CHAPTER 1

BETWEEN DIASPORA AND CONQUEST:
NORMAN ASSIMILATION IN PETRUS
ALFONSI’S DISCIPLINA CLERICALIS
AND MARIE DE FRANCE’S FABLES

Suzanne Conklin Akbari

his chapter examines Norman identity and diaspora comparatively, through
texts composed in Sicily and England.

In 1760, an editor named Etienne Barbazan published a volume titled
Le Castoiement du pere a son fils, a dialogue of father and son containing,
in Barbazan’s view, a compendium of learning to be devoutly absorbed
by the attentive son. The editor presents the son’s filial attention to his
father’s wisdom as a model for the reader, who should similarly embrace
the paternal authority of eighteenth-century French civilization and
government. In the brief remarks that immediately precede the text of
the Castoiement, Barbazan states that this work is exemplary in that it
“has as its object simply to inspire religion, good values, good conduct,
submissiveness and respect for those persons of dignity who are installed
by God to govern and protect us. Such are the sentiments of the anony-
mous author, which I offer here to the public.”! Barbazan prefaces his
edition with three learned essays on philology, describing how the use of
etymology to disentangle the French language from Celtic and Germanic
interpolations enables a fuller knowledge of the foundations of French
culture. In Barbazan’s view, the filial learning enacted in the narrative of
the Castoiement epitomizes the work of the philologist: “nothing instructs
us better than the usages and the values of our fathers, and moreover
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nothing more fully clarifies for us both the origins and the variations of
our language.”
It is enchantingly ironic that the text Barbazan chooses as an exemplar

of essentially French national identity is an early vernacular rendition

of the Disciplina Clericalis. Petrus Alfonsi, a2 Sephardic Jew educated in

Muslim Spain and transplanted to Norman England, is the “Auteur

anonyme”’ to whom Barbazan assigns this quintessentially French text.On

two occasions in the text of the Castoiement, however, the heterogeneous

cultural background of the Disciplina Clericalis emerges to challenge the

philologist’s assertion of the paternal authority of the French nation. On

one occasion, Barbazan is puzzled by the allusion to the precious stone
“jagonce” in the story of the bird who escapes from the farmer who
traps him in a net.> Barbazan writes, in puzzlement, that this word “can-
not be found in any dictionary” In the closing lines of the Castoiement,
another philological obstacle presents itself with the phrase “Roi et Contor
et Aumacor.” Barbazan is mystified by the final word and writes in a foot-
note, “I have only seen this word here, and I can find no point of origin
in Latin” He goes on to add that he has consulted one of the authors
of the Journal des Savants, who tells him that the word is in fact Arabic.*
Barbazan says no more; he does not draw out the implications of finding
an Arabic word in the closing lines of this French text. Presumably, he
would argue that this term has somehow strayed into a national literary
tradition, that it is simply a foreign clement that must be expunged in
the search for the essential linguistic substrate of the French nation. As
Barbazan puts it in one of his prefatory essays, “The art of etymology is
that of stripping away that which is, so to speak, foreign [étranger], and by
this means to recall [the words] to that simplicity which they all have at

their origin™®

I have recounted this litdle fable of nationalist philology in order to
illustrate the dangers of reading literature as 2 transparent reflection of
culture. It is easy to see the pitfalls of Etienne Barbazan’s effort to read the
dialogue of the Disciplina Clericalis as a straightforward manifestation of the
Erench nation in its infancy, and the paternal authority of the interlocu-
tor as a virtual personification of the voice of that nation. We are perhaps
somewhat less attentive to the potential pitfalls of reading the Disciplina
Clericalis as 2 manifestation of an “Oriental” literary form: over the last few
decades, several critics have described the Disciplina Clericalis in precisely
these terms.® In the following pages, therefore, 1 will discuss some features
of the Discplina Clericalis in an offort to consider the ways that its frame-
tale narrative is less an essentially Oriental form than a form that emerges
from the phenomenon of cultural mediation. To put it another way, it may
be useful to read the narrative structure of the Disciplina Clericalis within
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the framework of diasporic Norman culture rather than interpreting it as
a strai.ghtforward importation of “Eastern” forms into a “Western” 1§ilieu
To this end, T will juxtapose the Disdplina Clericalis with the twelfth-centur .
Ar?glo—Norman Fables of Marie de France, arguing that the cultural assim_i}—r
%atlon seen in Norman England can be fruitfully compared with that found
in other medieval sites of Norman rule, such as Sicily. Descriptions of appe-
tite ar.ld eating in the Disciplina Clericalis and the Fables reflect the culturf of
a§51m1lation that is the matrix of twelfth-century frame-tale narratives, dis-
tinguishing them sharply from the later medieval frame-tale narratives ,with

which they are often grouped, such as the Decameron and the Canterbu
Tales. ’

Norman Diaspora

Norman culture of the Middle Ages spanned a wide geographical range
hnkejd by sea routes that provided a source of economic and cultu%'ai
cc_)ntmuity. This continuity has led some scholars to refer to the “Norman
diaspora,” that is, the fanning out of Norman communities across Europe
and the Mediterranean, giving rise to a range of hybrid communitiis
that share certain societal and cultural features. There are several reasons
w}'ly we might want to hesitate in deploying the term Norman diaspora
It is first of all debatable whether the term “diaspora” can be appro ri—.
ately used other than its original context, that is, with diaspora refertl')in
to the forced dispersion of Jews from Jerusalem in the first century, §
usage popularized by Flavius Josephus in his Greek-language chronicle’of
Jewish history. Nonetheless, over the last two decades, the term diaspora
ha's be(?n extended to refer to a range of other manifestations of ethnic
‘r‘nlgratlon, perhaps most famously in the descriptions of the “African” or
.black diaspora” described by Paul Gilroy.” We now find in the critical
literature a range of diasporas: the “Irish diaspora,” the “Italian dias-
pora,” the “Indian diaspora,” and—a rather ironic example—the “Israeli
diaspora.” 1
Thls generic use of the term to signify any dispersion of peoples is prob-
1eplat1c. In the earliest adaptations, such as Gilroy’s use of the term black
diaspora, the analogy to the Jewish experience of oppression and violent
removal from a homeland is paramount. Gilroy’s account of the long-term
eff'ects of the Atlantic passage on African American slave communities takes
pains to highlight the self-reflective identification of those peoples with
Je-wmh communities living in exile or in captivity.® Other usages of the term
diaspora, however, are far less scrupulous, neglecting what must surely be
the most fundamental aspect of diaspora: like exile, diaspora is inexorabl
forced upon persons, not a state that one chooses freely.” In addition, thz
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telos of diaspora as it is articulated within Rab?binic trjadi.tior} (as a 1ca>?%ied—t
for return to Jerusalem destined to be fulfilled in messianic time) is dis ]1;1c
from the way in which Jewish diaspora is unde}rstood w1tl?m C?r};nan \:n :;1
ology: from a Christian perspective, the physical scattering O t eal]e g
peo;;lc makes manifest in human terms the destruction of{!)erus em,
physical sign of the supersession of the Old Law by the New - )
For all these reasons, we might hesitate to employ the u‘u:reasmg y cor;:t
mon term Norman diaspora. There is, however, a compelhnig argu.n'.lcnt f(:»1;
thinking through the implications of using the term, and for f.oncet;\r;ng.ovzl
as a conceptual matrix for the study of prcmoder.n l:term?y ‘htstory. Ne ie
writers themselves invoke the model of diaspora in describing hov.; ormatn
kingdoms come into being; they do so, howew.::r, not through reference ati
Norman diaspora, but through their charactef‘lzatlf:m of Nom.nn t?nugrnd
tion and conquest in terms of the ﬁclionalTro_!an history 95 EFung_;n a d
the subsequent rise of European nations. Their charactt?rlzatflon of roy,les
turn, draws upon a range of biblical mf)dels of the emigration ? hpei}l:mé
including not only the Genesis narrative of the populatnonbo t{e s
known continents by the sons of Noah but also the narrarm;c o jew:i .
diaspora known through the many retellings of que?hm.Thls alitcr }:ntodt_
served particularly well as a template for the deanpuon (?f th{: rol E t atl -
ies play in the dissemination of peoples and nations, adding signi [}ianf 3}; -
Noachid model (echoed in the dispersal of languages foprmg e .
the Tower of Babel) that lacked such a clearly defined point of origin. oxi
an account of how nations arise from the ruins of a central, foundational
city, the history of Jerusalem provided a vitally use.ful :supplen;e;ﬁt. .
The Trojan narrative is perhaps thf? most ub1qu?tous of me‘th i
historiography, used by a range of nations to describe their owr;f e 1his
origins. The account of the establishment of Rome by Aene;s bFetrh o
flight from Troy served as the template for the .narrauons of the lth o
numerous other nations in their own developing fo?nc.lauon myths. N
addition, the history of Troy was readih‘r enfolded within the f:)vm:arcth :
ing historiography of translatio imperii artlculftted by Paulus ‘Orc.ns‘.:;s ::I;l thz
fifth century, perhaps in part because the trajectory of empire in bo '
Aeneid and Orosius’s universal history passes from the eastern reglon:l 5
Rome by way of Carthage."" In spite of the .tendency of rnc')dern r(:ia gvf::;f
to emphasize the disjunction between Virgilian and A‘ugusnan dm?] e;wo
historiography, medieval readers seem 0 have e.agerly mtefg;;ntef 1? e 'mo,
adding Trojan genealogies and even entire narratives of the fa c;- roy :1 e
late medieval adaptations of Orosius: in one extreme case, 3. ourjttyaec’ e
century adaptation of the thirteenth-century H:stmre ancienne _;usq{r.; Cr): el; :
actually pops the whole of the Roman de Troie into the sequence O ros

v ’ [0} 2
translatio imperti.
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The dispersal of peoples from Troy was clearly understood by medieval

readers as being something like the diaspora described by Josephus.
Medieval readers familiar with the popular fourth-century Latin rendition
of Josephus’s account attributed to Hegesippus read accounts of the forced
dispersal of the inhabitants of Troy with a strong sense of the repetitious,
cyclical nature of history, in which urban destruction is followed by the
scattering of peoples to the four corners of the earth. It is consequently
unsurprising that a whole series of medieval chronicles integrate the history
of diaspora within the history of translatio imperii. This is evident not only
in the many medieval redactions and continuations of Orosius’s universal
history, in which the account of the exile of Jews from Jerusalem in the first
century serves as a template for the subsequent dispersal of peoples from
cities after siege, most especially, Troy, but also in other histories of national
origin. Both narratives of British descent (such as the eighth-century
Historia Brittonum of pseudo-Nennius and the twelfth-century Historia Regum
Britanniae of Geoffrey of Monmouth) and narratives of Norman descent
(such as the tenth-century De moribus et actis primorum Normanniae ducum of
Dudo of Saint-Quentin and its later iterations, as the Gesta Normannorum
ducum, by Guillaume de Jumiéges, Orderic Vitalis, and Robert de Torigny)
recount the foundation of the nation in terms of the arrival and lineage
arising from warriors escaping the ruins of Troy.!> The fall of Troy and
subsequent dispersal of its inhabitants follows the template of the fall of
Jerusalem, in an implicit comparison that is only heightened through each
city’s supersessionist relationship to Rome: Troy gives rise to Rome in the
national narrative first inscribed in the Aeneid, just as Jerusalem gives rise
to Christian Rome in the ecclesiastical narrative recounted in the many
redactions and adaptations of Josephus’s Bellum Iudaicum.'* The alignment
of the fall of Troy with the fall of Jerusalem, and their common participa-
tion in the larger trajectory of Orosian translatio imperii, is perhaps most fully
expressed in the Flores historiarum of Matthew Paris, in which the chronologies
of Jewish and Trojan history are alternately recounted until both give way
to the linear sequence of successive imperial powers as they devolve from
Babylon, to Persia, to Greece, to Rome.'

It is through the model of Troy, then, that we can draw upon medieval
historiographical models in order to conceive of Norman diaspora, a migra-
tion of peoples throughout the world that gave rise to a range of communi-
ties scattered across Furope and the Mediterranean. Unlike the simplistic
narrative of nation implicit in the myth of Trojan descent, however, in
which each exiled Trojan warrior serves as the father of a single, homo-
geneous people, the historical narrative of what we might choose to call
Norman diaspora is far more heterogeneous. If there is a distinctive quality
to be singled out in Norman culture, across Europe and the Mediterranean,



22 SUZANNE CONKLIN AKBARI

it is precisely the quality of adaptability: that is, the chamelegn—hke alslilrlltz
to blend in, to assimilate, to take up numerous ele?‘wnts alrea. y 2r$enb. 2
local culture,and to embed them within a layer of “Normannitas at t:zce
them all together. In making this argument, 1 want to stress the '.:'npu:aru1 o
of not overlooking those qualities that serve to distinguish Normaﬁ ti s
in each of its various settings. One has only to loo}c at rer.:ent sc Fa:ns i}:l
illustrating how Norman identity evolved in dramatically dlff;renthor .
France, England, Italy, and Sicily.“’ We can say, no?etheless, that t ;:1 a at:;
to assimilate local forms was part of a shared practice common tc1>( b;mnlo_
societies, a practice that Karla Mallette hals 'traced wn}.a remarla e ':een
quence in her recent study of rnedievalh Sicily, and which has ((img iy
the object of study among scholars working on late cleventh- and twe

17
cenf:l :sY iﬁngf?ramcwork—not in a nebulous O_riental context.——thatdJ we
might fruitfully place the Disciplina Clericalis of Petrus Alfonsi. P\e:;s }:,i
the Disciplina Clericalis in the context of N.orm:fn dm?pora accomr;: 1r0b-
three things. First, it allows us to stop reading %Jterary forms as tl-xl P >
lematic cultural booty translated from one e:nv1ronment to at?ot er,t. N
instead read them as the products of a rich history of cultural interac :icz) n
Second, it keeps constantly before the reader a memory of the m;ﬁﬁ; on
of peoples—both imagined and actual—that lies _behm‘d the lewe tes i
stories, narrative forms, and modes of interpretation. Fmally,' :_lt.u oca;1 e ha
memory of migration within the framework of diaspora, w:ﬁlu n t : em
plate of civic destruction and human dispersai' that so powe y infor o
the premodern imaginary. This final element is par ucularl?r apposite to e
Disciplina Clericalis, which reflects a view of 'chasporja that_ is at che br::;ded
in knowledge of Rabbinic tradition concerning Jewish exile, a;l em| pedded
in a specifically Christian understanding of the r.ole ‘of t}.1e Estruc?d:) o
Jerusalem in sacred history. This latter understanding is painfully evident "
the Dialogi contra Iudaeos,in which Alfonsi goes fa}- beyon.d ‘the A;l%u::n;;
perspective on the continued Jewish pres§nce n Chn'mj{ Cch .ut_a.n o
scribing the diaspora not as 2 necessary reminder tf) mediev hris tl o
the supersession of the Old Law but rather as a violent co]lect:ivle8 P
ment of the Jews for their knowing slaughter of the Sc.)n' of GoC l. S
Although some critics have suggested tl_lat tbe Disciplina ¢ erzaFts e
composed by Alfonsi in Spain prior to his migration to Englan i-n rfav < :
there is no evidence for this assertion. Th‘e Prepond_erance. of survi .n;gt
manuscripts are northern European, which is, if an.ytlhxflg, gd?nﬁe chaiin‘
this hypothesis." Vernacular translations of the Disciplina Clerica uil asgthat
ning with the Anglo-Norman adaptions of thc twelfth century suc g
republished by Etienne Barbazan, are also ewdel:lf:e of northe_rn circu ;11 e O%
if not—strictly speaking—of northern composition. It remains possibic,
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course, that Alfonsi assembled the Disciplina Clericalis in Spain and then dis-
seminated it only after his journey to Norman England. The dialogic style
of the treatise, however, links it with other productions linked to Norman
England and northern France, such as the De eodem et diverso of Adelard of
Bath and the Dragmaticon of William of Conches. The latter work 1s, like
the Disciplina Clericalis, a dialogue of teacher and pupil: the Dragmaticon is a
conversation between William himself (“Philosopher”) and his student, the
young Henry II (“Duke™). Like Petrus Alfonsi, Adelard of Bath and William
of Conches were associated with the courts of Henry I and Henry II, both

monarchs known for their patronage of science and philosophy as well as
literature. Alfonsi’s Disciplina Clericalis, therefore, can be appropriately read
not just in the context of so-called Oriental wisdom literature, but in the

context of the fusion of intellectual and cultural currents that characterized
the twelfth-century Anglo-Norman court.

Court Literature and the Frame Tale

Of the many remarkable facets of the Disciplina Clericalis, perhaps one
of the most remarkable is the way in which the text metaphorically
describes its own narration in terms of appetite and food consumption. It
is nothing remarkable to describe the acquisition of knowledge in terms
of the consumption of food. Such analogies appear in the Bible, as well
as in literature of biblical exegesis. Among twelfth-century expressions
of this trope, perhaps the most famous appears in Bernard of Clairvaux’s
Sermons on the Song of Songs. There, Bernard describes the basic, literal
understanding of scripture in terms of the milk that even an infant can
consume, but characterizes the more substantial allegorical understand-
ing of scripture as bread, or even as meat. These spiritual foods require
a mature appetite and a more fully developed ability to assimilate such
metaphorical foodstuffs. Even in Boethius’s fifth-century Consolation of
Philosophy, the teachings of philosophy are described as a kind of intel-
lectual milk. Petrus Alfonsi repeats this trope in a passage early in the
Disciplina Clericalis, in which the pupil asks his instructor: “If you have
something in the recesses of your heart that the philosophers have said
about this particular subject, tell it to me and I will retain it in my mem-
ory, which is very good, so that I can someday pass these tidbits on to my
schoolmates, who have been brought up on the milk of philosophy.”?’
Here, the metaphor is a rather standard one: that is, the intellectual milk
of philosophy that nourishes the mind. There are two unusual features
here, however. First, the pupil presents himself not just as the recipi-
ent of intellectual nourishment, but as a potential donor: give me these
“tidbits,” he says, so that I can pass them on. Second, he distinguishes
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between the “milk of philosophy” (which is, as noted above: a coii.-
mon trope), and the remarkably tantalizing motscis offered to him by his
teacher (“delicatissimum alimentum,” most dehc;ate foodstuffs).

Metaphors pertaining to food—both the appetl‘te.for foocll an:nd the con-
sumption of food—appear throughout the Disciplina Clericalis. In sonﬁc
cases, the appetite for food (whether satisfied or &us‘trated) serves as the
medium of instruction, as both the fable’s protagonist and the attentive
reader learn when body appetites must be controlled fmd when they m:]l:t
be obeyed. For example, in the story of “the two city dwellers and F
country man,” three men go on a pilgrimage to Mecca. and try to outwit
one another in order to secure the last scraps of bread in their comund
store, and subsequently learn the following moral: “Thes'e two city mf:nirr
when they decided to behave as animals, should have C:)plcd the nature o
the gentlest animal. They deserved to lose their food. Here, the dldac.tlc
end of the fable is conventional; what is unusual, h0\a‘veve1j, is the ‘narranve
thread to which it gives rise. The moral of the fable-‘, in this case, is L‘ltter{;.ld
not by the teacher but by the pupil; and the narrative closes not \a;;h ; e
usual appeal by the pupil to his teacher for yet another tantahzmg & ;t
rather an appeal by the teacher to the pupil. “Tell me, my boy, says !tuzel
teacher, the story you have heard:“Such a story should 1’?6 very amusing!’ A
Here, the conventional order of the fictional banquet 1s orertumed, wit

il begeed by his teacher to recount an “amusing” tale.

;heg;:f app%%ite bf?t;r tales continues to be expressed throug]flotfii‘ Yt’he
narrative, with appeals for tales couched in terms of food and drink: ou-
have instructed me well)” says the pupil, “and I have Comnl‘le.nded-to Tz);;,
thirsting and eager mind all that you have told me about fem‘xmn‘e‘: tricks.
Another time, the teacher rebukes his overeager student, saying, Are l:(lilese
not enough for you? I have already told you three parables.” The stu n;nt
responds, “When you say three parables, you exaggerate the number, o;
they were short ones. Now tell me a long story which will fill my ears an ¢
will thus satisfy me.”®® Note that, in the first cxar.nple,.the acquisition o
edifying knowledge is described in terms of the sausfacmon.of the QPPB(‘.lt.Z
while in the second, it is the delightful pleasure of Fhe story 1t.sel'f that is safl‘
to satisfy the appetite. Among the many examples in the Disciplina Clerica is,
however, nowhere is the nutritive metaphor more fully cl.aborated than n}
one of the most popular passages of the whole work: that is, the acc,'oulr}];1 od
proper table manners. This passage was avidly adapted and even amplifie
in medieval redactions of the Disciplina; one ﬁfteenth—cenm_ry Laé?n version
even inserts detailed information on how to eat an egg politely.

The passage begins with practical information: you must wash ﬁrlst,
and be careful to touch nothing but the food. You must wash after the
meal, not just “because it is hygienic and well-mannered,” but for reasons
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of health: “many people’s eyes become infected because they wipe them
without having washed their hands after eating” Here, courteous behav-
ior and healthful behavior are perfectly aligned, and the observation of
orderly progress at the table results in orderly progress both on the level
of social interaction and individual self-regulation. The passage continues
with an exposition of proper etiquette regarding invitations: just as there is
a proper order in the manual taking up of the morsel of food, so there is
a proper order in the acceptance of invitations. The careful exposition of
the proper order of procedure, however, soon gives way to parody:

The young man asked the old man, “What should I do when I am invited
to eat? Should I eat very much or very little?”

The old man said to him, “Eat very much. For if a friend invites you,
he will rejoice in it, and if an enemy, he will be sad.”

The boy laughed when he heard this; and the old man asked, “Why
are you laughing?”

The boy: “I am reminded of the answer of Maimundus, the Negro
slave: an old man asked him how much he could eat. He answered, “Whose
food, mine or some one else’s?’ The old man: ‘“Your own.” Maimundus: ‘As

little as possible.” The old man: ‘Someone else’s?” Maimundus: ‘As much
as possible.””

The old man said to the boy, “You only remember the words of the
gluttonous, lazy, stupid, talkative, and trifling man, and whatever is

said about a person of this type is found to an even greater extent in
Maimundus.”

The boy said, “I like to hear about him because everything about him
is funny, and if you remember anything about him, tell me, and I will
consider it a great favor.” (DC 22; ed. 334—40, trans. 98-100)%

What follows is the extremely comic “Anecdotes of Maimundus the
Slave.” In terms of the alimentary narrative traced in this essay, the most
striking detail of the “Anecdotes of Maimundus” is the way that each
tiny fragment of narrative is thrown, like a tasty morsel, into the waiting
orifice of the pupil. After a few bits, the pupil says, “I have heard of his
laziness; now 1 would like to hear of his talkativeness.”?® The give and
take, the to and fro, of these anecdotes mimics the shallow appetite being
satisfied by the short bursts of narrative. In short, hearing the “Anecdotes
of Maimundus” is like eating a bag of potato chips: you are not satisfied
by just one.

The pull of appetite, expressed in the insatiable desire to hear more,
is countered in the Disciplina Clericalis by the discipline imposed in the
social practices of eating. It is important to recall that the detailed exposi-
tion of table manners is the necessary precursor to the tasty anecdotes of
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Maimundus. In the recounting of these anecdotes, the nested narrative of
the pupil parodically reproduces the verbal exchange of the frame narrative
within the exchange of Maimundus and his interlocutor. In this parodic
repetition, the pupil plays the role of Maimundus, and his teacher—"‘the
old man” or “senex’—is, precisely, “the old man.” This momentary inver-
sion of the authoritative role of the teacher, however, is soon restored: fol-
lowing the rapid-fire anecdotes of Maimundus, the narrative returns to its
production of shimmering pearls of wisdom: “The philosopher says, “All
the good things of this world are mixed; you do not eat honey with
poison.’ Another: ‘Everything in this world is changeable...” Another: ‘The
glory of the world ends in the ewinkling of an eye!”? In the Disciplina
Clericalis, then, delicious morsels of narrative come in different forms: some
are flavorful, nourishing foodstuffs; others are tasty but insubstantial, offer-
ing a fleeting burst of pleasure. Their value lies in their ability to prolong
the attention of the pupil, to facilitate the transmission of knowledge not
just to the individual, but to the larger cycle of learning, as the eager pupil
stores up “tasty morsels” that he will be able to pass on to hungry learners
of a future day. To put it another way, in the Disciplina Clericalis, auditory
appetite is in the service of intellectual digestion.

At this point, it is fruitful to turn to the Eables of Marie de France,
which make a strikingly useful foil to a reading of the nested narrative form
of the Disciplina Clericalis. Composed sometime during the second half of
the twelfth century, the Fables respond to the same readership that avidly
took up the earliest vernacular translations of the Disciplina, that is, the
Castoiement du pere a son fils discussed in the opening pages of this chapter.
Marie’s patronage by Henry II, to whom she dedicated her Lais, marks her
as a thread in the tangled web of filiation that links several twelfth-century
writers, philosophers, and scientists to the Anglo-Norman court of the
Angevins. Marie’s Fable 27 is, on the one hand, a quaint narrative typical of
the vernacular texts related to the Latin Romulus Nilantii. It also expresses,
on the other hand, the relatively sophisticated metaphor of the body politic
articulated in detail in the late twelfth century by John of Salisbury in his
Polycraticus. While John does not adduce a source for the metaphor, a ver-
sion of it appears in the commentary on Macrobius composed by John of
Salisbury’s venerated teacher, William of Conches (who was also the teacher
of the young Henry 1II). It is therefore possible that the metaphor of the
body politic had a more local didactic currency before its popularization in
the Polyeraticus. In “De ’humme, de sun ventre, & de ses membres” [Of Man,
His Belly, and His Limbs], Marie recounts the story “of a man.” This story
is not only a fable but also an “essample” worthy of remembering, for this
single man is a microcosm of the social order. The hands and feet, believing
themselves poorly served by the stomach, who simply “wastes” all that they

=
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h (14 1 ”
" Saze ga;ned, rebel. They re.ﬁlse to procure nourishment for the belly and
result, the whole body is destroyed. Even though the members repent,

and “offer food and drink to the belly;”
B e lomeisdiic e belly,” the whole body becomes feeble and

Par ceste essample peot hum veer

E chescun franc humme le deit saver:
Nul ne peot aver honur

Ki hunte fet a sun seignur;

Ne li sire tute ensement,

Pur qu'il voille hunir sa gent.

Sil’un a lautre est failliz,

Ambur en erent maubailliz.

[By this example one may see,

And every wise man should know it
That no one can have honor ’
Who does shame to his lord;

Nor the lord, just the same,

If he wishes to humiliate his people.

If the one fails the other,

Both of them will suffer for it.]?®

;Ilr;ptehtieteesxtefriﬁeq rg.etaé)hcir of the body, as in several of Marie’s Fables
of the individual get in the way of the h i i :
the social fabric. Mutual trust al 7S Ui Eopethe wlon
. and social interrelations disintegra

te wh
the ;;.eds of th'e one take precedence over the needs of the coi;nmurzt o
b :s g}tinannc can be seen, for example, in Marie’s tale “Del lu e Z'el
N erils [ " ;h; Wolf and the Df:)g].A wolf and a dog meet. Seeing that the
o Sg we de and healthy while he suffers, the wolf asks the dog how he
Wd;r;;n;gj) . to b.ecor}rlm so prosperous. The dog generously offers to let the

is action: he says,“I eat well, and I have enou

R , gh...Every day I si

at the feet of my master and gnaw on the bones, which is why I’erO fz arslg

. 29 .

lr:al:gm elyczsce ;hf.: wolf 1.(lilscovers the price of this social contract, however—
, the chain with which the dog is tied u :
- g d up—he beats a hasty retreat:
OL ll r:e}::;eit; il';)}?se chmln! fI-d rather be a wolf, entirely free, than to ltize richly
”The moral of the story is the parting of th
““You go to the town, I'll g A
» Ill go to the woods. Thus by the chain is divi
both their friendshi i i 0 Gae ettt
p and their companionship.”*® As in th i
“De ’humme, de sun ventre, e d ; o e
X , € de ses membres,” the tale of the wolf and
‘t:il'l:tiog conccfl:rn;l m(liltua.l trust and social interrelation. The delicious bonr:es
ave made the dog so fat are the catal
A - yst for the story, but they are not
;Etzll:lrlnszlves en.ough to bring about the metamorphosis of the f}elral wolf
¢ domestic canine. In Marie’s Fables, unlike the Disciplina Clericalis



28 SUZANNE CONKLIN AKBARI

food and appetite are not the medium of the social interaction, but rather
the catalyst that precipitates the crisis.

A somewhat more intricate depiction of the way appetites serve as the
catalyst for social change appears in Marie’s fable “Del reclus e del vilein”
[Of the Hermit and the Peasant]. In this story, the hermit is pestered by
a peasant who demands to know “why Adam ate the fruit, which caused
the people to be damned, and, when he ate the apple, why God did not
forgive him.”*' The hermit comes up with a solution: he hides a mouse
underneath a bowl and goes out, asking the peasant absolutely to stay away
from the bowl. Unsurprisingly, the peasant, overcome by curiosity, lifts the
bowl, and the mouse escapes. When the hermit returns, he expounds the
moral: “You must not blame Adam anymore if he ate the fruit of the tree
that had been forbidden to him by our Lord...He who thinks he can blame
someone else should much better reproach himself”** Again, as s0 often in
Marie’s Fables, appetites are dangerous not so much insofar as they affect the
life of the individual, but as they affect the life of the community. Adam
should not have eaten the fruit, because humankind as a whole suffered for
it; the peasant should not rebuke Adam—or anyone at fault—without first
correcting himself.

Marie de France’s Fables are a useful foil to the Disciplina Clericalis because
their comparatively narrow focus serves to highlight some of the features
that make the work of Petrus Alfonsi so extraordinary. On a narrative level
in Marie’s Fables, we find the vestiges of an interlocutory structure remi-
niscent of the Discplina; in the Fables, however, the voice of the teacher is
ubiquitous, with the voice of the pupil largely silent. Insofar as the voice of
the pupil remains, it is in the implicit addressee t0 whom the narrator of
the Fables addresses admonitions. The pupil is almost completely assimilated
to the passive reader, who accepts the edifying tales of the Fables as they are
spoon-fed to him in casily digested morsels. Marie’s Fables resemble not so
much Alfonsi’s own version of the Disciplina Clericalis as the later redactions
of the text made for preaching purposes, such as the work of Jacques de
Vitry, in which the tantalizing fables of the Disciplina are retooled to make
them serve more readily as sermon exempla.”

To find a responsive student who acts as an interlocutor as in the Disciplina
Clericalis, it is necessary to turn to the scientific and philosophical dialogues
of Alfonsi’s contemporaries Adelard of Bath and William of Conches. Here,
it is only possible to provide one brief example from William’s Dragmaticon
to illustrate this point. The Dragmaticon is a dialogue of a philosopher and a
duke, that is, of a teacher—William of Conches—and his pupil—the young
Henry of Anjou, soon to be Henry II, ruler of Norman England. Even
in this most formal respect, the similarity to the dialogue format of the
Disciplina Clericalis 1s evident, and the give-and-take of the interaction of
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teache i 1
r and student in the Dragmaticon makes this resemblance even more

apparent. In a passage on sense percepti
: ption and the faculty of heari
philosopher responds to the pupil with a playful a.llusion:tY of hearing, the

Duke: There is one thing that still puzzles me about hearing. If I emit a

SOul’ldll’laCa rahg N y
ve O 1; ]l forest, someone repeats d etu )y Wotd
p and ri ms ny

I:h.l;OS ph . Yy t t 1 erfo y o, the
opher DO ou not kIlOW, theﬂ, h t
al hlS S P rmed b ECh N h

Duke: 1 am not Narcissus to b
. e pursued by her. I ask f i
nation of the phenomenon, not for a fable. s for s physicsl expla

After the philosopher provides a detailed account of the physics of sound

in an echo, his pupil replies i
i X in terms that recall those of hi
in the Disciplina Clericalis: his counterpare

Duke: i
uke: 1 do not know if what you are saying is true, but I do know that it

lease iti
pleases me a great deal. And so I am waiting all the more keenly for what
remains to be said about the other senses.

Philosopher: Tt pleases me that such explanations please you.*

illlt(}fioljitrusf f;llforgsi, William of Conches highlights the philosophical
y of the educator. At the same time, howe
_ : , , the teacher h
playful side that manifests itself in i i he ion
poetic allusions. The eager anticipati
ic—:xpr;e-;se.cl by the studfent .ﬁnds its counterpart in the teacher’s (:Eeliocl);;
tﬁ :) e;lng theie fascinating intellectual tidbits. Finally, it is strikzijng
at what is valued, in the dialogue of the D o 4
' . ragmaticon, is not simpl
;hellntellectual nourishment offered by the philosophical content orfl}fhz
“;: ;igelie, but t}’l,e pleasire provided by the acquisition of that knowledge
ses me,” says the duke; “it pl 1 » the
I a——_ pleases me that it pleases you,” the
. In ;{)me respects, the literary qualities of the Dragmaticon cause it to
) dsem le even m,c:re Flosely one of Petrus Alfonsi’s other works, the “Epistola
o f;rlpDatetlcosA. It is worth noting that the “Epistola” corresponds closely
e Dragmaticon in a number of other wa i i
ys as well, especially in thei
common use of the recently disseminated i . s
: translations of C i
Africanus. In Alfonsi’s “Epi N e phl
. pistola,” we find the familiar allusi “phi
osophical nectar” imbibed b el
y those who love the pursuit of knowl
. . ed
iarsl C\;veclil ash exem[l))lla reminiscent of the Disciplina Clericalis.*® These exernglea’
ude the parable of the goat who fills his belly wi i
th grapevine 1
the marvellous story of feves that 7 i
. y of the merchant who believes that th
priced, tiny white orbs sold in the marke A
. t—actually pearls of great rarity—
are actually simply overpriced onions. Following the latter zC::‘.toryrill-‘fllft'zinsi
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i h
describes how, elsewhere, he “took care to write 2 prologue on Lh;;::si
f [asr.ronomy] and on its most pleasant truth.” In the Present WOr ;h s
;oes on to say, “part of this we gransmit for your en_;-:}ntl}‘n;m, 50 ”%a:) 3:1 !
, i d how beauti sartis.
both see and know how desirable an : i i
ma?n othe pleasure of receiving knowledge—and of' imparting n:ml is t?lz
?:ia;x;lunicative glue that unites teacher and student into a pere cy
of assimilating and redistributing knowledge.

Mediterranean Flow

ery cycle of the assimilation and redistribution
lating the nature of medieval Norman culture,
d with local cultures and produced

We might think of this v
of knowledge in contemp

and the ways that it at once m.terac:te i P oo
a transnational culture stretching across Europe

On the one hand, each expression of ‘n"ledieval N?ma? cu:.:r;ym::;
be understood as specific to the individual locau(();, Eg:‘r;ther Y
interaction of Norman elements with local features. hn o
Norman culture must be understood 9:s a. cann?.('}n: S ;n:n ::hodology "
precisely in terms of that process of asmmllatlonf 1; ist zf Semc ey
interacting with local elements that‘ produces theh lee; Fee e o,
ey “Norman.“dln thin'l:'mt%:i};::ug? liloljriiaa: cufture drawing
it mieht be helpful to study maniies _
I\Ipl:rllg the metlljodologies of Perggrinfe Horj::ti::dmlzlgiis; {i:.:lr(;:allsl:
outlined in their very useful study of comp s i T
tory, The Corrupting Sea.‘"‘:" Horden and Purcell arg s
i ¢ as individual units that interact to a gre ;
:;ilrjiui:: :::rounding units, but rather a\:: participants mS:f:fe:scumle
tural flows that rest upon major geographical sl:r(;lctu(\;ﬂ:s;;1 e el
Mediterranean Sea. These cultural .ﬂows produced ge bi ge i e
culturally contiguous societies that. mtera:cted to ad\ran; 2 ri m,. b
periods of intensification alternating with pffng sfo.mensmcaﬁon‘ e
twelfth century was certainly one such perio uo 1t i o
which persons—and texts——circulatesl dynarpma y no _11\1 s
the Mediterranean, but from the Iberian peninsula u;t.o.l o Jagee
and Norman England. Connections to Norman 5 mL yt e
enriched the dynamic flow of ideas..thc.glve—and-;a \3!l : ;aal ———
this extraordinarily vibrant period in %ue.rary'an hcu umﬁll e ke
dialogic structure of the Disciplina Clericalis, Wlt}'! tl 11.3 nl:un A e
of teacher and pupil and its pervasive m{?taphon.ca linking e
and delicious food, emblematizes preasely this dla]ecucall: g
duced by the interaction of, on the one hand, the local hy Jou
lta:;ie of each Norman society and, on the other hand, the transnati
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“Normannitas” that stretched seamlessly across borders. In the Disciplina
Clericalis, assimilation of food mirrors assimilation of knowledge, and
both of these mirror the assimilation of culture.

The approach to the Disciplina Clericalis that I have proposed here might

serve as a helpful way of reading literary texts that are too often understood
as privileged mediators of some kind of essential identity, whether that
identity be defined in terms of ethnicity, national origin, or gender. Petrus
Alfonsi has, in the past, been interpreted as just such a representative of
“Oriental wisdom” or “Arabic literary tradition” or even, more recently,
of Sephardic identity: Jacqueline-Lise Genot-Bismuth’s recent edition of
the Disciplina Clericalis makes a valiant effort to reconstruct the contours
of “the postulated Hebrew of the original text,” and repeatedly identifies
its author not as “Petrus Alfonsi,” but “Moses the Sefarad.’*® While some
readers, such as Steven Kruger, have taken pains to understand the complex
negotiations of a divided identity that underlies the Disciplina Clericalis and,
even more prominently, the Dialogi contra Iudaeos, others seem too ready to
locate some essential quality in the work, if not in the man himself.* In
her brief yet perceptive discussion of Petrus Alfonsi, Maria Rosa Menocal
describes him not in terms of “Oriental,” Jewish, or Muslim identity, but in
terms of Andalusi identity, as a representative of that heterogeneous, polylin-
gual culture that was the crucible of a range of communities that interacted
among and against one another. Even Menocal, however, characterizes the
frame-tale form of the Disciplina Clericalis as an exotic import into European
culture, a linguistic and cultural “translation” that imports the oral, vernacu-
lar modes of expression found in al-Andalus into the written, Latinate cleri-
cal culture of Europe. In her account, Alfonsi’s work is “a translation from
an oral to a written form, as much as from one language to another: from
the vernacular...to a written Latin form with the veneer of learning’**
What I have tried to offer here is a perspective on the Disciplina Clericalis in
particular (and, I hope, on medieval literature in general) that makes room
for a reading of literary form as the product of cultural interaction rather
than simply its object. As an interpretive matrix, Norman diaspora allows
a reading that is founded on the ebb and flow of cultural identity, rather
than the fixed stability of national, ethnic, or geographical origin.

This chapter began with a little fable concerning the late eighteenth-
century edition of the Castoiement du pere a son fils, in which Etienne
Barbazan presents the French translation of the Disciplina Clericalis as the
product of an “Auteur anonyme” who embodies the paternal authority
of the French nation. For Barbazan, the paternal voice of chastisement is
the voice of the past, ventriloquized by means of the philologist’s task of
etymological excavation. In responding to Barbazan’s nationalist philology,
we can do no better than to think of another late twelfth-century text
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produced in the rich literary and linguistic ferment of Norn_m; ‘cul;lu.:;,
the Hebrew translation of Marie’s Fables p}'oduced by Ra‘bbl‘ ;;ec i "
ben Natronai ha-Nakhdan, who lived both in N‘orma'nc?y and in ;rr;;a)

England. In addition to his well known Mishlei Shu'alim (or Fox Fa ;s;
based largely on Marie’s collection, ha—Nakh‘dan miy have lion-“;offp -
Hebrew adaptation of one of Marie’s Lais,“Guigemar, under the tit Ltndin

Story of King Solomon’s Daughter.”*! The Eran.}e-tale nartative, \;LM“ ti
its way from the Disciplina Clericalis to the Castoiement to Maru.es t;_ll e
ha-Nakhdan’s Mishlei Shu’alint, might thus be read not as an Oriental ¢ -
modity but as the lingering trace of cultural flow, ma..rku'fg the movc;ner:i 0?1
both literary form and narrative content across the rippling waves of naton,

religion, language, and gender.”

Notes

1. “§'il y en a eu de trop libres dans leurs pr.oc.luctions,bll y enlzeil;qti;
navoient pour objet que d'inspirer la Religion, les bones 1t tin;ées
bone conduite, la soumission et le respect pour les persones cons e
en dignité, et placées par Dieu pour nous gouverner etl.nsmi p\gieﬁn‘;
Tel est 'Auteur anonime, dont je done I’Ouvrage au Public” (1). o
Barbazan, Le Castoiement ou instruction du pere a son ﬁIs.. Otfwage , :;;:m::s
vers, composé dans le treizieme siecle. Suivi de qucz'?nes piece h:str:lnques, ; e
aussi en vers et du méme siecle. Le tout précédé d'une PISSETI‘G_{ION sur la fnd
des Celtes. Avec quelques nouvelles observations sur les étimologies (Lausanne 3
Paris: chez Chaubert and Claude Herissant, .1?60).' | e

5. Preface (vii—xi): “Il seroit 4 souhaiter que 1 on ?ut c.ioner es ouvr‘aget =
tous nos anciens Auteurs, rien ne nous instruiroit mieux des usages

: o 3t roriing
moeurs de NOs peres, rien ausst Ne nous eclairciroit davantage sur l'origine,

" =
et sur les variations de notre Langue” (vii). ' . & Hects
3. The term corresponding to “jagonce” 1n thc. Latin tcxll:.l I,D‘ e
thus” (jacinth or hyacinth; DC ed. 314). Quotations from the : ise p '
Clericalis are taken from the Latin edition (with French translation)

Jacqueline-Lise Genot-Bismuth, La Discipline de clergie/Disciplina clericalis

(St. Petersburg: Dom/Paris: Editions de Paris, 2001); English ;:an;l:t:::?;
are taken from Joseph Ramon Jones and ]ohn.Es.tcal'i Kellet.‘ lif fd o
Guide: A Translation of the Tiwelfth-Century D.:smplma C}enc}agizgaf b
Alfonso (Toronto: Pontifical Institute of Medlacval Stu.du?s, Dé
are subsequently cited by page number, .w1t{1 the abbrevtet:o]r: DX .e e
4. “Aumacor. Je nai vu ce moit qu'ici. Et je n'en trouve point l'origin: .ue
Je Latin. M. de Guignes l'un des Auteurs du J(':)Dl‘l"lal. dcs.Sq;‘av:n?. ::,h-
jai consulté, m'a dit qu'en Arabe Omara-Khor signifoit frm.cg;e; ta“ c
Aumacor peut fort bien répondre a notre ‘n'.lOL conncs‘table (1?1 r;.:. toe:és
“Roi et Contor et Aumacor”). Note that in I:l'-lc Latin text, the hne r S
«ybi sunt reges, vbi principes, vbi diuites qui thesauros congregauer
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et inde superbi fuerunt?” (DC ed. 364). In his discussion of the French
versions of the Castoiement, Tolan (following the observations found in
the edition of Hilka and Séderhjelm) states that “the translator removes
Arab and Muslim elements from Alfonsi’s text””; John Tolan, Petrus Alfonsi
and his Medieval Readers (Gainesville: University Press of Florida, 1993),
135. This is apparently not the case, as the text edited by Barbazan pre-
serves all of those same features that Tolan notes as omitted in both the
A and B versions of the Castoiement.

5. Etienne Barbazan, “Dissertation sur la langue des Celtes ou Gaulois”
(Castoiement i—xlvi; here quoting Falconnet): “Il donne ensuite cette
lecon: ‘L'art étimologique est celui de débrouiller de ce qui pour ainsi
dire leur est étranger, et par ce moien de les ramener 4 la simplicité qu’ils
ont tous dans l'origine’” (xlvi).

6. For Hermes, the Disciplina Clericalis “occupies a very important position
on the caravan route of the transference of oriental tales to the west” (8);
Eberhard Hermes, ed. and trans., The Disciplina Clericalis of Petrus Alfonsi
(1970. Trans. P.R.. Quarrie. London: Routledge and Kegan Paul, 1977). In
his extremely perceptive and foundational study of Petrus Alfonsi, Tolan
identifies the Disciplina Clericalis as an example of “Oriental Wisdom
literature” (Petrus Alfonsi, 82, 91). For Amer, the Disciplina Clericalis is not
only a source of “fables arabes” (5) but a representative of a “tradition
arabe” (20; cf. “la littérature didactique arabe” [129], “la tradition lit-
téraire arabe” [169]) that participates in the transmission of “une théorie
orientale de 'interprétation” typical of “fables arabes” (21); Sahar Amer,
Esope au féminin: Marie de France et la politique de Uinterculturalité (Amsterdam
and Atlanta: Rodopi, 1999).

7. Paul Gilroy, The Black Atlantic: Modernity and Double Consciousness
(Cambridge, MA: Harvard University Press, 1993).

8. It is important to note that there is a distinction to be made between
the self-identification of African American slave communities with Jews
living in captivity in Egypt before the Exodus and the state of diaspora.
The former is in a state of anticipation, looking forward to the Promised
Land and, ultimately, the Incarnation; the latter is (from the Christian
perspective) in a state of despair, resulting from the Jewish rejection
of the divinity of Jesus. For a thoughtful exploration of the distinction
between these two states of being, see Brian Stock, “Exodus and Exile in
Late Antiquity,” in La Estela de los Viajes: De la historia a la literatura, ed.
Francisco Jarauta [forthcoming].

9. For an exceptional argument concerning how diaspora might be
conceived of as a chosen (rather than compelled) state, see the seminal
article of Daniel Boyarin and Jonathan Boyarin, “Diaspora: Generation
and the Ground of Jewish Identity,” Critical Inquiry 19 (1993): 693—725.

10. On the distinct character of early Judaic and early Christian character-
izations of the nature of Jewish exile from Jerusalem, their subsequent
interrelation, see Israel J. Yuval, “The Myth of the Jewish Exile from
the Land of Israel: A Demonstration of Irenic Scholarship,” Common
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Knowledge 12 (2006): 16-33, esp. 20-26. On the reciprocal nature of early
articulations of Rabbinic and Christian theology and community forma-
tion, see Daniel Boyarin, Border Lines: The Partition of Judaeo-Christianity
(Philadelphia: University of Pennsylvania Press, 2004).

11. On the four-part trajectory of Orosian translatio imperii, from east (Babylon)

to north (Macedonia) to south (Carthage) to west (Rome), see Suzanne
Conklin Akbari, “Alexander in the Orient: Bodies and Boundaries in the
Roman de toute chevalerie,” in Posicolonial Approaches to the Europeatt Middle
Ages, ed. Ananya Jahanara Kabir and Deanne Williams (Cambridge:
Cambridge University Press, 2005), 105-26, esp. 106-8.

12. Mommsen’s argument that Augustine and his follower Orosius partici-

pated in a deliberate effort to displace Virgilian historiography has been
extremely influential, leading to some blindness on the part of more recent
scholars to the extent to which these were integrated in medieval historiog-
raphy; see, for example, Ingledew’s emphasis on the “Augustinian-Orosian
displacement of Virgil” and subsequent “return” of Virgilianism (674).
Mommsen, “Orosius and Augustine,” Theodor E. Mommsen, Medieval
and Renaissance Studics, ed. Eugene F. Rice, Jr. (Ithaca: Cornell University
Press, 1959); Francis Ingledew, “The Book of Troy and the Genealogical
Construction of History: The Case of Geoffrey of Monmouth’s Historia
Regum Britanniae,” Speculum 69 (1994): 665—704.

13. For a synthetic overview of the many chronicles that collectively make

up the medieval history of Troy, see Ingledew, “The Book of Troy,” esp.
682-88. On pseudo-Nennius and Geoffrey of Monmouth, see Robert W.
Hanning, The Vision of History in Early Britain: From Gildas to Geoffrey of
Monmouth (New York: Columbia University Press, 1966). On Dudo of
Saint-Quentin and later adaptations of the De moribus, see Eleanor Searle,
“Eact and Pattern in Heroic History: Dudo of Saint-Quentin,” Viator 15
(1984): 119-37 as well as her Predatory Kingship and the Creation of Normat
Power, 840-1066 (Berkeley: University of California Press, 1988).

14. On medieval views of Jewish diaspora and Christian Rome, see Suzanne

“The Siege of Jerusalem and Biblical Exegesis: Writing about

Yeager,
entury England,” Chaucer Review 39 (2004):

Romans in Fourteenth-C
70-102.

15. Matthew Paris, The Flowers of History, trans. C.D. Yonge, 2 vols. (London,

1853), 1:3-32. Ingledew suggests that this “strategy of parallelism between
Jewish and British history attempts to adapt the latter to the biblical
paradigm of the chosen nation” (699). The four empires of Orosius are
Babylon, Macedonia, Carthage, and Rome; later adaptors of Orosius, such
as Otto of Freising and Matthew Paris, redefine the empires as Babylon,
Persia, Greece, and Rome. This move has three important effects: it flat-
tens out Orosian franslatio imperii from a schema that encompasses the four
cardinal directions (see n1l, above) into a simple east-west trajectory; it
crases Africa from the history of empire; and it elevates Greece into the
role of cultural and imperial precursor to Rome.
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16. Most recently, see Nick Webber, The Ewvolution of Norman Identity

17.

18.

19.

20.

21.

22.

23.

24.

911{1—1’154 (Woc?dbridge: Boydell, 2005) and Pierre Bauduin, ed. Les

fén”atwnsdscandmaves en Occident et les debuts du duche de Normandie:
olloque de Cerisy-la-Salle (25-29 septembre 2002 : ieTions
by p 02) (Caen: Publications

I;?lla Mallt?tte, T-he Kingdom of Sicily, 1100-1250: A Literary History

(Phi adelth: University of Pennsylvania Press, 2005), 17—46. For
;11'1 overview and selection of primary sources, see Elisabeth M.C. Van
2Ocz)uts, T}.ze Norman.s in Europe (Manchester: Manchester University Press

! 0). Still useful is Charles Homer Haskins, The Normans in Europeaf;

History (Boston: Houghton Mifflin, 1915).

On Augustinian toleration and its adaptation in later medieval culture
see Jel:elxlly Cohen, Living Letters of the Law: Ideas of the Jew in Medieva,l
Chmtta.mty (Berkeley: University of California Press, 1999). For a
perceptive reading of the Dialogi contra Iud : . i
e tiog g udaeos, see Tolan, Petrus Alfonsi
In their t."oundational study, Hilka and Séderhjelm described sixty-three
;xfanusc?lpts of t}}e Disciplina Clericalis, while Tolan, Petrus Alfonsi
Afgendu.( 3 provides descriptions of thirteen additional manuscripts’
: ons Hilka al‘.ld Wcrne_r Soderhjelm, eds., Disciplina clericalis I: Lateinischer

ext (Acta Societatis Scientiarum Fennicae 39.4. Helsinki, 1911), i-xxix;
Tolan, Petrus Alfonsi, 199—204. , ’ -
1 Sec.1 si ah.qu‘id Phillosophorum huiusmodi reposuisti in cordis armariolo
dargu:e m1ch.1 discipulo, et ego fideli memorie commendabo, ut quan—’

oque co.nd1scupu11s lacte philosophico educatis delicatissimum largiri
possim alimentum” (DC 15; ed. 276, trans. 70). ¢
bDlsctplma Clericalis 19, “De duobus burgensibus et rustico” “Et isti

urgenses postquar%u uolebant animalis naturam sibi assumere, mitissimi
animalis naturam sibi debuissent uendicare; et merito cibum amiserunt”

(ed.t.29-8, dt'rarAls. ?0). “Pater ad hec: Dic michi, fili, quid audisti? Quomodo
contigit discipulo, quoniam tali i imi eri i0?”
iy q am tali narracio animi erit recreacio?” (ed. 300,

B?ne me ins.truxisti, et quod de illarum artibus retulisti siticuloso et
:icmde.rantl animo commendaui” (DC 9; ed. 246, trans. 57)

M.ag.lstfer: Nonne tibi sufficiunt ista? Tria tibi narraui, et tu nondum
desinis instigare? Discipulus: Tria dicendo nimium auges recitando
nun;cr}lm, sed pauca sonuerunt uerba. Dic ergo unum quod longa
uerbositate meas repleat aures, et sic michi iet” ;
e ichi sufficiet” (DC 11; ed. 252,
Qn the egg passage of the fifteenth-century Latin manuscript W2
(énse‘rte‘d _]us.t before the Epilogue), see the edition of the Disciplina
1ler1calts edited by .Alfons Hilka and Werner Séderhjelm (Helsinki
911): the text containing the passage appears in Anhang II, 77, and th(;

manuscript is described at pp. vi—vii N i {
e P , xxv. Noted in Tolan, Petrus Alfonsi
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5%, “Filius: Dic ergo quomodo ubique debeam comedere. Pater: Cum ablueris
manus ut comedas, nichil tangas nisi prandium donec comendas. .. .Post
prandium manus ablue, quia phisicum est et curiale; ob hoc enim multo-
rum oculi deteriorantus, quoniam post prandia manibus non ablutis ter-
guntur. Filius: Si quis inuitauerit me ad prandium, quomodo respondebo?
Concedam statim an non Pater: Fac sicut auctoritas ludeorum precipit!
Dicit enim: Si quis inuitauerit te, nideas personam inuitantis. Si enim
magna persona fuerit, statim concede; sin autem, secundum quod erit
uel secunda uel tercia uice... Tuuenis senem interrogauit: Cum inuitatus
fuero ad prandinm, quid faciam? Parum uel nimis comedam? Cui senex:
Nimis! Quoniam si amicus tuus fuerit qui te inuitauit, multum gaudeit;
si autem inimicus, dolebit. Hoc audito risit puer. Ad guem senex: Quid
rides? Puer: Recordatus sum uerbi quod audiui de Maimundo nigro.
Quidam enim senex quesiuit ab eo quantum posset comedere. Cui ipse:
De cuius prandio, de meo uel de alterius? At ille: De tuo. Maimundus:
Quanto minus possum. Senex: De alterius quantum? Maimundus:
Quanto magis possum. Senex: Tu modo recordaris uerborum cuiusdam
gulosi, pigri, stulti, garruli et nigigeruli et quicquid tale de illo dicitur uel
eo amplius in eo inuenitur. Juuenis: Multum placet michi de eo audire,
quia quicquid de eo est derisorium est. Et si quid de eius dictis uel factis
mente retenes, eloquere, et habebo pro munere” (DC 22; ed. 334-40,
trans. 98-100).

26. “Pigriciam audiui; modo garrulitatem eius audire cupio” (DC 27; ed.
340, trans. 101).

97. “Philosophus ait: Huius seculi bona sunt commixta; non enim comedes
mel sine ueneno. Alius: Quecungue in seculo sunt commutabilia
sunt.....Alius: Quasi in ictu oculi finitur gloria mundi” (DC 27; ed. 346,
trans. 103; ¢f. DC 28, ed. 350, trans. 105-6).

8. Fable 27; ed. Spiegel 96-98. All citations of the Fables are from Maric de
France, Fables, ed. and trans. Harriet Spiegel (1987. Medieval Academy
Reprints for Teaching. Toronto: University of Toronto Press, 1994).
Translations are my own, as Spiegel's are often idiomatic.

29. “Jeo manguz bien, si ai asez. . .Devant les piez mun seignur / Puis chescun
jur runger les os, / Dunt jeo me faz gras ¢ gros” (Fable 26; ed. 94).

30. “‘Ja chaéne ne choiserai! / Meuz voil estre lus a delivre / Que en cheine
richement vivre.. Va a la vile, jeo vois al bois!’ / Par la chaéne est departie /
Lur amur e lur cumpainie” (Fable 26; ed. 96).

31. “Pur quei Adam manga le fruit, / Par quei le people aveit destruit— / E,
quant il la pume manga, / Pur quei Deu ne li parduna” (Fable 53; ed. 156).

32. “Ne voilez mes Adam blamer, 7 i le fruit de I'arbre manga, / Que nostre
sire le devea....Tel quide blamer le fet d'autrui, / Que meuz devereit
reprendre lui” (Fable 53; ed. and trans. 158).

33. On Jacques de Vitry and sermon exempla, see Tolan, Petrus Alfonsi
140—46.

34. William of Conches, Dragmaticon 6.2.22; trans. Italo Ronca 164-54.
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35. Petrus Alfonsi, “Epistola ad peripateticos,” ed. and trans. John Tolan in
Petrus Alfonsi (Gainesville: University Press of Florida, 1993), 163-81
(Appendix 1); quotation from 172. 7

36. Petrus Alfonsi, “Epistola,” 175-76; quotation from 176.

37. Peregrine Horden and Nicholas Purcell, The Corrupting Sea: A Study of
Mediterranean History (Oxford: Blackwell, 2000). ‘ '

38. Genot-Bismuth describes her effort to reconstruct “I'hébreu postulé
du texte original” of “Moise le Séfarade” (87) in the introduction to
her edition of the Latin text (with French translation) of the Disciplina
Clericalis; see esp. 7487,

39, Steven E. Kruger, “Conversion and Medieval Sexual, Religious, and
Racial Categories,” in Constructing Medieval Sexuality, ed. Karma Lochrie,
Pc.ggy McCracken, and James A. Schultz (Minneapolis: University of
Minnesota Press, 1997), 158-79; Kruger, The Spectral Jew: Conversion and
Embodiment in Medieval Europe (Minneapolis: University of Minnesota
Press, 20006).

40. Maria Rosa Menocal, “An Andalusian in London,” in The Orament of
the World: How Muslims, Jews, and Christians Created a Culture of Tolerance
in Medieval Spain (Boston: Little, Brown, 2002), 147-57; quot:;tiou from
153. See also Menocal, The Arabic Role in Medieval Literary History: A
ggrog:;re;r4ferlragc (1987. Philadelphia: University of Pennsylvania Press,

41. The Mishlei Shu’alim are translated by Moses Hadas in Fables of a Jewish
Aesop (New York: Columbia University Press, 1967). On the possible
authorship of “The Story of King Solomon’s Daughter,” seec Michael
Chernick, “Marie de France in the Synagogue,” Exemplaria (Fall 2006
online preprint). ‘

42. An :?arlier version of this chapter was delivered at a conference on “The
Persistence of Philology: Rethinking Comparative Literary History,”
March 15-17, 2007. Thanks to the workshop participants for their

provocative comments.



