis lata per dictum episcopum in illos qui comiterent peccatum
contra naturam, et audivit dici quod episcopus interpretabatur illam sentenciam qualiter-
cumgque vir effunderet semen, nisi in instrumento mulieris debito’.

81 Ibid., fol. 163r (deposition of Peire Ferreol, a Franciscan friar from the house of Albi):
‘Item non vidit eum reconciliantem ecclesias vel cimiteria; et tamen vidit terram domini
Bertrandi vicecomitis et totam terram Lautraguesii interdictam et funera per arbores.”
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Castanet often stepped in to increase the sentences. Even for children or for a
young pregnant woman guilty of theft, the bishop seems to have refused all
mercy, imposing death sentences despite the families” pleas.®

This harshness cannot be explained solely by the will to inculcate subjection,
but should be considered with a more specific stake in mind: that of municipal
autonomy in Albi. The bishop was in this case seeking to establish his
pre-eminence despite the charter obtained by the bourgeois in 1269, which
entrusted the judgement of criminals to a jury of probi homines (reputable men)
gathered together with the episcopal bayle. The subordination of the municipal
institutions required a relentless fight against the ambitions of the city’s elite,
who were eager to extend their meagre powers. Bernard of Castanet blocked
the establishment of autonomous municipal notaries, banned the regulation of
professions or the free distribution of taxes by the consuls, contested the univer-
sitas’s right to a common house and probably attempted to restrict the freedom
acquired under the episcopate of his predecessor. However, by encouraging
the infringements of a triumphant royal jurisdiction, with systematic appeals
lodged against the judgements of the Temporalité (the secular court of the lord
bishop), the oligarchy did succeed in implementing a strategy particularly
dangerous to the episcopal power. As from 1278, Bernard of Castanet was
obliged to defend his rights before the seneschal of Carcassonne. The history
of the episcopacy was also that of the continuous advancement of the king’s
justice in a city that was beyond his reach until the see became vacant in 1271.
Leaving no hope for communal emancipation, the bishop’s intransigence

82 See for instance the deposition of the merchant of Albi Raimon Baudier (ASV, Collectoriae
404, fol. 58r): ‘Item dixit se vidisse et audivisse quod cum quidam nomine Fabianus,
comorans Albie, esset condempnatus per consules et alios proceres de Albia usque
ad XX, ut est moris, ad bulliendum in oleo, episcopus, ipso teste presente et vidente,
dixit quod volebat quod dictus Fabianus primo traheretur seu rossegaretur per totam
Albiam usque ad furcas de Sang Amaran et quod bulliretur ibi in oleo et truncaretur
capite et suspenderetur ibidem. [...] Item dixit quod vidit quod cum tres pueri de
Albia acusarentur quod furati fuissent carnes et cutellos et marsupia et dicti consules et
proceres usque ad XX non possent bene concordare in sentencia, magister G[uillelmus]
de Tribus Virginibus venit coram dicto episcopo et episcopus tunc dixit: “Quid est hoc?”;
et dictus magister G[uillelmus] dixit: “Domine, tres pueri qui furati fuerunt carnes et
cutellos et marsupia; et consules et proceres non concordant in sentenciando eos”; et
episcopus dixit: “Suspendatis eos apud Vallem Cabreriam”. [...] Interrogatus si scit quod
ita fuerint suspensi sicut episcopus dixit, dixit quod sic, quia ipse qui loquitur sequtus
fuit eos usque ad pontem et in crastinum vidit eos suspensos in Valle Cabreria. [...] Item
dixit quod vidit quod cum quedam mulier pregnans filia Jacobi Regambal et uxor d’en
Rizols, galopodiarii de Albia, esset condempnata per consules et proceres de Albia usque
ad XX ad submergendum pro furto lini et dragmarum et quarundam aliarum rerum
de quibus ipse testis non recordatur, venit dictus Jacobus Regambal cum quibusdam
amicis suis, ipso teste presente et vidente, coram episcopo et supplicabat quod, cum
dicta mulier esset pregnans, quod vellet dictam sentenciam mitigare vel saltim differre
quousque peperisset; et dictus episcopus dixit quod si portaret duos vel plures quod
volebat quod sentencia mandaretur exsequtioni.”
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brought about a shift in alliances; the elite of the city consequently joined ranks
with the royal officials against the episcopal lordship.*

The progressive escalation, over more than twenty years or so (1277-99),
of the conflict between the oligarchy and the bishop, and its final explosion in
the first years of the fourteenth century (1300-8) into an open combat, give a
clear idea as to the interconnection of religious dissidence and political contes-
tation, as well as to the social establishment of the ‘heresy’ of the good men.

The Inquisition as the supreme weapon against the two facets of dissidence

The Inquisition was used by Bernard of Castanet as the centrepiece of a policy
aimed at monitoring and intimidating the small circle of good men’s friends.
As seen previously, the very long trial of 1286-7 was used to methodically
collect denunciations — more than four hundred in all, half of which concerned
the inhabitants of Albi. Practically all of the latter belonged to the city’s elite.
For the twelve following years, Bernard of Castanet used this file to strike, at
the time of his choosing, certain individuals who had been reported, freely
singling out for arrest, according to the context and the status of his relationship
with the Albi citizens, those who were the most severely compromised and
contributed significantly to the existence of ‘heresy’, or those who were the
most active participants in the opposition formed by the municipal oligarchy.
Whoever had reason to believe that they were among those denounced lived
in fear of being arrested at any time and must have hesitated before engaging
in battles for the autonomy of the consular institutions.

As from 1297, and for a period of more than two years, Bernard of Castanet
was faced with a trial that he was powerless to put a stop to; it was led by the
bourgeois before the royal courts to neutralize his secular justice to the benefit
of the king.® The bishop’s temporal jurisdiction was at risk of being paralysed.
It was at this crucial point that the second series of Inquisition trials was
launched, between December 1299 and March 1300. The twenty-five inhab-
itants of Albi who were among the accused were all from the most influential
families and were also among the most active opponents to episcopal power.
Bernard of Castanet thus found confirmation of his theocratic convictions,
according to which those who opposed the temporal interests of the Church
were also those who opposed the true faith that it defended. His own intransi-
gence in the exercising of episcopal power had, of course, largely contributed
to this state of affairs. He was rightly able to identify municipal opposition
and ‘heresy’ as being two facets of the same enemy.

The ensuing events even further corroborated this point of view. Struck
hard by the trials of 1299-1300, the city elite were more than ever exposed to

83 See Biget, ‘Un procés d'inquisition’, pp. 316-22.
84 Ibid., pp. 322-5.
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new arrests that could at any time, at the bishop’s whim, deliver anyone who
had been denounced to the Inquisition, with no hope of return. Bernard of
Castanet seems to have chosen a strategy of terror to overcome the resistance
of his defiant diocesans. In 1300-1, the situation had become unbearable,
inciting most of the oligarchy to engage in an anti-inquisitorial movement
which had a truly political dimension. Indeed, the Albi bourgeois forged an
alliance with those of Carcassonne and of several other Languedoc cities,
naming a Friar Minor, Bernard Délicieux, as leader, and they strove under his
command, by all possible means, to discredit the inquisitors before the pope
and the king of France.® Bernard of Castanet was one of the main targets. At
the beginning of the year 1302 a riot, orchestrated by the bourgeois, forced
him to flee from the city, which remained in a state of semi-insurrection for a
number of years.

After the failure of the anti-inquisitorial movement between 1303 and
1306, the oligarchy did not cease trying to get rid of the bishop. They finally
succeeded in a roundabout manner. In the spring of 1307 two canons from
Sainte-Cécile cathedral, both members of eminent local families, presented a
series of terrible accusations against Bernard of Castanet to the Papal Curia.
Unlike the complaints elaborated by the citizens of Albi in previous years,
these did not allege the arbitrary arrests justified by heresy. They did not
even mention the Inquisition. However, the canons reported the numerous
crimes, negligences and pastoral abuse of a tyrannical episcopal government,
as well as denouncing Bernard of Castanet for his depraved morals. Pope
Clement V, whose accession had marked within the Curia the defeat of those
who took a hard line against the secular resistance generated by the eccle-
siastical government, grasped the opportunity to launch an enquiry that in
itself looked like a repudiation of the bishop and weakened his position, thus
justifying his transfer to the episcopal see of Le Puy (July 1308). The prosopo-
graphical study of the 114 prosecution witnesses auditioned in Albi provides
a clear confirmation of the identity of those who opposed the episcopal
temporal lordship and of the good men’s friends, revealing that the groups
were one and the same.®

The repression of ‘heresy’ clearly played a major role in the turbulent
political life of Albi during the time of Bernard of Castanet. In terms of the
sequence of events and from the structural point of view, it would be difficult
to separate it from the other aspects of the theocratic government enforced by
the bishop. Faced with religious dissidence born out of the local discontent
aroused by Roman clericalism, Bernard of Castanet opted for outright war,
for a full-on attack that left no room for compromise, through the immoderate
pursuit of an ultra-clerical policy.

85 A. Friedlander, The Hammer of the Inquisitors: Brother Bernard Délicieux and the Struggle
against the Inquisition in Fourteenth-Century France (Leiden, 2000).
86 Théry, ‘Les Albigeois’. Théry, ‘Avec le vrai et le faux’.
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Conclusion

The heretical dissidence of the good men swiftly disappeared, both in the
region of Albi and elsewhere in Languedoc, in the twenty years that followed
Bernard of Castanet’s transfer to Le Puy (1308).” The accession of John XXII,
in 1316, sparked off an inquisitorial reaction following the appeasement
brought by Clement V (1305-14) — and the new pope hastened to offer a
resounding promotion to the old theocrat bishop by appointing him cardinal
of Porto at the end of the year 1316. The city of Albi, in 1319, just as that of
Cordes in 1321, was subject to solemn penance for its past opposition to
Bernard of Castanet and to the Inquisition.® The former bishop of Albi may
have been the author of an initial list of articles of accusation drawn up for
the trial of the leader of the anti-inquisitorial movement Bernard Délicieux,
arrested by order of John XXII in 1317.% Sentenced to life in prison, the
Franciscan Brother died in the dungeon. Ultimately, his wrongdoing was to
have led protest actions (in favour of different groups of outcasts: the good
men’s friends, the beguines and spiritual Franciscans) in which the common
principle was to reject the very category of heresy” a ‘self-terminating’ and
criminalizing category that historiography can now be freed from, by ceasing
to consider heresy as a fact in itself, and by approaching dissidence in terms
of resistance to Roman clericalism. Until 1329, the inquisitors of Carcassonne
continued to condemn a few Albi citizens denounced almost thirty years
beforehand, during the Albi trials of 1299-1300.

Persecution, however, even if it played a major role in the extinction of
dissidence, is unlikely to have been the only reason.”? The Franciscans’ accom-
modating pastoral approach was far more decisive, together with a marked
relaxation of the ban that the Church had established on mercantile business,

87 See Biget, ‘L’extinction du catharisme’.

88 The records of the collective penitence of Cordes are edited in Le livre des sentences de
Uinquisiteur Bernard Gui, 1308-1323, ed. A. Pales-Gobilliard, 2 vols. (Paris, 2002), II,
1218-39. Those of the collective penitence of Albi are edited in Théry, ‘Avec le vrai et le
faux’.

89 A. R. Friedlander, Processus Bernardi Delitiosi: The Trial of Fr. Bernard Délicieux, 3
September—8 December 1319 (Philadelphia, 1996). See M. de Dmitrewski, ‘Fr. Bernard
Délicieux, OFM: sa lutte contre l'inquisition de Carcassonne et d’Albi, son proces,
1297-1319’, Archivum Franciscanum historicum 17 (1924), 455-88 (pp. 474, 486).

9% Théry, ‘L'hérésie des bons hommes’, pp. 103-5. See for instance Délicieux’s claim that
even St Paul and St Peter would have been declared heretics by the inquisitors: ‘Item
dixit ibidem quod si sanctus Petrus et sanctus Paulus essent coram inquisitoribus,
quantumcumgque fuerint et sint boni christiani, inquisitores eos ita male tractarent quod
facerent eos heresim confiteri’ (Friedlander, Processus Bernardi Delitiosi, p. 72).

91 See Biget, ‘L’extinction du catharisme’.

92 See Biget, ‘L'extinction du catharisme’, and Biget, ‘Autour de Bernard Délicieux: francis-
canisme et société en Languedoc entre 1295 et 1330", Revue d’histoire de I’Eglise de France
70 (1984), 75-93.
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and also the stronger royal power of the Capetians in Languedoc, in a region
where the secular authorities had always been quite slack, giving free rein to
para-ecclesial religious life just as they did to excessive ecclesiastical power.
These three factors had reduced the need for dissidence by slightly restricting
and by adapting the clericalism that had been part and parcel of ecclesiastical
mediation since the Gregorian reform. And, probably much more important:
by 1320-30, the localist (and thus anti-Gregorian and anticlerical) tradition
represented by the good men had completely disappeared. It had taken a
century and much violence for it to die.
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The heretici of Languedoc: Local Holy Men
and Women or Organized Religious Group?
New Evidence from Inquisitorial, Notarial and
Historiographical Sources

Jorg Feuchter

In what follows I shall present three examples of new evidence for the
existence of an organized religious group among the people persecuted for
heresy in medieval Languedoc. I shall thus try to make a case against the
radical scepticism or ‘deconstructivism’ brought forward — in various degrees
of intensity and on diverse points — by Mark G. Pegg, Robert I. Moore, Julien
Théry, Monique Zerner, Uwe Brunn and other scholars.! I shall not, however,
argue for or against a ‘Balkans” connection, that is to say, a link between the
Languedocian group and the Bogomils or other forms of eastern dualism. In
fact, I shall not deal with the question of dualism at all. This is simply not
within the scope of my text. Rather, I take up a simpler but essential question
raised by R. I. Moore: ‘whether there was in fact any division in the society of
the lands between the Rhone and the Garonne that corresponded in the eyes

1 M. G. Pegg, The Corruption of Angels: The Great Inquisition of 1245-1246 (Princeton, 2001)
(see review by J. Feuchter, in H-Soz-u-Kult (2002), online at http://hsozkult.geschichte.
hu-berlin.de/rezensionen/id=880); M. G. Pegg, ‘On Cathars, Albigenses, and Good Men
of Languedoc’, Journal of Medieval History 27 (2001), 181-95; M. G. Pegg, ‘Albigenses in the
Antipodes: An Australian and the Cathars’, Journal of Religious History 35 (2011) 577-600;
R. I. Moore, The War on Heresy: Faith and Power in Medieval Europe (Cambridge MA, 2012),
J. Théry, ‘L'hérésie des bons hommes: comment nommer la dissidence religieuse non
vaudoise ni béguine en Languedoc (XII° — début du XIVe siecle)?’, Heresis 36-7 (2002),
75-117; U. Brunn, Des contestataires aux ‘cathares’: discours de réforme et propagande antihéré-
tique dans les pays du Rhin et de la Meuse avant l'inquisition (Paris, 2006); Inventer I’hérésie?
Discours polémiques et pouvoirs avant 1'inquisition, ed. M. Zerner (Nice, 1998); L’histoire du
catharisme en discussion: le ‘concile’ de Saint-Félix (1167), ed. M. Zerner (Nice, 2001). For
more bibliographical references and an overview of the ‘deconstructivist’ approach see
Moore’s afterword in The War on Heresy (‘Afterword: The War among the Scholars’, pp.
332-6), and R. I. Moore, ‘The Cathar Middle Ages as an Historiographical Problem’,
in Christianity and Culture in the Middle Ages: Essays to Honor John van Engen, ed. D. C.
Mengel and L. Wolverton (Notre Dame, 2014), pp. 58-86.
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of its inhabitants to the distinction between catholics and heretics.”> Moore
has answered this question in the negative, mostly by discarding all sorts
of evidence. I shall try to present new evidence supporting an affirmative
answer.

Before I start, I want to make it clear that I think that the ‘deconstruc-
tivist’ case has at least some merit in that it leads every scholar in the field to
question both his own presuppositions and those of the sources. However,
it is my firm opinion that the critics are overstepping any sensible boundary
in their rejection of the ample textual evidence — for example, in inquisitorial
records — for the existence of an organized, self-consciously dissident religious
group. They also ignore or underplay the critical approaches to the concepts
of heresy present in the work of earlier scholars who wrote long before the
deconstructionists, such as Herbert Grundmann or Arno Borst.? To accuse
Grundmann of naivety or lack of awareness, as some among the deconstruc-
tivists do, does him wrong and it is itself based on a misunderstanding of his
work, as can easily be demonstrated. Thus, when Mark G. Pegg charges him
with having introduced an ‘intellectualist bias’ into heresy studies, he defines
that bias as follows:

What supposedly makes a heresy or religion, and so what makes someone
heretical or religious, is solely defined by doctrines, philosophies, and ideals.
Scriptural consistency and theological cogency are what make heresies or
religions, not poorly articulated thoughts or anomalous habits, which either
get tossed aside as notional and habitual irrelevancies or (like square pegs
in round holes) made to fit conventional narratives like ‘Catharism’. [...]
Unfortunately, too many scholars assume that ideally gathering ideas, or
thoughtfully paraphrasing thoughts, or notionally laying out notions, says
everything that needs saying about heresy or religion.*

2 “[...] a question that has not been confronted, or perhaps even formulated — whether
there was in fact any division in the society of the lands between the Rhone and the
Garonne that corresponded in the eyes of its inhabitants to the distinction between
Catholics and heretics. To Innocent III it was so fundamental that he could not conceive
of a world without it. Yet to ask how many of these heretics, however designated, there
were before the Albigensian crusade is rather like asking how many witches there were
in Europe on the eve of the great witch craze of the sixteenth and seventeenth centuries.
It assumes the objective, measurable existence of a category that was actually in the
process of being constructed by the interrogators themselves, and which in that process
was described in language that meant different things to different people.” (Moore, The
War on Heresy, pp. 261-2).

5 H. Grundmann, ‘Ketzerverhére des Spétmittelalters als quellenkritisches Problem’,
Deutsches Archiv fiir Erforschung des Mittelalters 21(1965), 519-75; H. Grundmann, ‘Der
Typus des Ketzers in mittelalterlicher Anschauung’, in Kultur- und Universalgeschichte:
W. Goetz zu seinem 60. Geburtstag (Leipzig, 1927), pp. 91-107; A. Borst, Die Katharer,
Monumenta Germaniae Historica Schriften 12 (Stuttgart, 1953).

4 Pegg, ‘Albigensians’, pp. 585-6, with n. 36 (in almost identical phrasing and with
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In a footnote to the last sentence quoted here Pegg traces back the alleged
bias in heresy studies explicitly and firstly to Grundmann:

For example, an intellectualist bias defines Grundmann’s influential
Religiose Bewegungen im Mittelalter. Untersuchungen iiber die geschichtlichen
Zusammenhinge zwischen der Ketzerei, den Bettelorden und der religidsen
Frauenbewegung im 12. und 13. Jahrhundert, und iiber die geschichtlichen
Grundlagen der deutschen Mystik, 2nd ed. (Hildesheim, 1961, orig. 1935), esp.
396ff., 503.

Yet the reader who looks up these pages in Grundmann is left puzzled. First
he finds that the indication ‘396ff” leads to pages in Religidse Bewegungen with
no relevance at all to the subject of heresy (they are about the dry history facts
of a Dominican nunnery). Obviously a typo has occurred and the references
should read "496ff., 503".° For page 496ff indeed deals with heresy, and the
Cathars in particular. There Grundmann supports the theory of an eastern
origin of their dualism. But he also expresses just the opposite of the bias of
which Pegg accuses him. For he states that the foreign doctrine of the Cathars
was not important:

Their dualistic dogma only gradually distinguished itself from Catholic
doctrine. For the mass of the believers, the credentes, the religious attitude
and moral rigorism of their preachers, the perfecti, was always more
impressive than their dualistic speculation. In the religious movement
of the West, the question of a truly evangelical way of life as the path to
salvation was always more important, more vital, than all doctrinal matters
of theology or cosmology’.®

identical references to Grundmann already in Pegg, The Corruption of Angels, p. 142, and
Pegg, ‘On Cathars’, p. 183).

5 Note that these pages are from a text by Grundmann that was not even part of the original
Religiose Bewegungen. It is a follow-up essay written twenty years later and titled ‘Neue
Beitrdge zur Geschichte der religiosen Bewegungen im Mittelalter’. First published in
1955 it was reprinted as an addition ("Anhang’) on pp. 485-538 in the second edition: H.
Grundmann, Religidse Bewegungen im Mittelalter: Untersuchungen iiber die geschichtlichen
Zusammenhiinge zwischen der Ketzerei, den Bettelorden und der religiosen Frauenbewegung
im 12. und 13. Jahrhundert, und tiber die geschichtlichen Grundlagen der deutschen Mystik,
Anhang: neue Beitrige zur Geschichte der religiosen Bewegungen im Mittelalter (Hildesheim,
1961).

6 H. Grundmann, Religious Movements in the Middle Ages, trans. S. Rowan (Notre Dame,
1995), p. 215. The original text: ‘Erst allmédhlich tritt ihr dualistisches Dogma in
schroffem Gegensatz zur katholischen Lehre deutlicher hervor; aber fiir die Masse ihrer
Glaubigen, die credentes, ist wohl immer das religiose Verfahren und der moralische
Rigorismus ihrer Prediger, der perfecti, eindrucksvoller gewesen als deren dualistische
Spekulation. Uberhaupt erscheint in der religissen Bewegung des Abendlandes die
Frage des wahrhaft christlichen, evangelienméfigen Lebens als Weg zum Seelenheil
wichtiger, vitaler als alle theologisch-kosmologischen Lehrfragen’ (Grundmann, Religidse
Bewegungen im Mittelalter, p. 496).
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It is more than clear that Grundmann is emphasizing here (as well as on p.
503, the other page cited by Pegg) the priority of actual religious practice over
doctrine. For Grundmann, mendicants, beguines and religious dissidents
all started from the same non-doctrinal motivation, the urge to imitate the
apostolic life (vita apostolica). For him heresy was all about religious forms of
life (‘religitse Lebensformen’) and hardly at all about doctrine — even in the
case of the Cathars. Pegg simply misses Grundmann’s most basic legacy to
heresy studies and instead imputes to him the contrary.

But this is also not the point of my text. Rather, I shall accept for the sake
of the argument the deconstructivists” discarding of everything in inquisition
documents that can be subjected to scepticism about falsification or even
invention by inquisitors or their scribes, such as narratives about religious
tenets, dualist myths, clerical hierarchy, and so on. In the same way, and again
for the sake of argument, I shall accept their criticism of thirteenth-century
historiographical accounts of what went on in Languedoc. Instead I shall try
to ask what we might know about the heretici of Languedoc if we leave aside
the contested narratives and look for (i) other ways of interpreting inquisition
records, (ii) other kinds of documents not susceptible to clerical distortion,
and (iii) earlier historiographical evidence.

I'shall begin with the presentation of clues drawn from a thirteenth-century
inquisition document that are not dependent on the narrative structure of the
text, yet point towards the existence of clearly demarcated dissident religious
groups. Second, I shall present a document written by a notary from the
Toulouse region dating from the twelfth century. It explicitly mentions a
group of ‘heretical” people but was not produced in a context of hostility
towards that group. The third source analysed is a twelfth-century chronicle
from outside the region, even outside Roman Christianity, which makes
explicit mention of an episcopal structure among the dissidents in Languedoc.

Two groups of religious dissidents in the ‘Paenitenciae’ of Peter Sellan (Petrus
Cellani), 1241

In the middle of the 1230s the Dominican inquisitor Peter Sellan’ carried out
a series of inquisitions in several localities of the Quercy region, the bishopric
and county to the north of the Toulousain.® The deposition records are not

7 For a biography of Peter Sellan see J. Feuchter, Ketzer, Konsuln und Biifler: die stidtischen
Eliten von Montauban vor dem Inquisitor Petrus Cellani (1236/1241) (Tiibingen, 2007)
(henceforward Ketzer), pp. 257-8, superseding J. Feuchter, ‘Pierre Sellan, un viellard
expérimenté’, in Les inquisiteurs: portraits de défenseurs de la foi en Languedoc (XIlle—IVe
siecles), ed. L. Albaret (Toulouse, 2001), pp. 41-55.

8 On Sellan’s campaign in Quercy in the context of the early inquisition in Languedoc, see
Ketzer, pp. 278-306.
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extant, yet a document by the inquisitor from 1241 - giving a reduced version
of the depositions together with the corresponding levels of penance —is. It is
known by the heading ‘Paenitenciae fratris Petri Sillani’ given to it in the only
version of the text, the transcription in the seventeenth-century Collection
Doat in the Bibliotheque nationale de France.” This document was composed
as the basis for a tour of public announcements of the penances in the region
in the years 1241 and 1242."° This sort of text was made in order to facilitate
the attribution of sanctions, as Bernard Gui in his manual Practica inquisi-
tionis (beginning of the fourteenth century) describes. Bernard labels it as an
‘extractio summaria et compendiosa’ or ‘brevis extractio’."* There is a full, yet
rather flawed, edition by Jean Duvernoy' and a newer edition of the parts
concerning the city of Montauban, which I prepared myself.**

The document consists of 653 individual names with short texts (between
five and 200 words). In each text, the first part sums up the deposition, the
second gives the penitential sanction. It is obvious that the first part is still
very close to the original deposition records. Thus it frequently starts with
the words ‘dixit quod’. After that follows an enumeration of the contacts of
the individual with heretici and Valdenses, with standardized categories and
the frequencies of each contact. A comparison with the deposition records of
the great 1245/6 inquisition of Bernardus de Cautio (Bernard of Caux) in the
Lauragais' shows a great likeness in syntax and lexis. Both texts are struc-
tured by terminologically exactly classified contacts, given in chronological
order from the first to most recent, each phrase subsuming one chronological
period, the next phrase beginning with ‘Item’. The biggest difference between
the ‘Paenitenciae’ and the deposition records is that ‘Paenitenciae’ lacks
indications of time at the end of each phrase and of the names of other persons
involved. These indications were not necessary for establishing the penances.
In fact their omission was the point of the ‘brevis extractio” as described by
Bernard Gui; only the ‘substantia confessionis [...] sine expressione nominis
alicujus persone’ should be given in this sort of text.” The second part with
the penances consisted in a single sentence starting with ‘Ibit" (‘He/She will

9 For an extensive description and analysis of the document see Ketzer, pp. 54-75.

10 See Ketzer, pp. 63-6.

' Practica inquisitionis heretice pravitatis, auctore Bernardo Guidonis, ed. C. Douais (Paris,
1886), p. 83; see Ketzer, pp. 65-6.

12 L'inquisition en Quercy: le registre des pénitences de Pierre Cellan, 1241-1242, ed. J. Duvernoy
(Castelnaud-la-Chapelle, 2001).

13 Ketzer, Appendix I (pp. 453-89) (henceforward Ketzer App. I). In this edition, each of the
Montauban individuals receiving a penance is referenced by a number (1-253). I will use
this reference system in the present text too.

14 Toulouse, Bibliotheque municipale, MS 609 (henceforth MS 609); see extensive analysis
by Y. Dossat, Les crises de l'inquisition toulousaine au Xllle siecle (1233-1273) (Bordeaux,
1959). MS 609 is the subject of Pegg, The Corruption of Angels.

15 Practica, ed. Douais, p. 83; see Ketzer, pp. 65-6.
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go’) and then naming the directions of the penitential pilgrimages (from one
to seven) imposed on the individual, e.g. to Le Puy, Santiago de Compostela,
Canterbury or Rome, and — in some cases — additional sanctions such as the
obligation to take part in the defence of the Latin Empire in Constantinople.'®
The ‘Penitenciae’ are singular in that they name both the ‘offences’” and the
sanctions. No other document of this kind has survived from the inquisition
of medieval Languedoc."”

The depositions which form the basis of the ‘Paenitenciae’” were given
under special circumstances. After initial failure, the inquisitors in the
Toulousain and the Quercy had introduced in 1235 the ‘tempus gratiae’,
a ‘grace period” of a few days in which depositions went without heavy
sanctions, provided they were made fully and truthfully.”® The inhabitants
of Quercy made extensive use of this provision, with only very few excep-
tions (mentioned specifically in the ‘Paenitenciae’).” In Montauban, the town
which will be our focus, a political decision to comply fully with the inquisitor
was made in 1236, as can be inferred from a reconstruction of the chronology
and circumstances of Sellan’s entry into the town.” Each deponent was thus
aware that everybody else in the city in contact with religious dissent would
also give a full deposition. Concealment was not a sensible strategy under
these circumstances. For some of the depositions in Montauban we even have
proof for their completeness and truthfulness, as they correspond exactly to
the depositions of a native of that town given in another inquisition. This
woman, Arnalda de la Mota, lived elsewhere yet received visits from her
kin from Montauban. What she said about the contacts fits exactly what was
recorded for her relatives in the ‘Paenitenciae’, who at this moment, in 1236,
could not know that Arnalda would be caught years later, in 1243.%!

In the ‘Paenitenciae’, 256 individuals from Montauban are given a penance,
by far the greatest number for a single location and indeed the highest
proportion of people implicated in ‘heresy’ in any single Languedoc location.”
In a general population of a few thousand® the individuals contained in the

16 For the historical context and an explanation for this rather unique penance see Ketzer,
pp- 325-30.

17" For an overview on documents of inquisitorial sanctions in medieval Languedoc, see
Ketzer, pp. 315-20.

18 On the introduction of the measure see Ketzer, p. 287.

19 Paris, Bibliotheque nationale de France, Collection Doat MS 21, fol. 186v: ‘et fuit captus
pro haeresi et non fuit in tempore gratiae’; and fol. 220r: ‘Item non venit in tempore
gratiae.”

20 See Ketzer, pp. 297-305.

21 Ketzer, pp. 77-8.

22 Compare with the overview by J.-L. Biget, ‘L’extinction du catharisme urbain: les points
chauds de la répression’, Effacement du catharisme (XIIle-XIVe s.) = Cahiers de Fanjeaux 20
(1985) 30540 (esp. pp- 317-19), and Ketzer, p. 68.

23 Ketzer, pp. 163—4.
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‘Paenitenciae’” make up about five to ten percent. Another exceptional fact
was that reference is made to two religious groups, heretici and Valdenses. The
Waldensians, the followers of an apostolic religious movement originating in
Lyons in the 1170s,** do not appear frequently in the rest of Languedoc inqui-
sition records, but in Montauban and two other Quercy locations® references
to them are almost on a par with those to heretici. The latter is clearly not a
catch-all name for religious dissidents of all sorts, but the designation for a
certain group distinct from the Valdenses and which non-deconstructivists
would identify, with due awareness of the conceptual problems, as ‘Cathars’
or ‘Albigenses’. A third important fact to mention is that Montauban has
rich documentation in the town’s cartulary, the ‘Livre Rouge’, containing
transcriptions of texts mostly from the thirteenth century.”® This enables the
individuals in the ‘Paenitenciae’ to be “placed” in the political and social struc-
tures of the town.

If we compare the references to the two religious groups, some differences
are obvious. There are the frequent mentions that the heretici were ‘adored’ by
the (later) penitents,” that is, that a genuflection and a demand for an inter-
cessory prayer was made towards the ‘heretic’. This was never the case with
the Valdenses. They, on the other hand, are often described as having ‘cured’
people? (in a medical, not in a spiritual sense, as there is mention of practical
action),” something which is never said of the heretici.

Apart from this, the references to both groups in the ‘Paenitenciae’ seem
hardly to differ, at least at a first glance. They are about hearing sermons,
eating together with the ‘heretics” and “Valdenses’, and supporting them with
material gifts, shelter or company. A somewhat puzzling phenomenon is that
many people from Montauban had contact with members of both groups.
It is only when we take a closer look that significant differences emerge.
For instance, the circumstances of the sermons (sixty-five mentions for the

24 On the Waldensians see C. Papini, Valdo di Lione e i ‘poveri nello spirito”: il primo secolo del
movimento valdese (1170-1270) (Turin 2001); G. Audisio, Les vaudois (Turin, 1989); P. Biller,
The Waldenses, 1170-1530: Between a Religious Order and a Church, Variorum Collected
Studies Series 676 (Aldershot, 2000).

25 Gourdon and Montcugq. On these places see C. Taylor, Heresy, Crusade and Inquisition in
Medieval Quercy (York, 2011).

26 Archives municipales de Montauban, AA 1. A calendar of all texts is given in Ketzer,
Appendix V (pp. 537-63). My edition is in preparation.

27 Ketzer App. I, nos. 1,8,13,16,17, 20, 45, 54, 56, 57, 61, 109, 111, 132, 138, 139, 145, 148, 150,
151, 159, 160, 161, 164, 175, 182, 185, 197, 201, 203, 223, 224, 226, 227, 229, 231, 234.

28 Ketzer App. I, nos. 4, 5, 16, 20, 21, 25, 29, 30, 31, 35, 36, 38, 43, 58, 59, 62, 69, 74, 76, 76, 77,
78, 80, 82, 85, 86, 88, 90, 92, 95, 97, 104, 107, 113, 117, 120, 121, 122, 123, 124, 136, 140, 153,
159, 163, 166, 169, 171, 172, 174, 176, 177, 178, 180, 181, 185, 186, 187, 189, 191, 194, 195,
199, 200, 208, 213, 219, 221, 230, 231, 236, 238, 243, 244, 246, 248, 251.

29 On Waldensian healing see P. Biller, ‘Curate infirmos: The Medieval Waldensian Practice
of Medicine’, Studies in Church History 11 (1982), 55-77.
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heretici,*® 100 for the Valdenses)®! are not the same. The Waldensians’ sermon
is often described as having taken place either ‘in public’® or in their proper
building, and only very rarely in the houses of the inhabitants. By contrast,
the sermon of the heretici only takes place in the private ‘domus’, with just
one exception mentioned.* There is also a major difference when it comes
to eating. The heretici accompanied each meal and each drinking with a
blessing, but the meal itself was not a special religious occasion, just ordinary
consumption of food.** The Valdenses, however, had a specific religious ritual
called the ‘caena’ (holy supper), taking place in their own building, where
bread, fish and wine were consumed. Sometimes it is mentioned specifically
that it took place on Maundy Thursday. This ‘caena’ is mentioned for no
fewer than forty-six individuals in Montauban,® and it is clearly differen-
tiated from other, non-ritualistic eating where a Valdensis was present.*

The two religious groups held public disputations about their faith.
Eight individuals from Montauban are described as having admitted to
the attendance of such occasions.” Such ‘disputationes haereticorum et
Valdensium’ fall into a larger picture of public religious arguing in the
region.?®

It thus seems improbable that people in Montauban were unaware of
the differences between the two groups. That is why it seems so confusing

30 Ketzer App. I, nos. 1, 3, 8, 10, 13, 16, 17, 18, 34, 48, 48, 56, 57, 60, 61, 62, 75, 76, 76, 78, 80,
98,103, 104, 109, 110, 111, 117, 126, 130, 132, 135, 138, 139, 145, 148, 149, 150, 151, 157, 159,
160, 161, 165, 173, 175, 181, 183, 184, 185, 195, 196, 200, 201, 202, 203, 223, 226, 227, 231,
232,234,235, 242.

31 Ketzer App. I, nos. 11, 12, 21, 23, 26, 27, 28, 29, 33, 35, 36, 37, 39, 46, 49, 53, 58, 59, 61, 63,
65, 66, 68, 69, 78, 80, 81, 82, 83, 84, 85, 86, 87, 88, 89, 91, 92, 94, 96, 97, 111, 121, 122, 123,
124, 125, 129, 131, 132, 136, 137, 141, 142, 143, 146, 147, 152, 153, 154, 155, 158, 159, 162,
165, 166, 167, 168, 169, 172, 173, 174, 178, 179, 180, 181, 186, 189, 192, 193, 194, 198, 200,
204, 205, 208, 209, 210, 213, 214, 215, 216, 219, 220, 221, 225, 228, 240, 241, 243, 244, 245,
247, 250, 253.

32 For instance ‘in plateis Montisalbani’, ‘in platea’, or ‘in plateis’ (Ketzer App. I, nos. 136,
141, 153, 169, 178-80, 189, 1924, 215, 220, 225, 250), ‘publice in viis’ (no. 39), ‘publice’
(nos. 58, 111).

33 Ketzer App. I, no. 104: ‘publice praedicantes’.

34 There are twenty-eight penitents described as having eaten with heretici: Ketzer App. I,
nos. 2,42, 45,57, 61,77, 103, 109, 112, 118, 123, 126, 148, 150, 151, 155, 156, 160, 164, 175,
223,224,226, 227,229, 233, 234, 242.

35 Ketzer App. I, nos. 11, 12, 21, 23, 25, 26, 27, 28, 29, 31, 35, 37, 46, 49, 53, 65, 70, 83, 91, 94,
96,123, 125,129, 131, 136, 141, 143, 146, 153, 154, 158, 159, 162, 166, 169, 173, 179, 180, 198,
213, 216, 218, 225, 250, 253.

36 Ketzer App. I, no. 27: ‘Item interfuit caenae valdensium et comedit de pane et pisce
benedictis ab eis et audivit praedicationem eorum. Item iacuit et comedit cum valden-
sibus cerasas’; see also no. 129.

37 Ketzer App. I, no. 11: ‘interfuit disputationi haereticorum et valdensium’, and very
similar words in nos. 17, 23, 24, 104, 127, 143. Different, because expressing partisanship,
is no. 169: ‘fuit cum valdensibus quando disputaverunt cum haereticis’.

38 See Ketzer, pp. 234-8.
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to read that many individuals entertained contacts with both. For instance,
Geralda de Biele gave of her own (from her belongings) to her sister, who
was a ‘heretic’, and also went to a house where female heretics lived, and
ate with them. Yet she also gave alms to the Valdenses and thought that they
were ‘boni homines’.* And Caturcinus de la Vernha had Valdenses help him
during his illness, listened to their sermon, gave them alms and held them
to be “good people’. But he also went to the house of a female ‘heretic’.** Or
take Ioannes Toset, who had been frequently and in diverse places in contact
with “heretics’, had heard their sermons and had ‘adored’ them, whose uncle
was a ‘heretic’ and who had attended the ‘making’ of a ‘heretic”: nonetheless
he consulted the Valdenses because of some ailment.* Petrus Carbonelz
senior, who supposedly gave bread and wine fifty times over and meat ten
times over to the Waldensians, listened to their preaching frequently and
participated in their supper, ate as well with "heretics” and slept together with
them.* Arnaldus de Castillo celebrated the ‘caena” with the Waldensians but
ate also with the ‘heretics’.* loannes Austorcs attended the sermons of both
groups ‘frequently’ (‘multotiens’), but gave goods to the Waldensians and
thought of them as good people.* Bernardus Tessender also had no problem
with listening frequently to Waldensian sermons and going three times to the
heretici to hear what they preached.® There are many others who had a habit
of listening to both sermons.*

In total, fifty-five individuals from Montauban had such ‘double’ contacts.
Was this a kind of syncretism, of ‘double religiosity’, where lay people did not
care about differences between the groups — or were the differences less than
inquisitors, polemical sources and scholarship want to make us believe?

Further examination shows us that that was not the case. Rather, with
the individuals who had ‘double’ contacts, a case can be made for a clear
distinction between the adherents of both groups. For double contacts only
obtained before and until a specific ‘liminal rite’. The individual who had
passed through this gateway into one of the two groups, never did so with the
other. But this is not easy to spot, as the two ‘liminal rites” of the heretici and
the Valdenses in Montauban are different. With the latter, it was the partici-
pation in the holy supper, with the heretici it was the attendance at the sermon.
Once this is established, a very clear picture emerges. Although both rites are
very frequent in the Montauban ‘Paenitenciae’ — forty-six participations in

39 Ketzer App. I, no. 103.

40 Ketzer App. I, no. 122.

41 Ketzer App. I, no. 16.

42 Ketzer App. I, no. 131.

43 Ketzer App. I, no. 123.

44 Ketzer App. I, no. 132.

45 Ketzer App. I, no. 200.

46 Ketzer App. I, nos. 61, 78, 80, 111, 159, 173, 181.
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the Waldensian holy supper, sixty-five in the preaching of the heretici — there
is virtually no overlap. Only two individuals did both, Raimundus Gastaudz
and Naufressa Hospitalaria.*” Every other combination of contacts with both
Waldensians and “heretics’ is much more frequent.

Yet we have to ask ourselves why attending the sermon of the heretici was
a liminal rite, but not that of the Waldensians? The reason is to be found in
the different character of their preaching. The public talk of the Waldensians
was directed towards what we might call ‘walk-in customers’; the sermon
of the heretici was a “private function’, taking place in private homes and not
attended casually or by chance. This was not the result of greater pressure
exerted on the heretici by the Catholic Church. Rather, "heretical” preaching
was the preserve of a certain social stratum. Take, for instance, Beneit
Ioculator, a man whose second name, meaning ‘joker’, betrays his humble
origin. He often served as a paid messenger and guide to the ‘heretics’, and
also ‘adored’ them; he certainly had their full confidence that he would not
betray them. Still, no attendance at the sermon of the ‘heretics” is reported
for him.* Nor is it for the day labourers P. de Pomareda, Arnaldus Sarralhier
and P. Magistris, though they ate together with some female ‘heretics’.*’
Not even Guillelma Maurina — the personal maid of a female ‘heretic’, who
had very close contacts with the ‘heretics” — reported attending a sermon.®
The Waldensian supper on the other hand seems to have been less socially
exclusive. For example, one of the above-mentioned day labourers, Arnaldus
Sarralhier, attended it.%!

The sermon of the ‘heretics’ took thus place before a socially selected,
invited audience, in a ‘closed shop’, and attending it was a mark of adherence
to the group. The public Waldensian preaching, however, seems to have been
pretty well unavoidable, taking place as it did, for example, in the market
place at Montauban. Listening to it is, therefore, hardly evidence of close affil-
iation with the Poor of Lyons. Only participation in the holy supper provides
such a marker. Notable here is Peter Sellan’s quick appreciation of this: he
gave very light penances for listening to Waldensian preaching but very
heavy ones for attendance at ‘heretical” sermons and Waldensian suppers.®

People in Montauban thus chose deep commitment to one or other group
through taking the step of one of these two liminal rites. If we look at the two
exceptions to this rule, we see that they do not really contradict it. The first
is Naufressa Hospitalaria. She had only attended a ‘heretical” sermon as a

47 Ketzer App. I, nos. 159, 173.

48 Ketzer App. I, no. 182. See also G. Aymerici (no. 133).

49 Ketzer App. I, nos. 155, 179, 220.

50 Ketzer App. I, no. 197.

51 Ketzer App. I, no. 179. This day labourer, however, became a consul in 1254; see Ketzer, p.
535.

52 Ketzer App. I, no. 332.
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girl. After that, she participated only in the ‘caena’ of the Waldensians.”® Her
affinity to each group thus seems to have been exclusive to a particular period
of her life. The second case is similar but just the other way around: A man
called Raimundus Gastaudz had first only contacts with the Waldensians,
including attending the holy supper. Afterwards, however, he became an
assiduous participant in the predication of the ‘heretici’, with no further
mention of Waldensian rites.*

Moving beyond inquisition records, and into the Montauban cartulary, we
can inquire into the position of the adherents of both groups in the town’s
society. The results are very interesting. Among the thirty names of members
of the executive council, the ‘consuls’, recorded between 1221 and 1241,
we see that seventeen of them appeared before the inquisitor in 1236 and
received a penance in 1241.% Ten of the thirty consuls attended the ‘heretical”’
sermon, none the supper of the Waldensians. Thus the political elite of the
town contained only adherents of the ‘heretics’, not of the “Waldensians’, as
far as we can tell from our document. Similarly, from the list of 134 citizens of
Montauban who took an oath to keep the peace of Lorris (between Raymond
VII, count of Toulouse, and Louis IX of France) in 1243, fifty-eight were among
the penitents. Here we find twenty-one participants in ‘heretic’ preaching,
and only five in the Waldensian holy supper.® Here too, the adherents of the
Cathars are significantly bunched among the important men of the town.

Turning to the kinship structure of the adherents of the two religious
groups, the evidence is also very clear: there are no divergences in adherence
(defined by participating in the liminal rites described above) between
parents and children, between siblings, or even between husband and wife.”
Differentiation may even be found in the field of anthroponomy:* only
among the adherents of the Waldensians do we find the new apostolic first
names so popular in Latin Europe since the end of the twelfth century. This
wave reached southern France and the town of Montauban rather late. Names
like Bartholomew, Jacolb, Philip, Simon or Thomas are only found once each
in the ‘Paenitenciae’, but always among the Waldensians. T[homas] Caudier,
Bartholomaeus de Posaca, Simeon Agulher and Philippus Donadeu were all
participants in the ‘caena’.” For a fifth bearer of an apostolic name, Iacobus
Carbonel, the supper is not mentioned. Yet according to our source he often
went to the Waldensian ‘school” (their building) when he was a youngster, in

53 Ketzer App. I, no. 173.

54 Ketzer App. I, no. 159.

55 In chronological order of their consulates: Ketzer App. I, nos. 64, 3,17, 177,18, 2, 24, 76a,
223,16, 161, 170, 175, 248, 50, 34, 104 (see also Ketzer, pp. 501-2).

56 Ketzer, pp. 501-2.

57 See Ketzer, pp. 246-8.

58 On anthroponomy in Montauban see Ketzer, pp. 164-71.

59 Ketzer App. I, nos. 27,29, 35, 198.

122



The Heretici of Languedoc

order to ‘read there with the Waldensians’.®’ The first names of the Montauban
adherents of the heretici, on the other hand, are quite unremarkable: they are
simply old-fashioned.

The result of the analysis of our first source could not be clearer: there
were two very clear-cut religious dissident groups in the urban society
of Montauban, the Valdenses and the heretici. There was little fluidity in
adherence to these groups, and they were mutually exclusive. The heretici
group was also closed off from the lower levels of society. This evaluation
of the ‘Paenitenciae’ of Peter Sellan has not relied on interpretation of the
narrative parts of the depositions preserved in our document, but on a struc-
tural approach which is independent of the existence of clerical stereotyping
or even the invention of religious dissidents.

‘Heretici’ in a notarial document from Baziege (near Toulouse), 1189

The Italian notariate was introduced to Languedoc in the late twelfth
century. Toulouse has its first mention of a “publicus scriptor” in 1186.%
Only three years later, in February 1189, a public scribe in the ‘castrum’
(fortified settlement) of Baziege, twenty kilometres to the south-east, wrote a
unique document. Religious dissidence is usually absent from the charters of
Languedoc, but in this particular piece the scribe explicitly mentioned it. The
charter is about an annuity a woman, Ava, is to get from her three sons. They
are one nucleus of the extended family that holds lordship over the castrum
of Baziege. Arnaldus, Guillelmus and Ugo of Baziége guarantee their mother,
Ava, certain possessions and revenues in and around Baziége for lifetime use.
The charter is part of a remarkable ensemble of twenty-five charters preserved
in the Archives nationales de France, Paris, all relating to the Baziege family
and their possessions at Baziége, dating between 1175 and 1232. This family
archive has not been recognized up to now, as the charters were dispersed
over different historical ‘layettes’ (i.e. shelves in the old archives), which,
however, all held documents pertaining to the archives of the counts of
Toulouse which were integrated into the royal “Trésor des chartes” after 1271.
Except for the first charter and the last three, all (i.e. twenty-one, dating from
1181 to 1208) are written by one scribe, Andreas. All show his characteristic
handwriting, scribe’s formula, notary’s sign and trademark flawed Latin,
the 1189 document included, which makes a strong case for its authenticity.

60 Ketzer App. I, no. 24.

61 See Y. Dossat, ‘Unité ou diversité de la pratique notariale dans les pays du droit écrit’,
Annales du Midi 68 (1956), 175-83 (p. 182); more generally on the introduction of the
notariate in southern France, see A. Gouron, ‘Diffusion des consulats méridionaux et
expansion du droit romain aux XII° et XIII* siecles’, Bibliothéque de I’Ecole des Chartes 121
(1963), 26-76.
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The last two charters of the family archive, both from 1232, document a
convention between Raymond VII, count of Toulouse, and Arnaldus, Ava’s
last living son. Arnaldus surrenders his dominion over Baziege and all his
allod there to the count. In exchange he receives the castellum of Gardouch
and other possessions. In Languedoc it was not unusual in land deals to hand
over all charters pertaining to the land in question. This is how the charters of
the family of the lords of Baziege entered the count’s archives, which would
later themselves be integrated into the royal French archive. This might
explain why the highly compromising 1189 document is still extant. It was no
longer in the hands of those for whom it was potentially very dangerous, the
Baziege family.

Most of the Baziege charters figure Ava’s sons as one of the contracting
parties, some (all before 1189), Ava herself. Apart from their very early date,
twenty-four of the charters are not very remarkable. What makes the 1189
convention so special is the mention, right in its first sentence, of its occasion:
it was made ‘when she gave herself to the men whom they call “heretics””:

Sciendum est et manifestum omnibus hominibus presentibus atque futuris
sit quod Arnaldus Vadeie et fratres eius Guillelmus et Ugo bonis eorum
voluntatibus et absque ulla vi donaverunt et fecerunt donum talem ex
quibus honoribus habebant Ave matri eorum tunc quando se tradidit illis
hominibus quibus [recte: qui] vocantur heretici.

[It shall be known and evident to all men present and future that Arnaldus
of Baziége and his brother Guillelmus and Ugo voluntarily and without
any coercion made the following gift from the possessions they had to their
mother Ava when she gave herself to the men whom they call heretics’]**

The convention was thus made on the occasion of Ava becoming a heretic!
Indeed we find a woman called Ava living as a ‘heretic’ in Baziege or nearby
places in many inquisition depositions of the thirteenth century from parish-
ioners of Baziege or of Montgaillard and Renneville. All in all, fourteen
witnesses mention her,®® one of them explicitly as ‘Ava of Baziege, heretic,

62 Paris, Archives nationales de France, J 320, 11. The text of the charter is fully edited in
the calendar of Layettes du Trésor des chartes, ed. A. Teulet et al., 5 vols. (Paris, 1863), I,
149-50 (charter no. 353), but with some errors (in the sentence quoted above: ‘eius fratres’
instead of ‘fratres eius’; ‘tunc” omitted). Until recently, the only scholar to have noticed
the document was, at least to my knowledge, E. L. Cheyette, Ermengard of Narbonne and
the World of the Troubadours (Ithaca NY, 2001), pp. 320-1, with some brief comments. See
now M. G. Pegg’s chapter in this volume (p. 4).

63 In chronological order (according to the dates attributed in the depositions to the events
reported): MS 609, fols. 43r, 44v, 46v, 53v, 591, 60r-61r, 60v, and also in a fragment of
a manuscript with depositions collected by the inquisitors Jean de Saint-Pierre and
Reginald de Chartres in 1256, a.k.a. fragment Bonnet: Les sources de [ 'histoire de I'inquisition
dans le midi de la France aux XIlle et XIVe siecles, mémoire suivie du texte authentique et complet
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lady of the castrum of Baziege’ ("Avam de Vazega hereticam dominam castri
de Vazega’).* According to these references, dated in the record between c.
1215 and c. 1227, Ava lived in her own house at Baziége, but was also seen in
other castra of the region. We even have a report of her interment in a wood
nearby, around 1226 or 1227.% I intend, in a future publication, to provide a full
analysis of Ava’s life, the full document of the convention between her sons
and her, its context within the other Baziege charters, and its general value for
the history of female heretics. For the present purpose, we will concentrate on
the reference to the heretici. It stands in clear contradiction to the deconstruc-
tivist claim that ‘heretic’ was a category of thought imposed upon Languedoc
society by extraneous churchmen. Thus Mark G. Pegg writes:

The heretici whom the inquisitors did ask about, and whom they heard
about in thousands of testimonies, were the ‘good men’, the ‘good women’,
and their believers.®

And:

A “good man’ (bon ome in Occitan, bonus homo in Latin) was a ‘heretic” for
the inquisition by the middle of the thirteenth century. A good man knew
and accepted this about himself by 1250, as did any person who welcomed
and sheltered him. This was not the case a century earlier. Apart from
‘good man’ being a courteous epithet for any man (high or low) between
the Garonne and Rhoéne Rivers, in every village there were one or two very
special good men who were the embodiments of courtliness, honour, and
holiness. [...] These holy good men did not think they were heretics, and
even after 1170 when travelling Cistercian preachers accused them of heresy,
they and most villagers dismissed the accusation.”

In the case of the 1189 document’s use of heretici, although the circum-
scription ‘qui vocantur” (‘who are called’) is added, it would be absurd to
speak of an extraneous category forced upon the Languedoc population by
churchmen, as the charter was commissioned by and served the purposes of
a member of the very group in question, Ava. The scribe of the text was, as
we have seen, a public notary who had written many charters for the same
family before and would do so after. It also antedates the beginning of the
Albigensian crusade (1209) by two decades and that of the Dominican inqui-
sition in the region (1233/34) by about forty-five years. The only palpable

de la Chronique de Guillem Pelhisso et d’un fragment d’un régistre de l'inquisition, publié pour
la premiere fois, ed. C. Douais (Paris, 1881), pp. 119-32 (p. 128).

64 MS 609, fol. 59a.

65 Les sources, ed. Douais, p. 128.

66 Pegg, ‘Albigenses’, p. 584.

67 Pegg, ‘Albigenses’, p. 590.
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action of the Church in Languedoc between 1150 and 1200 had been the very
ineffective council of Lombers in the mid-1160s, and the Cistercian mission
under Henry of Marcy in 1178 /79 to Toulouse and his armed incursion in 1181
to Lavaur.®® In the 1178 /79 mission, a few men were accused of and sanctioned
for ‘heresy’. It is possible that the terminology was already widespread then.
Still it is quite unlikely that its negative meaning was preponderant if the
term could be accepted in a document commissioned by a member of the
group itself. It would have made no sense at all to use such a term inside a
charter whose purpose was just to keep a record of a convention made on the
occasion of the entry of one of the contractors into the group in question. It
is obvious that there is no other accepted, specific ‘indigenous’ name for the
group (obviously, ‘good men/women’, a widespread honorific designation,
was not such a name). This, however, does not imply that there was no such
group. First, a certain reticence in applying names to groups which were self-
evident social realities is a distinct feature of Languedoc/Toulouse society, as
has been demonstrated.® Second, it is important to note that the formula used
by the notary to describe Ava’s act of self-donation to this group is in close
parallel to similar terminology for self-donations to Catholic religious houses
in the area. In the region of Toulouse, the new institution of the ‘donatus’,
which emerged in Roman Christianity around 1180 — an adult lay person
giving his/her possessions in turn for a life-long annuity taken from these
possessions and the warranty to be taken in as a brother/sister at the end of
this life — was flourishing.”” The usual words in this context were ‘se et sua
reddere’ and ‘se et sua donare’.”! Yet in our charter Ava gave herself neither
to the Templars (closely associated to this new institution), nor to some other
Catholic convent like the nearby abbey of Lézat, but to ‘the people who
are called heretici’. This demonstrates social acceptance of, and trust in, the
group’s stability. It was not merely a few local holy men and women charac-
terized by exemplary behaviour; it was an institution in society which could

68 See Cheyette, Ermengarde, pp. 314-20, and B. M. Kienzle, Cistercians, Heresy and Crusade
in Occitania, 1145-1229: Preaching in the Lord’s Vineyard (York, 2001).

69 Not using a designation for themselves was a central part of the self-conceptualization of
the urban elites of the city of Toulouse, according to J. Riidiger, Aristokraten und Poeten:
die Grammatik einer Mentalitit im tolosanischen Hochmittelalter, Europa im Mittelalter:
Abhandlungen und Beitrdge zur historischen Komparatistik 4 (Berlin, 2001), pp. 64-5.
Riidiger writes: ‘Das “Patriziat”, die “Aristokratie” hatte nicht nur kein Wort fiir sich,
sondern kein Wort zu haben, war ein zentrales Element ihres Vokabulars’ (p. 64). See
similarly, for Montauban, Ketzer, pp. 143-5.

70 See C. de Miramon, Les ‘donnés’ au Moyen Age (Paris, 1999), pp. 105-11. On donates in
the region, see also J. Oberste, ‘Donaten zwischen Kloster und Welt: das Donatenwesen
der religiosen Ritterorden in Stidfrankreich und die Entwicklung der stddtischen
Frommigkeitspraxis im 13. Jahrhundert’, Zeitschrift fiir Historische Forschung 29 (2002),
1-37 (pp. 3-4).

71 de Miramon, Les données, pp. 106-9, with examples from the abbey of Lézat to the west
of Toulouse.
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take the place of a Catholic convent, and could be referred to openly at this
time in a document which had juridical force.

‘Bishops” among the heretics in France according to the Syrian Patriarch
Michael the Great, before 1179

Michael the Great (1126-99) was, from 1166 until his death, the patriarch of the
Syrian Orthodox (Jacobites), that is to say, of a church of Eastern Christians
independent from Roman Catholicism. His official see was in Antioch. He
composed a universal chronicle, a ‘description of the times’ from the Creation
up to 1195, written in the Syriac language, focusing on the fate of the Eastern
Christians.”” In the twentieth book, when he is dealing in his narrative with
the end of the 1170s, Michael reports that the pope of Rome invited the Latin
patriarchs of Antioch and Jerusalem to join him in a council on account of
a heresy that had arisen ‘there’ (that is, in the religious realm of the pope).
The Latin patriarch of Antioch sent the bishop of Tarsus, together with two
priests, to ask Michael to join him in the journey on this business (evidently
the council in question was the third Lateran council).”” Michael rejected this
proposal, but he wrote a long treatise on similar heresies and how they had
been refuted by several Church fathers. Unfortunately, this treatise is lost. But
in his chronicle Michael gives an account of the information he could glean
about the new heresy (I quote from the French translation and add an English
one):

Nous nous informames et nous apprimes que Satan avait fait tomber dans
I’hérésie quelques hommes de la race des Francs, qui étaient dans ce pays,
et qui brillaient par leur amour des pauvres. IlIs disaient qu’il n’est pas
possible que le pain et le vin deviennent la chair et le sang de Dieu; qu’il
n’y a d’autre vertu que les aumones et la miséricorde envers les pauvres,
la charité et 1’union des hommes entre eux. Or, ils s’associérent nombreux,
au point d’étre des milliers et des myriades; ils avaient des éveques, et les
comtes, seigneurs des pays, s’étaient unis a eux. Ils firent en outre dans

72 Chronique de Michel le Syrien, patriarche jacobite d’Antioche (1166-1199), ed. and trans.
J.-D. Chabot (Paris, 1905), 3 vols. The best introduction to and analysis of the work is
D. Weltecke, Die ‘Beschreibung der Zeiten” von Mor Michael dem Grofien (1126-1199): eine
Studie zu ihrem historischen und historiographischen Kontext (Leuven, 2003). I am indebted
to Dorothea Weltecke (University of Constance) for pointing out to me the references to
the French heretics in Michael’s work, and for discussing their context and the specific
meaning of Syriac terms.

73 ‘La méme année, pendant que nous étions a Antioche, le pape de Rome envoya des
messagers aux patriarches des Francs d’Antioche et de Jérusalem, et les invita a se
rendre prés de lui, a cause d'une hérésie qui avait surgi la. Le patriarche d’Antioche nous
adressa de sa part 1’évéque de Tarse et deux prétres, et nous demanda d’aller avec lui
pour cette affaire’ (Chronique, ed. Chabot, III, 377).
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leur association quelque chose de trés honteux, car ils mirent leurs femmes
en commun. Quand cette impiété fut dévoilée, en vue de la faire cesser, le
patriarche de Rome, qu’ils appellent Apostolos, résolut de tenir un synode
cecuménique.

[We informed ourselves and we learned that Satan had made fall into heresy
some men from the race of the French, who were from that country, and who
shone for their love of the poor. They said that it was not possible that the
bread and the wine became the flesh and the blood of God; that there was no
other virtue than alms and being compassionate towards the poor, love and
the union of men among them. And they gathered in high numbers, until
they were in their thousands and ten thousands; they had bishops, and the
counts, the lords of the lands, had joined them. Also, they did something
very shameful in their group, because they shared their women. When
this abomination was discovered, in order to stop it the patriarch of Rome,
whom they call “Apostolos’, decided to hold an ecumenical synod.]*

The report by Michael raises many questions, which will be discussed at
length elsewhere.” For the present purpose we will concentrate on Michael’s
knowledge about bishops among the heretics worrying the pope in Rome.
But first we have to establish that he is really talking about the heretics in
Languedoc usually referred to as ‘Cathars’. In this context, it is important to
note that the words corresponding to ‘la race des Francs’ in the original Syriac
text point specifically to France, not to all the Frankish people (that is to say,
all Latin Europeans, from the Oriental point of view).”® Michael provides us
with the additional information that the lords of the land in question were
‘counts’, which fits the region of Languedoc, where the counts of Toulouse
and the viscounts from the Trencavel family were the main rulers. It is also
important to note that the word used for ‘counts’ in the original (‘qumisi’) is
not a Syriac word, but that Michael here is transcribing a Latin word, ‘comes’,
and pluralizing it (Michael did not have Latin).” Because it is an original
term unknown to him and his readers, he then adds ‘the lords of the lands’
to explain it. This adds even more strength to this particular information and
makes it clear that it is really about a region of France where counts ruled (not

74 Ibid., pp. 377-8.

75 In a future joint article by Dorothea Weltecke and myself. One of the most important
questions is whether Michael was invited to join the Latin patriarch because of his
competence in the Bogomils, which seems most likely — he describes them elsewhere in
his work (ibid., p. 277, see Weltecke, Die ‘Beschreibung der Zeiten” von Mor Michael, p. 235).

76 T thank Dorothea Weltecke for this information.

77 Information provided by courtesy of Dorothea Weltecke. On Michael’s politics of using
foreign-language expressions to add credibility to his reports, see a forthcoming contri-
bution by D. Weltecke, in Locating Religions: Contact, Diversity and Translocality, ed. R. F.
Glei and N. Jaspert (forthcoming).
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dukes, and not the king). These counts were said to make common cause with
heretics — a description which only fits the County of Toulouse.”

The fact that Michael reports rejection of transubstantiation excludes
heresies like Waldensians and many others from the list of candidates. If we
accept, then, that Michael is really writing about the ‘Cathars’ of Languedoc,
he is providing us with one of the earliest pieces of evidence that they had
an episcopal structure. Of course we do not know whether the information
is true — for it is clear that Michael did not get it first hand from the ‘heretics’
themselves, but from their enemies — but still it shows that the heretics in the
Languedoc were strongly associated with having bishops even shortly before
1179,” when this was first reported much more incidentally by Henry de
Marci (to the same third Lateran council).*® Having bishops was a narrative
element about the heretics of the Languedoc that made its way from France to
the Levant; this is evidence that an episcopal structure was one of a few traits
considered fundamental to the group very early on by its enemies, not some
idea that evolved only with and after the Albigensian crusade.®

Conclusion

All the evidence analysed in this contribution points towards the existence
of structured and self-conscious religious group dissenting from Roman
Catholicism in the Languedoc. The charter from Baziege and the Syriac
chronicle do this even for very early points in time, 1189 and 1179 (or shortly
before). These dates are long before the onset of the Albigensian crusade
(1209) or the Dominican inquisition (1233/34), that is to say, long before
the events credited by the deconstructivists with the framing of ‘heresy” in
medieval Languedocian minds as a concept for the (mis-)understanding of an

78 See the 1177 letter of Count Raymond V of Toulouse in which he lamented that the
nobles of his land were implicated in heresy, probably implying the Trencavel viscounts
(Gervase of Canterbury, Opera historica, ed. W. Stubbs (London, 1879), pp. 270-1).

79 There is very little likelihood of Michael making up this information after Lateran HII,
for he most probably had finished book XX of his chronicle before 1180; see Weltecke, Die
‘Beschreibung der Zeiten” von Mor Michael, p. 133.

80 Patrologia Latina, ed. ].-P. Migne, 217 vols. (Paris, 1844-64), CCIV, 23540 (p. 236): ‘Interim
praevaluerat pestis in terra, quod ibi sibi non solum sacerdotes et pontifices fecerant, sed
etiam evangelistas habebant” (‘the plague was so strong in the land that the heretics had
not only their own priests and bishops, but their own evangelists as well’; translation
taken from Moore, The War on Heresy, p. 192).

81 Compare the statement in Moore, The War on Heresy, p. 302, relating to memories of
witnesses as given in inquisition records: “There is no mention of “bishops” among them
before the crusade and very few after it’; on bishops as an (allegedly) imposed and then
self-accepted concept see also Pegg, ‘Albigenses’, pp. 592-3. Reports on the Cathars from
the Rhineland also mentioned ‘bishops’, but for our present purpose we do not take this
into consideration, for the sake of the deconstructivist argument.
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indigenous local style of life not connected to any religious dissent. This leads
us to suggest an affirmative answer to that sceptical question formulated
by R. I. Moore, of whether there was indeed a ‘division in the society of the
lands between the Rhone and the Garonne that corresponded in the eyes of its
inhabitants to the distinction between Catholics and heretics.”

82 Moore, The War on Heresy, p. 261.
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Cathar Links with the Balkans and Byzantium

Bernard Hamilton

‘In the days of the good Christian Tsar Peter [927-69], there was a priest
[pop] called Bogomil [...] who started for the first time to preach heresy in
the country of Bulgaria.”! So wrote Cosmas the Priest in his Discourse against
the Bogomils. Pop Bogomil was a moderate dualist, who taught that there was
only one creator God, who had two sons, Christ and Lucifer.? Lucifer had
fashioned the phenomenal world from the elements created by the good God,
and had imprisoned angelic souls in material bodies. Christ, God’s other
son, had come to this earth in the appearance of a man in order to teach the
angelic souls how to be reunited with the good God their creator. The early
Bogomils described by Cosmas the Priest were unsophisticated: they rejected
the Orthodox Church and its material sacraments together with the Old
Testament, but they accepted the New Testament as authoritative, claiming
that it had been given to them by Christ. The Bogomils called themselves
Christians (by implication denying this title to the Orthodox) and adopted
an ascetic lifestyle, rejecting sexual intercourse completely, and abstaining
from meat and wine. They met frequently and prayed together, continually
repeating the Lord’s Prayer, and confessed their sins to each other.?

The Byzantine authorities labelled the Bogomils Manichaeans, but though
they shared a dualist view of Creation with the ancient Manichaeans, there
was no direct historical link between the two movements. Obolensky defined
them as Neo-Manichaeans, but I prefer the term Christian Dualists because
they accepted no authority apart from the New Testament, which they read
in the canonical text, but interpreted in a dualist sense.

1 The Discourse of the Priest Cosmas against the Bogomils, trans. Y. Stoyanov, in Christian
Dualist Heresies in the Byzantine World, c. 650—c. 1450, ed. ]. Hamilton and B. Hamilton
(Manchester, 1998), p. 116.

2 Pop is the Old Slavonic word for priest. It was open to misunderstanding in the West and
gave rise in some cases to belief in a ‘pope of the heretics’ living in the Balkans.

3 For a full account of Bogomil history and faith see D. Obolensky, The Bogomils: A Study in
Balkan Neo-manichaeism, 2nd edn (Twickenham, 1972); for a masterly survey of the place
of this movement in the history of dualist belief see Y. Stoyanov, The Other God: Dualist
Religions from Antiquity to the Cathar Heresy (London, 2000).
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During the eleventh century Bogomilism spread into the Greek provinces
of the Byzantine Empire, a process facilitated by the annexation of the
Bulgarian Empire by Basil II (d. 1025). No action was taken against the
Bogomils by the imperial authorities until Alexius I arrested Basil the leader
of the sect in Constantinople in c. 1100. Basil was examined by the emperor’s
personal theologian, Euthymius Zigabenus, who wrote the fullest account of
Byzantine Bogomilism, which forms Book XXVII of his Dogmatic Panoply. All
the Byzantine sources affirm that the Bogomils made a distinction between
hearers, who listened to Bogomil teachers, and the initiated members of the
sect.*

Zigabenus describes the initiation rite, which consisted of two parts. Each
was preceded by a long period of instruction in the Bogomil faith and in the
practice of the ascetic life of the initiates. In the first ceremony, the successful
candidates were brought before the assembly of the initiated and were given
the right to say the Lord’s Prayer. After an interval of further training a second
ceremony was held at which the candidate received what the Bogomils
described as the true baptism, not, like Orthodox baptism, performed with
water, but the baptism with fire and the Holy Spirit of which Christ had
spoken.® The ritual culminated with the officiating minister holding a copy
of the Gospel of St John over the candidate’s head, while the initiates of both
sexes who were present placed their hands on his shoulders. The Bogomils
taught that the souls of initiates would, if they persevered in the faith, return
when they died to the realm of the good God.® All Byzantine sources agree
that initiated Bogomils dressed like Orthodox monks and that when they
spoke in public their discourses were entirely Orthodox. The true doctrines
of the sect were only revealed to committed adherents who sought initiation.

Although it is not correct to speak of a schism between the papacy and
the Orthodox Church of Byzantium in the twelfth century, official relations
were very largely restricted to the exchange of embassies charged with the
discussion of specific issues. One consequence of this is that the Roman
curia showed no awareness of the existence of Bogomilism, but this did
not mean that the entire Latin Church was ignorant of the heresy. There
was a large Latin community in twelfth-century Constantinople. The great
maritime cities of Italy — Venice, Pisa, and Amalfi — all had colonies there, as
after 1155 did Genoa. But there were also other western groups living in the

4 Zigabenus, together with the other important Byzantine sources on Bogomilism, is trans-
lated in Christian Dualist Heresies, ed. Hamilton and Hamilton.

5 Matthew 3. 11; Acts 1. 5.

6 Euthymius Zigabenus, Panoplia dogmatica, in Patrologia Graeca, ed. J.-P. Migne, 162 vols.
(Paris, 1857-86), CXXX, 19-1362. The description of the initiation ceremony is in bk
XXVIL, ch. xvi, 1312; G. Ficker published a variant text of Zigabenus, Euthymii Zigabeni de
haeresi Bogomilorum narratio, in his Die Phundagiagiten: ein Beitrag zur Ketzergeschichte des
Byzantinischen Mittelalters (Leipzig, 1908), pp. 89-111.

132



Cathar Links with the Balkans and Byzantium

city, the French, Germans, Scandinavians and English, who had their own
churches. Eustathius of Thessalonica estimated the western population of
Constantinople on the eve of the Latin massacre of 1182 at 60,000.” The context
certainly existed in which western people might form links with Bogomils,
and there is evidence to suggest that that happened.

An earlier generation of scholars, of whom Sir Steven Runciman was
an influential example, argued that the outbreak of heresy in various parts
of western Europe in the years c. 980-1056 was explicable largely in terms
of Bogomil influence.® R. I. Moore has rightly challenged the view that all
the incidents reported were cases of dualism. But some of these incidents
are specifically described in western sources, particularly by Adhemar of
Chabannes, as occasioned by Manichaeans. Those who wish to discount his
evidence point out that Adhemar did not attribute dualist belief to those
heretics, and argue that he was labelling them Manichaeans because their
behaviour corresponded to that described by St Augustine in his Liber de haere-
sibus. In this short work, which is an annotated list of eighty-eight heresies,
Augustine gives detailed information about the theology and cosmogony of
the Manichaeans, and explains how their asceticism is a corollary of their
dualist beliefs.® Educated medieval churchmen believed that they were
answerable to God for the transmission of the apostolic faith to their flocks,
and, indeed, Moore has drawn attention to the way in which they equated
heresy with disease.” The corollary of this was that such clergy were trained
to identify heresy correctly: if they diagnosed a heresy as Manichaean it was
because they considered that the characteristics of the dissent which they had
described were an index of a belief in a dualist cosmology.

The objection that there is no evidence of Bogomils being present in
western Europe in the eleventh century is not a significant one. Even in the
Byzantine Empire at that time Bogomils were difficult to detect because they
were indistinguishable in appearance from Orthodox monks, and the same
would have been true had they travelled to the West. A substantial number
of Orthodox monks was present in western Europe in the first half of the
eleventh century." Yet if there were contacts between Bogomils and western
Europe in the first half of the eleventh century they had no discernible

7 Eustathius of Thessalonika, The Capture of Thessalonika, ch. 28, trans. J. R. Melville Jones
(Canberra, 1988), p. 35; P. Magdalino, ‘The Maritime Neighbourhoods of Constantinople:
Commercial and Residential Functions, Sixth to Twelfth Centuries’, Dumbarton Oaks
Papers 54 (2000), 209-26.

8 S. Runciman, The Medieval Manichee: A Study of the Christian Dualist Heresy (Cambridge,
1947); R. 1. Moore, The Origins of European Dissent (London, 1977), pp. 23-45.

9 Augustine, De haeresibus, xlvi, ed. R. Vander Plaetse and C. Beukers, Corpus Christianorum
Series Latina 46, Aurelii Augustini Opera XIII.2 (Turnhout, 1969), pp. 312-20.

10 R. I Moore, ‘Heresy as a Disease’, in The Concept of Heresy in the Middle Ages (11th to 13th
C.), ed. W. Lourdeaux and D. Verhelst (Louvain, 1976), pp. 1-11.

11 B. Hamilton and P. A. McNulty, ‘Orientale lumen et magistra latinitas: Greek Influences
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long-term effect.’? New links with Byzantine Bogomilism were formed in the
West during the twelfth century.

In 1143 Eberwin, abbot of the Praemonstratensian house of Steinfeld in the
Rhineland, reported the presence in the neighbourhood of Cologne of a group
of heretics, led by a bishop and his companion, who claimed when inter-
rogated that “This heresy has remained hidden from the time of the martyrs
until the present day, and it has survived in Greece and in certain other lands’
(‘hanc haeresim usque ad haec tempora occultatam fuisse, a temporibus
martyrum, et permansisse in Grecia et quibusdam aliis terris’). They claimed
to be members of the True Church, and were divided into hearers (auditores)
and the elect, who had received baptism in the Holy Spirit by the laying-on
of hands. The elect emphasized that, unlike Catholic clergy, they owned no
property, and that they spent their days and nights in fasting and prayer. They
did not celebrate the Eucharist, but consecrated their daily food by reciting the
Lord’s Prayer over it. They condemned marriage, although they would not
tell Eberwin their reasons for this. Finally, they abstained from what Eberwin
describes as ‘the food of coition’, by which he means all animal products,
including milk. There is no doubt that these dissenters were Bogomils,
since not only did they claim links with the Byzantine world, but also their
teachings and way of life were identical with those ascribed to the Bogomils
in Byzantine sources. It is therefore worthy of note that there is no suggestion
in Eberwin’s narrative that the leaders of this group were not from the West.

Eberwin’s account of this group, and of another group of dissidents in the
Cologne area he had examined, is contained in a letter of appeal which he
sent to St Bernard of Clairvaux.” R. I. Moore has explained the reason for this
appeal very convincingly in terms of ecclesiastical politics, and he considers
that this invalidates all of Eberwin’s evidence. That part of his argument is
not convincing. Although it is clear that Eberwin was magnifying his role
and that of his order in the defence of the Catholic faith, there is no reason to
suppose that he ingeniously invented the heresies with which he claimed to
have wrestled. This would be like saying that because we now have a clear
understanding of the political dynamics of the Profumo affair, none of the
men involved slept with Christine Keeler and Mandy Rice Davies.

For the same reasons, I disagree with Moore’s interpretation of the
evidence relating to the Albigensians. His War on Heresy is a lucid and

on Western Monasticism (900-1100)", in Le millénaire du Mont Athos, 963-1963: études et
mélanges, 2 vols. (Chevetogne, 1963), I, 181-216.

12 For a defence of the presence of Bogomils in eleventh-century Aquitaine see D. E
Callahan, ‘Adhemar of Chabannes and the Bogomils’, in Heresy and the Persecuting Society
in the Middle Ages: Essays on the Work of R. 1. Moore, ed. M. Frassetto (Leiden, 2006), pp.
31-41.

13 Eberwin of Steinfeld, Epistola ad S. Bernardum, in Patrologia Latina, ed. J.-P. Migne, 217
vols. (Paris, 1844-64) (henceforth PL), CLXXXII, ep. 472, cols. 676-80.
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convincing exposition of the secular and ecclesiastical politics which led
to action against groups of heretics in southern France and culminated in
the Albigensian crusades. This does not prove that there was no organized
heretical movement in twelfth- and early thirteenth century Languedoc,
although it might indicate that the movement had far fewer adherents and far
less influence than its Catholic opponents claimed, and perhaps believed.™
Eberwin’s intervention at Cologne did not halt the spread of the western
Bogomil sect in the Rhine valley and Flanders. Eckbert of Schénau, while a
canon at Bonn, had met and talked with members of this group, and at some
time before 1167 he wrote a series of thirteen sermons against the ‘Cathars’.””
He was the first writer to use this name, and says that these dissenters were
called ‘Cathars’ in Germany, ‘Piphles’ in Flanders and ‘Texerant’ [weavers]
in France. Cathars is a Greek word, ka9apot, meaning ‘the pure’, and if the
heretics of the Rhineland used it to describe themselves it would be further
evidence of their Byzantine origins. Some scholars, such as Patschovsky, have
argued that the Germans gave the sectarians this name because they believed
that they were Satanists, who worshipped the Devil in the form of a cat, but
there is no evidence to support that opinion.’* Eckbert was convinced by
what he learned of this sect that they were some form of Manichaeans. They
believed that Satan had made the bodies of human beings and animals and
that they were therefore evil, and for that reason they abstained from eating
meat. They held a docetic Christology, and rejected the Catholic Church and
its material sacraments, and they had their own initiation rite, baptism in the
Holy Spirit by the laying-on of hands. Eckbert consulted St Augustine’s De
haeresibus, but did not suppose that the heretics could be Cathars, who were
defined in this way by the saint in Heresy 38: ‘Cathars, who proudly and
repulsively call themselves by that name on account of their purity, do not
admit second marriages and deny [the need for] penitence. They are followers
of the heretic Novatus and so are called Novatians.”” Eckbert thought that
their name must indicate that they belonged to a branch of the Manichaeans
called Catharistae by Augustine. This was an obscure sect: Augustine is the
only source to mention them, and he does so only in the De haeresibus. As he
describes them, they appear to have been avatars of Aleister Crowley and to
have mixed semen with the grain from which their bread was prepared.”® R. I.
Moore has argued that Eckbert called the heretics of the Rhineland Cathars

14 R. 1. Moore, The War on Heresy: Faith and Power in Medieval Europe (Cambridge MA, 2012).

15 This text can be dated to before 1167 because it was dedicated to Archbishop Rainald of
Dassel, who died in that year: Eckbert of Schonau, Sermones tredecim contra Catharos, in
PL 195, 11-102.

16 A. Patschovsky, ‘Der Ketzer als Teufelsdiener’, in, Papsttum, Kirche und Recht im
Mittelalter, ed. H. Mordek (Tiibingen, 1991), pp. 117-34.

17" Augustine, De haeresibus, xxxviii, pp. 306-7.

18 Ibid., p. 208.
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because he identified them with the Catharistae, and that the name Cathar
originates with him. But if that is so, it is difficult to see why: why would
Eckbert call his sermons Contra Catharos and not Contra Catharistas? The actual
title implies that he was using the name already given to the sect in Germany,
one which he considered misleading for theological reasons. It is also difficult
to see how German public opinion could have fixed on this name unless the
sectaries had first used it of themselves, in which case it would be further
evidence of their Byzantine origins.

In the long term the name Cathar has won out over all others to describe
these dissidents. In that regard it is like the name Protestant: some of the
leading reformers of the sixteenth century were indignant at being called
Protestants, but that name has subsequently come to be accepted by all the
Churches which became independent of Rome at that time. In this article
I have used the word Cathar to designate all those dissenters who used a
common form of public worship and of Christian initiation, shared a common
form of organization and, with some variation, held dualist Christian beliefs.

In twelfth-century Italy these dissidents were known as Patarenes. This
term had first been used in eleventh-century Milan to describe a group of
militant supporters of the reforms advocated by Pope Alexander II (1061-73),
notably the suppression of simony and the enforcement of clerical celibacy.
The name, according to Arnulf, the historian of the church of Milan, was
given them by their opponents, the supporters of the imperialist Archbishop
Guido, and meant ‘ragpicker’, or, in English idiom, ‘ragamuffin’. This was
polemic, since the Patarenes included clergy and noblemen. The movement
spread to other Lombard cities and had full papal support, and in 1095 Urban
II licensed the cult of two of its first leaders, Arialdus and Erlembald, who had
been killed in fighting with their opponents.”” The name Patarene was not
used at all in the first seventy years of the twelfth century, but from c. 1170 it
began to be applied to the Italian Cathars.

An early, perhaps the first, instance of the use of this word to mean a
heretic is that of the Pisan theologian, Hugh Eteriano, in his tract Contra
Patarenos.® Hugh had been trained in the schools of Paris and during most
of his life remained a layman. In the early 1160s he went to Constantinople
in search of Greek patristic texts and became an adviser to the Emperor
Manuel I (1143-80) on western Church affairs. He made a decisive contri-
bution at the synod convoked by Manuel in 1166 to consider the teaching of
Demetrius of Lampe about the relation between the humanity of Christ and
God the Father. His intervention undoubtedly established his reputation as a
theologian among the Byzantine ruling class, and it was almost certainly after

19 H. E.J. Cowdrey, ‘The Papacy, the Patarenes and the Church of Milan’, Transactions of the
Royal Historical Society 5th s. 18 (1968), 23-48.

20 Hugh Eteriano, Contra Patarenos, ed. and trans. ]. Hamilton, with a description of the
manuscripts by S. Hamilton and an historical introduction by B. Hamilton (Leiden, 2004).
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1166 that he was approached by ‘certain men of rank and influence’ to advise
about whether ‘the wicked sect of the Patarenes’ should be rooted out.? The
treatise which he composed in response to this request may therefore be dated
between 1166 and 1180, the year of Manuel’s death.

Hugh collected information about the sect and learned that they preached
in secret and not publicly. They taught that sinful clergy could not perform
valid sacraments; they rejected Catholic teaching on Eucharistic sacrifice
and were opposed to marriage. He was led to suspect, but was not certain,
that they rejected the authority of the Old Testament. They refused to swear
oaths, and would not pay reverence to religious images, and they rejected the
cult of the Holy Cross. While not directly attributing dualist views to them,
Hugh considered that their beliefs and behaviour were reminiscent of those
of the Manichaeans: ‘And perhaps a Patarene would say, as a Manichaean
would, that reverence is not shown to an ass because Christ rode on an ass, so
therefore honour should not be paid to the cross because the same Christ was
nailed to the cross’ (‘Ac forsitan Patherenus dicit ut Manicheus si asine non
exhibetur reverentia, eo quod Christus super asinam sederit, neque dandus
cruci honor ex eo quod idem Christus in ea confixus fuerit’).”> He recom-
mended that his patrons should “try to persuade the most intelligent Emperor
Manuel [...] to order a black theta to be placed on the foreheads of the men of
this most damnable sect’.?® Theta is the first letter of the Greek word thanatos,
meaning death, and would be a public sign that their teaching was not from
God, but would lead to damnation.

The Patarenes about whom Hugh was writing must have been members
of the western community in Constantinople. Had they been Byzantine
Greeks or Slavs, the Byzantine noblemen who commissioned Hugh’s work
would not have approached a western theologian, but would have referred
the matter to the Orthodox Patriarch. But the Latins of Constantinople
had no bishop and were subject to the ecclesiastical authorities of their
communities of origin. Such an environment was friendly to the growth of
dissenting movements. The Patarenes described by Eteriano shared many of
the characteristics of Byzantine Bogomils, except in their refusal to take oaths,
which was not a tenet of any of the Byzantine dualist groups. Oath-taking,
apparently prohibited by Christ,* was a problem particularly for western
dissidents, because in medieval western European society the oath occupied
a central place in the social and legal systems. Hugh evidently considered
that the Patarenes were dualists, but he could only obtain limited information
about their teachings. The Byzantine nobles who had identified them as dissi-
dents did not identify them as Bogomils, perhaps because they did not look

21 Tbid,, p. 155.
2 Ibid., p. 173.
23 Ibid., p. 192.
24 Matthew 5. 33-7.
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like Bogomils, who normally dressed like Orthodox monks. Hugh makes no
comment about the use of distinctive dress by the Patarenes, who presumably
looked like western laymen.

He does not explain whether he had labelled these dissidents Patarenes
himself, or whether it was a name which the Byzantines had given them.
Dujcev suggested that the name was given by the Byzantines to Bogomils
because they kept repeating the Lord’s Prayer in Greek, the opening words of
which are Pater emon.” No Byzantine source uses this name for Bogomils, but
it may have been used by the Byzantines to describe Latins in Constantinople
who were Bogomil converts. If so, this would explain why members of this
group who proselytized in Italy were known as Patarenes. This was the name
they had been given in Constantinople, but it sounded exactly like the eleventh-
century term Patarini, so that no distinction was made in Italy between the two
names, although they represented two completely different movements.

Hugh's tract is evidence that some members of the western community in
Constantinople had been converted to Bogomilism by the 1160s. They formed
a crucial link in the transmission of Byzantine dualism to Italy, and, of course,
were not distinguished by speech or dress from other Italians who had spent
time in Constantinople.”

The first recorded instance of the presence of Patarenes in Italy dates from
Low Sunday 1173, when Florence was placed under an interdict because of
Patarene activity.” Then towards the end of the reign of Archbishop Galdinus
of Milan (1166-76): “The heresy of the Cathars began to break out in the city. It
had grown to such a point that many people publicly preached that heresy.””
The names Cathar and Patarene had become interchangeable in north and
central Italy, and Canon 27 of the third Lateran council (1179) legislates about
the heretics ‘whom some call Cathars, others Patrines, others Publicani,
and others call them by other names’ (‘quos alii Catharos, alii Patrinos, alii
Publicanos, alii aliis nominibus vocant”).”

The evidence about the spread of Catharism and its links with the
Byzantine world in the twelfth century is fragmentary. The early Cathars do
not seem to have been very interested in their own history, while the Catholic
authorities were primarily concerned to identify the doctrinal errors of the
dissidents rather than their historical origins. The attitude of the Cathars to
their past changed when a schism occurred in the movement, which is best

25 1. Dujcev, ‘Compte-rendu’, Byzantino-Slavica 19 (1958), 318-19.

26 Just as the Cathar bishop and his companion at Cologne in 1143 had not been described
as alien in speech or dress.

27 Annales Florentini, ed. G. H. Pertz, Monumenta Germaniae Historica, Scriptores 19
(Hanover, 1860), p. 224.

28 Vita S. Galdini, ed. G. Henschenius, in Acta sanctorum quotquot toto orbe coluntur vel a
Catholicis scriptoribus celebrantur [...], vol. 11: Aprilis, pt. 1I (Paris, 1865), ch. 9, col. 592.

29 Decrees of the Ecumenical Councils, ed. N. Tanner, 2 vols. (London, 1990), I, 224.
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recorded in the Italian sources. Three of these are of particular importance: the
anonymous De heresi Catharorum in Lombardia, written in the early thirteenth
century and before 1215; the Tractatus de hereticis written by the Dominican
Anselm of Alessandria between 1260 and 1270, to which he later added a few
notes; and the Summa de Catharis et Pauperibus de Lugduno by Rainier Sacconi,
written ¢. 1250.%

Rainier Sacconi had been a member of the Cathar hierarchy, possibly a
deacon, for seventeen years when, in 1235, he was converted to Catholicism
and joined the Dominican order. He gives a clear exposition of the way in
which the Cathar hierarchy was organized. A Cathar bishop was appointed
in each region where the movement attracted sufficient followers, and he was
assisted by two coadjutors known as his Elder and Younger sons. When he
died, his Elder Son succeeded him, his Younger Son became his Elder Son, and
a new Younger Son was chosen by the fully initiated members of that Church
(the term which Cathars used to describe a diocese). The bishop was assisted
by Cathar deacons, who, in his absence and that of his Sons, could perform
most of his functions. The initiated members of the Cathar Church who held
no office were called simply Christian men and women.* All those who wrote
about the Italian Cathars used the word Ordo (a technical term, analogous to
the Catholic concept of Apostolic succession), to describe the succession and
tradition of the Cathar sacrament of initiation. The Cathars believed that their
rite of spiritual baptism could be traced to Christ and his apostles.

The Cathar rite of initiation was baptism in the Holy Spirit by the laying-on
of hands and was known as the consolamentum. This act freed the souls of the
recipients from the power of evil and guaranteed that, if they persevered in
the faith, they would return to the realm of the good God when they died.
The normal minister of the sacrament was the bishop or one of his Sons, or
a deacon deputizing for him, but in cases of emergency the consolamentum
might be administered by any initiated Cathar of either sex, and in this it
resembled the Catholic sacrament of baptism. Yet, as Sacconi explained, the
validity of the Cathar sacrament depended on the worthiness of the minister.
If a Cathar minister committed a mortal sin, and the most readily identifiable
of these was fornication, then all the sacraments which he had conferred were
by that act invalidated. The consequences of this were serious for the whole
community, particularly if a bishop were found guilty of such a sin. This belief
made the Cathar Churches specially vulnerable to schisms.*

30 A. Dondaine, ‘La hiérarchie cathare en Italie: I — Le De heresi Catharorum in Lombardia’,
Archivum Fratrum Praedicatorum 19 (1949), 280-312; A. Dondaine, ‘La hiérarchie cathare
en Italie: II — Le Tractatus de hereticis d’Anselme d’Alessandrie, OP’, Archivum Fratrum
Praedicatorum 20 (1950), 234-324; Rainier Sacconi, Summa de Catharis et Pauperibus de
Lugduno, ed. F. éanjek, Archivum Fratrum Praedicatorum 44 (1974), 31-60.

31 Sacconi, Summa, pp. 47-9.

32 Sacconi, Summa, p. 49.
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Both the De heresi and Anselm of Alessandria’s Tractatus are in broad
agreement that the first Cathar bishop, with charge of Lombardy, Tuscany
and the Marches, was named Mark and that he had been initiated in the Ordo
of Bulgaria. The De heresi relates that subsequently ‘a certain man called papa
Nicheta from the region of Constantinople” (‘quidam, papas nicheta nomine,
de Constantinopolitanis partibus’) came to Lombardy and criticized the Ordo
of Bulgaria, and that consequently Mark and all his followers were recon-
soled in the ordinem drugonthie.® As his name shows, Nicetas was a Byzantine
Greek. He used the title papa/pop as all leaders of the movement had done
since the time of Pop Bogomil. Pop Bogomil was the founder of the Bulgarian
Ordo, but Nicetas represented a new Ordo, that of Drugunthia.®* Dujcev has
argued convincingly that this is an attempt to Latinize the name Dragvista, a
region to the south of Philippopolis, a city which was a centre of Paulicianism
in the twelfth century.®* The Paulicians were absolute dualists who believed
in the existence of two co-equal gods, one good and the other evil, and unlike
the Bogomils they did not have an ascetic lifestyle.* It would appear that a
group of Bogomils in twelfth-century Dragvista had come under Paulician
influence and adopted an absolute dualist theology while preserving an
ascetic lifestyle in the Bogomil tradition.” The Bogomil Church of Drugunthia
was in schism with the older Bogomil Church of Bulgaria. It not only held
a different theology, it also claimed to be the source of a different Ordo, and
condemned the Bulgarian Ordo as invalid.

The De heresi does not date Nicetas’s mission, and nor does Anselm of
Alessandria. But Anselm later added a note to his text reporting that Bishop
Mark first brought heresy to Lombardy in about 11743 He does not cite
any authority for this precise date, but if it is approximately accurate, then
Nicetas’s visit must have taken place later.

Moore has pointed out that the sources do not say that Nicetas visited
Languedoc, but this is asserted in the Saint-Félix document.* This document
is known only in the printed text published in 1660 by Guillaume Besse in
his History of Narbonne. Besse claimed that this was a copy of a document

33 Dondaine, ‘La hiérarchie cathare en Italie: I’, p. 306; Dondaine, ‘La hiérarchie cathare en
Italie: I, pp. 307-8.

34 D. Obolensky, “Papa Nicetas: A Byzantine Dualist in the Land of the Cathars’, Harvard
Ukrainian Studies 7 (1983), 489-500.

35 1. Dujcev, ‘Dragvista-Dragovitia’, Revue des études byzantines 22 (1964), 215-21.

36 Peter of Sicily, Historia Manichaeorum qui et Pauliciani dicuntur, ed. C. Astruc et al., Travaux
et mémoires 4 (1970), 3-67; Anna Comnena, Alexiad, ed. B. Lieb (Paris, 1945), bk XIV, viii,
pp. 177-82.

57 B. Hamilton, “The Origins of the Dualist Church of Drugunthia’, Eastern Churches Review
6 (1974), 115-24.

38 Dondaine, ‘La hiérarchie cathare en Italie: IT’, p. 319.

39 R. 1. Moore, ‘Nicétas émissaire de Dragovitch, a-t-il traversé les Alpes?’, Annales du Midi
85 (1973), 85-90.
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lent to him by M. Caseneuve, a canon of St Etienne, Toulouse, but the
original has never been seen since and some writers have cast doubt on the
authenticity of the text, claiming that it was forged by Besse. I have stated
elsewhere my reasons for considering the text authentic.** In 1999 Monique
Zerner convened a conference to consider this text. Among the participants
were Jacques Dalarun and four colleagues from the Institut de recherches et
d’histoire des textes, none of whom are specialists in the history of heresy
and whose judgment is therefore impartial. They concluded their report on
the examination of the text printed by Besse: ‘The final impression which this
record presents [...] is that it is a homogenous document, written at the same
time as the events which it describes and that it is the work of a single scribe’
('L'impression finale que 1’on retire [...] est celle d"'un document homogene,
contemporain des événements relatés et dii a un méme redacteur’). I think
that this report has vindicated the authenticity of this document, even though
some points of detail in the transcription remain controversial. I do not
consider it possible that Besse could have forged this source, since he was
writing before the study of palaeography had been inaugurated by Dom Jean
Mabillon.*! Monique Zerner remains sceptical, because she has discovered
among the Baluze manuscripts in the Bibliothéque nationale two other copies
of the Saint-Félix document made by Besse, which she considers are earlier
attempts to forge this charter; they appear to me, however, to be different
attempts by Besse to transcribe the unfamiliar script and abbreviations of the
original.*2

The document is a vidimation of a charter made by Peter Pollan for the
Lord Peter Isarn on Monday 14 August 1232. Peter Isarn was Cathar bishop
of Carcassonne, first mentioned in inquisition records in 1223, and according
to Dom Vaisséte, citing a record from Montpellier which has not survived,
was burned for heresy in 1226.* Peter Pollan was his Younger Son. Clearly the
date of the transcription has been miscopied, since Peter Isarn was dead by

40 G. Besse, Histoire des ducs, marquis et comtes de Narbonne (Paris, 1660), pp. 483—6. One
of the most rigorous critics was Y. Dossat, ‘A propos du concile cathare de Saint-Félix:
Les Milingues’, Cathares en Languedoc = Cahiers de Fanjeaux 3 (1968), 201-24; Dossat,
‘Remarques sur un prétendu évéque cathare du Val d’Aran en 1167’, Bulletin philologique
et historique du Comité des travaux historiques et scientifiques, années 19556 (1957), 339-47; I
have made a detailed defence of the authenticity of this source: B. Hamilton, ‘The Cathar
Council of Saint-Félix Reconsidered’, Archivum Fratrum Praedicatorum 48 (1978), 23-53.

41 J. Dalarun et al., ‘La charte de Niquinta: analyse formelle’, in L'histoire du catharisme en
discussion: le ‘concile’ de Saint-Félix (1167), ed. M. Zerner (Nice, 2001), pp. 135-201.

42 M. Zerner, ‘La charte de Niquinta, 1’hérésie et 1’érudition des années 1650-1660’, and
‘Copies de la charte de Niquinta de la main de Guillaume Besse’, both in L’histoire du
catharisme, ed. Zerner, pp. 203-48, and pp. 274-8, repectively. There are photographs of
the Besse copies between pp. 248-9.

43 C. Devic and ]. Vaissete, Histoire générale de Languedoc, ed. A. Molinier, 16 vols. (Toulouse,
1872-1915), VI, 619; E. Griffe, Le Languedoc cathare au temps de la croisade (1209-1229)
(Paris, 1973), pp. 209-10.
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1232, and I have argued that the text was originally dated 1223, an hypothesis
supported by the fact that 14 August fell on a Monday in 1223, but not in
12324

The document which was copied is dated May 1167 and relates to an
assembly hosted by the Cathar Church of Toulouse in the castle of Saint-Félix
at which Papa Niquinta presided. There are various places in Languedoc
called Saint-Félix, but Besse identified it with Saint-Félix-de-Caraman, near
Lavaur. This identification is possible, since that was certainly a centre of
Catharism in the early thirteenth century.”” It would strain coincidence to
suppose that Niquinta was a different Bogomil leader from Nicetas, who
happened to be in western Europe at about the same time.* The source
records that the assembly was attended by three Cathar bishops: Mark of
Lombardy, Robert de Spernone, who was bishop of the Church of France
[that is northern France], and Sicard Cellarier, the bishop of Albi. Also present
were delegations from the Cathar communities of Toulouse, Carcassonne
and the Ecclesia Aranensis. It has been suggested that the latter was a wrong
transcription of Ecclesia Agenensis, for there was certainly a Cathar bishopric
at Agen in the early thirteenth century, but this is speculative and it is possible
that there once was a bishopric in the Val d’Aran which proved to be ephem-
eral.”” Niquinta/Nicetas reconsoled all the Cathars present, reconsecrated
the three existing bishops, and consecrated three new bishops: Bernard
Raymond for Toulouse, Gerald Mercier for Carcassonne and Raymond de
Casalis for the Ecclesia Aranensis. Nicetas then spoke of the Bogomil Churches
of the East: the Ecclesia Romana (that is, the Church of Constantinople, the
New Rome, his own see), the Church of Dragometia (another variant of
Dragvista/Dragovitsa/Drugunthia, whose Ordo he represented), the Church

4 Tt would appear that Besse had difficulty in reading this date. As Monique Zerner has
pointed out, one of the two copies written in his hand, now in the Baluze manuscripts
in the Bibliotheque nationale de France, is dated 1223: L'histoire du catharisme, ed. Zerner,
p- 212; the manuscript (Paris, Bibliotheque nationale de France, Collection Baluze, vol.
275, fols. 38, 39r.) is photographed following p. 248. If the document was worn, the date
MCCXXIII might have been misread as MCCXXXIIL Hamilton, ‘“The Cathar Council’, pp.
26-8.

45 During the Albigensian crusade it was said: ‘Few men die at Lanta, at Caraman or at
Verfeil without being hereticated’, cited by E. Griffe, Le Languedoc cathare de 1190 a 1210
(Paris, 1971), p. 91.

46 Jacques Dalarun has pointed out that the form Niquinta, written by a not-very-well-
educated notary, ‘s’est fait 1’écho phonétique de la forme courante [de Nicétas]’
‘reproduces the sound of the word Nicetas as it was pronounced at the time’: L'histoire
du catharisme, ed. Zerner, p. 154.

47 The Agen hypothesis was accepted, for example, by F. Sanjek, ‘Le rassemblement
hérétique de Saint-Félix-de-Caraman (1167) et les églises cathares au XIII® siecle’, Revue
d’histoire ecclésiastique 67 (1972), 786-7; but Denis Muzerelle and his colleagues do not
consider this emendation palaeographically plausible: Lhistoire du catharisme, ed. Zerner,
pp- 194-5.
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of Melenguia (that is, the Peloponnese), and the Churches of Bulgaria and
Dalmatia. All of them had territorial boundaries and he advised the western
Cathars to adopt this practice. The rest of the document is concerned with the
definition of the boundaries between the Cathar Churches of Toulouse and
Carcassonne.

There is no inherent conflict between the Italian sources for Nicetas’s
mission and the Saint-Félix document. I have discussed elsewhere the possi-
bility that the date of 1167 at the head of that document may have been
wrongly transcribed, since the Italian sources suggest a date in the 1170s
for Nicetas’s visit.®® What is certain is that it occurred before 1177, since in
that year Raymond V of Toulouse complained to the Chapter-General of
Citeaux that the doctrine of two principles, that is absolute dualism, was
being preached in his lands, and that, as is known from the Italian sources,
was the new doctrine introduced by Nicetas as the teaching of the Ordo of
Drugunthia.*

No southern French source contradicts the account of Cathar organization
contained in the Saint-Félix document, and some of them corroborate it.
When a legatine commission came to Toulouse in 1178 to investigate heresy,
Bernard Raymond, whom Nicetas had consecrated bishop of Toulouse, and
his companion Raymond of Barmiac, named as a member of the Church of
Toulouse in the Saint-Félix charter, were summoned to appear before it as
leaders of the Cathar community. They claimed to be orthodox in faith and no
action was taken against them because they had come to the tribunal under
safe conduct.” In 1181 Henry de Marcy, the new papal legate to Languedoc,
organized a successful siege of the castle of Lavaur, where the two men
were living. They both recanted and were reconciled to the Catholic Church.
Bernard Raymond was appointed canon of Toulouse cathedral and Bernard of
Barmiac canon of St Sernin, Toulouse. The chronicler William of Puylaurens,
born c. 1200, related that Bernard Raymond had still been alive in his very
early childhood and was nicknamed ‘Bernard the Arian’, a popular name for
a heretic.”

There is also independent evidence about Sicard Cellarier, named in the
Saint-Félix document as the first Cathar bishop in Languedoc. William of
Puylaurens reports that he lived at Lombers in the reign of the long-lived
Catholic bishop William of Albi (1185-1227), while Durand of Huesca, in
his Liber contra Manicheos, written in 1222-3 while he was still a Waldensian,

48 Hamilton, ‘Cathar Council’, pp. 28-30.

49 Gervase of Canterbury, Chronica, ed. W. Stubbs, 2 vols., Rolls Series 73 (London, 1879-80),
1, 270.

50" Roger of Howden, Chronica, ed. W. Stubbs, 4 vols., Rolls Series 51 (London, 1868-71), II,
150-5.

51 William of Puylaurens, Chronica, ch. 2, ed. with French trans. J. Duvernoy (Paris, 1976),
pp- 28-30.
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named Sicard Cellarier as the heresiarch of Catharism in Languedoc, that is
as the founder of the Cathar Church there.”® This probably explains why in
Languedoc the Cathars were known as Albigensians, since their first bishop
had been called bishop of Albi. Durand also named the three important Cathar
leaders in his own day as Gaucelm, Bernard de Simorra and Vigouroux de [la]
Bacona, who, as is known from inquisition records, held the Cathar sees of
Toulouse, Carcassonne and Agen respectively.”® Peter Isarn had succeeded
Bernard de Simorra as bishop of Carcassonne by August 1223, which is
probably why he had a copy made of the Saint-Félix document, which set
out the boundaries of his diocese. He is mentioned by Raymond Affre in his
deposition to the inquisition in November 1243 as ‘bishop of the heretics,
living at Cabaret in the diocese of Carcassonne some twenty years ago’.>*

As the copying of the Saint-Félix document shows, the Cathars of
Languedoc remained aware of their links with Byzantine dualism fifty years
after the visit of Papa Nicetas. The popular conception of Cathar origins in
Languedoc at the time of the Albigensian crusade also linked them with
the Balkans. William of Tudela, the Catholic author of the first part of La
chanson de la croisade albigeoise, describes the participants at the colloquy of
Carcassonne in 1204 in this way:

Si que I’avesques d’Osma ne tenc cort aramia
Et li autre legat, ab cels de Bolgaria,

Lai dins e Carcassona, on mota gent avia,
Que’l reis d’Arago y era ab sa gran baronia.

Then the bishop of Osma and the other legates held a colloquy with those
of Bulgaria/the Bulgarian group. It was held at Carcassonne and a large
number of people were present, including the king of Aragon with his chief
barons.®

‘Cels de Bolgaria’, ‘those of Bulgaria/the Bulgarian group’, reflects the Ordo
in which Sicard Cellarier had originally been ordained, and which appears to
have stayed fixed in the popular memory.

The Cathar Churches of Languedoc remained in the Ordo of Drugunthia
to which Nicetas had introduced them, and no challenge was made to

52 William, Chronica, ch. 4, p. 34; C. Thouzellier, Une somme anti-cathare: Le Liber contra
Manicheos de Durand de Huesca, Spicilegium Sacrum Lovaniense: études et documents
32 (Louvain, 1964), p. 78.

53 Thouzellier, Une somme anti-cathare, pp. 77-8; E. Griffe, Le Languedoc cathare au temps de la
croisade, 1209-1229 (Paris, 1973), pp. 167-71, 176, 207-9.

54 Cited by A. Dondaine, ‘Les actes du concile albigeois de Saint-Félix-de-Caraman’, in
Miscellanea Giovanni Mercati 5 (Studi e Testi 125) (Vatican City, 1946), p. 347 n. 46.

5 William of Tudela, La chanson de la croisade albigeoise, ed. with modern French trans. E.
Martin-Chabot, 3 vols., 2nd edn (Paris, 1960), I, 8, 10.
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this settlement until the 1220s, when the Cathar bishop of Sclavonia (i.e.
Bosnia and Dalmatia) appointed Bartholomew of Carcassonne as his vicar
in Languedoc. He represented the moderate dualist Bulgarian Ordo and
converted Vigouroux de la Bacona, the Cathar bishop of Agen, to his
cause. News of this reached Conrad of Porto, papal legate in Languedoc,
who supposed that the bishop of Sclavonia was ‘the pope of the heretics’,
a mirror image of the Catholic pope of Rome, with authority over all the
Cathar Churches.® There is some evidence that this led to a division among
the Cathars of Languedoc during the next few years, but it would seem to
have had no long-term consequences.”” The inquisition records suggest that
Guilhabert of Castres, Cathar bishop of Toulouse, restored Vigouroux de la
Bacona and his followers to the unity of the Drugunthian Ordo.*®

The Italian Cathars had fresh contacts with the Bogomil Churches soon
after Papa Nicetas had left. This is recorded in the De heresi and indepen-
dently in the Tractatus of Anselm of Alessandria, which, while differing in
detail from the earlier account, broadly substantiates it.** After Bishop Mark’s
death a delegation led by Petracius, whom the De heresi describes as ‘certain
men from overseas’ (‘quidam de ultramarinis partibus’), came to Lombardy
and reported that Bishop Simon of Drugunthia, from whom Papa Nicetas’s
consecration derived, had been found guilty of fornication. If the report was
true, it would have meant that no valid consolamentum had been conferred
by those in his succession, including Nicetas. The source does not give any
further details about Petracius: his name is Italian, but he came from the
Byzantine Empire and he may have been a member of the Latin Cathar
community in Constantinople. This news proved divisive to the fledgling
Cathar community of Lombardy. It led to a disputed election of Mark’s
successor, and ultimately to multiple schisms in the Lombard Church. One
group sent their candidate, Garattus, to Bulgaria to be consecrated in the
moderate dualist Ordo, while another group chose John the Fair and sent him
to ‘Dragovitsa’ to be consecrated in the Ordo of Drugunthia; the Cathars of
Mantua and Vicenza, meanwhile, sent candidates to be consecrated by the
bishop of Sclavonia. Those who remained true to the tradition of Nicetas and
the Ordo of Drugunthia were known as the Church of Desenzano, or, more
commonly, as the Albanenses — after one of their early bishops. They were

56 Sacrorum Conciliorum nova et amplissima collectio, ed. J.-D. Mansi, 31 vols. (Venice,
1759-98), XXII, col. 1204.

57 See the case of the Cathar believer imprisoned at Narbonne who refused to be consoled
by two perfects because ‘they were not of the faith of the heretics of Toulouse’, cited by
R. W. Emery, Heresy and Inquisition in Narbonne (New York, 1941), p. 93.

58 Y. Dossat, ‘Un évéque originaire de 1’Agenais, Vigouroux de la Bacone’, Bulletin
philologique et historique (jusqu’ a 1610), année 1965 (1968), 623-39; Hamilton, ‘Cathar
Council’, pp. 44-8.

59 Dondaine, ‘La hiérarchie cathare en Italie: I’, pp. 306-8; Dondaine, ‘La hiérarchie cathare
en Italie: II', pp. 309-10.
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absolute dualists, and according to Rainier Sacconi the Cathar Churches of
Languedoc shared their beliefs. The other Cathar Churches of Lombardy and
Tuscany, of which that of Concorrezzo was largest, were moderate dualists,
some adhering to the Bulgarian Ordo, and others receiving their consecrations
from the moderate dualist Church of Sclavonia. Sacconi reports that whereas
the Albanenses and the Cathar Churches of Languedoc regarded themselves
as the only true representatives of Catharism in the West, the moderate
dualist Churches all recognized each other as part of the same Church despite
some differences in doctrine.®

The De Heresi, dating from the early thirteenth century, concludes with a
list of Cathar bishops currently holding office in Italy. This begins: ‘Bishop
Garattus, ordained in Bulgaria, still holds office at Concorezzo, and his Elder
Son is Nazarius.”®! Nazarius maintained contact with the Bulgarian Church.
Rainier Sacconi had met him while he was a Cathar minister. Nazarius was
then a very old man and had succeeded Garattus as bishop of Concorrezzo,
and he asserted that Christ's mother had been an angel, not a woman,
a doctrine which he had been taught by the bishop of Bulgaria and his
Elder Son ‘almost sixty years ago’ (‘iam fere elapsis annis LX"). As Rainier
was writing c¢. 1250, that visit would have taken place c. 1190.¢> Anselm of
Alessandria reported that Nazarius had brought back a secret book from
Bulgaria which he treated as authoritative. This caused division among his
followers: his Elder Son, Desiderius, rejected this book, which he considered
evil. Anselm later obtained a copy of it and made an additional note to his
treatise: ‘“This is the Secret Book of the Heretics of Concorrezzo, brought from
Bulgaria. It is full of errors and written in bad Latin.”®

The work survives in two Latin versions: an incomplete manuscript now
in Vienna, and a complete text, formerly in the archive of the inquisition at
Carcassonne. The colophon to the Carcassonne manuscript reads: “This is the
Secret of the heretics of Concorrezzo, brought from Bulgaria by Nazarius their
bishop. It is full of errors.” One of the chief weaknesses of the papal inqui-
sition in the Middle Ages was that it had no central organization. Each local
inquisitor was personally responsible to the pope, and there was no regular
method of exchanging information between the inquisitors in different areas.
Thus the presence of this text in the inquisition archive at Carcassonne implies
that this work was read by the Cathars of Languedoc as well as by those of
Lombardy. The ‘Secret Book” claims to be an account of the revelation made
by Christ to the apostle St John at the Last Supper about the mysteries of
the universe. There is general consensus that this book was written, either
in Greek or in Old Slavonic, by the Bogomils, and was not an adaptation by

60 Sacconi, Summa, p. 59.

61 Dondaine, ‘La hiérarchie cathare en Italie: I', p. 312.

62 Sacconi, Summa, p. 58.

63 Dondaine, ‘La hiérarchie cathare en Italie: II’, pp. 310-12, 319.
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them of some older apocryphal work. The text is known only in the Latin
translation made from it, and this must have been produced by the western
Cathars, almost certainly those of Concorezzo, near Milan.®

The Cathars also received from the Bogomils an adaptation of the
apocryphal early Christian Greek Gnostic work The Ascension of Isaiah. This
gives an account of how the prophet Isaiah was taken up to Paradise in the
spirit and granted a vision of the cosmology of the universe and its spiritual
significance. In the eleventh century a section of this work, chapters 6-11,
was adapted to Bogomil beliefs and translated into Old Slavonic.®” Durand
of Huesca, writing c. 1222-3, Moneta of Cremona, writing in c. 1241, and
the author of the late thirteenth-century Cathar work the Occitan Gloss on
the Lord’s Prayer, all provide evidence that the Cathars read this text in its
Bogomil adaptation.®® It was available to them in a Latin translation, which
has only survived in a printed text.*”

The work which is fundamental to an understanding of the Cathar faith
is the Ritual. The same liturgical forms were used by all Cathars irrespective
of the Ordines to which they belonged, which is evidence that their use
pre-dated the divisions in the Cathar and Bogomil Churches resulting
from the foundation of the Church of Drugunthia and the mission of Papa
Nicetas to the West. The Ritual is first mentioned by Eckbert of Schoénau c.
1163, describing the rite of initiation used by the Cathars in the Rhine valley:
‘The wretched man who is to be baptized, or rather catharized, stands in
the middle, and the Archcathar ministers to him, holding in his hand the
book appointed for this rite” (‘Statuitur in medio infelix ille qui baptizandus
sive catharizandus est. Et assistit ei archicatharus, tenens in manu libellum
deputatum ad officium hoc’). ® The Cathar Ritual survives in two copies: an
incomplete Latin text, written in Italy c. 1235-50, and a complete Provencal
text written in the end-leaves of a manuscript now at Lyons, containing a
copy of the New Testament in Occitan and dating from the second half of

64 Le livre secret des cathares: Interrogatio Iohannis, apocryphe d’origine bogomile, ed. with
French trans. E. Bozoky (Paris, 1980).

65 R. H. Charles, The Ascension of Isaiah, translated from the Ethiopic version, which together
with the new Greek fragment, the Latin versions and the Latin translation of the Slavonic, is
here published in full (London, 1900), pp. 93-139; J. Knight, Disciples of the Beloved One: The
Christology, Social Setting and Theological Context of the Ascension of Isaiah (Sheffield, 1996),
pp- 21-8.

66 Thouzellier, Une somme anti-cathare, pp. 256-7, 287-8; Moneta of Cremona, Adversus
Catharos et Valdenses libri quinque, ed. T. A. Ricchini (Rome, 1743 [repr. Ridgewood NJ,
1964]), bk. II, ix, 4, p. 218; ‘Un recueil cathare: le manuscrit A. 6. 10 de la “Collection
vaudoise” de Dublin: II — Une glose sur le Pater’, ed. T. Venckeleer, Revue belge de
philologie et de ’histoire 39 (1961), 764.

67 This text was printed at Venice in 1522 and edited by Antonio de Fantis. I have never seen
a copy and know it only in the reproduction of A. Dillmann, Ascensio Isaiae Aethiopice et
Latine cum [...] additis versionum Latinarum reliquiis (Leipzig, 1877), pp. 70-83.

68 Eckbert, Sermones VIII, ii, in PL 195, 51.
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the thirteenth century.”” The differences between the texts are in matters of
detail: the overall construction of the liturgies is the same. Although Borst
argued that the Latin text had been translated from Provencal, M. Roy Harris
has shown that there is no evidence to support this view. Indeed, the use of
common forms of worship — the Lord’s Prayer and the prologue of St John's
Gospel —in Latin in the Provencal text implies that they were already familiar
in the Latin form when the vernacular translation was made. It therefore
seems likely that the Ritual was originally written in Latin, and that the
Provencal translation was made later.” The full text of the Ritual consists
of four parts: first, a section on common forms of prayer used in communal
worship; second, the administration of the consolamentum, which is in two
parts (part I, in which the candidate is granted the right to say the Lord’s
Prayer, and part II, in which the candidate is baptized with the Holy Spirit
by the laying-on of hands); third, a set of rules of conduct for the initiated;
and fourth, a shortened form for administering the consolamentum to the
dying. The Latin Ritual only contains the two-part office for administering the
consolamentum, and begins in the middle of the first part, the granting of the
right to say the Lord’s Prayer.

The shape of the liturgy of the consolamentum contained in these Rituals
corresponds exactly to the initiation rites of the Bogomils of Constantinople in
the early twelfth century described by Euthymius Zigabenus.” It is tempting
to argue that the Cathar Ritual is a translation of a Bogomil Ritual, which
must have existed even though no Greek or Old Slavonic text has survived.
A Bosnian manuscript from the mid fifteenth century made for Radoslav the
Christian contains an Old Slavonic version of the first section of the Provencal
Ritual, and it is possible that this might be a late copy of part of a Bogomil
Ritual, but that is speculative.”” In her edition of the Latin Ritual, Christine
Thouzellier sought to prove that the text was derived entirely from western
sources, but as Duvernoy has pointed out, she only succeeded in doing so
in regard to the Gloss on the Lord’s Prayer (the explanation given by the
officiating minister to the candidate in the first part of the consolamentum).
Yet, Duvernoy points out, that was the one part of the rite which could be
extemporized by the presiding minister.”? It seems probable that the first

69 Le Nouveau Testament traduit au XIlle siecle en langue provengale, suivi d’un Rituel cathare, ed.
and trans. L. Clédat (Paris, 1887); the Latin text is edited by C. Thouzellier, Rituel cathare:
introduction, texte critique, traduction et notes, Sources chrétiennes 236 (Paris, 1977).

70 A. Borst, Die Katharer (Stuttgart, 1953), p. 280; M. R. Harris, ‘Prologoménes a 1’histoire
textuelle du Rituel cathare occitan’, Heresis 6 (1986), 7.

71 See above p. 32.

72 Christine Thouzellier has printed the Slav text of the Radoslav manuscript, together with
a French translation, in the end-papers of her edition of the Latin Ritual, and discusses
the date of that manuscript with full bibliographical references on pp. 63-70.

73 J. Duvernoy, Le catharisme, vol. 1: La religion des cathares (Toulouse, 1976), unnumbered
pages at the end of the book headed ‘Addition au chapitre: le baptéme’.
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Cathar Links with the Balkans and Byzantium

Bogomil missions to the West used a Latin translation of their traditional rite
of initiation and their other liturgical ceremonies.

Papa Nicetas, in his address to the assembly at Saint-Félix, numbered
the Ecclesia Dalmatiae among the Bogomil Churches of the East. This is a
Byzantine usage: Dalmatia was the name given by them to the theme, or
province, on the east coast of the Adriatic, which western writers at that time
referred to as Sclavonia. Anselm of Alessandria was told that that Church had
been founded by the Bogomil Church of Constantinople.” Unlike the other
Bogomil Churches named by Nicetas, that of Dalmatia was not situated in
an area subject to the ecclesiastical authority of the Orthodox Patriarchate of
Constantinople, for the coastal cities of Dalmatia and the inland province of
Bosnia formed part of the western Church and were under papal jurisdiction.

Exaggerated reports of the spread of Bogomilism in Bosnia reached
Innocent III at the beginning of his reign, and he persuaded King Andrew II
of Hungary as overlord to bring pressure to bear on Ban Kulin to conform
to Catholicism. Kulin endorsed the Agreement of Belino Polje in 1203,
negotiated by a papal legate, by the terms of which the seven priors ‘of those
who until now have been uniquely privileged to be called Christians in the
land of Bosnia” undertook to adopt Catholic practices. They were not directly
charged with heresy, but it is clear from the conditions that were imposed on
them that the priors were the heads of Bogomil communities.” In practice the
Agreement was never strictly enforced and the Bogomil Church of Sclavonia
continued to exist in the thirteenth and fourteenth centuries, though the
number of initiated members may well have been quite small.”

Because some of the Cathars rejected the Old Testament, and all of them,
apart from the followers of John of Lugio in mid thirteenth century Italy,
rejected the historical books of the Old Testament,” they lacked an authori-
tative account of the Creation, even though what had happened then was
central to their belief system. In practice this led them to adopt a mythology
which underpinned their belief.”® This was a problem which they had

74 Dondaine, ‘La hiérarchie cathare en Italie: I, p. 308.

75 Acta Innocentii III, ed. T. Halus¢ynskyj, Pontificia Commissio ad redigendum codicem
iuris canonici Orientalis, Fontes, 3rd series 2 (Vatican City, 1944), pp. 235-7; English trans.
in Christian Dualist Heresies, ed. Hamilton and Hamilton, pp. 254-9.

76 The later history of Bosnian Bogomilism is complex. A minimalist view of the role of
Bogomilism is taken by J. V. Fine, The Bosnian Church: A New Interpretation (Boulder,
1975). This receives some support from Rainier Sacconi’s estimate in c. 1250 that the
number of initiated members in the Churches of Sclavonia, Philadelphia in Romania,
Bulgaria, Drugunthia and the Church of the Greeks of Constantinople was only 500 in
total (Sacconi, Summa, p. 50).

77 Sacconi, Summa, pp. 51-2, 58.

78 A. Greco, Mitologia catara: il favoloso mondo delle origini (Spoleto, 2000).
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inherited from the Bogomils, and they derived much of their mythology from
them.”

Rainier Sacconi, a former Cathar minister, clearly thought that the Cathar
Churches of the West and the Bogomil Churches of the East formed a
single communion. He named them as the Churches of the Albanenses, the
Concorezzenses, the Bagnolenses, and those of Vicenza, Florence and the
valley of Spoleto in Lombardy and Tuscany; the Church of (northern) France,
which, when he was writing, had its headquarters in exile in Lombardy; and
the southern French Churches of Toulouse, Carcassonne and Albi. To the east
of the Adriatic were the Churches of Sclavonia, the Church of the Latins in
Constantinople and the Church of the Greeks in Constantinople, the Church
of Philadelphia in Romania (that is, in the Byzantine Empire of Nicaea), the
Church of Bulgaria and the Church of Drugunthia. Any pope who read that
list would have seen it as evidence of a counter-Church, but Sacconi was
anxious not to create a false impression. He is the only writer to give any
indication of the numbers of Cathar perfects, and he concludes his statistical
survey: ‘in the whole world there are not as many as four thousand Cathars
of both sexes, and the computation given has been made many times among
them’.®

In 1325, when the last traces of Cathar perfects had virtually disappeared
from western Europe, Pope John XXII wrote to Stephen Katromanic¢ of Bosnia
that ‘a great crowd of heretics from many different regions have gathered
together and migrated to Bosnia’.*' If Pope John was accurately informed, the
links between Cathars and Bogomils persisted to the end.

79 Stoyanov, The Other God, pp. 260-86.

80 Sacconi, Summa, pp. 49-50.

81 Acta Johannis XXII, ed. A. L. Tautu, Pontificia Commissio ad redigendum codicem iuris
canonici Orientalis, Fontes, 3rd series 7.2 (Vatican City, 1952), p. 160, no. 78.
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Pseudepigraphic and Parabiblical Narratives in
Medieval Eastern Christian Dualism, and their
Implications for the Study of Catharism

Yuri Stoyanov

Naturally enough, the interrelations between medieval Christian dualist
doctrinal traditions, on the one hand, and medieval redactions of early Jewish
and Christian pseudepigraphic literature on the other, were not among
the main subjects of early scholarly study of medieval European dissent
and heresy. But in the nineteenth and twentieth centuries that study was
revolutionized by the publication of major primary sources for the history
and doctrines of medieval Eastern and Western Christian dualism, which
triggered substantial revisions of the assumptions and theses of early modern
Protestant and Catholic polemical heresiology. However, the early scholarly
exploration and, to some extent, even the modern study of medieval dualist
heresy remain affected by the legacy of Catholic—Protestant polemical contro-
versies that began as early as the sixteenth century, concerning the nature and
teachings of medieval heretical, dissenting and reformist groups.

In these disputes Protestant scholars frequently understood the Cathars
as dissenters reviving the spirit of early Christian communities in the face of
the corruption and oppressions of the medieval Church; such scholars saw
the Cathars as antecedents of the Waldensians (and hence forerunners of the
Reformation), and routinely treated the accounts of their dualist and docetic
doctrines as deliberate polemical misrepresentations by their Catholic adver-
saries.! Medieval Catholic polemics and heresiology had habitually located
the origins of the Cathars among medieval eastern dualist sectarians: these

1 For early Protestant views on the connections between eastern and western dualist
sects and the reformist movement, see, for example, J. Chassanion, Histoire des albigeois:
touchant leur doctrine & religion & de la [...] guerre qui leur a este faite (Geneva, 1595), pp.
29ff.; ]. Perrin, Histoire des vaudois et des albigeois (Geneva, 1618), passim; J. Léger, Histoire
générale des églises evangeliques des vallées du Piemont ou vaudoises, 2 vols. (Leiden, 1669), I,
18, 126-31; 11, 328; E. Gibbon, Decline and Fall of the Roman Empire, ed. ]. B. Bury, 7 vols.
(London, 1903-13 [1st edn 1778-88]), VI, 111-15, 124-5; ]. L. Oeder, Dissertatio inauguralis
prodromum historiae Bogomilorom criticae exhibens (Gottingen, 1743).

151



Yuri Stoyanov

were considered the offspring of the ancient Manichaean heresy, and held to
be the vehicle by which that heresy was transmitted to the western heretical
communities identified as ‘Cathar’.? Accordingly, early Protestant scholarship
was liable to minimize and de-emphasize the existence, nature or provenance
of dualist (routinely defined as ‘Manichaean’) teachings among the eastern
dualist groups, due to their assumed and posited genealogical link (via the
Cathars and Waldensians) to the later reformed Churches. Post-Reformation
Catholic heresiological authorities like Benoist or Bossuet could reconstruct
similar genealogies linking the eastern dualist communities to the Cathars
and then to the Huguenots,*but in their case with the goal of the exploiting
these postulated heretical dualist connections to dent the theological and
political credibility of their Protestant opponents.

The progress of the historical-critical and source-based study of medieval
western dualist heresy from the mid nineteenth century onwards started to
demonstrate that these polemical reconstructions of doctrinal and sectarian
genealogies linking medieval dualist communities (eastern or western) and
the reformed Churches were untenable. In addition, in the course of the
nineteenth century the study of Eastern Christian dualist movements was
enhanced by the identification of new relevant primary sources that shed
fresh light both on the rise of Paulicianism in early medieval Armenia
(with its distinctive religious complexity and tensions) and Byzantium,
and the emergence of Bogomilism in the tenth-century newly Christianized
Bulgarian realm. The nineteenth-century study of Bogomilism also began to
assimilate newly formulated and influential Slavophile or Slavophile-inspired
approaches, which eventually influenced Russian and Balkan scholarly and
public discourses on the role of heretical currents in the religious history
of the Orthodox Slavonic world.* Some of these discourses later absorbed

2 For the development of post-Reformation Catholic approaches to eastern—-western
dualist connections with the reformist movements, see, for example, C. du Cange,
Glossarium ad scriptores mediae et infimae latinitatis, 10 vols. (Niort, 1893-7 [1st edn 1678;
repr. Graz, 1954]), 1, 688, 722; VI, 211, 412; C. Baronio, Annales ecclesiastici, 12 vols.
(Antwerp, 1597-1612), IX, 28-30, 235, 502, 577; X, 24, 740; XI, 57, 59, 195, 215; XII, 659-60,
663, 714-15, 716-18; ]J. B. Bossuet, Histoire des variations des églises protestantes, 2 vols.
(Paris, 1688), II, 146-7, 154-5, 201; C. Fleury, Histoire ecclésiastique, (Paris, 1858 [1st edn
1722]), 11, 223, 225-7, 229, 243-4, 259, 319, 487-8, 645; L. A. Muratori, ‘Dissertatio LX,
Quaenam haereses saeculis rudibus Italiam divexarint’, Antiquitates Italicae Medii Aevi, 6
vols. (Milan, 1738-42), V, 79-153.

3 J. Benoist, Histoire des albigeois et des vaudois ou barbets, 2 vols. (Paris, 1691); Bossuet,
Histoire des variations, 11, 121, 144, 155, 162, 200, 244.

4 Some Slavophile tendencies can be discerned in the pioneering and source-based study
of F. Racki, ‘Bogomili i Patareni’, in F. Racki, Borba Juznih Slovena za drZavnu neodvisnost
u XI vieku (Belgrade, 1931), pp. 337-599 (1st edn in Rad Jugoslavenske Akademije Znanosti i
Umjetnosti 7, 8, 10 (1869-70), respectively pp. 84-179, 121-87. For further elaborations of
the Slavophile approach to Bogomilism, see, for example, M. Drinov, ‘Tuzhnye slaviane
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additionally (sometimes in varied combinations) socio-economic,” Marxist
and ethnocentric approaches (with the Marxist interpretation becoming
dogmatically largely institutionalized in the Eastern Bloc countries and their
historiographies in the Cold War era).

A derivative and intermittently influential approach to Bogomilism recon-
structs it as a popular Slavonic reaction against the religious and political
expansionism of the Byzantine Empire, rendering Bogomil theological
dualism as a religious manifestation of alleged Slavonic-Byzantine collisions
in the political and ecclesiastical spheres, whether persistent or periodic.
Another version of this socio-political interpretation of Bogomilism assumes
a more precisely defined ethnocentric character by linking Bogomilism
exclusively with one or another Balkan Slavonic group, though retaining the
tendency to interpret its dualist theology within the framework of some kind
of conflictual dual socio-political model.® Similar Armeno-Byzantine models
also continue to be employed in the study of medieval Paulicianism and its
theology, despite the fact that critical investigation of the sources for Eastern
Christian dualist heresies has shown that none of them can be approached
and explained on a social, regional or national basis, and that they completely
elude simplistic methodologies along these lines.

As a rule none of these Slavophile, socio-economic, socio-political and
ethnocentric approaches has been particularly concerned with the traces of
earlier pseudepigraphical and parabiblical literature in the doctrinal and
narrative traditions of medieval Eastern Christian dualism. Within the fields
of religious and Church history the contact-diffusion model has long been
the preferred method of reconstructing sectarian historical continuities and
genealogies. In the case of the fortunes, migrations and resettlements of the
historic Paulician communities in Armenia, Anatolia and the Balkans — and
of the Paulician groups that were Catholicized in the early modern period in
Bulgaria, the Banat and Transylvania (and the historiographic and theological
disputes regarding the roots and evolution of Paulician dualism) - the
historical records present some considerable gaps and obscurities, but still

i Vizantiia v X veke’, in M. Drinov, Siichineniia, 3 vols. (Sofia, 1911 [1st edn 1875]), I,
371-520; N. P. Blagoev, Pravni i sotsialni viizgledi na bogomilite (Sofia, 1912).

5 For early expositions of the socio-economic approach, see, for example, D. Ilij¢, ‘Srpska
demokratija u srednjem veku’, Letopis ‘matice’ srpske 163—4 (1890), 17-42; D. Blagoev,
Prinos za istoriiata na sotsializma v Biilgariia (Sofia, 1956 [1st edn 1906]), pp. 38—40; M.
Popovié, ‘Bogomilen und Patarener: ein Beitrag zur Geschichte des Sozialismus’, Die neue
Zeit 24/1 (1905), 348-60; 1. Klincharov, Pop Bogomil i negovoto vreme (Sofia, 1927).

6 For some early studies of Bogomilism, displaying various degrees of ethno-centric and
ethno-confessional bias, see, for example, B. Petranovi¢, Bogumili, Crkva bosanska i krstjani
(Zadar, 1867); F. Milobar, ‘Ban Kulin i njegovo doba’, Glasnik Zemaljskog Muzeja 15 (1903),
351-72, 483-525; V. Glusac, ‘Srednjevekovna crkva bosanska bila je pravoslavna’, Prilozi
za knjizevnosti, jezik, istoriju i folklor 4 (1924), 1-55; L. Petrovié¢, Krséani bosanske crkove
(Sarajevo, 1953; published post mortem).

153



Yuri Stoyanov

provide important indications of the dynamics of the rise, expansion and
suppression of dualist heterodoxy and heresy in the Caucasus, Anatolian
and Balkan regions. The study of Bogomil, Bogomil-related and Bogomil-
labelled communities, groups and individuals in the medieval Byzantine
and Balkan world is equally affected by major historical uncertainties
and gaps in the record, but has been lately enriched by the advance of
source-oriented research that has transcended and superseded the earlier
scholarly predilection for elaborating on medieval heresiological definitions
of Bogomilism as a ‘Manichaean heresy” or a combination of earlier heresies,
whether Manichaeism and Paulicianism, Paulicianism and Messalianism or
Manichaeism and Messalianism.”

Thus, along with the study of antecedent dualist, heretical and heterodox
traditions as possible sources for Paulician and Bogomil dualism, the possi-
bility that both movements could have developed largely independently of
such external influence has been also considered and explored.? New vistas
have opened in the study of Bogomil theological dualism, with arguments
that in medieval Balkan and Byzantine heterodox and learned milieux
new dualist theologies could have evolved from versions of Byzantine
Neo-Platonism® or extreme forms of monastic mysticism. Such arguments
draw on telling analogies between the terminology and practices in the
Byzantine mystical tradition, dualist Paulicianism and Bogomilism. In the
case of Bogomilism and the practices and teachings described by medieval
polemicists as ‘Bogomil-Messalian’,'° these analogies concern asceticism,

.

7 See, for example, Theophylact Lecapenus, Epistula, ed. 1. Duichev in ‘L’epistola sui
Bogomili del patriarca constantinopolitano Teofilatto’, in Mélanges Eugene Tisserant,
7 vols. (Vatican City, 1964), II, 89-91; Anna Comnena, Alexiad, XV.10.3-4, in vol. 3 of
Bernard Leib’s edition (Paris, 1945), pp. 227ff. For a lucid discussion of the use of heresy
designations in Byzantine heresiology, its main patterns and tendencies as well as the
still unresolved research questions it poses, see A. Cameron, ‘How to Read Heresiology’,
Journal of Medieval and Early Modern Studies 33/3 (2003), 471-92. It has been argued that
heresiological labelling in the Comenian era was part of a greater imperial project to
categorize the ‘other’/’outsider” in the Byzantine oikoumene in response to the changing
religio-political circumstances of the time: see H. Kusabu, ‘Comnenian Orthodoxy and
Byzantine Heresiology in the Twelfth Century: A Study of the Panoplia dogmatica of
Euthymios Zigabenos” (unpublished PhD dissertation, University of Chicago, 2013).

8 (Cf.]. Hamilton and B. Hamilton, ‘Historical Introduction’, in Christian Dualist Heresies in
the Byzantine World, c. 650—c. 1450, ed. ]. Hamilton and B. Hamilton, assist. ed. Y. Stoyanov
(Manchester, 1998), pp. 7-8; Y. Stoyanov, The Other God: Dualist Religions from Antiquity to
the Cathar Heresy (London, 2000), pp. 125-9.

9 See, for example, N. Garsoian, ‘Byzantine Heresy: A Reinterpretation’, Dumbarton Oak
Papers 25 (1971), 87-114.

10 On the development of the equation between Bogomilism and Messalianism, see A. Rigo,
‘Messalianismo = Bogomilismo: un equazione dell’eresiologia medievale bizantina’,
Orientalia christiana periodica 56 (1990), 53-82; for a discussion of the ‘cases” and accusa-
tions of ‘Messalianism” in the framework of developments in the Byzantine mystical
tradition and its equation with Bogomilism, see J. Gouillard, ‘L'héresie dans 1’empire
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contemplation and divine vision, and ideas such as man’s ability to ascend
directly to God. The parallels and the substantial contrasts illustrate the points
of convergence and divergence between Byzantine mysticism and Eastern
Christian dualist heresies (or between Christian mysticism and dualism in
general), yielding some important clues about how the considerable differ-
ences and doctrinal borders between the two currents of religiosity could on
occasion be obscured or traversed in the quest for ‘pneumatic’ Christianity."

Likewise, Byzantine alternative demonology, especially in its popular
forms in Anatolia and the Balkans (with all their pre-Christian residues),
sometimes approximated modes of diabology in Christian dualism. Both its
elite and popular variations often attributed to demons powers greater than
mainstream Christianity could tolerate, and recent research has highlighted
the areas in which Bogomilism evolved and exercised an appeal as a “particu-
larly well structured and clearly thought out version” of this alternative
demonological tradition.'?

It is thus becoming increasingly evident that the anti-somatic and
anti-cosmic aspects of Paulician and Bogomil dualism (and analogous
dualist-leaning developments in lay and monastic mysticism) need to be
investigated in the wider context of the undercurrents of heresy, heterodoxy
and alternative demonology in the Byzantine and Eastern Christian world
in general (given the Paulician and Messalian earlier axes of diffusion from
north-east Mesopotamia to Syria, Armenia and Asia Minor). At the same
time, the growing amount and availability of diverse source material has led

byzantin jusq’au XII¢ siecle’, Travaux et mémoires 1 (1965), 299-324 (pp. 319-23). On the
reuse of the old heresy title of the “autoproscoptae” as equivalent to Messalians in
fourteenth-century Bulgaria to denote contemporary monastic heterodoxy, see J. Wolsky,
‘Autoproscoptae, Bogomils and Messalians in the Fourteenth-Century Bulgaria’, Studia
Ceranea 4 (2014), 233-41.

11" On the ‘narrowing’ or ‘thinning’ of the borders between Christian asceticism/mysticism
and dualist heresy, see, for example, D. Obolensky, The Bogomils: A Study in Balkan
Neo-Manichaeism (Cambridge, 1948), p. 21; Garsoian, ‘Byzantine Heresy’, pp. 109-13;
M. Angold, Church and Society in Byzantium under the Comneni, 1081-1261 (Cambridge,
1995), pp. 472-3, 478. For the parallels and differences between the teachings of
Symeon the New Theologian and Bogomilism, see H. J. M. Turner, ‘St Symeon the New
Theologian and Dualist Heresies — Comparisons and Contrasts’, St Vladimir’s Theological
Quarterly 32 (1988), 359-66; H. J. M. Turner, St Symeon the New Theologian and Spiritual
Fatherhood (Leiden, 1990), pp. 66-8. For arguments that trends in Byzantine heresiology
could use designations of dualist heresy to categorize monastic groups or vagrant holy
men practising deviant forms of mysticism and asceticism as part of their religious
non-conformism or popular syncretism, see Kusabu, ‘Comnenian Orthodoxy and
Byzantine Heresiology’, pp. 221-35; H. Kusabu, ‘'The Byzantine View of the Bogomils:
A Heresiological Approach’, paper delivered at the 21st International Congress of
Byzantine Studies, London, 2006.

12 R. P. H. Greenfield, Traditions of Belief in Late Byzantine Demonology (Amsterdam, 1988), p.
175, with a general discussion of Bogomil demonology on pp. 166-76; see Angold, Church
and Society, p. 470; Hamilton and Hamilton, ‘Historical Introduction’, pp. 42-3.
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to a greater understanding of the importance of various earlier pseudepi-
graphic and parabiblical traditions in the formation and elaboration of some
of medieval Eastern Christian dualism’s principal cosmological, diabological,
Christological and eschatological narratives and ideas. Some of the pseudepi-
graphic affinities of these dualist elements are especially evident in a crucial
internal source for Eastern Christian dualism: the Bogomil apocryphon
Interrogatio Iohannis.”® This is certainly significant, and, indeed, these affinities
received scholarly attention in the early phases of the text’s study.

The current state of evidence and research regarding Paulician dualist
teachings does not allow as yet an assessment of the role pseudepigraphical
literature in Armenia and Byzantium may have played in the formative or later
stages of Paulician doctrinal traditions. In the evidence of Bogomil dualism,
however, one may detect ideas and narratives variously related, for instance,
to parabiblical embellishments of the Genesis Creation and Flood stories,
apocryphal and heretical Satanologies and Christologies, and so forth, that
cannot be discerned in the teachings of anticlerical, heterodox and heretical
groups and movements preceding the emergence of Bogomilism. These ideas
and narratives find immediate and close parallels in the pseudepigraphic
works that came to be translated and circulated in diverse Slavo-Byzantine
contexts and milieux before and during the formation and elaboration of
Bogomil dualist theology and its accompanying parabiblical amplifications.

These parallels are clearly a symptom and outcome of the accelerated insti-
tutionalization of Slavo-Byzantine Orthodox theology, culture and learning
in the newly Christianized Bulgarian kingdom in the late ninth and early
tenth centuries, and its subsequent spread in what was to become the

13 The apocryphon is extant only in Latin and divides into two main versions; the first
version derives from a manuscript once in the archives of the Inquisition at Carcassonne
but subsequently destroyed: it survives in two late manuscripts and one printed text,
published for the first time by J. Benoist (Histoire des albigeois et des vaudois, 1, 283-96).
Benoist’s text was reprinted in Fortgesetzte Sammlung von alten und neuen theologischen
Sachen (Leipzig, 1734), pp. 703-13; ]. C. Thilo, Codex apocryphus Novi Testamenti (Leipzig,
1832), 1, 884-96; C. U. Hahn, Geschichte der Ketzer im Mittelalter, 3 vols. (Stuttgart,
1845-50), 11, 815-20. The second version is represented solely by a manuscript preserved
in the National Library of Vienna, dating from the late twelfth/early thirteenth century.
The Carcassonne version was published alongside the Vienna version by M. Sokolov,
Slavianskaia kniga Enokha pravednago (Moscow, 1910), pp. 165-75; also by I. Ivanov,
Bogomilski knigi i legend (Sofia, 1925), pp. 73-87; R. Reitzenstein, Die Vorgeschichte der
christlichen Taufe (Leipzig, 1929), pp. 297-311; and in the most recent critical edition of
text, Le livre secret des cathares, ed. E. Bozoky (Paris, 1980), pp. 41-94. For the other two
manuscripts of the Carcassonne version see their description in Bozoky, Le livre secret, pp.
19-21; one of these manuscripts, that from the Déle library, is used as a representative
of the Carcassonne version in Bozoky’s critical edition. On Interrogatio Iohannis as a
source for Catharism, see G. Rottenwohrer, Der Katharismus: Quellen zum Katharismus,
Anmerkungen, 4 vols. (Bad Honnef, 1982), Lii, 49-56; G. Rottenwohrer, Der Katharismus:
Glaube und Theologie der Katharer, Bd 4 (Bad Honnef, 1993), 1, 313-28; III, 239-77.
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medieval Slavia Orthodoxa.** Significantly, during this period the translation
of the Scriptures into a language not far remote from the vernacular inevi-
tably aroused tensions characteristic of the multifaceted interrelationships
and interdependencies between orthodoxy, literacy and heresy in medieval
Christian culture and religiosity.

It is also symptomatic that in the Slavonic indexes of forbidden apocryphal
books™ local priests were sometimes denounced for possessing and dissemi-
nating banned texts. This situation almost certainly applies also to the
initial phases of the reception of Byzantine canonical and non-canonical
literature in Slavonic Orthodox literary circles and schools, and accounts
for the wide-ranging translation and diffusion of apocryphal texts in these
early stages. The influx of parascriptural narratives, themes and ideas in the
newly translated apocryphal works from late antiquity obviously carried
the potential for the formulation of new heterodoxies, especially since some
of these texts comprised proto-Gnostic, Gnostic-like and dualist-leaning
elements (which, in the first place, were among the reasons these texts were
censored by the Church in late antiquity and the early Middle Ages). Their
early availability in the clerical, monastic and lay learned circles that were
forming Slavo-Byzantine literary culture made it possible for heterodoxies to
emerge or be embellished by direct borrowings of apocrypha-derived narra-
tives, themes and ideas, combined with idiosyncratic and creative exegesis of
the Scriptures, especially the New Testament, which could be preached and
spread in the vernacular.

There is growing evidence that this creative appropriation of pseude-
pigraphical material combined with an allegorical exegesis of the New
Testament was, at the very least, a significant element in the formation and

14 There is voluminous literature on this process in Bulgaria following the end of the
mission of St Cyril and St Methodius in Moravia: see, for example, F. Dvornik, Les slaves,
Byzance et Rome au IXe siecle (Paris, 1926), pp. 312-13; D. Obolensky, ‘Sts. Cyril and
Methodius, Apostles of the Slavs’, St Viadimir's Seminary Quarterly 7 (1963), 3-13 (pp.
6-7).

15 For the texts and the history of the Slavonic indexes of forbidden books, see, for example,
A. Pypin, ‘Dlia obiasneniia stat’i o lozhnykh knigakh’, Letopis’ zaniatii Arkheograficheskoi
kommisii 1 (St Petersburg, 1862 for 1861), 1-55; A. Pypin, ‘Lozhnye i otrechennye knigi
russkoi stariny’, Russkoe slovo 1.2 (1862), 48-130; A. Gorskii and K. Nevostruev, Opisanie
slavianskikh rukopisei Moskovskoi sinodal 'noi biblioteke, 3 vols. in 6 parts (Moscow, 1867), I1.3,
pp. 641ff; I 1. Porfir"ev, Apokrificheskie skazaniia o vetkhozavetnykh litsakh i sobytiiakh (Kazan,
1872), pp. 142-68; O. Reusch, Der Index der verbotenen Biicher, 2 vols. (Bonn, 1883-5); N.
S. Tikhonravov, Pamiatniki otrechennoi russkoi literatury, 2 vols. (Moscow, 1863), 1, 1-11;
I. I Tatsimirskii, Bibliograficheskii obzor apokrifov v iuzhnoslavianskoi i russkoi pis’mennosti,
vol. 1: Apokrify vetkhozavetnye (Petrograd, 1921), pp. 1-75; B. S. Angelov, ‘Spistikiit na
zabranenite knigi v starobtilgarskata knizhnina’, Izvestiia na instituta za biilgarska liter-
atura 1 (1952), 107-59; N. A. Kobiak, ‘Indeksy “lozhnykh” i “zapreshchennykh” knig i
slavianskie apokrificheskie evangeliia’, in Iz istorii kul'tury i obshtestvennoi mysli narodov
SSSR (Moscow, 1984), pp. 19-30.
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amplification of Bogomil theological dualism and its parabiblical narrative
conflations and embellishments. The interrelations between Slavo-Byzantine
pseudepigraphical literature and Bogomilism became the subject of scholarly
scrutiny with the study and publication of the so-called Old Church Slavonic
pseudepigrapha. Some of these, like The Book of the Secrets of Enoch (2 Enoch)'®
and The Apocalypse of Abraham,"” are extant only in Slavonic, whereas others,
such as the Slavonic versions of The Vision of Isaiah'® and The Greek Apocalypse

16

17

18

The first edition of 2 Enoch as a whole was prepared by A. I. Popov (based on a late seven-
teenth century Russian manuscript of the long recension): A. I. Popov, ‘Bibliograficheskie
materialy sobrannye A. N. Popovym’, Chteniia v imperatorskom obshchestve istorii i
drevnostei Rossiiskikh 3 (1880), 66-139. Soon afterwards was published for the first time
a manuscript of the short recension: S. Novakovi¢, ‘Apokrif o Enohu’, Starine 16 (1884),
67-81. The subsequent discoveries of more manuscripts belonging to both recensions led
to a continuous textual debate focused on the problem of which one of the two is closest
to the original Slavonic translatio and, occasionally, whether there exists a third, inter-
mediate, version. For a bibliography of the editions, translations and studies of 2 Enoch,
see A. Orlov, ‘Selected Bibliography on the Transmission of the Jewish Pseudepigrapha
in the Slavic Milieux’, in A. Orlov, Selected Studies in the Slavonic Pseudepigrapha (Leiden,
2009), pp- 203-435 (pp. 222-43). On 2 Enoch and Bogomil doctrinal and narrative tradi-
tions, see Y. Stoyanov, ‘Apocryphal Themes and Apocalyptic Traditions in Bogomil
Dualist Theology and their Implications for the Study of Catharism’ (unpublished PhD
dissertation, University of London, 2000), pp. 73-90.

Like 2 Enoch and The Ladder of Jacob, The Apocalypse of Abraham is extant only in Slavonic
manuscripts. The Slavonic version of The Apocalypse of Abraham has been preserved in a
more or less full form in nine Russian manuscripts, the earliest of which dates from the
fourteenth century and was published separately by Tikhonravov, Pamiatniki, 1, 32-53,
and by I. Sreznevskii, ‘Kniga Otkorivenie Avraama’, Izvestiia imperatorskoi akademii nauk
po otdeleniiu russkogo iazyka i slovesnosti 10 (1861-3), 648-65. Recent critical editions of
the apocalypse were published separately by B. Philonenko-Sayar and M. Philonenko,
L'apocalypse d’Abraham: introduction, text slave, traduction et notes (Paris, 1981), and by R.
Rubinkiewicz, L'apocalypse d’Abraham en vieux slave: introduction, text critique, traduction et
commentaire (Lublin, 1987). The recent important textual critical study of the apocalypse
includes an English translation of the text: A. Kulik, Retroverting Slavonic Pseudepigrapha:
Toward the Original of the Apocalypse of Abraham (Atlanta, 2004), pp. 9-37. For a bibliog-
raphy of the editions, translations and studies of The Apocalypse of Abraham, see Orlov,
‘Selected Bibliography’, pp. 246-56. On The Apocalypse of Abraham and Bogomil doctrinal
and narrative traditions, see Stoyanov, “Apocryphal Themes’, pp. 99-104.

The Vision of Isaiah forms the second section (chs. 6-11) of the Martyrdom and Ascension of
Isaiah, a pseudepigraphon which weaves together important Jewish and early Christian
traditions about Isaiah. The latest critical edition of the text is prepared by L. Perrone and
E. Norelli, ‘Ascensione di Isaia profeta: versione etiopica’, in Ascensio Isaiae: textus, ed.
P. Bettiolo et al. (Turnhout, 1995), pp. 3-129. The complete text of the pseudepigraphon
is extant only in several Ethiopic manuscripts, the earliest of which dates from the
fourteenth—fifteenth centuries. Only a fragment of the Greek and Coptic texts has been
found as yet, while the extant Latin translations divide into two different textual families.
The first Latin translation (Latl) is preserved in two Latin fragments from the pseude-
pigraphon, dating from the fifth or sixth centuries, which belong to the textual tradition
of the Ethiopic and Greek texts and were first published by A. Mai, Scriptorum veterum
nova collectio e Vaticanis codicibus edita, vol. 3 (Rome, 1828), pp. 208-39. The second Latin
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of Baruch (3 Baruch),” preserve early and valuable textual traditions which
often are earlier than those represented in the other redactions. The identifi-
cation and exploration of the various redactional layers and earliest strata of
these pseudepigrapha have assumed wider significance and implications in
several areas of Jewish and Christian religious history after recent research
has indicated their importance for the investigation of early Jewish and
Christian apocalypticism, Gnosticism and the development of the Jewish
Merkabah (‘Divine Chariot’) tradition. Since their texts have been edited at
various stages of their transmission, and in various cultural and religious
milieux, the separation and dating of the original material and the various
secondary interpolations has become the most imperative task for research.

translation (Lat2), the so-called Visio Isaiae, covering chapters 6-11, was first published by
A. de Fantis, Opera nuper in lucem prodeuntia (Venice, 1522). Like the Latin Visio Isaiae, the
Slavonic version of the pseudepigraphon contains only chapters 6-11 of the Martyrdom
and Ascension of Isainh and largely belongs to the same textual tradition, which clearly
represents a separate recension of the pseudepigraphon. The original Slavonic version
of the Vision of Isaiah is preserved in six Slavonic manuscripts, the earliest of which is
included in the twelfth-century Russian manuscript, the so-called ‘Uspenskii sbornik’,
first published by A. Popov, ‘Bibliograficheskie materialy sobrannye A. N. Popovym’,
Chteniia v imperatorskom obshchestve istorii i drevnostei Rossiiskikh 1 (1879), 3-20. For up-to-
date commentary and discussion of the family stemma of the manuscripts, along with a
new edition of Slavonic text, see A. Giambelluca Kossova, “Visio Isaiae: versione paleob-
ulgara’, in Ascensio Isaiae: textus, ed. Bettiolo ef al., pp. 235-319. For a bibliography of the
editions, translations and studies of the Slavonic version of the the Vision of Isaiah, see
Orlov, ‘Selected Bibliography’, pp. 276-8. The beginner in this field will find an accessible
introduction and translation in The Apocryphal Old Testament, ed. H. E. D. Sparks (Oxford,
1984), pp. 775-812. On the Vision of Isaiah and Bogomil doctrinal and narrative traditions,
see Stoyanov, ‘Apocryphal Themes’, pp. 104-14. On the Vision of Isaiah and Catharism in
Italy and France, see Rottenwdhrer, Der Katharismus: Quellen zum Katharismus, pp. 56—66.

19" The Greek Apocalypse of Baruch (3 Baruch) has been a subject of academic study for more
than a century. The text of a Slavonic version of the apocalypse was published (from a
fifteenth-century Serbian manuscript) for the first time by S. Novakovié, ‘Otkrivenjie
Varuhovo', Starine 18 (1886), 203-9, and an edition of the Greek text by M. R. James,
‘The Apocalypse of Baruch’, in Apocrypha Anecdota II (TS 5/1), ed. ]. A. Robinson
(Cambridge, 1897), pp. li-Ixxi; 83-94. The subsequent discoveries and publications of
more manuscripts of 3 Baruch led to a continuous textual debate focused on the problem
of the relationship between the Greek and Slavonic versions and the Slavonic textual
tradition. The study of 3 Baruch was greatly enhanced by the critical editions of the
Greek version of the apocalypse by J.-C. Picard, Apocalypsis Baruchi Graece (Leiden, 1967),
and its Slavonic version by H. Gaylord, ‘“The Slavonic Version of 3 Baruch” (unpublished
PhD dissertation, Hebrew University of Jerusalem, 1983). These were followed by the
major studies of the apocalypse by D. C. Harlow, The Greek Apocalypse of Baruch (3 Baruch)
in Hellenistic Judaism and Early Christianity (Leiden, 1996), and most recently, A. Kulik, 3
Baruch: Greek-Slavonic Apocalypse of Baruch (Berlin, 2010), which includes a very valuable
new English translation of, and commentary on, the apocalypse, at pp. 89-386. For a
bibliography of the editions, translations and studies of 3 Baruch, see Orlov, ‘Selected
Bibliography’, pp. 278-84. On 3 Baruch and Bogomil doctrinal and narrative traditions,
see Stoyanov, ‘Apocryphal Themes’, pp. 90-9.
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The principal controversies surrounding the relationship between
Bogomilism and the development of pseudepigraphical literature and its
principal genres in the Orthodox Slavonic world concern possible Bogomil
editorial interventions in the extant versions of the texts. Furthermore, the
analogies between Bogomil teachings and apocryphal and popular cosmo-
gonic traditions which circulated in the medieval Orthodox Slavo-Byzantine
world has attracted the attention of investigators of both Bogomilism and the
pseudepigraphical genre, as well as folklorists, anthropologists and medie-
valists in general.

Some early, and more recent, studies have assigned the Bogomil movement
an important role in the adaptation and transmission of pseudepigraphical
literature in the Slavonic Orthodox world, and considered it responsible
for various interpolations and changes in the texts.” However, these views,
especially their more sweeping variants, have been also subjected to criticism
in the early phases of research on this problematic;! indeed, the major

20 For early views on the links between the spread of Bogomilism and the dissemination
of apocryphal literature and Bogomil theology see, for example, F. Racki, Bogomili i
patareni, pp. 575-89; A. N. Pypin and V. D. Spasovich, Obzor istorii slavianskikh literature
(St Petersburg, 1865), pp. 64ff.; V. Jagi¢, Istoriia serbsko-khorvatskoi literatury, trans.
M. Petrovskii (Kazan, 1871), pp. 95ff., 100-9; A. N. Veselovskii, Slavianskie skazaniia
o Solomone i Kitovrase i zapadnye legendy o Morol'fe i Merline (St Petersburg, 1872); E.
Golubinskii, Kratkii ocherk pravoslavnykh tserkvei (Moscow, 1871), p. 165; M. Gaster,
Iichester Lectures on Greco-Slavonic Literature (London, 1887), pp. 16-45, 64-74 passim,
146-205; M. Popruzhenko, Sinodik tsaria Borila (Odessa, 1899), pp. 139 ff; A. Pypin, Istoriia
russkoi literatury, 4 vols. (St Petersburg, 1907), I, 410ff.; M. Murko, Geschichte der dlteren
siidslavischen Litteraturen (Leipzig, 1908), pp. 82ff.; D. Tsukhlev, Istoriia na biilgarskata
tsiirkva (Sofia, 1910), I, 708-50. For the classical treatment of the theory that the Bogomil
scribes edited a number of Old Church Slavonic apocryphal texts see I. Ivanov, Bogomilski
knigi i legendi (Sofia, 1925); cf. the approach to the problem in Obolensky, The Bogomils, pp.
154-5, 226, 228, 272, 281, 282ff.; H.-C. Puech and A. Vaillant, Le traité contre les bogomiles
de Cosmas le prétre (Paris, 1945), pp. 130ff.; S. Runciman, The Medieval Manichee: A Study
of the Christian Dualist Heresy (Cambridge, 1947), pp. 77-8, 84; for more recent statements
on the relationship bteween Bogomilism and apocryphal literature, generally reinstating
Ivanov’s position see, for example, D. Angelov, Bogomilstvoto v Biilgaria, 3rd edn (Sofia,
1980), pp. 63, 66, 208, 212-14, 351-2; 1. Begunov, Kozma prezviter v slavianskikh literaturakh
(Sofia, 1973), pp. 245-8; and the recent revival of Ivanov’s thesis by P. Dimitrov, ‘Bogomil”
and ‘Bogomilski skazaniia i legendi’, in Petiir Chernorizets (Shumen, 1995), pp. 116-67
and 140-67; D. Dimitrova, ‘Tainata kniga na bogomilite v sistemata na starobiilgarskata
literatura’, Preslavska knizhovna shkola 1 (1995), 59-69.

21 See, for example, F. I. Buslaev, Slavianskie skazaniia o Solomone i Kitovrase i zapadnye legendy
o Morol’fe i Merline, Sochinenie A. V. Veselovskogo (St Petersburg, 1873), pp. 12-13; M.
Sokolov, Materialy i zametki po starinnoi slavianskoi literature, 1. Kompiliatsiia apokrifov
bolgarskogo popa leremi (Moscow, 1888), pp. 142ff.; K. F. Radchenko, ‘Etiudy po
bogomilstvo. K voprosu ob otnoshenii apokrifov k bogomil’stvu’, in Izbornik Kievskii
(Kiev, 1904), pp. 29-38; E. Anichkov, ‘Manihei i Bogumili. Povodom knige I. Ivanova
‘Bogomiliski knigi i legendi’, Sofia, 1925°, Glasnik srpskog nauchnog drushtva (Skopje,
1929), pp. 151-2.
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advance of the study of Old and New Testament pseudepigrapha in the wider
context of early Jewish and Christian studies since World War II has demon-
strated that a number of the posited Bogomil-edited passages in the Slavonic
pseudepigrapha actually belong to the earlier strata of the texts, or at least to
a stage preceding the Slavonic redaction.?

Another set of controversies focuses on the problem whether the term
‘Bogomil apocrypha’ should be understood in a wide context as including all
apocryphal texts