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Abstract

Pope Boniface VIII canonized Louis IX in 1297. Historians have generally regarded the
canonization as part of Boniface’s capitulation to Philip IV (the Fair) of France at the end of
the first phase of their famous conflict. This paper argues that in spite of this capitulation,
Boniface, in three canonization-related texts, defined Louis’ sanctity as rooted in his good
kingship as a way of criticizing Philip. Between Louis’ death in 1270 and canonization in
1297, advocates of Louis’ sanctity tended to focus on his humility, his acts of piety, and his
crusades. Because their task was to distinguish Louis from other kings as a saint, his kingship
was generally seen as incidental to his sanctity. In 1297, however, Boniface described Louis’
sanctity in terms of his ideal rule, drawing on language reminiscent odeilum principis
tradition. This characterization stood in juxtaposition to the pope’s criticism of Philip’s king-
ship and, | argue, was designed to establish a standard of royal conduct by which to criticize
Philip. | end by examining how, after 1297, Philip himself used this characterization of Louis’
sanctity to defend himself and his policies.
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1. Introduction

Pope Boniface VIII canonized King Louis IX of France (r. 1226-1270) on August
11, 1297. The canonization occurred as part of the rapprochement effected at the
end of the first phase of the conflict waged between Boniface (r. 1294-1303) and
Louis’ grandson, Philip IV ‘the Fair’ (r. 1285-1314), which began the previous year.

It has generally been understood as a concession by Boniface to Philip, who had
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long desired official endorsement of Louis sanctity and hence the specia virtue of
the French monarchy.* In the bull of canonization, Boniface emphasized Louis' good
kingship as an element of his sanctity:

Indeed, for a long time, he exercised the rule of this kingdom, and he guided his
rule, full of care and foresightful consideration. Doing neither wrong, nor injustice,
nor violence to anyone, he respected and honored with great care the limits of
justice without relinquishing the path of equity. He checked the evil deeds of the
perverse by means of the sword of due punishment, wasting the efforts of the
evildoers, reining in the illicit daring of the depraved. He emerged as an excellent
and zealous advocate of peace, ardent lover of concord, solicitous promoter of
unity, shunning troubles, avoiding scandal, and abhorring dissensions. On account
of this, in the time of his happy reign, with a cam tide on all sides, with crime
having been subdued, with all winds having been routed, the dawn of sweet flow-
ing tranquillity shone upon the inhabitants of his kingdom, and the happy serenity
of prayed-for prosperity smiled.?

Boniface's description of Louis saintly virtue reflected classic formulations of
good kingship in the Middle Ages. The pope described the saint-king's commitment
to royd justice, his love of peace, and the happiness of his subjects, emphasizing
that the king's justice included punishment of evildoers and the promotion of peace.
These were tropes of the literature on kingship written to advise kings and were
commonly preached to rulers as aspects of good rule. Only a few decades earlier a
handbook on kingship written for Louis IX included chapters on how to exercise
justice, how to balance justice with clemency, how to correct injuries, and how to
establish peace.® A treatise often attributed to Thomas Aquinas described the good
king as one who “makes a whole province rejoice in peace, who restrains violence,

1 1n 1286, less than a year after Philip's ascent to the throne, Philip requested the newly elected
Honourius IV to expedite Louis canonization, A.W. Lewis, Royal succession in Capetian France: Sudies
on familial order and the state (Harvard historical studies 100, Cambridge, MA, 1981), 133; G.A.L.
Digard, Philippe le Bel et |e saint-siege de 1285 a 1304 (Paris, 1936), vol. 1, 26-27, where he suggests
that the documents may have been prepared by the Abbot of Saint-Denis, Matthew Venddme, and for
the documents, see vol. 2, 218. On the importance of Louis IX’s reign to Philip, see E.M. Hallam, ‘Philip
the Fair and the cult of Saint Louis', Sudies in Church History, 18 (1982), 201-214; E.A.R. Brown,
‘Philippe le Bel and the remains of Saint Louis’, Gazette des Beaux-Arts, 97 (1980), 175-182; E.A.R.
Brown, ‘The prince is the father of the king. The character and childhood of Philip the Fair of France’,
Mediaeval Sudies, 49 (1987), 282-334.

2 Recueil des historiens des Gaules et de la France, ed. E. Bouquet, 24 vols. (Paris, 1738), vol. 23, 155.

2 Guibert de Tournai, Le traité Eruditio regum et principum de Guibert de Tournai, O.F.M. (étude et
texte inédit), ed. A. de Poorter (Louvain, 1914), 66-91. Seventeen different chapters (about half of the
treatise) treat justice, equity, and peace. In language which strongly resembles Boniface's, Guibert speaks
of ‘malum intuitu suo satagit dissipare’, at 21, and of the ideal of ‘unitas, pax et concordia, at 88. See
also Vincent of Beauvais, De morali principis institutione, ed. R.J. Schneider (Turnholt, 1995), chapter
11, which discusses the king's obligation to render justice by discerning between good and evil.
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preserves justice and arranges by his laws and precepts what is to be done by men”.*
At his coronation, the French king promised to “preserve true peace...forbid all
rapine and al iniquities...and enforce equity and mercy in al judgments’.®

Though Louis was certainly regarded as a just man and good king, his kingship
had not generally been emphasized in discussions of his sanctity before his canoniz-
ation. The texts written (and testimony given) about Louis sainthood prior to 1297
sought to make a case for this canonization, and thus set him apart as a saint from
other kings by insisting, not on his royalty, but rather on the quality and the depth
of his faith. The early hagiographical accounts focused more on his ardent piety, his
defence of the faith through crusades, his willingness to suffer for Christ, his martyr-
dom, and his posthumous miracles, than they did on aspects of his rule. As was
typical of the hagiographical genre, Louis early vitae sought to conform Louis to
pre-existing standards of sanctity in which there was little room for the authority
and power associated with kingship.

One reason for noting the emphasis that Boniface placed on Louis' just rule in
1297 is that he did so within the context of an ongoing debate between the papacy
and the French crown in which the nature of good kingship (and specifically whether
or not Philip IV was a good king) was at issue. As part of the canonization Boniface
preached two sermons and issued a long bull, Gloria laus,® al of which portrayed
Louis as a good and just king, describing him according to long-standing tropes of
ideal kingship. Though unusual within the context of Louis hagiographical tradition,
Boniface' s emphasis on kingship is better understood if viewed against the backdrop
of the rhetoric of just authority and good rule that surrounded the conflict. Boniface's
claim that Louis was a good king stood in critical juxtaposition to his insistence that
Philip was a bad one.”

This paper examines the various ways in which Louis was recalled in the political
dispute of 1297, particularly the question of when, and for what reasons, Louis
good kingship was understood as an integral element of his saintly virtue (as opposed
to an incidental aspect of his person). After outlining the political context in which
Boniface's acts were promulgated and the hagiographical tradition (which minimized
kingship) against which Boniface constructed his saintly portrait of the holy king, |
discuss the texts Boniface issued at the canonization and in particular the represen-
tation of good kingship as an essential aspect of Louis sanctity. A reading of the
canonization documents suggests that Boniface employed tropes of idea kingship
generdly found within the tradition of good kingship literature (the specula

4 The treatise, De Regimine, ad Regem has often, in both medieval and modern times, been attributed
to Thomas Aquinas, though there is a good deal of debate on this. See the introduction to the translation
made by JM. Blythe, in Bartholomew of Lucca and Thomas Aquinas, On the government of rulers, De
regimine principum, ed. JM. Blythe (The Middle Ages series, Philadelphia, 1997), 1-59. For translation
of the portions putatively written by Aquinas, see Thomas Aquinas, On kingship, to the King of Cyprus,
ed. G.B. Phelan, (2nd ed., Toronto, 1982), 41.

5 See below, footnotes 56 and 57.

% The texts are collected in Recueil des historiens, vol. 23, 148-160.

7 Lewis notes that Louis was used as a rhetorical device in both sides of the debate. Lewis, Royal
succession, 135.
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principum) to define this aspect of Louis sanctity. The effort to depict Louis as a
good king was, | suggest, part of a broader effort to establish a standard of ideal
royal conduct that was intended as a veiled criticism of Philip the Fair. | end by
looking at how Philip, in the aftermath of Louis' canonization, appealed to this same
interpretation of Louis' good kingship to defend his own policies.

2. The political context: the first phase of the conflict between Boniface VIII
and Philip 1V (1296-1297)

Boniface's representation of Louis as the ideal king bore particular force because
of the contentious political context in which it was promulgated. The canonization
came at the conclusion of the first battle of wills between Philip the Fair and Boniface
VI11.8 Boniface had inherited the matter of Louis' canonization when he became
pope in 1295. As the young Benedict Gaetani, he had known and admired Louis
when in Paris, and later he had personaly taken the deposition of Louis younger
brother, Charles of Anjou, the king of Sicily, regarding Louis sanctity.® He was
well aware of how important the matter was to Philip IV of France, and for this
reason, he realized how advantageous his authority to confer canonization might be
in his relations with the French crown. In February of 1297, six months before Louis
canonization, Boniface wrote to Philip urging marriage negotiations between one of
Philip’s sons and the daughter of the count of Burgundy. The pope asked Philip to
act at once and held out the prospect of Louis' canonization as a reward, calling the
unrelated marital matter an impediment to the ‘solemn canonization of Louis king
of France, your grandfather’ which, once disposed of, would alow for the solemn
inscription of Louis into the catalogue of saints.®

Tension between Boniface and Philip had begun a year earlier when Boniface
issued Clericis laicos (February 24, 1296), forbidding lay taxation of the clergy.

8 Useful are Digard, Philippe le Bel et le saint-siege; T.S.R. Boase, Boniface VIII (Makers of the
middle ages, London, 1933); J.R. Strayer, The reign of Philip the Fair (Princeton, 1980); C.T. Wood,
Philip the Fair and Boniface VIII. State vs. papacy, 2nd ed. (New York, 1971).

¢ C. Riant, ‘Déposition de Charles d’ Anjou pour la canonisation de saint Louis', Notices et documents
publiés pour la Société de I’ histoire de France a I occasion du cinquantieme anniver saire de sa foundation
(Paris, 1884), 155-175. See also L. Carolus-Barré, Le proces de canonisation de Saint Louis (1272—
1297). Essai de reconstitution, ed. H. Platelle, Collection de I'Ecole Francaise de Rome 195, (Rome,
1994), 22.

10 G. Digard, R. Fawtier, M. Faucon, eds., Les registres de Boniface VIII. Recuell des bulles de ce
pape publiées ou analysées d'apres les manuscrits originaux des archives du Vatican, Bibliotheque des
Ecoles Francaises d' Athénes et de Rome, n.s. 4 (Paris, 1884), val. 1, 906-907, no. 2039. See Brown,
‘Philippe le Bel and the remains of Saint Louis’, 180, no. 2; J. Favier, Philippe le Bel (Paris, 1998), 284.
In using the phrase ‘impedimento cessante’, Boniface echoes the principle of ‘cessante causa, cessare
debet et effectus’ that when a cause ceases, so will the effect cease, openly suggesting that Philip’'s
conclusion of this marriage agreement would be the effective cause of Louis' canonization. E.A.R. Brown,
‘ Cessante Causa and the taxes of the last Capetians. The political applications of a philosophical maxim’,
Sudia Gratiana, 15 (Post Scripta) (1972), 567-587, and also recent comments by K. Pennington, ‘The
spirit of legal history’, The University of Chicago Law Review, 64 (1997), 1096-1098.
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‘Lay’ of course meant ‘royal’, and six months later Philip responded by forbidding
the export of gold and silver from France, to the detriment of papal income.** Boni-
face in turn issued a second bull, Ineffabilis amoris (September 25, 1296), which
accused Philip of insensate tyranny with all the fiery rhetoric the pope could muster.
Literature emerged from French circles that defended roya claims to clerical rev-
enues including a tract known today as the Dispute Between a Priest and a Knight
that concluded, unsurprisingly, that the king had a right to tax the clergy,'? and
another, Antequam essent clerici, which amounted to a defence of Philip’'s actions
up to that point.®® Back in Rome, trouble in the form of immediate challenge from
Boniface's longtime rivals, the Colonna family, staged in May of 1297, induced
Boniface to palliate what he saw as less pressing problems, and he thus agreed to
rescind the original decree, an act that took the form of a bull called Etsi di statu
(July 31, 1297). One of Philip’s ministers, Pierre Flotte, arrived at the papal court
in early June to negotiate a settlement with Boniface.* The officia acts were
announced at the papal palace in Orvieto, and the aggregate legislation that emerged
from the settlement has generally been viewed as a complete and total capitulation
to French interests. To ensure the king's appreciation of the pope’s good will, Boni-
face also agreed to the long-sought canonization of the king's grandfather (August
11, 1297). Promulgation was preceded by two lengthy sermons, which Boniface
preached on August 6 and 11.*® That the canonization was politically motivated was
not lost on contemporaries: 15 years later Cardinal Peter Colonna bitterly charged
that Boniface canonized Louis in order to gain an ally in his crusade against his
principal enemy, the Colonna family.®

3. The literary context: interpretation of Louis sanctity before 1297

Boniface was by no means the first person to praise Louis kingship. Louis IX
had enjoyed a reputation for exceptional justice and exemplary rule during his life-
time, and this reputation may well have been at the root of the general expectation
a his death that this extraordinary king must certainly have been a saint. Even before

11 There is some dispute as to whether Philip’s actions were in direct response to ‘Clericis laicos’ or
ought to be attributed to other causes as well; Strayer, The reign of Philip the Fair, 251, and discussion
in footnote 36.

12 Edition and translation provided by N. Erickson, ‘A dispute between a priest and a knight’, Proceed-
ings of the American Philosophical Society, 111 (1967), 288-309; also T. Renna, ‘Kingship in the Disputa-
tio inter clericum et militem’, Speculum, 48 (1973), 675-693.

13 P. Dupuy, Histoire du differend d'entre le pape Boniface VIII et Philippe le Bel, Roy de France
(Paris, 1655), preuves, 21-23.

14 On Flotte's mission, see Digard, Philippe le Bel et le saint-siege, vol. 1, 336-345.

15 Recueil des historiens, vol. 23, 148-153.

16 Digard, Philippe le Bel et le saint-siege, vol. 1, 340. For documentation see J. Coste, Boniface VIII
en proces. articles d’ accusation et dépositions des témoins (1303-1311) (Rome, 1995), 806-808 [Z 48
and 49]. Coste indicates, 809, no. 4, that Peter Colonna distorted the timing of events in 1297 to suit his
OWN PUrposes.
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Louis death Matthew Paris referred to Louis as the ‘pinnacle of kings on earth’,
and an anonymous chronicler writing not long after his death called him Ludovicus
Justus.'” This, however, was not the characterization that dominated the early hagio-
graphical accounts that modeled his sanctity. A king's justice and good governance
were not conventional aspects of thirteenth-century sanctity, and as men sought to
make a case for Louis canonization, they presented a portrait of Louis life and
sainthood that accorded with pre-existing notions of what constituted lay sanctity.!®
The expectations of the genre are important here because hagiographical accounts
were designed to demonstrate how an individual fulfilled the patterned expectations
of saintliness. As one historian has summarized, “ There is a certain similarity among
saints, for al are expected to resemble Christ and to exhibit his virtues. The attri-
bution of sanctity to a man implies the presence in him of at least some of the virtues
found in other saints, so those who wish to portray a putative saint tend to paint
him in colours which are intended to evoke those whose sanctity has aready received
recognition. The resemblance from saint to saint has become a commonplace”® By
the end of the thirteenth century, hagiographical expectations had absorbed the pri-
orities of mendicant ideals, and Louis earliest biographers—all mendicants them-
selves—presented a portrait of Louis that conformed to the traditional tropes of
saintly virtue, emphasizing active Christian piety.?° Louis may have been a good,
just, and equitable king, but his sanctity was rooted in patterns of piety and devotion.

The principal vitae for Louis are well known to historians, even if they have
generally been mined for information about Louis’ life rather than for constructions
of his sanctity. These include two vitae written by Louis Dominican confessors—
Geoffrey of Beaulieu before 1275 and Guillaume of Chartres before 1282—and
another by the Franciscan Guillaume of Saint-Pathus in 1302-1303.2* The first two
were written before the canonization inquest ordered by the papacy and held at Saint-

17 W.C. Jordan, Louis IX and the challenge of the crusade. A study in rulership (Princeton, 1979),
182-183.

18 On lay sanctity, see A. Vauchez, The laity in the middle ages. Religious beliefs and devotional
practices, ed. D. Bornstein (Notre Dame, 1993), and on Louis place within the typology of lay saintsin
the later Middle Ages, see J. LeGoff, ‘La sainteté de Saint Louis: Sa place dans la typologie et I’ évolution
chronologique des Roi Saints', in Fonctions de saints dans le monde occidental (I11e-XIlle siecle): actes
du colloques (Rome, 1991), 285-293.

19 J. Bray, ‘Concepts of sainthood in fourteenth-century England’, Bulletin of the John Rylands Univer-
sity Library of Manchester, 66 (1984), 40. See also T.J. Heffernan, Sacred biography. Saints and their
biographers in the Middle Ages (New York, 1988), 123-184. But aso, F. Lifshitz, ‘Beyond positivism
and genre: Hagiographical’ texts as historical narrative', Viator, 25 (1994), 95-113.

20 On the mendicant aspects of Louis hagiographical portrait, see C. Beaune, The birth of an ideology.
Myths and symbols of nation in late-medieval France, trans. S.R. Huston (Berkeley and Los Angeles,
1991). On the rehabilitation of the active life in late medieval sanctity, see A. Vauchez, ‘Lay people's
sanctity in western Europe: Evolution of a pattern (twelfth and thirteenth centuries)’, in: Images of saint-
hood in medieval Europe, ed. R. Blumenfeld-Kosinski and T. Szell (Ithaca, 1991), 21-32.

21 The vitae are all gathered in Recueil des historiens, vol. 20. For Geoffrey of Beaulieu, see 3-27; for
Guillaume of Chartres, see 27—44; for Guillaume of Saint-Pathus, see 58-121, and, more reliably, Guil-
laume of Saint-Pathus, Vie de Saint Louis, ed. H.F. Delabourde, Collection de textes pour servir al’ éude
et a|’enseignement de I’ histoire 27 (Paris, 1899).
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Denis in 1282-1283, where testimony was collected regarding the sanctity (that is,
life) and miracles of Louis.?? The third, ‘Guillaume of Saint-Pathus’, was written
after the canonization and was based on the records from the inquest. All three vitae
emphasized Louis piety and his acts of devotion, describing a man of deep humility
imbued with a sense of Christian duty whose piety was not merely ritualistic and
whose actions were motivated by deep reverence for Christ. Colette Beaune has
argued that the emphasis placed by these men on Louis devotion and humility was
the mark of mendicant construction of Louis sainthood—a construction which she
maintained prevailed through the fourteenth and fifteenth centuries.?®

The most influential of these was Geoffrey of Beaulieu’s vita, which constituted
the first official act of the canonization process.2* Its importance is suggested by the
fact that verbatim passages were borrowed by almost every hagiographical author
thereafter. Geoffrey structured his vita around Louis' virtues rather than presenting
a strictly narrative account.?® Geoffrey wrote chapters on Louis' humility (chapters
7, 9), his marital chastity (11), his devotion to the religious orders (12, 14), his
religious instruction of his children (13, 14), his penances (16), his austerities (17),
his abstinences (18), his works of mercy and alms (19), his devotion to the divine
office and prayer (21), his devotion to sermons and scripture (23), his devotion to
relics (24), and his hatred of blasphemy (32-33). Where Geoffrey did assume a
narrative tone it was usualy to elaborate on one such virtue. Following a chapter
on humility, for instance, he recounted how Louis washed the feet of the poor (9).
To complement a discussion of Louis' devotion, Geoffrey spoke of how he prepared
two of his sons to enter religious orders (14). Even the narrative material dealing
with Louis crusades in the second half of the vita was designed to showcase his
piety and religious zeal, not his military leadership. Individual chapters discussed
his actions in the Holy Land (26), his pilgrimage to Nazareth (22), and his welcome
of Saracens to the Christian faith (27). Geoffrey ended with several chapters on
Louis decision to take the cross again, his death in Tunis, the return of his bones
to France, and ultimately the record of some miracles.

Guillaume of Chartres undertook his vita, he explained, because he felt Geoffrey
had neglected to relate some important aspects of Louis’ life, including the prosperity

22 On the canonization inquest, see Carolus-Barré, Le proces; and also his ‘L es enquétes pour la canonis-
ation de Saint Louis de Grégoire X a Boniface VIII et la bulle Gloria Laus, du 11 ao(t 1297', Revue
d histoire de I'église de France, 57 (1971), 19-31.

23 Beaune, Birth, 93-104. Beaune is right to stress the essentially moral and personal quality of this
early characterization, although their viewpoint might have had as much to do with the authors' identity
as the king's confessor and thus as clerical witnesses to Louis' moral perfection, as it did their mendicant
profession. On this point, see for instance Jacques L eGoff’ s reflections on Guillaume of Chartres’ writings,
J. LeGoff, Saint Louis, (Paris, 1996), 336.

24 |n 1272 Geoffrey of Beaulieu was asked by Pope Gregory X to compose a vita of Louis and secretly
have it delivered to the curia. See T. Ripall, Bullarium Ordinis FF. [i.e. Fratrum] Praaicatorum; sub
auspiciis SS. D.N.D. Benedicti XIlI, pontificis maximi, gusdem Ordinis, 7 vols. (Rome, 1729), vol. 1,
503, no. 1.

% |t isin this sense that they are distinguished as a genre from the ‘gesta’ written soon after at Saint-
Denis by Guillaume of Nangis, which gave a chronological account of the political deeds of the king.
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of hisrule, the adversity of his incarceration, and his death.?® Unlike Geoffrey, Guil-
laume of Chartres did not divide his vita into chapters.?” Like Geoffrey, he treated
the ethical and religious behaviour of Louis that, as the king’s confessor, he was in
a position to observe. He listed the king's ritualistic devotions during the liturgical
year. Louis mortified his flesh. He despised secular, profane music. Guillaume
described the king's attendance at mass and his love of sermons. Louis built the
Sainte-Chapelle for the relics of the Passion. He had great compassion for the poor
and sick. He gave many ams and founded hospitals. He founded and encouraged
the reform of new monasteries. Guillaume, who had accompanied Louis to Egypt
in 1248 and who had shared the king’s captivity, wrote a valuable description of the
king's crusade and imprisonment, his wish to recite vespers on the day of his capture,
the treaty negotiations with the Saracens, and his good works in the East after his
release from captivity, when he laboured to pick up the dead bones of Crusaders
who had died on the field at Sidon in order to give them a proper Christian burial.

The third person to author a hagiographical account was the Franciscan Guillaume
of Saint-Pathus. Guillaume wrote after the king's canonization (and thus, after
Boniface), but he did so using the records compiled in 12821283 at the canonization
inquest held at Saint-Denis. Guillaume saw himself as the redactor of those proceed-
ings, and his vita thus arguably represents in substance what Boniface consulted in
1297. In his prologue, Guillaume explained how a copy of the proceedings came
into his hands from a certain John of Antioch and that Blanche, the “devoted daughter
of this same glorious saint Louis not only pushed [him] to this but constrained [him]
to copy the inquest on the attested (jurée) life and on the miracles of this glorious
saint Louis done by the authority of the court of Rome in the time of our very holy
father of good memory”.2® A copy of these proceedings, he explained, had been
deposited at the Couvent des Cordeliers for anyone who wished to verify the accu-
racy of his account?® Guillaume attributed certain stories or events to particular wit-
nesses and almost certainly took large portions from the canonization records ver-
batim.* Like Geoffrey of Beaulieu, Guillaume structured the evidence from the
proceedings around a list of 20 virtues—Louis' wonderful manner of living (chapter
2), his firm faith (3), his strong hope (4), and so on, including a very long central
chapter (11) on his works of piety and chapters on love, devotion, study of scripture,
humility, patience, penitence, conscience, continence, honesty, clemency, and per-
severance. This vita, too, thus represented mendicant hagiographical priorities that
emphasized active piety and the propagation of the faith.

26 Recueil des historiens, vol. 20, 28. Guillaume is thought to have died before 1282 because he did
not appear among the witnesses who testified at Saint-Denis in 1282-1283.

27 |, Carolus-Barré, * Guillaume de Chartres clerc du roi, frére précheur, ami et historien de saint Louis',
Collection de I'Ecole Franciase de Rome, 204 (1995), 51-57.

28 Guillaume of Saint-Pathus, Vie de Saint Louis, 3-4. Recueil des historiens, vol. 20, 60, The account
is written in the first person.

2% |n 1580 a fire destroyed the Franciscan convent in Paris and its library.

%0 All we have is a French trandlation of an originally Latin text. P. Paris, ‘Le Confesseur de la Reine
Marguerite, auteur de la Vie et des Miracles de saint Louis', Histoire Littéraire de la France, 25 (Paris,
1869), 154-177.
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The most emblematic aspect of Louis active piety was his crusading (generally
seen as an act of devotion to the Church rather than as a military venture), and it
is the crusades that people cited if they sought to summarize Louis' sanctity or to
single out the one most exemplary thing epitomizing his sainthood. Guillaume le
Maire, the bishop of Angers, wasillustrative in this respect when, in 1294, he referred
to Louis as “most saintly Louis of happy and illustrious memory, who died in Tunis,
doing the work of the cross and the Christian faith against the faithless Saracens;
whose sanctity, devotion with regard to the Church and the orthodox faith we are
unable to describe in only a few words’.3! In 1275, French bishops and Dominican
ecclesiastics asking that the pope expedite the canonization cited Louis defence of
the church and his crusades as the principal reason why he ought to be recognized
asasaint.® A memo written by apapal adviser in the months preceding the canoniz-
ation isolated Louis crusading as the event that most justified his canonization.3®
Some even suggested that because he died on his second crusade, Louis should be
honoured as a martyr.3*

In contrast, explicit description of Louis' good rule was not generally a priority
of the early hagiography. Geoffrey of Beaulieu devoted one short six-line paragraph

3! Livre de Guillaume le Maire, ed. C. Port, Collection de documents inédits sur | histoire de France
(Paris, 1877), 132.

32 Three letters, written in 1275 to Pope Gregory X by prelates from northern France asking the pope
to speed Louis canonization, claim that Louis had died a martyr in Tunis. A letter from the archbishop
of Sens on behalf of himself and his suffragans was sent in July 1275; for text see Gallia Christiana, 16
vols. (Paris, 1715-1874), vol. 12, Instrumenta, cols. 78-79, no. 102. A letter from the Archbishop of
Reims on behalf of himself and his suffragans was sent in June 1275; for text see G. Marlot, Histoire
de la ville, cité et université de Reims, Métropolitaine de la Gaule Belgique, 4 vols. (Reims, 1843-1846),
vol. 4, 815, no. 177, and discussed at 639. | extend my thanks to William Jordan for locating these texts
for me. A letter from the Dominican Prior on behalf of the order of the Province of France was sent in
September 1275; for text see M.-D. Chapotin, Histoire des Dominicains de la Province de France (Rouen,
1898), 648-649, no. 2.

33 The papal adviser was Gonzalo Pérez, Archbishop of Toledo. P. Linehan and F.J. Hernandez, * Ani-
madverto’. A recently discovered consilium concerning the sanctity of King Louis IX’, Revue Mabillon,
66 (1994), 83-105.

34 Geoffrey of Beaulieu referred to Louis as ‘martyr et pugil domini indefessus’, Recueil des historiens,
vol. 20, 4. The prelates who wrote to Gregory X in 1275 argued that Louis should be canonized because
he died the Christomimetic death of a martyr in Tunis; see footnote 32; the letters from the archbishops
of Sens and Reims are identical on this point. The Dominicans made a similar argument, though using
different language; see footnote 32. In the dedication to his memoirs, Joinville criticized Louis classi-
fication as a confessor; see standard tranglation in Joinville and Villehardouin, Chronicles of the crusades,
trans. Margaret Shaw (London and New Y ork, 1963), 63. The Franciscan liturgy Francorum Rex and the
liturgy used in many secular houses, the Sainte-Chapelle, and the Dominican convent in Paris, Ludovicus
decus regnantium, both included an antiphon which called Louis a martyr by desire (o martyr desiderio).
See C. Blume, G.M. Dreves, eds.,, Analecta Hymnica, 55 vols. (Leipzig, 1854-1932), vol. 13, nos. 73
and 71. The antiphon almost certainly originated with the Franciscan office. Charles of Anjou claimed
that Louis had died a martyr, see Riant, ‘ Déposition de Charles d’ Anjou.” For a number of other examples,
see E.A.R. Brown, ‘The chapels and cult of Saint Louis at Saint-Denis’, Mediaevalia, 10 (1984), 308—
309, no. 4.
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to his rulership, emphasizing his choice of counsellors and assessors,*® and Guil-
laume of Saint-Pathus treated Louis rule in only one chapter (of 21 total), where
he focused on Louis haute justise.®® Descriptions that did depict Louis as a king
were generally designed to showcase the depth of his piety more than the quality
of his rule. Thus Geoffrey of Beaulieu may have discussed his legislation against
blasphemers, but he did so as evidence of his zeal circa cultum divinum et exalta-
tionem fidel christianae.®” Louis was reputed to be a good king because he acted as
a pious Christian in ruling, which was something altogether different from claiming
that he was a saint by virtue of the excellence of his rule. The one author who did
discuss Louis rule explicitly was Guillaume of Chartres, justifying his vita at the
outset by Geoffrey of Beaulieu’s neglect of the topic. Guillaume spoke of Louis
administration of the realm: he forbade dudls, reformed local government and monas-
teries, judged justly, and legislated against both usury and the Jews. Guillaume may
well have provided Boniface with fodder for his discussion of kingship, though it
is unclear whether Boniface knew Guillaume's text directly. More telling, it should
be noted that Boniface's abstracted description of Louis  ideal kingship did not parti-
cularly resemble Guillaume's anecdotal one.®® The inspiration for the pope's interest
in Louis' kingship was found elsewhere.

4. Boniface's interpretation of Louis sanctity: the texts

At the beginning of the thirteenth century, Innocent 111 had decreed that a person’s
life (vita) was as important as his miracles in determining his sanctity.* Thereafter,
bulls of canonization became lengthier and more detailed as popes sought to explicate
the life and special virtue of anew saint, and the bulls themselves became, in essence,
short hagiographical pieces. The canonization bull for Louis IX, Gloria laus,

%5 Geoffrey of Beaulieu, Recueil des historiens, vol. 20, 5. Chapter 6: De statu jus, quantum ad regi-
men subditorum.

%6 Recueil des historiens, vol. 20, 115, chapter 18. See Beaune, Birth, 104.

37 Recueil des historiens, vol. 20, 19.

38 Guillaume of Chartres's text was not included in Guillaume of Saint-Pathus’ vita of 1302-1303, and
Boniface himself did not specificaly repeat many of the anecdotes Guillaume of Chartres related in
discussing Louis governance. It is possible that he knew of details which originated with Guillaume of
Chartres only because they were preserved by the lost inquest records, details such as the episode of the
retrieved breviary, on which see L.S. Crist, ‘ The breviary of Saint Louis. The development of alegendary
miracle’, Journal of the Warburg and Courtauld Institutes, 28 (1965), 319-323.

%% Beginning with his canonization of St Homobonus in 1199, Innocent |11 established the requirement
that a person had to be distinguished by both proof of miracles and evidence of saintly life and works,
because miraculous signs alone might only be evidence of the devil’s dissimulation, E.W. Kemp, Canoniz-
ation and authority in the western church (London, 1948), 104-105; A. Vauchez, Sainthood in the later
Middle Ages, trans, Jean Birrell (Cambridge, UK, 1997), 36—40. The need for testimony on a person’'s
life and character is one of the reasons for the increasing length of canonization proceedings. On the
effect of this requirement on the nature and reliability of canonization sources for the history and sociology
of sanctity in the thirteenth century, see M. Goodich, Vita Perfecta, The ideal of sainthood in the thirteenth
century (Stuttgart, 1982), 21-47.
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amounted to a compact vita in which Boniface outlined the qualities and character-
istics that justified Louis canonization.*° His presentation of Louis sainthood was
rooted in the records from the canonization proceedings that had been sent to the
curia as early as 1283 and owed much to the hagiographical tradition begun by
Geoffrey of Beaulieu, which centered on piety and crusading.

Boniface began the canonization bull by saying that Louis was a confessor who
merited sanctity because of his ‘great merits and ‘wonderful works'.** The pope
wrote of the ‘eminent proofs of Louis' sanctity’ (by which he meant the sixty-three
miracles that the papacy approved) and the ‘excellence of his multiple merits .42
Louis piety was expressed through his acts of charity and love for others, and
through humility and self-discipline. Louis lived with his wife in a state of conjugal
chastity. He ruled in justice, a partisan of peace (as discussed subsequently). At 12
he was handed over to the care of his mother, who raised him well, and at 14 he
was placed under the care of special teachers, who instructed him in letters and
mores. The stories of Louis humility and piety remembered in the bull were mostly
the standard ones drawn from the reminiscences of Geoffrey of Beaulieu. The king
exhibited humility in his early education. Louis was disciplined by his master and
was devoted to hearing the divine offices. Upon his return from the crusades, he
dressed in simple, not knightly, clothes. He fasted on ecclesiastical holidays. He
wore a hair shirt. Boniface recalled that Louis built monasteries and hospitals and
provided dowries for poor women. The king cared personally for the sick and the
poor, visiting the Hotel-Dieu and leper-houses frequently. Boniface recounted in
some detail how Louis fed the leprous monk at Royaumont and how he fed pears
to hospital patients with his own hands. Louis sent messengers and money to areas
of the kingdom that he learned had suffered the ravages of drought or bad weather.
After 1254, Louis dept not on a feather mattress, but on a wooden camp bed.

All this was treated with some rapidity. Of the portion of the bull that spoke
directly of Louis life and miracles, the bulk was devoted to Louis crusade—L ouis
as the ‘defender of Orthodox faith'.*® The treatment of the crusade—especidly of
the firmness of faith that Louis displayed while taunted by the Saracen infidel—
reflects both the testimony of the canonization proceedings as well as the papacy’s
increasing interest in promoting saints who actively defended the Christian faith.*
At 30, Louis took the cross. He led his army by sea to Egypt and triumphantly
captured the city of Damietta, after which his army suffered from aterrible epidemic,
and the king was taken and imprisoned by the infidel. Gloria laus detailed Louis

40 So much so that it was included in a volume of vitae sanctorum published in 1477, B. Mombritius,
ed., Sanctuarium seu Vitae sanctorum (Milan, 1477).

41 Recuell des historiens, vol. 23, 154, benigna consideratione and operaque mirifica.

42 Recueil des historiens, vo. 23, 154.

43 Recueil des historiens, vol. 23, 159, tantique propugnatoris fidei orthodoxae. The narrative Boniface
followed was closely echoed in the third chapter of Guillaume of Saint-Pathus' vita.

4 This is a point made at several instances by Goodich, Vita Perfecta, 23, 30, 37, 209, and Goodich,
‘The politics of canonisation in the thirteenth century: Lay and mendicant saints'’, Church History, 44
(1975), 294-307.
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ransom negotiations with the Saracens. Louis kept his word even though counselled
not to, and he refused to take an oath to deny Christ, never forsaking his faith. After
his release from captivity Louis fortified a number of Christian cities and worked
for the release of Christian prisonersin the Holy Land. After hearing of his mother’s
death, Louis returned to France where he built many monasteries and hospitals. Later
he again took the cross, and in Tunisia he died. Miracles began to occur at his tomb
and proved his sanctity. Boniface concluded the bull by enjoining all churches to
celebrate Louis feast day on August 25, the anniversary of his death.

Boniface took up this material again in his two sermons. The first and longest,
Reddite quae sunt Caesaris, was largely devoted to describing the history of the
canonization process and lauding the sixty-three miracles that Boniface himself
approved.®® Drawing on his theme, ‘render unto Caesar’, Boniface explained that
Caesar represents Louis, to whom, as a saint, homage is now owed. “Of his works’
the sermon explained, “his sanctity was made manifest especialy in his aims for the
poor, his construction of hospitals, his construction of churches, and many other
works of mercy which would take too long to enumerate”.*¢ Louis was a good king,
listening to the causes of justice and bringing peace to the kingdom (as discussed
subsequently). Boniface returned to the theme of the crusade, stating that the king
forsook riches and exposed his body and his life for Christ. He again described
Louis imprisonment and his refusal of the oath. And he embellished an episode
about Louis first day in captivity: the king wanted to recite vespers but had lost his
breviary, and the volume appeared ‘miraculously’ before him.*” After his return to
France, the king wore simple clothing, built churches, visited the sick and the blind,
and fed the leper at Royaumont. Before his death, Louis wrote saintly instructions
for his son and his daughter (the so-called Enseignements and Instructions), and on
a second crusade, he died a good death. Louis indeed possessed the command needed
to ‘crush the three enemies of human nature: the terrestrial world, the flesh, and the
devil’, citing Louis faithful relationship to his wife.

The second, shorter sermon, Rex pacificus magnificatus est, treated the subject of
the ideal king explicitly and was therefore less tied to the hagiographical tradition
from which Boniface structured this sermon using a method often employed by medi-
eval preachers. he began with a scriptura or quasi-scriptural phrase and elucidated
each word individually. The sermon was thus divided into three parts: ‘king’ (rex,
because of his eminent status), ‘ peace-giving' (pacificus, because of his virtues), and
‘distinguished in the militant church’ (magnificus, because of his gifts and rewards).*®
The Rex pacificus theme alowed Boniface to make an explicit comparison between
Louis and the biblical Solomon: “[The church] adapts words which fittingly were
said literally of king Solomon in the Old Testament; yet because [the church] speaks

45 Recuell des historiens, vol. 23, 151.

46 Recuell des historiens, val. 23, 149.

47 The episode was based on a minor event first told by Guillaume of Chartres who used the story to
describe how deeply devoted Louis was to his prayer ritual; see Crist, ‘The breviary of Saint Louis,
319-323.

48 Recuell des historiens, val. 23, 152.



M.C. Gaposchkin/ Journal of Medieval History 29 (2003) 1-26 13

concerning the exaltation of the church by means of the glorification and exaltation
of the most saintly king Louis, we are able in the same spirit to put forth these
words about him, in which the saint-king Louis is commended in three ways: first,
on account of his eminent status, because he was king; second, on account of his
talents and virtues, because he was peace-giving; third, on account of his rewards
and recompenses, because he is evidently glorified in the church militant”.*® The
first two points of the sermon (those that deal with the points rex and pacificus)
described Louis as the ideal king and are discussed further later. Boniface's final
point (proceeding from the word magnificus) presented a spiritua interpretation of
how Louis was ‘distinguished’ in four dimensions: long, large, deep, and high.>° He
was long in perseverance, wide in his charity, deep in his humility, and high (or,
says Boniface, elevatus) in his right intention toward God.

5. Louis as ideal king

Though in and of itself the claim that Louis was a good king was unsurprising,
it broke rather starkly from the hagiographic tradition from which Boniface was
working from. He departed from conventional descriptions of Louis' sanctity, which
centered on piety and crusading and instead borrowed a number of tropes from the
tradition of the specula principum authors who discussed ideal kingship and for
whom good rule lay in the defence of justice and the promotion of Christian virtue.
Compare, for instance, the spirit of Boniface's description of Louis peaceful rule
(quoted at the outset) with that of Augustine’s description of the good ruler from
book V of the City of God, considered the earliest treatment of the theme.>*

We [Christiang] call [rulers] happy, if they rule justly...if they are slow to punish,
give pardon easily; if they exert vengeance because of the necessity of ruling and
protecting the state, and not to satisfy their dislike of enemies; if they grant pardon,
not so as to alow iniquity, but in the hope of correcting [iniquity]; if what severity
they are often forced to determine, they balance with the leniency of mercy and
the generosity of their favour; if they are able to be as severe with their luxury
asthey are free [to indulge them], and if they prefer to reign over perverse desires
than any nation.5?

4 Recuell des historiens, val. 23, 152.

50 Recueil des historiens, vol. 23, 153.

51 The classic study on the ninth-century mirrors for princesis H.H. Anton, Firstenspiegel und Herrsch-
erethos in der Karolingerzeit (Bonn, 1968); Anton discusses this passage as the earliest of the speculum
principis in 47-51; see also discussion in J.M. Wallace-Hadrill, Early germanic kingship in England and
on the continent (Oxford, 1970), 135-140. For the high Middle Ages, W. Berges, Die Firstenspiegel des
hohen und spaten Mittelalters, Schriften der Monumenta Germaniae Historica 2 (Stuttgart, 1938). For
works which specifically treat later medieval France, see D.M. Bell, L’idéal éthique de la royauté en
France au Moyen Age, d'apres quelques moralistes de ce temps (Geneva, 1962); and J. Krynen, L’ empire
du roi, Idées et croyances palitiques en France Xllle-XVe siecle (Paris, 1993), 163-239.

52 Augustine, City of God, Bk. 5, chapter 24.
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Augustine's vision of good kingship as the ordered exercise of justice through
Christian virtue was immensely influential. This passage was a favourite of later
specula authors,®>® and the notion of the king's obligation to ensure the peace of
God's good order through the exercise of justice suffused early writings about king-
ship. Augustine was primarily concerned with the Christian ruler’s duty to ensure
peace through the restraint of personal passions and to employ mercy in the exercise
of justice, and he therefore rooted good rule in the ruler's self-restraint and thus
humility.>* Borrowing from Augustine, Isidore of Seville defined kingship etymo-
logically from the Latin regere and argued that the king was obligated to rule through
correction and punishment.®> Carolingian authors in turn emphasized the relationship
between personal virtue and the health of the kingdom. From restraint and virtue
flowed the king's justice, his duty to protect the kingdom, to defend the church, and
to ensure tranquillity for his subjects. The ideal of royal justice through virtue was
something of a constant in kingship literature and was reflected in the coronation
rites of French kings, including the ordo of 1250—the rite probably used in Philip’s
coronation in 1285.%¢

The king's promise:

These things | promise, in the name of Christ, to the Christian people subject to
me: firgt, that to the church and God al the Christian people should preserve true
peace, by your judgment, at al times. Also, that | will forbid all rapine and al
iniquities to people of all classes. Also, that | will enforce equity and mercy in
al judgments, so that the clement and merciful God will grant to me and to you
his mercy. Also | will strive as dedicatedly as | can to eradicate from my lands
and the jurisdiction subject to me all people designated as heretics by the church.
All these things | affirm with my solemn oath.®”

The bishops' prayer:

58 Jonas of Orleans, ‘De Institutione regia’, in: Patrologia Latina, ed. J.P. Migne, 221 vols. (Paris,
1844-1864), vol. 106, 304, chapter 17; Hincmar of Reims, ‘De regis persona et regio ministerio’, in:
Patrologia Latina, vol. 125, chapter 5, 839; On Kingship to the King of Cyprus, Bk. 1, chapter 9.

5 Furstenspiegel und Herrscherethos, 47-51.

5 Krynen, L’empire du roi, 168.

56 Versions of both these oaths appeared in rites dating from the eighth (for the first) and ninth (for
the second) centuries.

57 R.A. Jackson, ed., Ordines coronationis Franciae. Texts and ordines for the coronation of Frankish
and French kings and queens in the Middle Ages, 2 vols. (Philadelphia, 1995-2000), vol. 2, 383-384.
See dso E.A.R. Brown, ‘Franks, Burgundians, and Aquitanians’ and the royal coronation ceremony in
France (Transactions of the American Philosophical Society 82, pt. 7, Philadelphia, 1992). Jackson sug-
gests that this was probably the rite used between the reigns of Philip 11l and Charles V; Jackson, ed.,
Ordines coronationis vol. 2, 368. A version of this prayer (excluding the last line) appears in the ca. 980
Ratold Ordo; Jackson, ed., Ordines Coronationis, vol. 1, 179, Ordo 15.
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Take the sceptre, the emblem of roya power, the lawful rod (virgam rectam) of
the kingdom, the rod of virtue (virgam virtutis) with which you should rule your
own self will, and by which with royal power you defend the holy church and
Christian people committed to you by God, direct with your assistance the wicked,
correct the corrupt, bring peace to the righteous, so that they may follow the
straight path, so that you may pass to the eternal kingdom from the temporal
kingdom. With Him helping whose kingdom and empire endures without end
forever and ever.%®

It was not difficult for the personal virtues that marked good kingship to be incor-
porated into a formulation of Louis sanctity. Implicit in themes of the canonization
sermons, Reddite quae sunt Caesaris Caesari, et quae sunt Dei Deo and Rex pacificus
magnificatus est, was the notion of legitimate rule and glorified royaty,> and in
Reddite quae sunt Boniface explicitly praised Louis justice as the source of the
kingdom’s tranquillity, in language reminiscent of this tradition:

The greatness of his justice appeared clearly not only by examples, but also by
tangible evidence. He sat, thus, almost continually, on a couch [lectum] on the
ground so that he might hear cases, especialy from the poor and orphans, and
made the fullness of justice shown to them. He rendered to each what was his.
Thus it is possible to say of him what is said in Ecclesiastes (16.22): Who will
declare his works of justice? as if to say they could not be enumerated. And thus
in great peace and quietude he held his kingdom. For peace and justice were in
concord. And thus, just as he sat in justice, so his kingdom rested in peace. It is
true to say of him what is said, Proverbs (20.28): Mercy and truth guard the king
and his throne will be confirmed by clemency.®®

The core of good kingship was always justice, and Boniface drew on the traditional
image of the king as the dispenser of justice in his description of Louis. The image
of Louis hearing cases while sitting on a lit (Latin lectum) echoed Joinville's later
recollection of the same event,®* but the language and sentiment also bore especially

58 Jackson, ed., Ordines Coronationis, 399. A version of this prayer was found in the Ordo of Louis
the Stammerer of 877, which Hincmar of Reims wrote; see Jackson, ed., Ordines Coronationis, 8B,
121-122.

5 The first sermon, preached at the papal palace on August 6, took as its theme Matthew 22.21: ‘ Render
unto Caesar what is Caesar's, and to God what is God's.” The second sermon, pronounced five days later
a the Franciscan convent in Orvieto, drew on a liturgical formula for Christmas inspired by the Old
Testament: ‘the pacific king is glorified’, which Boniface associated with King Solomon, Carolus-Barré,
Le proces, 291, no. 29.

80 Recueil des historiens, vol. 23, 149.

81 And may have been born out of the nostalgia for a less litigious age, F. Cheyette, ‘Suum cuique
tribuere’, French Historical Studies, 6 (1970), 287-299. The image of Louis sitting on the ground render-
ing justice is well known to us from Joinville's description of 1309 of Louis sitting on alit in the gardens
of Peris and the woods of Vincennes; Joinville and Villehardouin, Chronicles of the crusades, 177. Though
the image would become popular in later centuries, it was not part of the stock portrait of Louis in 1300.
See Beaune, Birth, 115.
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strong echoes of the ninth-century specula. Jonas of Orleans, for instance, had written
“the duty [ministerium] of the king is especially to govern the people of God and
to rule with equity and justice, and to strive so that they have peace and concord”.®2
The verse from Proverbs 20 about mercy and truth that Boniface cited was a favorite
of these authors and of political exegetes writing about just power in the thir-
teenth century.®®

The second sermon, Rex pacificus magnificatus est, further echoed the early spec-
ula principum. The sermon described Louis perseverance, charity, humility, and
reverence for God, which in and of themselves were virtues often preached to the
king. Boniface then took up a notion that was a mainstay of medieval handbooks
on rule—that the virtue of a king begins with temperate rule over himself.%*

On the first point, it ought to be noted that he who rules himself well and rules
his subjects well is truly king. But of him who does not know how to rule himself
and his subjects, it must be flatly stated that he is a false king. This man [Louig]
was a king in truth, because he governed himself as well as his subjects truly,
justly, and in a holy manner. He governed himself because he subjected flesh to
spirit, and al impulses of sensuality to reason. He also ruled his subjects well,
because he cared for them in al justice and equity. He also ruled churches well,
because®® he preserved unharmed the ecclesiastical rights and liberties of the
church [iura ecclesiastica et libertates ecclesiag]. But those who in fact do not
rule well, these are not kings.

The precept of self-governance was a favourite of Carolingian authors and had
been incorporated into coronation prayers that were retained in later rites.®® Late

62 Jonas of Orleans, ‘De ingtitutione regia’, 290-291.

83 Jonas of Orleans, ‘De institutione regia’, 287, 294. See also Smaragdus, ‘Viaregia, in: Patrologia
Latina, vol. 102, 950, and Sedulius Scotus, ‘De rectoribus Christianis', in: Patrologia Latina, vol. 103,
306. Among thirteenth-century writers, see Guibert de Tournai, Eruditio regum et principum, 67; and
Vincent of Beauvais, De morali principis, 59. For thirteenth-century exegetical use of the verse, see P.
Buc, ‘Pouvoir roya et commentaires de la Bible (1150-1350)', Annales ESC, (1989), 696-697.

84 Krynen, L’empire du roi, 168; Buc, ‘Pouvoir royal’, 699. For antecedents, cf: Sedulius Scottus' De
rectoribus christianis, whose second chapter is entitled ‘How an orthodox ruler should first govern him-
self.” * A man may know that he is rightly addressed by the title of king if he does not fail to rule himself
with reason’, and later in the same chapter, ‘he who rules the passions of hiswill and subdues the dissolute
lures of the flesh is rightly called a king.” On Christian rulers and the poems, trans, Edward G. Doyle,
Medieval and Renaissance Texts and Studies 17 (Binghamton, NY, 1983), 54-55.

8 Recueil des historiens, vol. 23, 152.

66 See footnote 57. It was used as early as 877, and in subsequent rites. See Jackson, ed., Ordines
Coronationis, 8B (vol. 1, 121), 13A (vol. 1, 149, dates to ca. 900), 15 (vol. 1, 187, dates to ca. 980),
16A (vol. 1, 210, dates to ca. 1000-1050), and so forth.
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medieval commentators on kingship always cautioned rule of self,®” and biblical
exegetes ruminating on the problem of royal power often pointed to the restraint of
personal passions as one of the keystones of good kingship.®® Rule of self was a
prerequisite of rule of kingdom, and in Boniface's interpretation Louis rule of his
person through reason led to the reasoned rule of his subjects, and likewise his rule
of the church. (Although Boniface understood the defence of the church in tellingly
contemporary terms, namely that Louis ruled [rexit] churches well because he
ensured the unharmed preservation of ‘ecclesiastical rights and liberties.”)

Another classic ideal of good kingship was the relationship between the peace of
the king's interior soul (or heart) and the peace of the kingdom.®® The importance
of the king's peaceful inner self was increasingly stressed in the later Middle Ages,”
and Philippe Buc has argued that among exegetes the precept that the true king is
one who rules himself well (Rex eris, si te bene rexeris) was in the thirteenth century
understood in political terms.” Boniface expanded on the theme of peace and justice
in precisely these terms:

Secondly, [Louis] is commended by his gifts and virtues, since heis called peace-
giving [pacificug], that is to say one who makes peace. By this gift and this virtue
are understood al other gifts and virtues. He was peace-giving in himself and to
al, not only his subjects but also foreigners. He was peaceful in himself. For he
had peace of time, peace of heart, and therefore he finally obtained peace of
eternity. How he held his kingdom peacefully, all his contemporaries knew well.
This peace is not without justice, since it follows justice. And because he was
just with respect to himself, to God, and to his neighbours, he had peace.”?

87 For instance, Guibert of Tournai, writing for Louis IX in 1259, listed discipline of the self (diligentia
sui) as one of the four virtues necessary in aking; J. LeGoff, ‘Portrait du roi idéal’, L’ histoire, 81 (1985),
73. Vincent of Beauvais instructed the king to use wisdom to control himself and in his rule; Vincent of
Beauvais, De morali principis, 60-61. Giles of Rome, writing the De regimine principum for the young
Philip 1V just a few years earlier, had predicated the very structure of his tri-partite work on the notion
that the government of the kingdom began with government of the self, where the first part treated the
rule of self, the second the rule of family, and the third the rule of kingdom; Giles of Rome, De regimine
principum (Rome, 1482).

%8 Buc, ‘Pouvoir royal’, 619-713.

5 For example, Sedulius Scottus, On Christian rulers, 66-67.

7 Buc, ‘Pouvoair royal’, 694, 699-700.

7 Buc, ‘Pouvoir royal’, 700. This is understood to be related to the exercise of sapientia. Michagl
Heinlen argues that a Bible moraliseé made at the Capetian court sometime around 1220 (Vienna ONB
2554) constituted a visual Speculum principis and also indicated that the great moral virtue of the king
began with self-restraint and inner peace. JM. Heinlen, ‘ The ideology of reform in the French Moralised
Bible' (PhD, Northwestern University, 1991), 201-203. Heinlen argues that medallions of the biblical
kings Isboseth and Saul instruct the viewer that the king must master the passions of his own soul before
he can govern his kingdom. For the most recent discussion of dating and provenance, see J. Lowden,
The making of the Bibles Moralisées, University Park, PA, 2000, vol. 1, 50-54, who argues at p. 52 that
Vienna ONB 2554, the earliest of the Moralised hibles, was commissioned by Blanche of Castille.

72 Recueil des historiens, vol. 23, 152-153.
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Royal virtue through the exercise of justice; the kingdom in peace and tranquillity;
rule of self as the prerequisite for rule of kingdom; the relationship between the
tranquillity of the king's soul and the peace of his kingdom. Boniface' s interpretation
of Louis sainthood was modeled by these classic attributes of the idea king.

6. Palitics, sanctity, and the interpretation of virtue

This praise of Louis good rule stood in telling contrast to some critical comments
that Boniface had made about Philip’s rule in the previous year during his dispute
with Philip over the king's right to extort money from the French clergy. In the bull
Ineffabilis amoris (September 21, 1296), which Boniface issued after learning that
Philip had forbidden the export of specie from France, the pope scolded Philip,
warning him not to make enemies of his neighbours, provoke the Holy Church with
injuries, or risk being an ecclesiasticae libertatis infractor.”™ He suggested that Philip
ought to be more careful at atime when so many foes were against France, especially
at a time when he needed the church’s support in his wars against England and
Spain.” In what read as an inversion of Boniface's praise of Louis peaceful rule
of both subject and neighbour, Boniface asked Philip what would happen if he
offended the church and made enemies of his allies. Where Boniface praised Louis
for the reason (ratio) that guided his rule, he railed at Philip for actions that were
not only improvidum but indeed insanum.”™ Where he spoke of the happy prosperity
afforded to the inhabitants of Louis kingdom, Boniface warned that Philip had lost
the heart of his subjects. “The subjects of the king”, wrote Boniface, “are so
oppressed by diverse burdens, that their subjection to you and their usual devotion
are believed to have been greatly hardened, and the more burdened they are the more
will their sentiments grow cool. Nor should it be thought a small thing to lose the
heart of one's subjects’.”™

At the core of the pope’'s objections was the issue of ecclesiastical rights and
liberties. Boniface thundered that Philip was in danger of abusing ecclesiasticam lib-
ertatem:

Who would not fear to offend [the universalem matrem] or provoke her injuries?
Who would assume the risk of such credulity [as to believe] that the bridegroom
would not be offended by the injury against the bride? What shield of defence can

7 The bull is found in Dupuy, Histoire du differend, preuves, 15-17; and in Digard, Fawtier and
Faucon, eds., Les registres de Boniface VIII, vol. 1, col. 614-620, no. 1653. Good overviews of content
and context can be found in C.V. Langlois, Saint Louis-Philippe le Bel. Les derniers Capétiens directs
(1226-1328), ed. E. Lavisse, vol. 3.2, Histoire de France depuis les origines jusqu’ a la Révolution (Paris,
1901), 132-133; and Digard, Philippe le Bel et le saint-siege, vol. 1, 273-280.

74 Boase, Boniface VIII, 140.

7 For Boniface's description of Louis rule through reason, Recueil des historiens, vol. 23, 152. For
the reference to Philip's improvident and insane actions, Dupuy, Histoire du différend, preuves, 17,
Digard, Fawtier and Faucon, eds., Les registres de Boniface VIII, no. 1653, val. 1, col. 616.

76 Digard, Fawtier and Faucon, eds., Les registres de Boniface VIII, no. 1653, vol. 1, col. 616.
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protect one who violates ecclesiastical liberty [ecclesiasticae libertatis infractor]
against God and the Lord, whose hammer of divine virtue can shatter him and
reduce him to dust and ashes? O, do not turn away, son, from hearing the voice
of your father, since the fatherly word is directed to you from sweetness of the
heart, with bitterness caused by our hearing of the appearance of a new problem.
For we sense that it involves your affairs and that you are undertaking with an
eager mind the things which are written. We have recently heard, not without
great surprise and indeed with dismay, that you, led by deceiving and spiteful
counsel (as we believe), have recently issued a new constitution (so it is said),
the underlying intention of which—even if its supporters would not openly say
so—nevertheless (would that it were not sol) seems to have been to impinge on
ecclesiastical liberty [ecclesiasticam libertatem], and wish to subvert it in your
kingdom, where it was long accustomed to flourish, as churches and the property
of ecclesiastical persons (as for ourselves and our brothers, we keep silent for the
moment). Not without arousing serious reproach to you, and great harm and griev-
ance for your subjects and for others who up to now have been accustomed to
dwell in your kingdom.””

The pope added that “we and our brothers, if God should give us the fortitude,
are prepared not only to submit to persecution, ruin and exile, but even more to
sacrifice our lives for ecclesiastical liberty (pro ecclesiastica libertate)”.”® A few
months later Boniface would praise Louis for his protection of the church, and Boni-
face's reference to Louis as a good king for having preserved unbroken (illaesas)
the iura ecclesiastica et libertates ecclesiae contrasted sharply with his claim in 1296
that Philip was a breaker (infractor) of libertates eccesiasticae.

In criticizing Philip's abuses in Ineffabilis amoris, Boniface even went so far as
to evoke Louis specificaly, referring to the miracles attested to at the canonization
proceedings. He asked why it was that Philip, in spite of his youth, should be judged
differently from his *ancestors’, among whom Boniface was clearly referring to the
not-yet-but-perhaps-soon-sainted Louis.

Dearest son, ready your mind in judgment and discern and judge what thought
and what consideration will have occurred to the Apostolic See when in these
days around the discussion and examination of the miracles, which are said to
have occurred at the invocation of Louis, your grandfather, of blessed memory,
when we were relaxing with our brothers, you presented such presents [exenia]
to us, you offered such gifts as provoke God to wrath, and merit not only our
indignation but also that of his church? Why does the clemency of your youth
fall away from the happy actions of your forefathers, by which they served this
See in pure faith and sincere devotion with greatest diligence from antiquity by

77 Dupuy, Histoire du différend, preuves, 16; Digard, Fawtier and Faucon, eds., Les registres de Boni-
face VIII, no. 1653, vol. 1, col. 615-614.

78 Dupuy, Histoire du différend, preuves, 19; Digard, Fawtier and Faucon, eds., Les registres de Boni-
face VIII, no. 1653, val. 1, col. 619.



20 M.C. Gaposchkin/ Journal of Medieval History 29 (2003) 1-26

adapting themselves to its welfare? Succeed to their virtues, we ask you, who
succeed to the kingdom, that no stain would be mixed in with the clarity [claritag]
of their excellent light.”

The pope compared Philip unfavorably to his amost-sainted grandfather, obliquely
reminding the king again that the power of canonization lay in his hands. He used
the very reason why Philip wanted his grandfather canonized in the first place to
his own rhetorical advantage: the virtue of the grandfather was supposed to reflect
upon the grandson. But here, Boniface accused Philip of not living up to his ‘ances-
tors—among whom Louis, whose (potential) sanctity he had just mentioned, was
pre-eminent. And then he pleaded with Philip not to stain the purity (claritas) of
the virtue of his worthy ancestors. By deftly interweaving the essentialy unrelated
matters of Louis' pending canonization and the dispute over taxation, the pope may
have been implicitly hinging the former on the resolution of the latter. He would do
so explicitly the following February (1297), when he urged the king to conclude
marriage negotiations with the Count of Burgundy.®

By associating Louis with an imagined golden age, Boniface sought to use Louis
to erect a standard of royal behaviour by which to scold Philip. He referred to a
past when French kings, he said, defended the liberties of the church and were thus
exemplars of good kingship, a past from which he claimed Philip had sadly departed.
He was not the first to do so. Comparison with a letter written to Philip three years
earlier by the bishop of Angers is instructive in this regard. As early as 1294 Guil-
laume le Maire complained of abuses—gravamina—of royal officials against his
church. Earlier the bishop had referred to Louis as a saint for his devotion to the
church and his crusading.®! But when the bishop’s purpose was more political, when
he intended an explicit critique of royal actions, he used Louis sainthood as a justi-
fication for what the bishop argued were aspects of good kingship. He exhorted
Philip to “preserve to the churches their liberties and ancient customs as they were
observed under blessed Louis, his grandfather, and the princes preceding him, the
most Christian Kings of the French. These most sacred princes endowed churches
[and] founded monasteries that are—for shame—in modern times destroyed, weak-
ened, and ruined. Let the Lord King, therefore, in the manner of his ancestors, be
devout and humble to God and the church” .2 In another letter the following month
in which the bishop complained against evil judices and ballivos, Guillaume recalled
illustrious past kings and emperors—Constantine, Theodosius, Justinian, Charlem-
agne, “and not least blessed Louis, who once prosperously and happily governed the
kingdom of the French”.8® Guillaume, like Boniface later, evoked “the sanctity and
the devotion to God and to churches of our most saintly Louis of glorious memory,
once king of the French, and the prosperity and the tranquillity of peace of this

7 Digard, Fawtier, Faucon, eds., Les registres de Boniface VIII, no. 1653, val. 1, col. 617-618.

80 See footnote 10.

81 See footnote 31.

82 |ivre de Guillaume le Maire, 145. Partialy cited and translated in Lewis, Royal succession, 134.
8 Livre de Guillaume le Maire, 154.
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kingdom, which flourished in his time”.8* The bishop repeated these very charges
verbatim in a letter of 1299 that amounted, in sum, to a short speculum principis
designed to instruct Philip in his proper treatment of the church.®® The letter of 1299
began with pronouncements about the importance of justice to the reign of a king
and discussed the difference between kings and tyrants. Like Boniface, Guillaume
le Maire appealed to an imagined past of roya virtue for which Louis qua rex
presented the most recent, and the most compelling, standard of comparison.

The nature of the bishop’s text is worth comparing to Boniface' s since Guillaume
was hot writing within an explicitly hagiographic context. His letter assumed Louis
sanctity rather than seeking to make a case for it, and he marshalled Louis as an
example of royal virtue in much the same way that Boniface did in 1297. It was in
this way that Louis sanctity became an asset in arguments about ideal rule. That
Louis might have actually defended royalist claims over the French church against
the papacy during his reign was irrelevant to the rhetorical battle being waged by
the bishop of Angers and the bishop of Rome.®® Louis could serve this purpose
because of the genera aura of sanctity that imbued people’s memory of him. By
linking Louis sanctity to his good kingship, and his good kingship to his protection
of ecclesiastical liberties, Boniface was able to use Louis to strengthen his own
rhetorical claims in the dispute with the French king.

If Boniface had wanted to criticize Philip in this way he must have had some
expectation that his criticism would somehow reach the king's ears. Nicholas of
Freauville, the king’s confessor, later recalled Philip’s happy reaction when the news
of Louis' canonization reached the French court two months after the event.®” A
copy of the canonization bull reached the French court,®® and Boniface's sermons
were copied into at least one fourteenth-century collection of French sermons.®® More
important was the presence of no less a man than Pierre Flotte at Orvieto in August
of 1297. Flotte, Philip’s one-eyed chancellor, had been one of the chief architects

8 Livre de Guillaume le Maire, 154. This passage is largely repeated in a letter of 1299, pp. 184-185.
Elsewhere (p. 132) in 1294 he speaks of sanctissimus Ludovicus.

8 Livre de Guillaume le Maire, 179-186; the charges come on page 184.

86 Favier, Philippe le Bel, 250-254; Jordan, Louis I1X and the challenge of the crusade, 23; O. Pontal,
‘Le differend entre Louis IX et les Evéques de Beauvais et ses incidences sur les conciles (1232-1248)’,
Bibliothéque de I’ école des Chartes, 123 (1965), 5-34; G. Campbell, ‘ The protest of Saint Louis', Traditio,
15 (1959), 405-418; Y. Congar, ‘L’église et I &tat sous Saint Louis', in: Septieme centenaire de la mort
de Saint Louis. Actes des colloques de Royaumont et de Paris (21-27 mai 1970) (Paris, 1976), 257-271.

87 Coste, Boniface VIII en proces, 784—785. Nicholas of Freauville also remarked that rumores de mala
vita et de malis operibus domini Bonifacii arrived at court, including charges of simony, idolatry, sexua
improprieties, and that Boniface had a demonem privatum. If Nicholas' memory was correct, athough it
may well not have been, his statements indicate that all was not well between the royal court and papal
curia after the reconciliation of 1297.

88 Guillaume of Saint-Pathus cites Boniface VI1II's reference to Louis' love of God, in chapter 5. Also,
phrases from the canonization bull were incorporated into the lections for the translation liturgy, composed
in 1306 for use at court.

8 Delaborde, ‘Une oeuvre nouvelle', 265. The volume, Chartres BM 226, was destroyed during World
War 1l. The volume had also contained the only known copy of a sermon by Guillaume of Saint-Pathus
praising Louis.
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of Philip’s papal policy in 1296-1297. It was he who headed the delegation to Orvi-
eto in the spring of 1297 that produced the concessions that included both Etsi di
Satu and Louis canonization.* There is no mistaking Flotte's strong-arm tactics,
and however strongly Boniface felt he needed a reconciliation with the French Capet-
iansin order to survive the Italian Colonnas, he surely resented the corner into which
Flotte pushed him. The political nature of the canonization and the context of the
strained relations between the curia and the French crown offer a great deal of room
for interpreting the canonization texts to have a dual meaning where praise of Louis
saintliness also read as a critique of Philip's kingship. If Boniface had to canonize
Philip’s grandfather, he might as well use the occasion as an opportunity to establish
a standard of kingly conduct that gave Boniface, in his political weakness, the moral
high ground.

In praising Louis for the qualities of his kingship, Boniface was careful to insist
that praise of Louis was not praise of monarchy. In the sermon that most explicitly
dealt with Louis' kingship, Reddite quae sunt Caesaris, Boniface explained that Cae-
sar represents Louis because homage is owed to Louis just as homage was owed to
Caesar. But when, in quoting Psalm 67.36 (Mirabilis Deus in sanctis suis), the pope
insisted that “the homage owed to the man is owed to God, who is praised in his
saints’,°! he was insisting that this homage was owed to Louis as saint, not to Louis
as king. Elsewhere, Boniface explained that it was the militant church that was glori-
fied in the glorification and exaltation of the saint-king.®? It was to the greater glory
of God, not the greater glory of the Capetian monarchy, that praise of Louis fell.
The pope also suggested that by Louis example kings and princes would be incited
to good.®*® Louis was not typical; he was extraordinary.

7. Epilogue: Philip the Fair and Saint L ouis

Philip did not recall Louis during the 1296-1297 spat that ended with Louis
canonization. But once he had been canonized—despite any implicit criticism that
Boniface may have tried to impart to Philip in doing so—Louis' roya sanctity and
the symbol of his reign was to Philip’s, not Boniface's, political advantage.®* This
was, of course, why Philip wanted Louis canonized in the first place. Philip immedi-
ately began citing Saint Louis—and the peace and glory that his saintly kingship had
engendered—in his own legidation.®® In 1299 he began an ordonnance by saying

% The account is discussed in Digard, Philippe le Bel et le saint-siege, vol. 1, 336-342.

91 Recueil des historiens, vol. 23, 149.

92 Recueil des historiens, vol. 23, 152.

9 Recueil des historiens, vol. 23, 152.

%4 On Philip's appropriation of Louis sanctity after 1297, see Brown, ‘Philippe le Bel and the remains
of Saint Louis', 175-182, and Hallam, ‘Philip the Fair and the cult of Saint Louis', 201-214.

% Brown, ‘The character and childhood of Philip the Fair’, 310; Beaune, Birth, 104-105; A.D. Hede-
man, The royal image. Illustrations of the Grandes Chroniques de France, 1274-1422, California studies
in the history of art 28 (Berkeley, 1991), 63; R. Folz, Les saints rois du Moyen Age en occident (Vle-
Xllle siécles) (Brussels, 1984), 170.
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that he wished to “follow in the footsteps of our ancestors and in particular of blessed
Louis, our forbearer, in those things which they did to promote virtue, abolish vice,
and assure the tranquillity and peace of our subjects’.® The liturgica celebration of
Louis feast day that was adopted during Philip’s reign and used at the Sainte-Chap-
elle celebrated Louis as a glorious and saintly king.®” When Philip started proceed-
ings against the luckless Bernard Saisset in 1301, Bernard was charged with saying
that Louis ought not have been canonized because he was actually in hell,*® and also
with attributing to Louis himself the prediction that the kingdom would be destroyed
under the present king (that is, Philip the Fair) and handed over to foreigners.®®
Louis moral authority as a saint had very much to do with his kingship. His virtue
as a saint was seen to reflect the virtue of his successors' rule, and it was very much
in Philip’s interest that Louis' sanctity be rooted in his royalty.

Thus, in 1301 at the start of the next, calamitous, phase of the conflict between
Boniface and Philip (although the pope himself now limited his references to Philip’s
saintly grandfather),’®® Philip began to alude with some frequency to Saint Louis
to justify his own royal prerogatives. Royalist propaganda cited Louis in defence of
the French king's rights over the temporalities of the French church. One tract took
up the argument made in Philip’s response in 1296 to Clericos laicos, known as
Antequam essent clerici, citing the antiquity of the king's right to ecclesiastical rev-
enues.’®® It advanced the roydlist position in the strongest possible terms, arguing
for the absolute priority and supremacy of royal over papa authority.'°? It is perhaps
no coincidence that the treatise, Rex pacificus, used the same incipit as the sermon
in which Boniface had praised Louis for his protection of ecclesiastical rights. 1
Concluding one section of his argument, the author cited the act of the canonization
as evidence of the king's rights to the church’s monies.

% Ordonnances des roys de France de la troisieme race, recueillies par ordre chronologique, ed. E.
Lauriere, 21 vols. (Paris, 1723), vol. 1, 333; also cited in Folz, Les Saints Rois, 170, p. 120.

97 For text and edition of the liturgy, see Dreves, Analecta Hymnica, vol. 13, no. 71; M. Epstein,
‘Ludovicus Decus Regnantium: Perspectives on the rhymed office’, Speculum, 53 (1978), 283-334.

% Dupuy, Histoire du différend, preuves, 628.

% This was a charge repeated by almost every witness, Langlois, Saint Louis-Philippe le Bel, 142-145.

100 Boniface did cite Louis canonization after 1297, mostly to emphasize the political credit he thought
he was due by reminding Philip that he had done so, or, again, by making oblique references to the
honour of Philip’s predecessors. See, for instance, Dupuy, Histoire du difféerend, 78, 80.

101 The author is unknown, though believed to have probably been on the faculty at the University of
Paris. W. Ullmann, ‘A medieval document on papal theories of government’, English Historical Review,
61 (1946), 182-183.

102 YlImann, ‘A medieval document’, 180-201.

103 Although others referred to Louis as a rex pacificus as well. Philip I11, in the letter he sent out from
Tunis announcing Louis death, called Louis regem pium, regem pacificum, B. Guérard, ed., Cartulaire
de I’ église Notre-Dame de Paris, Collection des cartulaires de France 4—7 (Paris, 1850), 190. Guillaume
of Chartres wrote rex ipse pacificus, tanquam pacis ac religionis amator, in: Recueil des historiens, vol.
20, 33. After his canonization, the anonymous Dionysian hagiographer called him rex pacificus, Recueil
des historiens, vol. 20, 54. See also Jordan, Louis 1X and the challenge of the crusade, 203.
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If anyone should say that in temporal matters the king and the kingdom of France
are lawfully subject to the Roman empire, and consequently to the pope, athough
in fact a different situation prevails...it is clear that the kings of France were in
good faith in that possession. For they were always faithful to Christ’s church,
and to the church in the prosecution of their rights, as many examples show....For
Louis [VI1I], great-grandfather of the lord king who now reigns, died while cam-
paigning against the Albigensians for the defence of the church. His father Philip
[I11] passed to God while pressing the cause of the church in Aragon. The blessed
Louis, Philip [the Fair]’s grandfather, paid the debt of all flesh at Carthage while
spreading the Christian faith. And certainly, if he had not been in good faith in
the aforesaid prescription of supremacy, he would never have been canonized by
the church, nor would Jesus Christ, the Author of the faith, have proved his sanc-
tity by so many and so great and so manifest miracles. Through this same reason-
ing it can be concluded that the king of France has the full right to take regalia,
that is, episcopa revenues, when the offices of bishop are vacant in various
churches in France, and to confer ecclesiastical benefices, whose collections
belonged to those bishops when they were alive.X%

To Boniface, if this ever crossed his desk, the claim must have seemed unbe-
lievably impertinent—for royalist claims over ecclesiastical temporalities to be linked
to the fact of the very canonization that Boniface had used to criticize Philip for
making such claims in the first place. Philip’s alusions to Saint Louis increased after
1302, particularly after 1303 when he began devaluing the currency.1® In Philip's
sweeping reform ordinance of 1303, which was itself modeled on Louis' reforms of
the 1250s,2%¢ the king evoked Louis specifically with regard to ecclesiastical liberties
and franchises in language that recalled the issues of 1296-1297: “We wish that
the privileges, liberties, franchises, customs, and immunities of the said churches,
monasteries, and ecclesiastical persons should be wholly and inviolately protected,
held, and guarded, just as in the remembered happy times of Blessed Louis our
grandfather they were inviolately protected...”.2°” In 1303, in a letter addressed to
the curia, the king responded to charges made by Boniface about the king's right
over the collation of benefices and over regalia—two of the central issues in the
debate over libertas ecclesiae—by citing the time of Saint Louis.2®® Certainly Philip
was prepared to celebrate Louis saintly kingship as a mark of Capetian virtue
whether or not Boniface had done so first. Philip hesitated, however, to evoke Louis
in his campaign to impugn Boniface's very legitimacy as pope; he was quiet on the

104 Dupuy, Histoire du difféerend, 675-676. Trandation taken from E. Lewis, Medieval political ideas
(New York, 1954), 470.

105 Ordonnances des roys de France, vol. 1, 389-390, 402, 406407, 429, 431-432, 441, 444, 449, 452,
454, 477, 536.

106 E A.R. Brown, ‘Persona et gesta. The images and deeds of the thirteenth-century Capetians, The
case of Philip the Fair’, Viator, 19 (1988), 231.

107 Ordonnances des roys de France, vol. 1, 357 (March 23, 1302).

108 Dupuy, Histoire du difféerend, preuves, 93-94.
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subject of Saint Louis, perhaps lest Boniface's credibility as legitimate pope be linked
to Louis credibility as legitimate saint.2®® Indeed, at the trial of Boniface's memory
in 1310, one witness defended Louis canonization at one point by saying that even
such a tyrant as Boniface did some good deeds.*'® But in general, once canonized,
Louis became one of Philip’s most potent symbols for defending royal prerogatives.
It was precisely for the legitimizing force that the symbol of a saint-king afforded
to a monarchy in its affairs with its ‘nationa’ church that Louis was resurrected as
the founder of Gallican liberties in the fifteenth century.'!

This strategy worked only because Louis' saintly virtue could be rooted in the
quality of his kingship, but it would be a mistake to think that the tight association
between sanctity and governance was a foregone conclusion. As | have argued for
the period before 1298, and Colette Beaune has argued for the period after it, mendi-
cant authors rooted Louis sanctity in the depth of his faith and his humility.1*2 To
suggest the range of interpretive possibilities from a different angle, Edward the
Confessor, athough his laws were sometimes cited by later English kings, was
chiefly remembered for his putative virginity. The canonization bull of the Emperor
Henry Il (1145) praised him for his chastity, his alms, and his missionary efforts.
The link that was successfully forged between Louis sanctity and his kingship was
in large measure the result of the fact that the chief proponents of Louis cult were
members of the French royal family and the abbey church of Saint-Denis, both insti-
tutions invested in sanctioning the monarchy’s historical virtue.** And in the end,

109 See documents collected in Coste, Boniface VIII en proces. See aso the documents for the generd
assemblies, first convened by Philip as he sought to try Boniface in memoriam, collected in G. Picot,
Documents relatifs aux Etats généraux et Assemblée, réunis sous Philippe le Bel, Collection de documents
inédits sur I"histoire de France (Paris, 1901), which are silent on the issue of Saint Louis.

110 Boniface would be defended (as recorded by Nogaret's paraphrase of the arguments made by one
of Boniface's defenders), Coste, Boniface VIII en proces, 737, no. 2. For Nogaret's response to these
defences, see R. Scholz, ‘Zur Beurteilung Bonifaz VIl und seines sittlich-religiosen Charakters', Histo-
rische Vierteljahrsschrfit, 9 (1906), 508. Brown, ‘The character and childhood of Philip the Fair’, 310,
no. 99.

111 Beaune, Birth, 121-122.

112 Beaune, Birth, 93-104.

113 On Saint-Denis’ interest, see E.A.R. Brown, ‘The chapels and cult of Saint Louis at Saint-Denis’,
279-331; and LeGoff, Saint Louis, 345-362. In connection with the Abbey’s promotion of Louis cult,
mention should be made of two rarely exploited texts: the liturgical office for Louis written at Saint-
Denis, in Clemens and Dreves, eds., Analecta Hymnica, vol. 13, 188-191, no. 72, and the vita written
by a monk of Saint-Denis, Anonymous of Saint-Denis, ‘Gesta sancti Ludovici noni, Francorum Regis’,
in: Recueil des historiens, vol. 20, 45-57. There is diverse evidence for the importance of the members
of the court in promoting Louis cult. In addition to the cited works by E.A.R. Brown, and E. Hallam,
see Lewis, Royal succession, 133-154; Hedeman, Royal image. One should also look at the evidence of
royal prayer books, on which see J. Holladay, ‘The education of Jeanne d’Evreux. Personal piety and
dynastic salvation in her book of hours at the Cloisters', Art History, 17 (1994), 585-611; G. Guest, ‘A
discourse on the poor. The hours of Jeanne d’ Evreux’, Viator, 26 (1995), 153-180; M. Thomas, ‘L’iconog-
raphie de Saint Louis, dans les Heures de Jeanne de Navarre', in: Septiéme centenaire de la mort de
Saint Louis (Paris, 1976), 209-231; M.M. Manion, ‘Women, art and devotion. Three French fourteenth-
century roya prayer books', in: The art of the book. Its place in medieval worship, ed. M.M. Manion
and B.J. Muir (Exeter, 1998), 21-67.
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the regalization of Louis sanctity had nothing to do with the fact that Boniface was
the first to exploit the symbol of Louis as a just king; Philip was far too invested
in the sacra dignity of his office not to understand Louis virtue in terms of his
kingship or to recognize the symbolic import of emphasizing that association. But
it is the very existence of multiple possible interpretations that is worth noting,
because this observation suggests that the very act of interpreting could be—and
was—politically charged. Both Boniface and Philip sought to sanctify Louis for the
qualities of his life that served their own interests. For both, Louis' reign came to
represent a golden age, the idealized reflection of which was intended to justify the
political and ideological claims that both pope and king were making in the years
around 1300. The process of sanctifying Louis, thus, became a vehicle of political
posturing and ideological discourse.
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