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			Introduction

			 

			 

			I possess only a small number of books on the Christian Church and merchant seafarers, for few have written on the subject. Most of these touch on the significance of the call of the first disciples, among them fishermen on the Sea of Galilee, calling them sea apostles; a curious description, unless also the call of Levi indicates an apostolate to the fiscal sector, or Judas Iscariot to nationalist political groups. It overlooks that those fishermen left their nets, left their boats, and were seldom seen on that freshwater lake again. The Gospels offer no evidence of a dedicated ministry to seafarers; the Acts of the Apostles and the Epistles tell us only that the Gospel message was delivered, even by Paul (his intervention when shipwreck threatened no evidence of a sea apostolate but rather a requirement of the Theodosian Code of all on board when faced with danger), to all and sundry rather than specifically to those earning their living on the sea. This book will show that the concept of a mission to seamen is a relatively late one.

			Containerization of the shipping industry and the consequent removal of ever larger ships from older dock areas to places allowing their speedy discharge has rendered shipping almost invisible. Many traditional buildings, seamen’s clubs among them, have disappeared in consequence. The days, often weeks, once spent in port by ships unloading, have been replaced by hours in all but the smallest ports; today it is usual to be in port only for the twelve hours between tides, rendering the large residential missions redundant. Most Christian maritime activity has become as invisible as the shipping it serves, though the various churches continue to work diligently for the welfare of seafarers, with highly mobile chaplains and lay ship visitors. The Church, in its various manifestations from earliest times has been involved to a greater or lesser extent in the lives of those who travel by sea, and continues to be so. 

			 

			 

			The Structure of the book

			 

			 

			It is difficult to write about seafarers and the Church in any general sense. Among such a vast and disparate crowd of individuals the number of those who are or were Christians cannot be known. If there is any trend for the reader to notice in this book, it is that pre-Reformation the Christian seafarer (I generalise) is perceived as any other member of the Church. There was not the special provision of our own time. Any shipboard chaplaincies were provided more for the crusaders, pilgrims or sponsoring merchants on board, while provisions in port (e.g. maisons dieu, churches, lights) were there largely to promote trade by those in whose interest it lay that their ports be used rather than for the benefit of the sailor. After the upheaval of the Reformation, it took three centuries, forming here a period of transition between the two sections of the book, for things to settle down sufficiently for the Church to respond to the seafarer, by the nineteenth century viewing him rather as someone for whom things are done. In every chapter the perceptive reader will want to consider whether the Gospel imperative or the economic imperative is shaping the ministry being described.

			The book’s emphasis on Great Britain is partly due to access to sources. The nineteenth-century societies dedicated to serving the seafarer coincided with the rise of the British Empire, with London at its heart, and the dominance of the British merchant fleet. There was a mushrooming of societies intended to spread the Gospel, a quick glance at an appropriate encyclopedia revealing for the Church of England alone the Church Missionary Society (1799), Church Mission to the Jews (1809), Intercontinental Church Society (1824), South American Missionary Society (1844), Melanesian Mission (1848), Universities’ Mission to Central Africa (1857), to which may be added more for other denominations, their titles indicative of the spread of red across the globe. As the empire spread, so did the British merchant fleet. After the Napoleonic wars, an evangelical revival which had begun in the Royal Navy spilled over into the Merchant Navy. The combination of missionary fervour and revival in the Fleet will be considered for, when peace came, many officers, ashore on half pay, became involved in some of these societies. The post-war effect was felt beyond Britain. The French Church experienced a revival later in the century, not only ashore; many active religious orders were founded, and one, the Augustinians of the Assumption, developed a particular ministry among deep sea fishermen.

			The number of footnotes will not be to everyone’s taste, but sourcing is important; for those who find them insufficient, I indicate where more can be found. In some chapters named Minutes or contemporary newspaper reports obviate the need for them. Much of the nineteenth-century history survives only in Minutes; tedious reading occasionally spiced with major disagreements. One problem with Peter Anson’s work on the sea apostolate was his vagueness about his sources. My footnotes are most abundant in chapters where earlier writers have generalised, been mistaken, or written little. In 1972 Anson asked me to shorten a version of what was intended to be his Church Maritime. Additionally I supplied missing material and added sources where I could trace them. He was not pleased with the result and decided to withdraw the book. A couple of decades later I saw in what must have been its final, and much longer, version an acknowledgment of my help, though it seems to have had little effect. In a very real sense, this present book, long in gestation, is a result of what I tried to do to improve his Church Maritime. My point about sourcing renders necessary careful thought about a bibliography. A book like this depends on a vast amount of research. I have limited the bibliography to works mentioned in the text in an attempt to preserve a small corner of a distant rain forest; fuller references can be found in the theses listed.

			 

			 

			Inclusions and exclusions

			 

			 

			My emphasis is on periods and societies which have received little attention; for examples, the Early Church, the beginnings of the modern Catholic sea apostolate, and Charles Hopkins.1 Hopkins’s extraordinary ministry justifies the space allotted him, compared with that given others, Anson excepted, and, when added to the other Anglican chapters, helps balance the Roman Catholic ones. Hopkins has to be seen in the light of the legislation associated with the name of Samuel Plimsoll MP. Remembered as a philanthropist, Plimsoll, a committed member of a Congregational church, was supported in his parliamentary campaigns across the denominations, though seldom mentioned by seamen’s missionary societies (SAWCM excepted). His work introduces chapter fourteen. 

			The name of Peter Anson appears regularly in this book. Little regarded by historians, he was nevertheless the first significant maritime missiologist, probably invented the term, and with the publication of his Church and the Sailor paved the way for others to follow. As most who write about the Church and the seafarer refer to Anson’s work in establishing the modern Catholic sea apostolate, sometimes calling him its founder, and quarry his book for the early history of the work of the Church among seafarers generally, a serious examination of Anson is justified.2 

			Some omissions reflect an absence of source material. Information for some countries, churches or centuries is hard to find, if it exists at all. The debt to nineteenth-century Methodism needs the attention of someone familiar with Methodist Church history. Kverndal offers some information, but more, surely, remains to be found.3 The Salvation Army’s work among seamen, apart from its Salvation Navy, also deserves more attention; my research has failed to reveal more than scattered records. Even The Missions to Seamen (now The Mission to Seafarers), which occurs in several chapters here, awaits a serious study based on primary documents. 

			The lack of oriental-rite Christians in the text in modern times is a matter for concern. Relevant sources remain to be found. Orthodoxy reveals a denominational neglect of seafarers, except in the earliest centuries of the Church. The principle that where the ships are, there are the crews, suggests that the size of the nineteenth-century British merchant fleet militated against the presence of many Orthodox at sea, a situation which ought to have changed with the enormous investment in subsequent shipping by Greek families.4 My only information follows a hint from Anson and can be dealt with briefly here. A room was opened as a ‘Greek Church’ on Patrick Street, in Cardiff, on 19 December 1873, by The Rev. G. Hatterley (sic) ‘of Wolverhampton’. The Cardiff Times reported the next day that the effect of his sermon and subsequent appeal had not been helped by its delivery in English ‘while with two or three exceptions, the congregation consisted of Greek sailors who scarcely understood a word’. A dinner at the Windsor Hotel attended by ‘a number of Greek residents and captains’, followed, though the Cardiff Shipping and Mercantile Gazette reported a lack of Greek ships in port. He appeared again on the 5th March 1877, in the Bristol Daily Post as The Rev. S. G. Hatherley (correctly), ‘senior priest of the Patriarchal Œcumenical Throne of Constantinople . . .  a Bristolian by birth’, opening a room in Bristol, furnished with the assistance of the captain and crew of the brig Thessalia, ‘for Greek sailors frequenting the port’. The paper, reporting a ritual more elaborate than ‘that of the Roman Church’, was otherwise short on detail.5

			Those who fail to notice that my subject is the merchant seafarer will point to the apparent neglect of the Royal Navy and the standing navies of other nations. Merchant fleets throughout history have outnumbered these other navies; indeed, have often been recruited in times of need to supplement their numbers. To write about the standing navies would take me far from the merchant fleets. A couple of books which deal with religion and the British Navy are those of Taylor and Blake.6 I notice work among these navies only as it impinges directly on the ministry to mercantile fleets. 

			 

			 

			Finding the Seafarer

			 

			 

			In 1973 Anson wrote to me that ‘you never manage to convey the point of view of the average seaman, but view him from a distance and on dry land’. Anson’s point was that much of my text was about what the Church was doing for the seafarer, with hardly a whiff of sea air about it. I would argue that to refer to the ‘average seaman’ is unhelpful, as no such a being exists. Anson, in his final book (untitled, unpublished, and held in Rome in typescript) concluded its introduction by dismissing ‘well-meaning landlubbers, who have no personal experience of seafaring life or maritime psychology’. His book Harbour Head (145ff) tells of his own deep-sea voyages in the 1920s, his friendships with the crews of the liners on which he travelled, and his trips with the crews of fishing vessels round the British coast, winning their confidence through the medium of his paint brush; experiences qualifying him in ways which those of us who have only sat listening to seafarers in their joys or troubles have to guess. Yet repeatedly in that final typescript he refers to the ‘simple sailor’ with all the assumptions of those who know little about the sea. Sailors come in great variety, often with a wisdom acquired through travel and the need to work and live, voyage after voyage, in proximity to others not of their choosing; few can be described as ‘simple’. 

			 

			 

			Finding his religion

			 

			 

			As Professor Lewis Fischer, a distinguished maritime economic historian of our own time, has written, ‘maritime history is more than the study of ships, sailors and navies but rather a central part of understanding human experience’.7 Although religious belief is probably the most distinctive part of human experience, it is difficult to find a maritime historian who has given the religious life of the seafarer much attention. The religious life of any traveller, beyond pilgrim or crusader, remains largely unstudied; the difference between others who travel and the sailor is that the latter spends long periods as part of a total community whereas those others, medieval travellers overland or today’s passengers on train or plane, do not. The passenger is a relatively free agent, while the sailor is bound to the ship and its master, obliged to work for the benefit of the cargo (passengers are ‘human cargo’) and lacking the free disposal of his time. Few on a modern cruise ship, apart from the members of the ship’s company, know where the crew is and what it is doing. Although crew and passengers were in closer proximity in other periods, large gaps in our knowledge remain for all periods, especially about the sailor’s religious beliefs and practice. 

			The evanescence of faith and practice makes it difficult to fill those large gaps.

			The common pairing of the words ‘faith’ and ‘practice’ shows that we find it useful to anchor the ephemeral and personal ‘faith’ in the more tangible and universal ‘practice’ when we speak of religion. Unfortunately we cannot measure anyone’s religious faith, divorced from symbols and rituals, unless we have access to private thoughts expressed in visual art, in speech, or in writing.8

			Although most of today’s seafarers can write, indeed have a choice of media by which to communicate about their lives, contemporary students of maritime faith and practice find it very difficult to establish how such things are manifested. I cite Alain Cabantous’s confirmation of this problem for the 17th-19th centuries in chapter six.9 When few could write, and what was written has had many centuries in which to perish, the difficulty is compounded. This may explain why the religion of the seafarer is so often ignored.

			A second explanation lies in the difficulty of writing about something essentially abstract and highly personal, at least on the experiential level. That is not to say of medieval man, for example, that his religion was the personal preference which religion has become in our own time; the experience would be personal, but the practice corporate, perhaps prescribed by the state or proscribed by the Church. It might be personal in the sense in which the Hafgerdinga Lay describes a crew member of a Viking ship as the sole Christian on board.10 It would be corporate in the sense in which King Olaf required his subjects to adopt the new faith, Christianity. I shall suggest in the text that following the Reformation it became possible to find in crews lone Christians where previously Christianity had been shared.

			Lynn White Jnr wrote:

			professional historians have been taught to read the words of the documents with critical care; yet the sociology of knowledge often involves the study of activities, and of relationships . . . that are so taken for granted, so axiomatic, that they largely elude expression in writing.11

			That there was nothing remarkable about his religious practice may constitute a third explanation why there should be so little recorded of the religious life of the seafarer. It is seldom wise to argue from silence but here it may be telling us something. My chapter on the medieval seafarer and the saints, for example, adduces from remaining evidence that in this the seafarer was in the mainstream of popular belief.

			 

			 

			Technical words

			 

			 

			Most subjects have their own language. There are some technical words involved in studying Church work among seafarers. Roman Catholics tend to refer to an apostolate. It is derived from the Greek word for ‘send’, the Latin equivalent giving the words mission and missiology (the study of mission). The Greek derivation has the more specific connotation of association with the Apostles (the first to be sent) and a church which is apostolic, that is, obedient to Jesus’s command to ‘go out into all the world to proclaim the Good News’ (Mtt 18:19), while the word mission has come to have secular uses, as in space missions, or the mission statements of industry. Jesus’s command is known as the dominical (of the Lord) command and is binding on all Christians. The sea apostolate is thus a convenient way of referring to those who are active as Christians among seafarers. For the Roman Catholic Church, seafarers comprise ‘all those who, by the exercise of the art of sailing or fishing . . . spend their lives continually on ships, and therefore can avail themselves but rarely and with difficulty in the normal care of the Parish Priest . . . ’ (Opus Apostolatus Maris: Leges §2, Vatican, 1957), a definition with which others are unlikely to quibble. 

			Protestant and nonconformist are words often used carelessly. I think it is fair to distinguish churches of the Reformation as Protestant. Nonconformists are those who do not conform to the State religion, and thus include Roman Catholics, at least in what is now the United Kingdom. Some may object to Roman Catholics being referred to simply as Catholics. As one for much of his life a member of the Church of England I understand why many prefer to describe even users of oriental rites who are in communion with Rome along with users of the Roman Rite generally as Catholics. I prefer to refer to them as Catholics without differentiation as more accurate and for economy of ink. References to members of the Church of England distinguish between Tractarians, ritualists, Anglo-Catholics and evangelicals, according to the period and the person.

			Sailor, seaman, and mariner are used interchangeably of those working on ships; ‘seafarer’ may include others at sea. Apart from prostitutes servicing the needs of Crusaders en route, an interesting category of supernumerary but undoubtedly at sea, until the arrival in the nineteenth century of large passenger ships, their staffs including stewardesses and similar, females as crew members are difficult to find. Where oars are the driving force, I refer to oarsmen. For those on board but not bound to the ship, using it as a conveyance, the terms traveller, passenger or pilgrim are used as appropriate. The crews of more recent times include men and women, something reflected in the names of today’s societies, now altered to avoid being gender-specific.

			I hope this book will prompt others to correct what I have written, and add to it. Some of the figures here are inspirational, others not. I couple with the former some of the wonderful chaplains in the ministry to seamen with whom it has been my privilege to work, one having begun his ministry in 1917 as a Church Army officer visiting sailing ships in Lerwick; we are all links in the chain.

			 

			 

			 

			 

			God has Spoken by His Prophets12

			 

			 

			 

			God has spoken by the prophets,

			Spoken the unchanging Word;

			Each from age to age proclaiming

			God the One, the righteous Lord!

			’Mid the world’s despair and turmoil

			One firm anchor holding fast:

			God eternal reigns forever,

			God the first and God the last.

			 

			 

			 

			
				
					1	R.W.H. Miller, Priest in Deep Water, 2010.

				

				
					2	R.W.H. Miller, Ship of Peter, unpublished MPhil thesis.

				

				
					3	Roald Kverndal, George Charles Smith of Penzance, 2012, 50ff.

				

				
					4	Gelina Harlaftis, A History of Greek-Owned Shipping.

				

				
					5	According to Anson, Stephen Georgeson Hatherley was ordained in Constantinople c. 1870, and later appointed a Proto-Presbyter of the Patriarchal Œcumenical Throne of Constantinople. The British Library Catalogue lists him as author of a number of books, some on Orthodox subjects.

				

				
					6	Gordon Taylor, The Sea Chaplains Richard Blake, Evangelicals in the Royal Navy 1775-1815.

				

				
					7	Reviewing Frank Broeze’s Island Nation in MM, vol 85(3), August 1999, 355.

				

				
					8	Kirsten A. Seaver, The Frozen Echo, 96.

				

				
					9	Les citoyens du large, 12.

				

				
					10	Magnus Magnusson, Viking Expansion Westwards 112. Landnámabók, 49f. Gwyn Jones (trans), The Norse Atlantic Saga, 189.

				

				
					11	Mediaeval Religion and Technology, 318.

				

				
					12	Hope Publishing Company gave permission to reproduce ‘God Has Spoken by His Prophets’ by George W. Briggs, © 1953, Ren.1981 The Hymn Society, Admin. by Hope Publishing Co., Carol Stream, IL, USA. All rights reserved.  Used by permission.

				

			

		

		
			 

			 

			1. The Early Church1

			 

			 

			A number of Christian texts from the first centuries offer glimpses of sea or sailor. Gathered here are some of the more obvious. They offer no uniform picture. The early Church presented a fragmented scene, each grouping convinced of its orthodoxy. Between periods of persecution different groups dominated according to the preference of the Roman emperor. What texts survive were written largely by what are now considered the orthodox at the expense of heterodox material. Other groupings, the Arians, Monophysites and Nestorians, tended to spread eastwards, the latter reaching China,2 and perhaps Sri Lanka; rendering their writings as they crossed inland Asia unlikely to contain much of maritime interest.3 What history remains is not for the faint-hearted.4

			A map of religious expansion combined with the pattern of trade indicates where to look for encounters between seafarer and Church. So, despite ‘evidence of early Byzantine trade extending from Ireland in the West to Manchuria in the East’,5 Christian distribution makes the Mediterranean the sea of interest. The first four of the great patriarchal sees (Rome, Alexandria, Antioch, Constantinople, Jerusalem) were important ports. The involvement of Christians in the corn trade is explicit in the texts; the passenger experience, if it appears at all, seldom adds more than references to port of embarkation and destination, sometimes between islands, often to major cities.6

			 

			 

			Ships and the clergy

			 

			 

			References to ships appearing occasionally in Christian literature add little to the discoveries of maritime archaeology.7 Imperial galleys feature largely;8 the work-horse of the merchant fleet, the ΔΡΟΜΩΝ, less so.9 Kingsley and Decker mention as developments of the period the reduction in the number of mortise-and-tenon joints on ‘shell-first’ vessels, greater reliance on iron nails, increasing use of pitch rather than lead for sheathing hulls, and ‘an overall shift toward frame-first ships’, details seldom found in religious texts.10 Technology sometimes required Church assistance: in the early fifth century, Bishop Silvanus of Troas was called upon to assist in the launch of a ship or raft (πλαντήν) for conveying ‘enormous pillars’ which was stuck on the shore at Troas. He approached the shore, prayed, touched a rope, and exhorted ‘the rest to vigorous exertion’, the ship shifting at first pull.11

			Clergy of one sort or another are easier to spot than lay Christians and appear in a variety of situations. At the quayside, so different from today’s secure docks, clergy and ships can be seen together. The Cypriot saint Athanasius Pentaschoinites saved a ship in peril.12 Athanasius (296 –373), Bishop of Alexandria, ‘when the sea rose against the city of Alexandria . . . accompanied by all the priests went forth to the borders of the sea, and holding in his hand the book of the holy Law he raised his hand to heaven’, his prayer causing the sea to return to its place.13 In The Age of the ΔΡΟΜΩΝ Pryor and Jeffreys offer a ritual from the time of Leo VI (886-912), here performed with a military expedition, which probably reflects earlier usage, when all the standards of the δρομωνεϛ were blessed during a celebration of the Liturgy by the priests, ‘and by a lengthy prayer to God for the successful venture of the stratos against the enemy . . .’.14 There might well have been a nearby chapel. In Constantinople St Daniel the Stylite, down from his pillar, took up residence in the quayside chapel of St Zacharias.15 

			St Melania the Younger (383 – 410), surely in a class of her own, a Roman lady of aristocratic descent and very rich, adopted the ascetic life, founding a monastery on the Mount of Olives. She took her entourage to a nearby ship and informed the captain she was hiring him, his crew and his vessel, insisting, despite adverse winds, they sail for Sicily. The winds presaged a violent storm; this and the many people on board led to a shortage of water and imminent danger. The crew blamed the wrath of God. Melania, disagreeing, interpreted it as a sign that God wished them to sail elsewhere, and over-ruled the captain. The ship arrived safely at a ‘certain island’ where the locals were being held to ransom. Melania acceded to the local bishop’s plea that she pay the sum outstanding and all were freed, departing for Africa with little more said of ship or crew. The episode illustrates what a large fortune and a strong personality could achieve, her quayside walk and talk to the captain a reminder of the intimacy of fifth-century ports.16

			 

			 

			Christians and trade

			 

			 

			Many early Christians were associated with the sea in some way. Obvious examples were Marcion and Tertullian. Marcion (d. 160), according to Hippolytus a ship owner and son of a bishop, excommunicated for heresy in 144, organised his own church with followers widely spread in such trading cities as Corinth, Lyons, and Rome. Tertullian (c. 160 – c. 220), a native of Carthage, another who in later life veered from orthodoxy, spoke of collections being made at Christian meetings for distribution to the poor and needy, among whom he included the shipwrecked.17

			There are a number of reasons why there should be an association between Christians and the sea. The Mediterranean in the Roman Empire was a link between its many parts. Paul’s Epistles show early Christian communities spreading from port to port. Second, where Christians were landowners they might attract the munus navicularium, a legal obligation to contribute ships or money to the shippers’ guild (corpus naviculorum), effectively a state merchant fleet under the direction of various diocesan (the diocese was an area of secular Roman administration) shippers’ guilds.18 Augustine of Hippo (354 – 430) refused a gift of land because it was burdened with the shipping liturgy or duty.19 Third, by the third-century Christians had an interest in maritime economic activity, partly because, with its low status, and perhaps fairly low returns, it was an occupation from which they were not excluded; also, because a church, holding members’ money in its treasuries, could issue letters of credit to be honoured by the church at the port of destination. Hollerich cited a third-century letter in which a group from Alexandria, probably Christians, contracted with a shipper (ναυκληρος) in Rome for his services to sell grain there.20 

			By the time of Athanasius of Alexandria there was a very heavy involvement of the Alexandrian church’s ships in the grain trade.21 There were serious penalties for any who delayed the delivery of grain, to Rome by more than one year, or Constantinople by two.22 Behind one of Athanasius’s periods of exile, in this instance to Gaul, lay an accusation by enemies swearing to having heard him threaten to prevent the corn supply reaching Byzantium.23 The Theodosian Code refers to the Alexandrian grain fleet, its maritime expeditions encouraged by the award of four per cent of the grain carried as cargo and a thousand solidus paid for each thousand measures.24 Bulk deliveries received further rewards. 

			The Theodosian Code mentions the conduct of the industry as overseen by the Guild of Shipmasters.25 It provided for delay due to bad weather or other disaster. John, Bishop of Nikiu, told of a ship from Alexandria laden with imperial grain which was wrecked, and its cargo lost. The provincial governor, arresting the captain, had him beaten but finding no money on him, concluded that the wreck had not been for personal gain. John recorded a decree of the Emperor Maurice that a captain should not be punished or made to pay compensation in case of shipwreck, the loss to be borne by the imperial revenue.26 The Roman church, too, was involved and, especially after the collapse of Roman secular authority, needed to import much grain if the citizens were not to starve.27 The evidence suggests that when Christian congregations were intimate enough for all to know their bishop, and for each bishop to be on corresponding terms with other bishops, the Christian travelling by sea might be passed from congregation to congregation. This is not the same as saying that the bishops had a concern for the maritime apostolate. For example Cyprian (d. 258) wrote: ‘Let us know plainly who has been substituted in place of Marcion in Arles, that we may know to whom to direct our brethren and to whom we should write . . .’.28 The reception of travelling Christians appears in a letter from Celerinus to Lucian: ‘. . . all the confessors who have come thence from you hither. To meet them, the women themselves went down to the harbour and supported them in the city’.29 It may be that Christian sailors were received in a similar way. 

			The corn ships may be glimpsed in contemporary hagiography. John the Almsgiver (560 –619), a later Patriarch of Alexandria, received ‘news . . . that two of the Church’s fast-sailing ships, which he had sent to Sicily for corn, had cast anchor in the harbor . . .’ at a time when the population faced famine.30 Their fortuitous arrival was credited to his sanctity. The same account records: 

			the ships of the Church of which he was head [Alexandria] met with such a violent storm in the Adriatic that the crew were forced to jettison the whole cargo; and all the ships were there at the same time. And the weight of their freight was exceedingly heavy . . . waterproof garments and silver and other valuable goods, so that the weight of what was lost was estimated at thirty-four hundredweight, for there were more than thirteen ships each carrying 10,000 artabes. Directly they reached Alexandria and cast anchor, all the ship masters and captains took refuge in the church . . . The next day . . . the [Saint said] to them all ‘. . . do not be cast down by this mishap to the ships’.31

			The cause of concern here, prompting the seeking of sanctuary, would be the possibility of attracting those Theodosian penalties for late or non-delivery of the corn. While Christians must have been involved in other maritime business, it is the corn trade which dominates.32 

			 

			 

			Metaphors and their sources as maritime indicators

			 

			 

			With such an involvement, and with churches in all the major ports and trading cities, images associated with the sea abound in the writings of the Fathers. Peter Anson, quoting Hippolytus (c. 170 – c. 236): ‘The world is a sea in which the Church, like a ship, is beaten by the waves but not submerged’, and Clement of Alexandria (c. 150 – c. 215): ‘Let the dove, or the fish, or the vessel flying before the winds, or the marine anchor, be our signets’, argued that early bishops had a concern for the maritime apostolate, a view unsupported by his quotations.33 Alain Corbin used the Fathers to illustrate what he perceived to be the view of the sea shared by the ancients.34 His particular interest seems to have been in their use of language derived from biblical Flood texts, of which there is no shortage, but he missed the theological sense, despite being aware that the Fathers used the ocean as a metaphor (‘To attempt to fathom the mysteries of the ocean bordered on sacrilege, like an attempt to penetrate the impenetrable nature of God, as St Augustine, St Ambrose, and St Basil repeatedly pointed out’), offering instead a view of the ocean (its lure) for which it was never intended.35 

			The maritime metaphors of the Fathers derive as much from their classical education, common experience, and the Bible, as from a knowledge of shipping. In some the sea is hardly mentioned. There is no obvious metaphor in Prudentius (348 – c. 410), for example, except for a charming phrase in a preface where he wrote that God to the ‘port of old age steers my declining days’, a contemporary literary convention with no particular Christian association.36 Tertullian used a metaphor drawn from pagan culture and classical education.

			[Y]et death is much too violent, coming as it does upon us by strange and violent means. . . That is still a violence to ships: although far away from the Capharean rocks, assailed by no storms, without a billow to shatter them, with favouring gale, in gliding course, with many crews, they founder amidst entire security, suddenly owing to some internal shock. Not dissimilar are the shipwrecks of life. . . It matters not whether the vessel of the human body goes with unbroken timbers or shattered with storms, if the navigation of the soul be overthrown.37 

			Lactantius (c. 240 – c. 320) referred to the Neptune story38 and drew on Cicero for another concerning a man on a plank at sea.39 Clement of Alexandria (c. 150 – c. 215) mentioned Atlas ‘the first to build a boat and sail on the sea’.40 These authors were well-educated in the pagan system before becoming Christians. 

			Yet some metaphors reflect a general knowledge of ship or sea. Cyril of Jerusalem (c. 315 – 386) wrote:

			Men ought to have been astonished and amazed . . . at the well-ordered movements of the stars . . . how some are signs . . . some indicate . . . the beginning of navigation; and a man, sitting in his ship and sailing amid the boundless waves, guides his ship by observing the stars.41

			By faith, seafaring men, entrusting themselves to a tiny wooden craft, exchange the solid element of the land for the unstable motion of the waves, surrendering themselves to uncertain hopes and carrying about with them a faith more sure than any anchor. . . .42

			His Catachesis, aimed generally, may be supposed to use common experience in the interest of intelligibility. Tertullian probably drew from the same well when he wrote, ‘Reason . . . is a thing of God . . . voyaging all the universal course of life without the rudder of reason, they know not how to shun the hurricane which is impending over the world’.43 

			The perils of the storm would have been a universal fear. Its concomitant, shipwreck, is used repeatedly, probably prompted by Paul’s ‘shipwreck of their faith’ (1 Tim. 1:19) as much as by the seasonal storms of the Mediterranean; so, Tertullian on Apelles who ‘having first fallen from the principles of Marcion . . . afterwards shipwrecked himself, in the spirit, on the virgin Philumene . . .’.44 Cyprian extended the metaphor:

			For, indeed, if any port on the sea begins to be difficult or dangerous to ships because of its broken fortifications, do not those sailing direct their ships to other neighbouring ports where the access would be safe and the entrance advantageous and the station secure? . . . It is necessary for this situation . . . that we may receive to ourselves with prompt and benign humanity our brethren who, having avoided the rocks of Marcion, seek the saving gates of the Church.45

			There may be a hint here of a Christian duty of hospitality to the physically shipwrecked, while the ‘gates of the Church’ echo the original idea of the walled part of a port, here with ‘unbroken fortifications’, offering a safe haven. Cyprian’s Letters contain other examples. Of Nicostratus, removed from the diaconate for fraud, Cyprian wrote to Cornelius, ‘a man banished from see and people . . . himself made a shipwreck of truth and faith, is stirring up certain ones like himself to similar shipwrecks’.46 

			Although Cyprian often used maritime imagery, it is probably Tertullian who is the master:47

			Amid these reefs and inlets, amid these shallows and straits of idolatry, Faith, her sails filled by the Spirit of God, navigates; safe if cautious, secure if intently watchful. But to such as are washed overboard is a deep whence is no out-swimming; to such as are run aground is inextricable shipwreck; to such as are engulphed is a whirlpool, where there is no breathing - in idolatry. All waves thereof whatsoever suffocate; every eddy there sucks down into Hades . . . Let not that be in the Church which was not in the Ark.48

			Clement of Alexandria refers to heretical baptism as ‘crossing a foreign water’.49 In short, shipwreck may be of the individual or a Church; may consist in heresy or apostasy; and the rescuing vessel may be either the faith of the individual or the Church herself, its debt to the Noah story substantial.

			The image of the Church as ship allows the metaphor to be extended. A biblical idea is the casting of the net from the ship to catch bystanders.50 The ship’s captain might be Christ, or Christ its destination, ‘the port of Christ’.51 Equally, the captain might be the bishop, described with pastoral and gubernatorial similes: ‘But now no less do we congratulate you . . . that the shepherd might be returned to feed the flock, and the pilot to govern the ship, and the ruler to rule the people’.52 Faith fills the sails.53 The destination is the ‘anchorage of salvation’.54 In the meantime, ‘The ship which firmly rests upon its cable is struck but not broken by the waves’.55 Tertullian makes an obvious connection between wind and Spirit. His maritime imagery is introduced even to passages of commentary where it finds no natural place.

			‘His glory [is that] of a bull; his horns, the horns of an unicorn . . . ’[Deut. 33:17] . . . But Christ was therein signified: a ‘bull’, by reason of each of his two characters, - to some fierce, as Judge; to others gentle as Saviour; whose ‘horns’ were to be the extremities of the cross. For even in a ship’s yard - which is part of a cross - this is the name by which the extremities are called; while the central pole of the mast is an ‘unicorn’. [Italics original]56

			Other passages relate to baptismal teaching: the Flood, the crossing of the Red Sea, Jonah, and various New Testament texts. Tertullian, in his De Baptismo (VIII.12), repeats the ship image, asking if the disciples, with Jesus in Galilee, were baptised, and what the state of the baptised, his answer alluding to the calming of the storm (Lk 8: 22ff) and the walking of Peter on the water (Mtt 14: 22ff):

			Some drop a hint, sufficiently forced surely, that the Apostles supplied the place of Baptism, at the time when they were sprinkled and covered with waves in the ship; and that Peter himself, when walking on the sea, was sufficiently dipped. But to my thinking it is one thing to be sprinkled and caught by the violence of the sea, and another to be washed according to the rite of Religion. Nevertheless that ship set forth a figure of the Church, inasmuch as it is tossed in the sea, that is in the world, by the waves, that is by persecutions and temptations, while the Lord is, as it were, patiently sleeping, until, being awakened in the last extremity by the prayers of the saints, He stilleth the world, and giveth again a calm to his own. [Italic original]

			There is no shortage in the New Testament of passages from which to cull maritime metaphors.

			Some imagery is sourced from experience. It is implicit in Tertullian that he was familiar with terms used within the seafaring community; his home town, Carthage, was a significant port and he had made the journey to Rome and back. Nor was his knowledge superficial. He was aware of the effect of refraction: ‘. . . it was the water which was the cause of the oar seeming to be inclined or bent; out of the water, it was perfectly straight in appearance . . .’, the question of the horizon, ‘a vanishing point in the direction of its furthest distance. So the sky blends itself with the sea . . .’,57 and of buoyancy, ‘But what, says Soranus [in answer to Tertullian’s argument], if men should deny that the sea is a bodily substance, because a ship out of water becomes a heavy and motionless mass?’.58 Tertullian had a very thorough education, and from Soranus and other classical masters may have derived some of his knowledge of the physics involved. Personal observation better explains his knowledge of ship construction.

			[Y]ou will be bold to maintain that a ship is perfect without her keel, or her bow, or her stern, or without the solidity of her entire frame. And yet how often have we seen the same ship, after being shattered with the storm and broken by decay, with all her timbers repaired and restored, gallantly riding on the waves in all the beauty of a renewed fabric . . . Besides, if a wealthy ship owner . . . thoroughly repairs his ship, and then chooses that she should make no further voyages, will you contend that the old form and finish is still not necessary to the vessel, although she is no longer meant for actual service, when the mere safety of the ship requires such completeness irrespective of service?59

			If the Christians of Carthage were as involved in maritime economic activity as the Alexandrian and Roman Christians, then Tertullian had not far to look.60 

			Tertullian hints in this passage at the duty of the ship owner to keep his vessel in good repair, a duty obvious in itself, but also a legal obligation found in the oldest sea codes. Indeed, the preservation of the ship, and particularly life, took precedence over everything else, and lay, for example, behind the law permitting jettison, whereby cargo could be thrown overboard to save the ship.61 The passage hints further at the responsibility of the owner as distinct from that of the κοινονια or communitatis navis, the community of shareholders, the whole body of persons who shared in general average if the ship perished or the cargo was lost.62 Κοινονια would hold special meaning for Christians.

			Clement of Alexandria used the analogy of a coin paid, ‘when one and the same coin is given to a sea-captain we speak of money to pay for the passage, to a tax-collector, tax, to a property owner, rent . . .’.63 A number of Codes specified what was involved in such a payment, that is, the passenger’s entitlement. Clement referred to the corporate responsibility of the crew in the hauling of a boat,64 or the sole responsibility in case of shipwreck of the ‘pilot who has not furled the sail’ and is ‘punishable by law’.65 An associated passage pointed to the responsibility of the ship builder for ‘the existence of the boat, so the builder for the completion of a house’,66 the comparison making it clear that Clement is referring to a responsibility generally understood, that is, satisfactory completion. That he does not need to explain it to his audience indicates the measure of general understanding of his point.

			Cyprian in using the idea of the ship builder touches on the construction of a ship.

			[I]f you should say to him whom you are urging to the control over and use of ships: ‘Buy your material from the choicest woods, Brother, cover your vessel with very strong and select oak; take pains with the rudder, the ropes, the sails, that the ship may be made and equipped; but when you have done this, you will not see the fruit of its motions or voyages.’

			Frame, rudder, ropes and sails are the key parts in the legal definition of a ship at the point of sale.67 The shipbuilder, unless also owner-operator of the vessel, would receive only what he had been paid for its building.

			 

			 

			Early Christians and the sailor

			 

			 

			Occasionally Christian involvement in maritime economic activity went beyond the provision of grain ships. Theodoret (c. 393 – c. 458), born in Antioch and subsequently bishop of Cyrrhus in Syria, mentions the fifth-century Theodosius as building a landing stage, creating work, importing and exporting, and claims that he was widely invoked by sailors in distress.68 Yet those sailors are as hard to find in the texts as the Christians serving them, despite generalisations to the contrary. Kverndal suggests ‘the pioneer missionaries of the Early Church would seek to spread the faith whenever they put to sea’ but names only ‘their great predecessor, Paul’ to support his opinion.69 Seamen tend to be invisible or at best to occupy, as in the case of the crew of Melania’s ship, a supporting role; there is no sense of Christians seeking the sailor qua sailor. 

			Theodoret wrote about the joy of the sailors when they see the light marking the harbour entrance on a dark night. He hints at knowledge of crewing issues when he writes, ‘When anything happens to the helmsman, either the officer in charge at the bows or the seaman of highest rank, takes his place’.70 He refers to God as the great Pilot and the bishop as being at the rudder of the local church yet gives nothing that could be understood as maritime ministry in the modern sense; rather, he reveals what may be described as common knowledge of the time, and in that, his writing is typical of the majority of early Christian writers.

			Ambrose, in his funeral oration (378) on his brother Satyrus, told of Satyrus travelling by sea while still not ‘initiated into the more perfect Mysteries’ (i.e. before baptism). Finding himself involved in shipwreck and fearing death ‘without the Eucharist’ Satyrus asked members of the faithful, whether passengers or crew is unsaid, ‘whom he knew were fully initiated, for the Blessed Sacrament, not out of a prying curiosity . . . but to obtain aid and assistance for his faith’. Ambrose says Satyrus wrapped the Host in a napkin, tied it round his neck and jumped into the sea. Safely ashore, his first action was to find a church ‘to return thanks for his safe deliverance and to be fully initiated into the eternal Mysteries’, Ambrose perhaps echoing Psalm 107, 23-32. Thereafter Satyrus travelled often by sea, not as a crew member (he was a lawyer until appointed prefect of a Roman province), without fear or further danger. Ambrose reveals in this rare instance that Christians, at least those among the initiated, had access to the Sacrament at sea, and suggests how it might be carried. The translators note the custom, thought to have derived from the days of persecution when imprisoned Christians were brought the Sacrament by co-religionists, of reserving a portion of the Eucharistic Bread in private homes, or to be carried on a journey for special protection, as still widespread in the fourth century.71 Basil of Caesarea confirms in his Letter XCIII (A.D.372?) that the custom was prevalent in Alexandria and Egypt.72

			Gregory Nazianzen offers a number of opportunities to see Christian sailors. His autobiographical poem, Concerning his own affairs, describes a conversion experience when on passage to Athens: winter was close and sailing ‘a matter of hardihood and not good sense’. The severe storm which caught his ship was followed by a lack of water, as with Melania’s ship, caused by the smashing of a water jar. When mountainous seas swamped the vessel ‘a confused clamour arose, cries of sailors, helmsmen, officers, passengers, all calling with one voice upon Christ, even the people who formerly knew not God’.73 At the end of their ordeal, ‘All the ship’s passengers and crew went on their way praising the great Christ’.74 

			Christian sailors appear again, in Gregory’s poem On His Own Life, involved in a late night attempt to replace Gregory in a power struggle. Soon after this unhappy event, a group of Egyptian sailors, passing the many Arian churches in Constantinople, according to Liebeschuetz, while Gregory was acting as the city’s orthodox bishop, and the community he served having no church but meeting in a private house, its numbers so small ‘the arrival of the corn-fleet from Egypt with its orthodox sailors produced a significant addition to the congregation’, to the saint’s great encouragement.75 His Oration 34 seems to have been addressed to a delegation from Alexandria arriving on board the first grain ships of the spring, probably in the year 380. He likens them to the Israelite spies of Joseph’s time, coming as they were from Egypt laden with grain.76 If these were the sailors involved in the late-night attempt to ordain Maximus, Peter of Alexandria’s preferred candidate for Constantinople’s episcopal throne, against Gregory in the struggle for power, the reference makes sense.77 Such glimpses of the early Christian sailor in a church building are rare.

			Sailors may sometimes be found in contemporary hagiography as the subjects of miracles. Here, as with the church-going sailors in Constantinople, it is the sailors who approach the Church rather than the reverse. Theodore of Sykeon (d. 613) was credited with delivering two sailors from demonic possession. One, a local man, the owner of a small boat, ‘had been put under a spell by someone and was troubled by an unclean spirit’. Trembling limbs combined with other symptoms to prevent his working, reducing him to penury. Theodore prayed over him, blessing oil for the sailor to anoint himself. He returned to the saint some days later, cured and with his affairs improved, to offer in gratitude the tackle of his boat; Theodore ‘was only induced to accept it after much insistence’.78 Another was a sea captain from Kalleoi in Pontus ‘afflicted with a demon under his skin, which appeared in the shape of a mouse’, a condition difficult to diagnose in modern terms. When the saint touched him he felt the demon ‘running about and trying to escape’. Confining it to the man’s arm, Theodore prayed, making the sign of the Cross over the arm, after which, the captain had no further trouble.

			For hernias, an occupational hazard among seamen, and testicular disease, Artemios was the saint of choice. Perhaps an Arian, martyred in Antioch c. 363, his relics were brought to the church of St John Prodromos in Constantinople before 500, prompting numerous miracles. The sick, sleeping in the north aisle of the church, waited for the saint to appear, usually in a dream, then or subsequently. In miracle five a sailor cured of diseased testicles was discouraged by the crew, expecting a favourable wind, from going ashore to return thanks; he was not only able to do so but found his ship still at anchor on his return. In miracle six Isidore, another sailor similarly afflicted, was cured. Miracle fourteen took place at sea after a sailor had waited in the church for thirty days; crew members witnessed Artemios as a stranger standing next to the steersman, by whom the sick man was lying. The saint made as if to hold the tiller to assist the pilot, and in doing so trod upon the sick man’s testicles, effecting a cure. Miracle twenty-seven involved a shipbuilder, Theoteknos, after time spent near the saint’s tomb doing carpentry repairs while hoping for his testicles to be cured, and before sailing his own boat for Gaul. Artemios appeared to him in a dream in the guise of the sailing master; he awoke with perfectly restored testicles. Miracle thirty-two concerned the healing of a stevedore ruptured whilst loading jugs of wine. In miracle thirty-five a Rhodian ship owner, George, was cured of a double hernia by an apparition of the saint in the church latrine.79 

			The sixth-century Nicholas of Sion, not to be confused with Nicholas of nearby Myra, was another miracle worker, here associated with the weather. On one occasion he foretold a storm, seeing the devil circling a ship and cutting down the rigging. When the storm arose the crew sought his prayers, which were eventually answered. Nicholas later restored a sailor who had fallen from the mast and been left for dead. The crew, on nearing Egypt, asked the saint to come ashore in the dinghy to bless their houses.80 Subsequently Nicholas tried to leave Askalon on a Rhodian ship bound for Constantinople; the captain explaining that they had been subject to inexplicable delays, Nicholas prayed and, the impediment lifting, they sailed. Some days later he asked to be landed at his destination. The captain explained that the wind would not permit it, but the wind suddenly preventing the ship from going further, allowed Nicholas to disembark, prompting the crew again to seek his prayers.81

			His contemporary, John the Almsgiver, Patriarch of Alexandria, came to the rescue of a ‘foreign captain who had fallen upon evil days’ with five pounds of gold. The man bought a cargo but shortly ‘suffered shipwreck outside the Pharos’, but without loss of ship. John, importuned again, spoke critical words, suggesting the man had been remiss in his financial dealings, but gave him ten pounds more. This time the captain managed to lose the ship, though not the crew. John, blaming the event on the ship having been acquired by unjust means, nevertheless handed over one of the church’s grain ships laden with twenty thousand bushels of corn. Twenty days and nights of storm followed, the captain explaining their preservation to the steersman having seen ‘the Patriarch by his side holding the tiller’. It was claimed they had come to Britain and relieved a famine, before returning with a cargo of tin, some of which through the Patriarch’s prayers had turned to silver.82 A second miracle concerned a man’s prayers for the return of his son from Africa. The saint celebrated the Liturgy over the man’s generous gift of gold, asking God for the safe return of the son’s ship. The lad died three days before the ship, captained by his uncle, returned, when it ‘suffered shipwreck’, with cargo lost but ship and remaining crew safe. The Patriarch was able to reassure the father in a dream that his son’s soul was saved from what would otherwise have been a ‘pernicious and unclean’ life, adding that, had the ship sunk, his brother also would have been lost, a thought which, when the man awoke, seems to have comforted him. There is no suggestion in the text that anyone associated with a ship might be wise to keep well away from this saint.

			Finally, Daniel the Stylite was invoked by one, Sergius, who was, with other passengers, held up by a north wind at a point where demons ‘used formerly to hurl stones at the passengers and continually sank their boats’. ‘Those in the boat gave thanks to God and made mention of the holy man [Daniel]’ and consequently were able to go on their way.83

			These texts afford a glimpse of two communities, the Christian and the maritime, interacting. To maritime missiologists they should offer enough evidence for a reconsideration, and perhaps modification, of the concept of the early Christians as ‘sea apostles’.84 Instead, once allowance has been made for the agenda of those writing to promote the reputation of particular saints, Christian seafarers can be seen behaving like other members of the Christian community. Priests or bishops are nowhere shown as having more regard for seamen than for church members in other occupations. Instead, the assembled evidence confirms that there were Christians amongst crews, some of whom may have had access to consecrated elements of the Mass whilst at sea, and to be found when in port attending a nearby church. The very normality of this picture is important for placing the Christian seafarer in the regular life of the Church.
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			The Medieval Scene

			 

			 

			2. Where was the Shipping and who was at sea?

			 

			 

			The Christians of the Early Church were mainly to be found in the Mediterranean. By the medieval period trade was spreading, and with it the Christian faith. There was some trade with India and China; this further trade passing through Muslim lands to Mediterranean ports and then on Christian vessels to its destination.1 Mediterranean Africa was in Muslim hands, that continent’s further coast awaiting longer voyages, its hinterland barely glimpsed, and its trade largely conducted by the Genoese, even at the height of the crusades.2 Limited trade with Scandinavia, Greenland and Iceland, and some sort of contact, if not actual trade, with Vinland (America) became more significant as Norsemen became Christian.

			Around the year 1000 the conversion of the Vikings to Christianity, hardly an instant event, opened up the Viking world to Christendom (a slightly anachronistic term before the crusades) in a new way, and was remarkable by any measure. Later in the period come the Voyages of Discovery, their name indicating a significant change in seafaring. Abu-Lughod has written:

			By the eleventh and, even more, twelfth century, many parts of the Old World began to become integrated into a system of exchange from which all apparently benefited. The apogee of this cycle came between the end of the thirteenth century and the opening decades of the fourteenth century, by which time even Europe and China had established direct, if decidedly limited, contact with each other.

			The subtitle of her book is significant: Before European Hegemony: The World System AD 1250-1350, indicating the middle of the 13th century as a point of departure for a major growth in trade, but rooted in the preceding period, which itself had witnessed increasing traffic on the sea. 3 Lopez, in his Commercial Revolution of the Middle Ages 950-1350, after describing the early medieval period as a time of depression, saw the period following as that in which the commercial revolution of his title developed.4 That trade has been detailed by Abulafia, Hutchinson, Abu-Lughod, Lynn White Jnr, Lane and others. 

			In the same period the rapid expansion of the mendicant orders from the 13th century effected major change in the Church. As the century matured many Franciscans were to be found at sea, whether as chaplains or passengers a significant presence. Equally or more significant were the crusades, heavily dependent on sea transport. The mid 13th century affords, too, a glimpse of the Gregorian reforms beginning to work through and impinge upon the life of the mariner. The ‘great reforming councils’, from Lateran III to Lyons II, span the period 1179 – 1274.5 The canons of Lateran III (1179) and IV (1215) related both to reforms and crusades. For maritime purposes, Lyons II (1274) added nothing new to Lyons I (1245). A council might decree, the bishop take note, and the parish priest try to alter custom accordingly, but, distances being long and communication of all but the most important business slow, the churchman’s (and by extension, the sailor’s) experience of change in his church would, except in dramatic and exceptional instances (for example, the imposition of clerical celibacy) be a relatively gentle one, and extend into later centuries.

			At the beginning of the medieval period, most voyages were local, in the sense that they occupied days away from home rather than weeks. Long distance trade to the north of Europe before 1,000 had been circumscribed by Viking activity, extending from Greenland to Muslim-held parts of the Iberian peninsula, with Vikings to be found in the Mediterranean, reaching Byzantium and the Black Sea via the rivers of present-day Russia.6 ‘Viking’, from a word meaning raider or pirate, was used as a catch-all. Their conversion to Christianity, in part a consequence of trade with Christian countries, greatly reduced the threat to maritime trade.7 Records suggest that formal conversion took place within a relatively short period, though raiding was slow to cease, perhaps because the conversion of hearts takes longer; as late as 1087, the Annals of Ulster recorded, ‘A sea expedition by the grandsons of Ragnall and by the son of the king of Ulaid into Man, and in it fell the grandsons of Ragnall’; it is implicit that Ragnall was one who had been called upon by Olaf to accept the Christian faith while his grandsons had yet to find it.8 In the Baltic the Faith took longer to spread, with the peoples of parts of Poland, Lithuania, Latvia, and Estonia subjected to forcible conversion, sometimes simplified to a choice between baptism and death. The decreasing threat to maritime trade which conversion brought allowed an increase in the length and number of voyages. Piracy, an activity not exclusively Viking, continued as it does today, but the spotlight moved from the North Sea and the Baltic to the Mediterranean and the Saracen threat. The North Sea, Irish Sea and Baltic Sea enjoyed increasing traffic, according to Roberts reflected in the distribution of documentary seals along the Baltic and North Sea coasts: ‘Their widespread use is an indication of the busy trading links by now re-established throughout northern Europe after the depredations of the Vikings’.9

			In the south, according to Balard, the Mediterranean

			was a region where landmarks such as promontories and islands, and the enforced use of certain channels, made navigation easy, and sailors were reluctant to let the coast slip from view. The distinction between sea-going and coastal navigation was completely artificial.10

			Muslim territory in the Iberian peninsula and North Africa limited expansion of trade permitted elsewhere by a Europe beginning to consider itself a Christian whole, but not preventing trade between Christians and Muslims completely. Jews, too, must be written into the equation, Lopez describing their role as that of ‘neutral intermediaries’.11 

			Officially Christian vessels were fair game to Muslims, and vice versa, especially when a crusade was in progress, but trade, even during crusades, continued, mainly in Muslim ports in Genoese and Venetian vessels.12 Christian ships would arrive in fleets in Egypt when the season opened. Papal prohibitions against trading with the enemy confirm this; repeated prohibitions indicate its continuation, crusaders negotiating treaties with Muslims despite Papal objections.13 Sea codes regulating the responsibility of the ship master to his crew when discharging them in Saracen territory are further confirmation, for why else should a Christian ship, with a crew to be discharged rather than enslaved, be in a Saracen port if not for trade? Silks and spices came and continued to come from the eastern Mediterranean and can only have come through Muslim territory. But all was not straightforward. Despite the apparent success of early crusades, which involved Christian ships in long voyages round the Iberian peninsula, Mediterranean trade remained limited; routes across Europe, despite being slow and expensive, were preferred to the perils of the sea and Saracen piracy.14 Scandinavian pilgrims’ choice of an overland route to Rome must indicate reasons other than economy for preferring the land route; among these would be avoidance of  Muslim raiders, greater certainty of arrival at the destination, the opportunity to visit other shrines en route, and sometimes a shorter time travelling. Neither route was devoid of perils, but those of the land were, perhaps, more familiar.

			All this suggests that, Crusader traffic excepted, the pattern of trade in the Mediterranean was more complicated than popularly supposed. Henri Pirenne in 1965 made the point, still valid, that from the 8th century the Mediterranean, once a link, had become a barrier between Christians and Muslims;15 from the ninth to the eleventh century Christian maritime traffic was ‘bottled up’ in the Mediterranean;16 and from the end of the ninth century as ‘the religion of their customers mattered little to the Italians provided they paid’ the Italian city states handled the majority of the maritime economic activity.17 Lopez offered a not dissimilar analysis, describing the Mediterranean memorably as ‘the border between three different communities’.18 Abulafia, whilst stressing the role of faith in the expansion of Italian trade, came to a conclusion similar to Pirenne’s as to the largest handler of Mediterranean trade.19 To understand medieval Church provision for the mariner in the Mediterranean it will be necessary, given this analysis of the trade, to examine the Catholic Church’s response to crusader and Saracen traffic. 

			Then there were the voyages of discovery, many of which sailed with no certainty of a destination to be reached; if such existed, it would certainly have no church. This created a new situation. The most economical response for the Church, though probably made without analysing the cost, was to provide on-board chaplains to serve the long distance seafarer, several travelling with Columbus, for example. As settlements increased, Franciscans, Dominicans, and later Jesuits, were travelling by sea to an extraordinary number of places, and journals indicate that many ministered to the crews with whom they travelled.

			Others have written and continue to write about the economic or technical history of the period with great authority and considerable detail, though seldom noticing the activity of the Church or the faith of the seafarer.20 One author, Abulafia, has written about the place of religion, Jewish, Muslim and Christian, in medieval Mediterranean trade, and in that, he is unusual.21 Details of that trade form part of the background of this book; for most seafaring is maritime economic activity. Though Abulafia writes of the effect of religion on trade rather than the seafarer or the provisions of the Church, economic history remains the best guide to where the seaman may be seen, or his religious practice glimpsed.

			The extension of trade by distance and technological change go hand in hand, in turn impacting on religious practices at sea. The increasing use of two masts, like the use of a stern rudder, allowing for more distant voyages, a feature just beginning to appear in the twelfth and thirteenth centuries, explains Fabri’s rather late reference to the custom of Venetian seamen on a pilgrim ship gathering round the main mast,22 and Joinville’s contemporary reference to pilgrimage round the masts on Louis IX’s ship, despite contemporary seals continuing to depict single-masted ships.23 The liturgical use of the mast will be considered further. Tyndale’s sixteenth-century reference to seamen in danger and lacking a priest shriving (confessing) themselves ‘unto the mast’ surely preserves a custom not later than the thirteenth century.3 It may hint at the mast as the site of a crucifix or other religious object. In 1215 the Fourth Lateran Council required of the laity the confession of sins at least annually as a preparation for Easter Communion. Before that date confession when in danger of death was the norm, sometimes common, at other times rare, but the interest here is the religious use of the mast.

			Lynn White Jr commented that the crusades were preceded by ‘a revolution in the art of shipbuilding’, a point sometimes overlooked by crusade historians who concentrate on events on shore. Reviewing medieval technology he instanced skeleton-first ship construction (perhaps from the eleventh century), use of fore-and-aft sail, and the development of the mariner’s compass.4 Each of these indicates the exchange of technical ideas between cultures, particularly Muslim-Christian, but East-West in the case of the Chinese-derived compass, for which the Muslims may have been intermediaries.5 Each contribution to safety and reliability increased the distance a ship could sail, the compass extending the parameters of the sailing season, the others better fitting the ship for longer distances. The further the ship could sail, the further from his parish would be the sailor. 

			It would be strange to discover, where technology was capable of exchange, that other ideas were transmission-proof. The sea codes and canons indicate that there was no shortage of trade with the Saracens, yet few examples of the exchange of religious ideas survive, perhaps attributable to the filtering medium of the clerical hand, particularly of such undesirable outcomes as Christians espousing Islam, an outcome more likely to be mentioned by Muslim authors; examples may indeed be found, as in the contemporary The Rare and Excellent History of Saladin.24 Muslims writing were seldom seafarers, and the author of this instance mentions only the conversion of land-based crusaders.

			An examination of medieval trade, rather than crusade traffic, requires a focus on maritime activity around the Baltic, Irish and North Seas; from these areas will be drawn most of the evidence for the faith and practice of the medieval seafarer, with an emphasis on English ports. Following the conversion of Iceland, the Laxdaela Saga recorded ‘England . . . is a good trading centre for Christians now’.25 Lynn White Jnr wrote, ‘in the 8th century the focus of Europe shifted from the shores of the Mediterranean to the great plains around the Channel and the North Sea where it has remained ever since’.26 Crusade traffic cannot be ignored, nor the importance of Genoese, Pisan and Venetian trade, some of the latter with England, but here the emphasis will be on North European trade, and particularly the English east coast ports. Most of these have lost their importance; indeed, some, like Dunwich, are beneath the sea. By the end of the twelfth century Boston (the outport of Lincoln) was second in importance to London, with Lynn close behind. ‘No other port from Newcastle to Fowey, save only Southampton, could stand comparison with either of them’.27 In the early part of the period the Scandinavian links were especially strong, with Cnut, King of most of England and Scandinavia.28 Pirenne suggested the twelfth century was when, ‘Life began to flow towards the coast, the great rivers, the natural highways. Civilization was purely continental; but it was now becoming maritime’.29

			 

			 

			The Sources

			 

			 

			The search for primary sources presents a major problem. Lynn White Jnr claimed literacy, at least until ‘very recently’, as the ‘perquisite of small ruling groups’, and written history as the ‘history of the upper classes’.30 Medieval sailors attract neither description. Chronicles seldom mention abstract experiences, nor do they often record that which everyone knows or does. What is recorded is abnormal, unusual or necessary to remember: national events, grants of land, changes in ecclesiastical office. Belief appears occasionally in contrast to a rival system of belief, frustrating the search for written sources relating to seafarers’ beliefs or practice; the evidence is largely indirect. Few medieval western writers encountered belief systems other than Christianity. Most chroniclers were monks whose Rule discouraged travel. Of other writers, from secular (i.e. non monastic) religious backgrounds, Archdeacon Henry of Huntingdon’s Historia Anglorum is typical. Henry mentions ships or travel several times, saying only that ‘ships came’ or somebody crossed the sea. Another source which might be expected to prove fruitful is the medieval sermon, of which thousands survive. In some it is obvious that the preacher, like Herbert de Losinga of Norwich, had travelled by sea, but of custom or practice nothing remains.31 An exception was Jacques de Vitry, Bishop of Acre, and he will be cited further.

			Pirenne in his Economic and Social History of Medieval Europe writing ‘the [social and economic] historian . . . [of] the Middle Ages, [whose] material is derived as much from annals, chronicles and memoirs, as from public and private acts, cartularies, registers, custumals, etc.’ was listing also the sources of the maritime missiologist. Whichever the source the search involves much unproductive reading. Surviving state documents are mainly instructions from the king to his sheriffs. Contemporary wills are almost nonexistent except for the great and the good, particularly bishops; not for those who earned their living at sea. Port lists, so helpful for gauging traffic at a particular port, give valuable evidence for the religious content of ships’ names, albeit fairly late. The maritime codes have a religious content. Notarial documents surviving from Italian ports contain small but important details. The problem of fragmented sources is familiar to most medieval and maritime historians.32 What religious clues remain gain validity when preserved, as they often are, in secular documents, avoiding the tendency to bias of religious sources. Heide Gerstenberger, disparaging the writing of another period, has contrasted ‘“quayside seafaring historians” [the phrase is Paul van Royen’s] who take the wording of maritime codes and other state-controlled sources as descriptions of work and discipline aboard ships’ with, in this case, the work of Bolster, erstwhile seaman, whose social history smells of the sea.33 Unfortunately what Gerstenberger disparages is all that remains for the medieval period. The evidence may be summarised thus: for this chapter, state documents; for chapter three, Church documents, especially hagiography, together with church dedications and their geographical position; for chapter four, medieval sea codes and ecclesiastical Canons; for the fifth, journals and sagas.

			Journals and sagas among written sources are exceptions to these generalisations. A few journals from the crusades survive. Crusades caused people to be at sea who might otherwise not have been, among them several chroniclers who mention maritime custom and practice. It may be protested that neither the journal of a crusading knight accompanying his king, nor his record of practice on board the king’s ship, is typical. Indeed the very survival of such literature renders the crusade voyages atypical of medieval voyages in general; rarity demands the best possible use be made of it. The sagas are a collection of ancient oral stories of a maritime people, Scandinavians, written down by a clerical hand (thought to have filtered out much pre-Christian practice), preserving some of their religious custom and practice. Some contain references to Christians, either from the time that the Norsemen became Christian, or from an earlier and unchurched period. Rune stones and epitaphs confirm the content of what were once dismissed as legend.

			As to artefacts, maritime archaeologists have retrieved remarkably little religious material from contemporary wrecks. It is worth asking, what might be expected to have survived that would be of a religious nature? Pilgrims’ badges, which have been found, tell little beyond the obvious, namely, that many people of the period went as pilgrims to popular shrines, often travelling by sea. Some Christian objects would perish: evidence that Gospels might be found on board ship, albeit rarely, comes only from written sources. Statues found among Christian maritime remains of the period are rare, though the number of statues, especially of Mary, which have been venerated after being found on the seashore, their finding usually interpreted as miraculous, suggests that statues were taken to sea, to be washed ashore, perhaps after storm or wreck; an explanation incapable of proof. Crucifixes were only becoming a feature of popular devotion in the late medieval period. Rosary beads were found on the Mary Rose but the use of the rosary in its present form, like the crucifix, was relatively late.34 Early rosaries seem to have been undifferentiated strings of beads and difficult to distinguish as aids to devotion rather than for ornamental use.35

			Maritime historians seeking ship illustrations turn to seals, the graffiti or carvings found in churches, or religious pictures. The same sources inform the missiologist. Town seals were becoming common in this period and port seals, especially from the Cinque Ports, offer considerable religious content relating to the seafarer. Some portray overt religious symbols, such as the church building on Rye’s seal, but beyond the obvious, apparently secular surrounding detail on many seals speaks more clearly of contemporary belief. Ship graffiti in church add little beyond indicating the presence in church of people who knew about ships and had opportunity and inclination to deface the building. Church carvings of ships indicate some with a more legitimate intent. Their detail adds little to an understanding of religion at sea but their presence confirms a link between parish church and maritime community which is a valuable, if unquantifiable, contribution. In short, it may be said that, except for the seals, the artifacts which survive add little to our knowledge.

			In all these sources, it is hard to find two examples of any one religious practice. Sumption seems to have had the same problem when writing Pilgrimages. He picked up instances here and there, often separated by centuries, and drew from them what he could. Given the nature of the evidence, this seems unavoidable, if undesirable. The missiologist is forced to reach a conclusion on grounds as widely spaced as Sumption’s. Where only one example can be given, no conclusion about prevalence is drawn. Two instances, especially when they come from different sources or geographical areas, allow a tentative conclusion. In a few cases, where evidence is abundant an attempt can be made to reach firmer conclusions.

			Secondary sources are fewer still; only one published author, Peter F. Anson, has dealt in any detail with the period from the point of view of maritime religion.36 Anson’s view of the medieval period was a romantic one, his writing intended for a popular market, and his professional competence in the field of architecture. In his Church and the Sailor, he devoted a chapter to seafaring saints, most like Christopher, Elmo, and perhaps Brendan, saints of legend; others, saints who travelled (e.g. Francis Xavier), serving his purpose in interesting the major religious orders in his attempts to revive the Apostleship of the Sea. His third chapter, ‘The Faith of Seafarers’, provided a brief but broad tour of Stella Maris, coastal shrines, monastic lights and bells, and fraternities. His few dates, absent sources, and little understanding of the economic context point to the need for sourced evidence.

			 

			 

			The medieval port37

			 

			 

			 

			The medieval port town was usually compact and self-contained, fronting on to the wharves, much as in Melania’s (chapter one) time.38 Shipping was seldom more than a short walk from a church. Often there was a nearby hospital or hostel, primitive by today’s standards, but allowing a ship’s master to provide for sick crew members away from home, as required in contemporary maritime law. Examples are not difficult to find. Dunwich offered a maison dieu or hospital on a spur off the nearby Dunwich River which, with the three parish churches (SS. James, Peter and John), was within 200 metres of the shipping at the Town Quay. In Southampton (Map 1) the waterfront was a boundary to four of the city’s five parishes (All Saints, St Michael, St John, Holy Rood), suggesting that crews of ships alongside would be considered to be in a clearly defined parish, with clergy responsible for them, and close to St Julian’s chapel and a maison dieu. Their relationship to parish churches was unlike, for example, that of crews in King’s Lynn, where ships could be moored in the river, or alongside in an area served by a chapel of ease (St Nicholas). Church dedications in port areas, especially but not only those of St Nicholas or St Clement of Rome, often signify maritime use. Often, port and parish were indistinguishable, little needing a church set aside for seamen’s use.39

			 

			 

			Church Involvement in Trade

			 

			 

			The connection between religious groups and trade is peculiar neither to Christendom, nor the period. Ray might have been writing of the medieval Christian monastery instead of a first-century Buddhist one when saying ‘monasteries functioned more in the nature of pioneers in undeveloped areas’, and noting the tendency of markets to grow up around them.40 In many medieval ports the quays were economically associated with the Church, through some sort of ownership, or the payment of dues; indeed may have grown in consequence.41 Sometimes an abbey’s quay was separate from the area of commerce as in the case of Tintern Abbey on the River Severn away from the major port of Gloucester.42 Abbatial needs for quays reflected the Norman upsurge in ecclesiastical building and the importation of stone, especially from Caen, and the waiving of dues on building materials was no small privilege. Of the Cinque Ports, the borough of Fordwich, together with Hythe and Romney, once busy ports, belonged to St Augustine’s Abbey, Canterbury; the prior of Christ Church, Canterbury, controlled Sandwich and the Abbey of Fécamp the ports of Winchelsea and Rye.43 The ‘port’ of Evesham, on the River Severn, served the monks of Evesham Abbey, that of Whitby.44 The Whitby monks, whilst in France Fécamp Abbey had control of a number of seaports.45 The Abbot of Ramsey had a litus or landing place at Reach, Cambridgeshire, its development shared with the prior of Ely.46 Steyning and neighbouring Beeding, in West Sussex, witnessed considerable disagreement between Saint-Florent and Fécamp Abbeys; the Conqueror arbitrating between them, to settle the dues to be paid by ships passing up the river to St Cuthman’s port, Steyning, reveals that control of shipping was no sinecure.47

			The Abbot of St Augustine’s, Canterbury took the customs at Fordwich, receiving 2d for every passenger (Jews paid 4d) touching the port.48 The prior of Tynemouth had power to exact toll on all imported merchandise landed at North Shields.49 Fécamp received half the toll for bales and pontage at Winchelsea, with one exception, for ‘[t]his custom shall be taken from all ships except those of Hastings when they put in from stress of weather’.50 Such control produced a useful and direct income for abbeys, while monastic exemption from charges indirectly supplemented monastic income when the port was in secular hands, either case demonstrating a link between religious and maritime communities.

			The granting of wreck was a further benefit. The monks of Tynemouth were granted ‘. . . sac, soc and custom, and wreck . . . ’.51 Wreck was given also to, for example, the Abbots of Battle;52 Ramsey,53 ‘to have his customs of Brancaster and Ringstead [on the Wash, near Hunstanton], including wreck . . .’; and ‘the new abbey of St Georges de Bocherville . . . wreckage’.54 These abbeys may have received these grants as lords of the manor for an Edict of Henry I had laid the responsibility for the administration of recovered goods on the local lord, often either the bishop or an abbey.55 

			Other privileges confirmed abbatial involvement with the waterfront. The Cistercians of St Mary des Dunes, diocese of Bruges, were granted freedom from ‘toll and passage [money] and pontage payment for crossing . . . permission to make new ships, sell old ones . . . for their own use’.56 The monks of Mountebourg received ‘all dues wheresoever they go, or buy or sell or convey anything that their men can declare to be for the monks’.57 The Scottish King David offered similar privileges to the Abbey of Tiron.58 The Abbey of St Peter’s Ghent received ‘. . . within London, the land which King Edward gave them, namely. . . the wharf [huevo] . . . and wharfage [huervagio]’.59 The monks of Abingdon ‘have their customs from ships passing on the river [Thames], whether in herrings or in the right to buy goods . . .’.60 The monks, houses, goods and men of Citeaux were quit of ‘toll, passage and pontage’, especially in Southampton, Hastings, Dover, Barfleur, Caen, Ouistreham and Dieppe.61 Much of the trade so advantaged was the import of Caen stone for building purposes, as in the case of St Edmund’s.62 ‘Ships of St Paul’, London, received privileges for the same purpose,63 its ships not the only example of ecclesiastical ship-owning; St Mary des Dunes has been mentioned, Fécamp was another, and the sheep-rearing Cistercians of Melrose seem to have had ships to take their wool to the staple in Flanders.64

			Some responsibilities derived from port involvement; the Archbishops of Canterbury, with such a stake in the Cinque Ports, had to furnish ships and shipmen for military purposes. An example would be the Archbishop at the beginning of the eleventh century who ‘granted a ship to the people of Kent and another to Wiltshire’ to help them fulfill their obligations to scipfyrd, bequeathing also ‘to his lord’ (perhaps from whom he held certain land) ‘his best ship and the sailing tackle with it, and sixty helmets and sixty coats of mail’. Alfwold, Bishop of Crediton, bequeathed ‘. . . a 64-oared ship; it is all ready except for the rowlocks. . .’.65 Some time after 1139 there was a dispute between the Archbishop and Battle Abbey regarding a ship which had blown off course on Dunge (Dengie in Essex?) Marsh. The Abbot’s men had seized the wreck. The interest here is not the wreck but its ownership.66 A not dissimilar case arose over a ship owned by the Abbot of St Augustine’s, Canterbury, which appears to have been detained, which was ordered to be restored through the agency of the King’s Sheriff in Kent.67 Other examples derive from grants of fisheries to monasteries.68

			Monasteries were also providers. The Tynemouth monks serviced navigation aids. Quarr, on the Isle of Wight, claimed in its attempts to preserve the abbey from the predations of Henry VIII that its Cistercian monks ‘did much to relieve . . . travellers and seamen’.69 The Trinitarian Friars, whose vocation was the ransoming of captives, seamen among them, received permission to collect, or to go ‘beyond the seas’ with the Abbot of Westminster at the king’s behest.70 Their activity at this period was probably limited to ransoming seafarers involved in crusading or trade with Saracens. Just occasionally, a mariner is shown becoming a monk: around 1050 the Abbey of Mont St Michel received the ‘Charter of Restald formerly ship-master of Rotbert count of Normandy, on receiving at length the long-desired garb of a monk’, though this may have had something to do with burial rights.71

			 

			 

			Lights and landmarks

			 

			 

			One form of service to the mariner was the provision of lights. Some medieval lights were maintained by monks or nuns, some by hermits, some perhaps by layfolk employed by a religious order. Others were clearly secular, as at Yarmouth, where a local tax was collected for the maintenance of beacons at the harbour entrance.72 Stevenson has written:

			The popular impression of old navigation lights is romantic - monks lighting tapers to guide sailors through the storm and fire beacons set ablaze on headlands with flames streaming to the skies.73

			Monastic lights probably post-dated Viking predation.74 There cannot have been many, yet Beaver expressed a popular view when he wrote, ‘the dissolution of the monasteries was a serious setback to English coastal lights for it swept away many of the men who had devoted their lives to the safety of seafarers’.75 Stevenson suggested, if this had been the case, chaos would have resulted. The lack of chaos suggests that lights were sold to lay folk, the dues maintaining them facilitating their sale. Confusion about references to lights may derive in some cases through misunderstanding church lanterns as lights rather than architectural features, or the maintenance of lights which were really votive offerings.76

			Hermit-tended lights attract similar confusion. Some hermits were really solitaries and not necessarily religious. Religious hermits, living under vows of some kind, were recognised by a bishop, and should survive in contemporary records. Clay offers examples both of religious hermits maintaining lights and solitaries maintaining them on behalf of religious orders, among them Tynemouth’s lamp and bell, a landmark at Hook (County Wexford, Ireland) built by the monastery of St Saviour, and a chapel of St Nicholas on Lantern Hill above Ilfracombe.77 Clay’s twenty religious lights (of which eight are doubtful) represent a significant proportion of known medieval lights and landmarks. To them may be added a light at Waterford maintained by Augustinian Canons using tolls from ships entering Waterford, and a light at Youghal, also in Ireland, maintained by nuns of St Anne’s convent.78 At Tynemouth the monks kept a light of burning coals. Waltham Abbey supported a light on the River Thames.

			In the early thirteenth century ‘J, son of Geoffrey, justiciary of Ireland’ was commanded to let

			the wardens and chaplains of St Saviour’s Rendenan [County Wexford], who are building there a tower as a signal and warning to those at sea . . . [to have] such maintenance in money and other liveries out of the issues of the said land . . . because it is a pious work to help Christians exposed to the dangers of the sea so that they may be brought into the haven out of the waves of the deep.79

			The reference to ‘pious work’ equates with endeavours like bridge-building for which the Church encouraged people to offer endowments, often in return for indulgences from the local bishop; Stevenson offers an example from 1522 where the Bishop of Exeter granted 40 days.80 Often there was more to this matter than piety, for example, the interest of religious orders in the receipt of port dues or the safe arrival of their own ships or cargoes. It paid them, therefore, to ensure that ships arrived safely, hence, for example, the light on St Mary’s Island, barely a mile from Tynemouth Priory, and a burial ground for drowned sailors. Direct evidence of monastic charity extending to the provision of lights on hazards to be avoided, from which no income would be derived, seems not to exist. However, it is possible to understand one of the functions of remotely placed priories in this way, for example one established with ‘a lighthouse of sorts’ on the Ecré rocks of Jersey by the Abbey of Val-Richer. On the nearby Chausey Islands the Abbey of Mont St Michel established a priory ‘on these remote and scanty rocks’, presumably for the same purpose.

			The Laws of Oleron contained stiff penalties for clergy found burning lights for sinister purposes, implying that some clergy had done so, and that lights round the coast of Europe were not uncommon, if such lights were not to fail as a lure.81 Of the Eastern Mediterranean, excepting Alexandria’s pre-Christian lighthouse, Jacoby has written: ‘None of the Crusade harbours seem to have had a lighthouse’.82 Crusade harbours usually drew a chain across the harbour entrance to prevent entry by vessels at night, hence the lack of lights, for ships forbidden nocturnal entry need no guiding light.

			 

			 

			Seamen’s Churches

			 

			 

			It is extremely difficult to distinguish between churches for seamen and churches used by seamen. Most medieval sailors were parishioners whose voyages took them but a few days from home, obviating the need for anything more than a parish church; a seamen’s church would be necessary only in a port far from a parish church, rare in medieval England, more common as the crusades developed, and replaced by a voyage chaplain when longer voyages of discovery increased in frequency. One exception would be where fishing fleets gathered, though even they would return to their markets, with a nearby church, regularly. The need generated by a large expatriate group might also require a church. Three illustrations illustrate the distinction: a Yarmouth church, a chaplaincy at Lynn, and a possible chaplain at Genoa. 

			Canon 21 of the Fourth Lateran Council (1215) required every Catholic to belong to a parish and do his Easter duty. In the thirteenth century Henry of Susa defined the parish as ‘a place with well-defined frontiers whose inhabitants belong to a single church’.83 Easter duty obliged the parishioner to make confession to the parish priest and to receive Holy Communion at least once a year, at Easter. This new Canon did not mention groups whose absence might be occupational, perhaps because the Church response was both ancient and obvious: that only what is possible can be done. So too with the duty of Sunday church attendance; it was so obvious that a seaman would not be present that his absence goes unmentioned. The designation by a bishop of a church to be responsible for seafarers ‘on the river’ (away from home) may be understood as giving the seaman a church in place of his parish church.

			The right to designate a church as a parish church lay with the bishop. Other churches were effectively chapels of ease rather than parish churches. A pre-Reformation building described as a chapel implied the lack of font and cemetery.84 Unfortunately many references lack precision. Baptisms and marriages were limited to parish churches, which were granted the right to have a font for baptisms. The fees or offerings associated with baptisms, marriages and funerals made it a matter of interest whether a particular church had parochial status. Parishioners were further interested if they had far to travel (hence ‘chapel of ease’) to a church. An example of how this impinged on the life of a seafarer can be found at King’s Lynn, once the fourth port in the kingdom.85 A twelfth-century document appends parochial rights over all sailors on ships mooring at Lynn, the sailors coming at the tail of a grant to the monks of a cure and parts of a demesne tithe.86 The bishop, William de Turbe (Bishop of Norwich 1146 –74), claimed to be reaffirming an old right:

			We forbid any of the clergy to receive in their church sailors who in their voyaging have reached the port of Lynn, except for their church’s own parishioners, and not to exact or receive any benefit from them, and not to provide burial, whereby the church of St Margaret [the parish church] may sustain loss, which has been specially founded for this purpose by Bishop Herbert of blessed memory, that it may grant Christian service to all sailors by chance (temere) coming to anchor at Lynn. . . .87

			It is difficult to know whether the primary concern here was the loss of fees or the care of seamen. Lynn’s other two churches at this time were chapels of ease to St Margaret’s; one church in this busy seaport now designated for the use of non-resident sailors affords a very early example of a ‘specially founded’ seamen’s chaplaincy.88 Indirectly, it reveals the necessity for seafarers on the river to be assigned to a particular church; the river bank is in a parish, is usually the parish boundary, but the river is an ecclesiastical no-man’s-land. 

			William de Turbe affirmed Bishop Herbert’s grant of St Nicholas’s chapel, King’s Lynn, to the Norwich Benedictines, distinguishing between the chapel, dedicated to the patron saint of sailors, and the oversight of mariners, showing that the concern for mariners preceded Bishop William and derived from Bishop Herbert. An interest in seamen may have been peculiar to Herbert or it may have been a consequence of his having in his diocese a number of England’s busiest ports; the interest of both bishops suggests the latter.89 

			Another St Nicholas’s church, in Great Yarmouth, was both a chaplaincy and a church dedicated for a particular use. Yarmouth was a major centre for all North Sea fishermen at this time, with its important herring fair, and its beaches used for net repair.90 The original church had been built by Bishop Herbert, with a licence from Henry I, for seasonal use by local herring fishermen at a place on the seashore with but a handful of houses, offering an unusual example of boats gathered far from a church.91 Herbert provided a chaplain ‘to celebrate divine service always’, implying an endowment, ‘and found of his own goods the necessary things’. Not only local fishermen gathered, for Cinque Ports fishermen expelled the chaplain and forcibly seized the church, which was only restored by the Sheriff of Norfolk when Herbert petitioned the king. In the ensuing fracas some of the Cinque Ports men were killed. Soon afterwards this church was also given to the Norwich Benedictines. 

			Distinct from seamen’s churches were churches used by seamen. The latter were of two kinds: churches serving expatriate communities and those where evidence remains to suggest that mariners were among the churchgoers. It may seem strange that a Church united by Latin should need within it churches for the service of expatriate communities, but the desire for something from home when abroad is universal. The Hanse had churches and chaplains in many ports well beyond this period, not all of them interrupted by the Reformation. Venetians had fraternity meetings and a communal tomb in the chapel of St Nicholas in Southampton.92 Venetians, Genoese and Pisans, having areas of control and financial advantages in return for their help with military activity and provision of supplies during the crusade period in the eastern Mediterranean ports, formed strong expatriate communities with their own churches, serving also the religious needs of visiting crews.93 In twelfth-century Acre, the Genoese church of St Lorenzo, and the Venetians’ St Mark, were named for the patron saints of their cities of origin. There was also a French church of St Mary.94 The Pisans at the time were intending to build their own church. Elsewhere there is some evidence that churches dedicated to St Olaf, one at least in London, may have been particularly associated with Scandinavian seamen rather than with Scandinavians generally.95

			Slessarev has argued that in both northern Europe and the eastern Mediterranean

			the Church formed the centre of merchant colonies; that Church buildings were used as warehouses; that the Church possessed productive plants and, at times, owned the quarters in which resident merchants lived and hostelries for transients; that priests often served as scribes and were the guardians of the correct weights and measures.96

			A church used in this way was called an ecclesia mercatorum. Slessarev cites Baltic examples in Magdeburg, Novgorod, Reval (Talinn), Old Visby, Sigtuna, Lund, Viborg (Denmark), Roskilde and Schleswig. In the eastern Mediterranean his examples are largely those allocated to Venice, Pisa and Genoa, adding information regarding their relations with the Greek Church. His assertion that the Church was part of the trading process rather than the servant of an expatriate community may provide the key to unlock circumstances surrounding the following example of a possible Genoese chaplain.

			An ambiguous example of a chaplain, not obviously in charge of a designated seamen’s church, survives in a Genoese notarial document of 1254.97 Opening In nomine domini amen, it describes the parties involved in the agreement, of whom the first is Nos Amines cappelletus, in the rough Latin of the period. Cappelletus is not a surname; this period predates surnames, identity being drawn from place of origin or occupation. Cappelletus could derive from capellarius (a cap maker), perhaps a man with money to invest in a voyage, or from capella (a chapel), referring to a chaplain. Clergy were not supposed to involve themselves in trade (but sometimes did) so involvement here might not be commercial - which begs the question of why a chaplain, if chaplain he be, should be mentioned in a notarial document concerned with a trade agreement between partners. Some trading groups or groups of navigators regularly used local churches for meetings.98 It is a small step from using a church as a regular meeting place to appointing a chaplain and rewarding his chaplaincy in a variety of ways. If he was one of the clergy of a local church, or the church of the guild, the diminutive might indicate that he was the lesser or least of several clergy. If Cappelletus is a nickname, he may not have been an ecclesiastic at all, or at most in minor orders and serving as a scribarius, or just possibly the illegitimate child of a priest. The simplest explanation is to see here a priest though the route taken to discover him illustrates the difficulty in finding an example of a chaplain to a group of mariners at this time.

			 

			 

			Hostels and maisons dieu

			 

			 

			From earliest times, but blossoming in the Middle Ages, a network of hostels for travellers, pilgrims and seafarers spread throughout Europe. They were known variously as hostels, hospitals, hospices, domus dei and maisons dieu. Some were dedicated to seafarers’ use, others included seafarers amongst their users. Some were for long-term residents, perhaps lepers or the aged. Some provided medical care. All were an extension of the inns which had existed from time immemorial; not all were Christian, though the growth of pilgrimage ensured that many were. Their general usefulness is suggested by their existence in a variety of cultures and periods. The Icelandic Saga of Grettir the Strong (twelfth century?) records a group of men

			sitting and drinking. They had made fast in the harbour [in Iceland] where there was a place of shelter set up for men who were travelling about the country, and they had carried in a quantity of straw. There was a huge fire on the ground. . . 

			which set fire to the straw and spread ‘all through the house’, suggesting a building with more than one room.99 

			From the fifth century the Christian bishop was expected to ‘look after the needs of the pilgrim’,100 his role later supplied in many cases by monasteries. Knocker has suggested that the great maison dieu in Dover was founded to ease the pressure on monastic hospitality.101 The Domus Dei of Osney Abbey on the River Thames may be a similar example. Clay noted that medieval England had 750 such institutions; though many were for lepers, and many inland, the seafarer can sometimes be seen, especially in port areas.102 In England, apart from the Dover maison dieu, others were to be found in Carlisle, Chester, Chichester, Dunwich (supported by a levy on ships entering the port), Ospringe (Fig. 1), Portsmouth, Sandwich, Southampton and Yarmouth; in Scotland: Ardross, Brechin, Dalkeith, Dundee, Dunbar, Leith, North Berwick, St Andrews and more; in Ireland: the sisters who maintained the light at Youghal founded a ‘hospitium or Maison Dieu’. Other examples were to be found in Venice; in France: Angers, Barfleur, Fresnay-la-mère; and in Sicily at Messina.103 Some were hospitals specifically for seafarers. Perhaps the earliest and best English example was St Bartholomew’s at Sandwich, which later became a general almshouse. Though Boys thought this was founded in the early thirteenth century, there is some evidence for an earlier date. Leland said that at Sandwich ‘ther is a place of White Freres and an hospital withowt the town fyrst ordened for maryners desesid and hurt’. Dugdale’s Monasticon makes it clear that the White Friars and the hospital were not associated.104

			 

			 

			Religious Orders

			 

			 

			The involvement of the old orders in the ports has been indicated. The new mendicants, not bound by vows of stability, spread widely and rapidly from the thirteenth century, their friaries, unlike the great abbeys, requiring little imported stone. Their vocation was to spread the Gospel; consequently they, especially the Franciscans, were often to be found at sea. By 1217, a year after the death of Francis, they had six provinces in Italy, two in France, and one each in Spain, Germany and the Near East. Franciscans were established in Britain by 1224, Scandinavia by the 1230s, and Greece by 1247. Apart from the Youghal sisters and their light in Ireland, Franciscans seem seldom to have been found in port areas, except as a point of departure, following which, there are many instances of friars at sea, some with chaplaincy duties, with Columbus for example.

			Two orders were of particular interest to the seaman. The Mathurins, or Trinitarians, their full title the Order of the Holy Trinity for the Redemption of Captives, founded by St John of Matha (d. 1213), made their first redemption in 1199, their last in 1855. They were to be found in various ports, responsible for example for hospitals or churches in Dundee, Dunbar and Leith in Scotland, though not specifically for seamen. Their presence is not odd when it is recalled that, for example, Knights Templar held property and many churches in Britain, though associated in the popular mind with the Holy Land, which financed their work abroad. The Mercedarians, or the Order of the Blessed Virgin Mary for the Ransom of Captives, were founded in 1218 for a similar ministry. The ministry of both orders would be welcome to the seafarer at risk of capture from Saracens.

			 

			 

			Votives

			 

			 

			Little evidence survives to place the seaman in a church building. Exceptions to this include contemporary votive offerings and graffiti.105 The custom of offering thanks to a deity for favours received is ancient and universal.

			Christian thank-offerings vary considerably. What may have been a tomb slab, found in St Hilda’s Hartlepool, shows a carved ship of c. 1300, perhaps the Navis Dei of Hartlepool, apparently part of a votive offering in a chapel once dedicated to St Nicholas; it may also hint at a sailor burial.106 Graffiti may have been in part an expression of gratitude, or perhaps a commendation of a voyage to be made, given the number of graffiti and carvings which survive in churches. Graffiti depicting vessels from the thirteenth and fourteenth centuries, perhaps made by crusade-bound sailors, have been found in the cloister of a French Abbey.107 A particularly fine carving of a sixteenth-century ship survives on a pew end in Bishop’s Lydeard church, Somerset;108 others may be found on the exterior stonework of the church of St Peter, Tiverton, Devon, part of an endowment by a man who made his money in exporting wool. The most common type of ex voto was probably the ship model. It seems to have been associated more with the traveller than the seaman; the Norman Earl Godwin gave a golden ship as an offering. The French queen, in danger of drowning, counselled by Villehardouin, promised a pilgrimage to the shrine of St Nicholas at Varangeville, but compromised by sending a silver ship in gratitude.109 These were the gifts of the wealthy, beyond the reach of the ordinary seafarer, whose ship model would probably be of his own manufacture, and using a base medium. An example, probably from the late thirteenth century, may be taken as typical; the crew of a Dunwich fishing boat, grateful for delivery from a storm after asking the intercession of St Edmund, hung a wax anchor in his basilica. Few offerings would survive the Reformation.110

			 

			The Liturgy

			 

			The presence of maritime ex votis implies the presence of the seaman in church. It would be strange if he failed to add his prayers to his gift; equally so to find that he had no place in the liturgy when the primary purpose of the church building is to house the faithful at worship. Yet few liturgical documents, surviving mainly in abbey libraries, refer to the sea.

			Masses for travellers are recorded, for example in a chapel at Ospringe in Kent, and it may be safely assumed that they benefitted similarly from the ministry of the many bridge chapels, as at Durham, Exeter, on London Bridge, or over the Tyne at Newcastle.111 It is possible to say, therefore, that the Mass was itself accessible to the majority in the sense that there were chapels aplenty where Mass might be found. It was not otherwise particularly accessible to the laity. Pre-Conquest Bidding Prayers gave the seafarer no place. Twelfth-century commentaries on the Mass were mainly by theologians writing for theologians, or for those who could read and afford a book. Yet the same century’s Lay Folks Mass Book included those ‘upon the sea’ in its Bidding Prayers (‘and for al land tilland and for al see farand and for the wedir and for the fruyt that is on erthe . . . . And for al pylgrimes and palmers . . . ’.), and a further Bidding Prayer asked that they be saved ‘fra all maner of parels’.112 Contemporary texts were hand-written and bulky; inconvenient for the traveller. Nevertheless, as well as the Bidding Prayers there were votive Masses, Masses intended for a particular purpose, perhaps the repose of a soul, for one going on pilgrimage, or for fine weather; some of the bridge Masses would have been votives.
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