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    At the heart of The Mediaeval Mind lies a compelling drama in which the disciplined legacy of classical learning contends and converses with the fervent energies of Christian devotion, forging over centuries a distinctive habit of thought that seeks coherence between reasoned analysis and spiritual aspiration, reconciling inherited forms with living belief, and patiently constructing a worldview capacious enough to house ascetic renunciation and communal life, doctrinal exactitude and visionary experience, careful argument and poetic imagination, so that the medieval intellect appears not as a dim pause between ages but as an active laboratory of ideas, emotions, and ethical resolve.

The Mediaeval Mind, by Henry Osborn Taylor, is a work of intellectual and cultural history that surveys the thought-world of medieval Europe; published in the early twentieth century, it reflects a period when historians sought to trace long continuities from antiquity through the Middle Ages. Taylor presents a wide-ranging account of how inherited classical philosophies and Christian teachings shaped habits of reasoning, feeling, and conduct. The book’s setting is not a single locale but the overlapping milieus of monasteries, schools, courts, and cities, where belief and learning intertwined to produce the practices, institutions, and imaginations that defined European medieval life.

Rather than presenting a narrow chronology, Taylor offers an expansive meditation on development: how ideas move across generations, how emotions are schooled by doctrine and custom, and how intellectual tools emerge to answer pressing needs. Readers encounter a voice that is learned, reflective, and carefully argued, with prose shaped by early twentieth‑century scholarly conventions. The book unfolds in sustained analyses that draw on theology, philosophy, and literature, yet it remains attentive to lived experience. It is not a quick survey; its cadence is deliberate, encouraging contemplation, and rewarding patient reading with a clarifying sense of the patterns that hold medieval thought together.

Among the book’s central themes is the transformation of classical inheritance through Christian belief, not as a simple replacement but as a reinterpretation that alters purposes while preserving intellectual instruments. Taylor examines the channels through which this transformation flows, including monastic discipline, pastoral teaching, scholastic debate, and vernacular imagination. He is concerned with reason and faith as mutually shaping forces, with the schooling of desire, with the authority of tradition, and with the emergence of critical methods within a religious framework. The result is a portrait of a civilization constructing coherence, even as it accommodates mystic intensity, ethical rigor, and public responsibility.

For contemporary readers, the significance of The Mediaeval Mind lies in its demonstration that cultures change through reinterpretation rather than abrupt discard, and that emotional life is as historically shaped as abstract theory. The book clarifies how communities negotiate continuity and reform, how learning migrates across institutions, and how shared imaginations stabilize social life. Its account invites reflection on current debates about the relation between expertise and belief, the pressures of rapid change on inherited norms, and the uses of tradition in public argument. By tracing layered inheritances, Taylor helps readers see modern problems as episodes in a longer, intelligible conversation.

Taylor writes with a synthesizing ambition characteristic of his era, drawing copiously on theological treatises, philosophical discussions, and literary expressions to illuminate the textures of belief and thought. The style is formal and richly allusive, occasionally employing terminology and assumptions that reflect the moment of composition, and thus benefitting from attentive, critical reading. Yet the scholarship is animated by humane curiosity and a steady effort to understand before judging. Readers should expect extended arguments that build cumulatively, careful distinctions, and a readiness to pause over fine degrees of meaning. The book’s breadth grants perspective without sacrificing the intimacy of close engagement.

Approached as a sustained conversation across centuries, The Mediaeval Mind welcomes both newcomers to medieval studies and seasoned readers who wish to revisit familiar materials with a comprehensive guide. It can be read sequentially or thematically, each section reinforcing the core question of how a civilization harmonizes inherited reason with vital faith. The payoff is an enlarged sense of continuity between medieval and modern concerns, especially around knowledge, conscience, and communal life. To attend to Taylor’s account is to recognize the Middle Ages not as an interval to be hurried past, but as a resource for thinking patiently about enduring problems.
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    The Mediaeval Mind is Henry Osborn Taylor's wide-ranging study of how thought and feeling took shape across the Middle Ages. Written in the early twentieth century as a two-volume work, it surveys the inheritance of antiquity, the Christian transformation of learning, and the social forms that carried ideas through European centuries. Taylor arranges his argument as a continuous development rather than a set of ruptures, attending to theology, philosophy, law, literature, and the arts. He proposes that medieval culture combined disciplined reasoning with fervent devotion, and that its characteristic patterns arose from this interplay, generating institutions, texts, and habits that organized belief and knowledge.

Taylor begins with the survival of the classical world within a Christian frame. He follows how Latin learning, filtered through late antique authors and the Church Fathers, persisted in monasteries and ecclesiastical schools. Figures such as Boethius and Isidore of Seville, devoted to preserving and reorganizing knowledge, transmit moralized versions of Roman thought, recasting rhetoric, logic, and cosmology in the service of doctrine. The Bible and patristic commentary provide the authoritative template, while compilers and encyclopedists arrange usable summaries for study. Through this process the antique legacy is neither simply kept nor rejected; it is remade to guide conduct, order curiosity, and supply conceptual tools for teaching and controversy.

Central to this early formation is the religious psychology Taylor locates in Augustine and the monastic tradition. Augustine's introspective focus on will and grace becomes a template for examining the soul, while rules and hagiography codify patterns of renunciation and obedience. Gregory the Great exemplifies pastoral ordering of belief, harmonizing inherited lore with edifying narratives. Taylor underscores how authority structures such as Scripture, tradition, and saints' lives discipline inquiry even as they nourish imaginative devotion. The resulting mindset values moral intent as much as speculative precision, cultivating habits of allegory, prayer, and exemplary storytelling that simultaneously constrain and animate intellectual life.

Alongside these clerical patterns, Taylor traces the infusion of Germanic custom and feudal organization into Latin culture. Law, kinship, and heroic ideals reshape conduct and social duty, while ecclesiastical leadership seeks to domesticate vigor into discipline. The Carolingian revival, with scholars around Charlemagne and Alcuin, standardizes texts, encourages copying, and clarifies curricula centered on the liberal arts. This consolidation produces a practical apparatus of glosses, commentaries, and handbooks. Reasoning becomes more systematic without abandoning deference to authority, preparing the techniques and vocabulary that later schools will refine. The groundwork is laid for disciplined debate within a still fundamentally theological horizon.

In the twelfth and thirteenth centuries, Taylor emphasizes a quickening of intellectual life visible in schools and emerging universities. New translations expand access to logic and natural philosophy, and the disputational method formalizes inquiry. Teachers like Peter Abelard probe method and language, while compilers such as Peter Lombard furnish structured theological textbooks. Mature scholasticism seeks coherence by relating diverse authorities, culminating in large syntheses that integrate Aristotelian disciplines with Christian doctrine. Through distinctions and carefully framed questions, reason serves faith without claiming mastery over it. The result is an audacious architecture of argument that aspires to order the total field of knowledge.

Taylor balances this rational edifice with the affective energies of medieval spirituality and art. He follows monastic and mendicant currents - from Cistercian austerity associated with Bernard of Clairvaux to Franciscan tenderness toward creation - as they model prayer, imitation, and compassion. Visionary literature, liturgy, and image foster a sensibility that seeks intimacy with the sacred. In secular culture, chivalry and courtly love refine manners and shape narrative patterns in lyric and romance, while moral exempla circulate between pulpit and story. Vernacular masterpieces draw on these shared habits of feeling, joining ethical aspiration with richly symbolic imagination.

Late medieval diversity brings sharpened tensions and new devotions. Taylor notes critical currents in logic and theology that complicate inherited harmonies, as well as movements of personal piety that favor interior reform and practical guidance. Debates over universals and authority coexist with pastoral manuals and meditative guides, suggesting a culture both exacting and searching. Without forcing a rupture, the study closes by situating these energies as transitions that prepare later transformations. The book's lasting value lies in its demonstration of continuity: by mapping how reason and emotion shaped institutions and imagination, it clarifies why medieval categories continued to inform European learning and moral reflection.
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    Henry Osborn Taylor’s The Mediaeval Mind situates Western Europe between late antiquity and the fourteenth century, when the Latin Church, monastic houses, and emerging kingdoms shaped culture. After the Western Roman Empire’s fall in 476, Gothic, Frankish, and Lombard regimes inherited Roman law and administration unevenly, while the papacy and episcopate preserved Latin learning and authority. Monasteries became centers of prayer, labor, and manuscript production across Gaul, Italy, and the British Isles. Within this geography of Latin Christendom, Taylor traces how institutions stabilized memory and morals. His study frames the Middle Ages as an organized world of ideas rather than an intellectual void.

Early medieval thought drew on patristic authorities such as Augustine of Hippo, Jerome, and Gregory the Great, whose writings set doctrines of grace, scripture, and pastoral governance. Monastic rules, especially Benedict’s Rule, regulated discipline and study, while Cassiodorus and Isidore of Seville compiled classical knowledge for Christian use. The Carolingian program under Charlemagne, advised by Alcuin, fostered palace and cathedral schools, standardized liturgy, and promoted Carolingian minuscule to stabilize texts. These efforts preserved Boethius and other late antique transmitters. Taylor highlights how Christian institutions curated classical inheritances, creating continuity from Rome to the medieval schools that his narrative later examines.

Reform reshaped authority in the eleventh century. The Gregorian Reform, associated with Pope Gregory VII, challenged lay investiture and promoted clerical celibacy, reorganizing church discipline and ideals. The Investiture Controversy with Emperor Henry IV delineated spheres of spiritual and temporal power. Gratian’s Decretum around 1140 systematized canon law, while a revived study of Roman law at Bologna trained jurists for courts and chanceries. The First Crusade, launched in 1095, intensified contact with Byzantium and the Islamic world. Taylor treats these changes as institutional frameworks that directed consciences and argument, providing the legal and moral scaffolding for the intellectual debates he analyzes.

The twelfth-century renaissance expanded inquiry through cathedral schools at Paris and Chartres, where masters used dialectic to reconcile authorities. Peter Abelard’s Sic et Non modeled questioning harmonization of patristic texts, while Hugh of Saint Victor offered systematic theology and pedagogy. Translators in Toledo and Sicily rendered Aristotle and Arabic science into Latin; figures such as Avicenna, Averroes, and Maimonides entered Western discourse. Natural philosophy, optics, and medicine gained new texts and methods. Taylor presents this confluence as a decisive enlargement of horizons, tracing how reasoned analysis, translation enterprises, and theological aims met in schools that formed the era’s intellectual habits.

Universities emerged as corporate bodies with charters and faculties: Bologna for law, Paris for arts and theology, and Oxford as a northern counterpart. Student and master guilds secured privileges and curriculum, formalizing the scholastic method of quaestio and disputatio. Mendicant orders staffed chairs—Albert the Great, Bonaventure, and Thomas Aquinas synthesized Aristotle with Christian doctrine—while the Condemnations of 1277 at Paris marked limits on certain propositions. Taylor uses these institutions to show how disciplined reasoning, commentary traditions, and ecclesiastical oversight produced both grand syntheses and boundaries. He emphasizes the Middle Ages’ confidence in ordered inquiry tempered by theological supervision.

Religious life unfolded through monastic and mendicant reforms alongside popular piety. Cluniac revival enhanced liturgy; Cistercians pursued austerity under Bernard of Clairvaux; Carthusians cultivated eremitic observance. Visionary voices, including Hildegard of Bingen, shaped devotional imagination. In the thirteenth century, Franciscans and Dominicans combined preaching with study, while authorities confronted dissent such as Cathars and Waldensians through pastoral campaigns and the Inquisition. Debates over poverty and authority culminated in disputes within the Franciscan movement. Taylor juxtaposes mystical ardor with scholastic clarity, arguing that medieval emotions, as much as doctrines, organized the “mind” he describes—structured feeling within institutional forms.

The era’s secular culture also informed mentalities. Chivalry, courts, and tournaments supported vernacular lyric and romance: troubadours in Occitania, trouvères in northern France, and Minnesingers in German lands elaborated fin’amor; Chrétien de Troyes shaped Arthurian narrative. Gothic architecture, beginning with Abbot Suger’s work at Saint-Denis around 1140, expressed light and order in stone, while pilgrimage networks—such as to Santiago de Compostela—knit regions. Expanding towns, guilds, and trade altered social horizons. Taylor relates these artistic and social forms to ethical ideals and affect, suggesting how courtliness, civic life, and sacred space cultivated habits of perception central to the medieval temperament.

Published in 1911 in two volumes, with a second edition in 1914, The Mediaeval Mind reflects early twentieth-century history of ideas, drawing on Latin, vernacular, and scholastic sources to narrate Western Europe’s intellectual development. Taylor, an American historian (1856–1941) who also wrote The Classical Heritage of the Middle Ages, argues for continuity between antiquity and medieval culture and resists caricatures of a “Dark Age.” His synthesis connects institutions, doctrines, and emotions to explain how a coherent worldview emerged. In doing so, the work both mirrors its era’s comparative scholarship and offers a measured critique of simplistic period divides that still influence modern readers.
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The Middle Ages! They seem so far away; intellectually so preposterous, spiritually so strange. Bits of them may touch our sympathy, please our taste; their window-glass, their sculpture, certain of their stories, their romances—as if those straitened ages really were the time of romance, which they were not, God knows, in the sense commonly taken. Yet perhaps they were such intellectually, or at least spiritually. Their terra—not for them incognita, though full of mystery and pall and vaguer glory—was not the earth. It was the land of metaphysical construction and the land of spiritual passion. There lay their romance, thither pointed their veriest thinking, thither drew their utter yearning.

Is it possible that the Middle Ages should speak to us, as through a common humanity? Their mask is by no means dumb: in full voice speaks the noble beauty of Chartres Cathedral[1]. Such mediaeval product, we hope, is of the universal human, and therefore of us as well as of the bygone craftsmen. Why it moves us, we are not certain, being ignorant, perhaps, of the building’s formative and earnestly intended meaning. Do we care to get at that? There is no way save by entering the mediaeval depths, penetrating to the rationale of the Middle Ages, learning the doctrinale, or emotionale, of the modes in which they still present themselves so persuasively.

But if the pageant of those centuries charm our eyes with forms that seem so full of meaning, why should we stand indifferent to the harnessed processes of mediaeval thinking and the passion surging through the thought? Thought marshalled the great mediaeval procession, which moved to measures of pulsating and glorifying emotion. Shall we not press on, through knowledge, and search out its efficient causes, so that we too may feel the reality of the mediaeval argumentation, with the possible validity of mediaeval conclusions, and tread those channels of mediaeval passion which were cleared and deepened by the thought? This would be to reach human comradeship with mediaeval motives, no longer found too remote for our sympathy, or too fantastic or shallow for our understanding.

But where is the path through these footless mazes? Obviously, if we would attain, perhaps, no unified, but at least an orderly presentation of mediaeval intellectual and emotional development, we must avoid entanglements with manifold and not always relevant detail. We must not drift too far with studies of daily life, habits and dress, wars and raiding, crimes and brutalities, or trade and craft and agriculture. Nor will it be wise to keep too close to theology or within the lines of growth of secular and ecclesiastical institutions. Let the student be mindful of his purpose (which is my purpose in this book) to follow through the Middle Ages the development of intellectual energy and the growth of emotion. Holding this end in view, we, students all, shall not stray from our quest after those human qualities which impelled the strivings of mediaeval men and women, informed their imaginations, and moved them to love and tears and pity.

The plan and method by which I have endeavoured to realize this purpose in my book may be gathered from the Table of Contents and the First Chapter, which is introductory. These will obviate the need of sketching here the order of presentation of the successive or co-ordinated topics forming the subject-matter.

Yet one word as to the standpoint from which the book is written. An historian explains by the standards and limitations of the times to which his people belong. He judges—for he must also judge—by his own best wisdom. His sympathy cannot but reach out to those who lived up to their best understanding of life; for who can do more? Yet woe unto that man whose mind is closed, whose standards are material and base.

Not only shalt thou do what seems well to thee; but thou shalt do right, with wisdom. History has laid some thousands of years of emphasis on this. Thou shalt not only be sincere, but thou shalt be righteous, and not iniquitous; beneficent, and not malignant; loving and lovable, and not hating and hateful. Thou shalt be a promoter of light, and not of darkness; an illuminator, and not an obscurer. Not only shalt thou seek to choose aright, but at thy peril thou shalt so choose. “Unto him that hath shall be given”—nothing is said about sincerity. The fool, the maniac, is sincere; the mainsprings of the good which we may commend lie deeper.

So, and at his peril likewise, must the historian judge. He cannot state the facts and sit aloof, impartial between good and ill, between success and failure, progress and retrogression, the soul’s health and loveliness, and spiritual foulness and disease. He must love and hate, and at his peril love aright and hate what is truly hateful. And although his sympathies quiver to understand and feel as the man and woman before him, his sympathies must be controlled by wisdom.

Whatever may be one’s beliefs, a realization of the power and import of the Christian Faith is needed for an understanding of the thoughts and feelings moving the men and women of the Middle Ages, and for a just appreciation of their aspirations and ideals. Perhaps the fittest standard to apply to them is one’s own broadest conception of the Christian scheme, the Christian scheme whole and entire with the full life of Christ’s Gospel. Every age has offered an interpretation of that Gospel and an attempt at fulfilment. Neither the interpretation of the Church Fathers, nor that of the Middle Ages satisfies us now. And by our further understanding of life and the Gospel of life, we criticize the judgment of mediaeval men. We have to sympathize with their best, and understand their lives out of their lives and the conditions in which they were passed. But we must judge according to our own best wisdom, and out of ourselves offer our comment and contribution.

HENRY OSBORN TAYLOR.



  Many translations from mediaeval (chiefly Latin) writings will be found in this work, which seeks to make the Middle Ages speak for themselves. With a very few exceptions, mentioned in the foot-notes, these translations are my own. I have tried to keep them literal, and at all events free from the intrusion of thoughts and suggestions not in the originals.
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GENESIS OF THE MEDIAEVAL GENIUS

The antique civilization of the Roman Empire was followed by that depression of decadence and barbarization which separates antiquity from the Middle Ages. Out of the confusion of this intervening period emerged the mediaeval peoples of western Europe. These, as knowledge increased with them, began to manifest spiritual traits having no clear counterpart in the ancient sources from which they drew the matter of their thought and contemplation.

The past which furnished the content of mediaeval thought was twofold, very dual, even carrying within itself the elements of irreconcilable conflict; and yet with its opposing fronts seemingly confederated, if not made into one. Sprung from such warring elements, fashioned by all the interests of life in heaven as well as life on earth, the traits and faculties of mediaeval humanity were to make a motley company. Clearly each mediaeval century will offer a manifold of disparity and irrelationship, not to be brought to unity, any more than can be followed to the breast of one mighty wind-god the blasts that blow from every quarter over the waters of our own time. Nevertheless, each mediaeval century, and if one will, the entire Middle Ages, seen in distant perspective, presents a consistent picture, in which dominant mediaeval traits, retaining their due pre-eminence, may afford a just conception of the mediaeval genius.[1]



I

While complex in themselves, and intricate in their interaction, the elements that were to form the spiritual constituency of the Middle Ages of western Europe may be disentangled and regarded separately. There was first the element of the antique, which was descended from the thought and knowledge current in Italy and the western provinces of the Roman Empire, where Latin was the common language. In those Roman times, this fund of thought and knowledge consisted of Greek metaphysics, physical science, and ethics, and also of much that the Latins had themselves evolved, especially in private law and political institutions.

Rome had borrowed her philosophy and the motives of her literature and art from Greece. At first, quite provincially, she drew as from a foreign source; but as the great Republic extended her boundaries around the Mediterranean world, and brought under her levelling power the Hellenized or still Asiatic East, and Africa and Spain and Gaul as well, Greek thought, as the informing principle of knowledge, was diffused throughout all this Roman Empire, and ceased to be alien to the Latin West. Yet the peoples of the West did not become Hellenized, or change their speech for Greek. Latin held its own against its subtle rival, and continued to advance with power through the lands which had spoken other tongues before their Roman subjugation; and it was the soul of Latium, and not the soul of Hellas, that imbued these lands with a new homogeneity of civic order. The Greek knowledge which spread through them was transmuted in Latin speech or writings; while the great Latin authors who modelled Latin literature upon the Greek, and did so much to fill the Latin mind with Greek thoughts, recast their borrowings in their own style as well as language, and re-tempered the matter to accord with the Roman natures of themselves and their countrymen. Hence only through Latin paraphrase, and through transformation in the Latin classics, Greek thought reached the mediaeval peoples; until the thirteenth century, when a better acquaintance was opened with the Greek sources, yet still through closer Latin translations, as will be seen.

Thus it was with the pagan antique as an element of mediaeval culture. Nor was it very different with the patristic, or Christian antique, element. For in the fourth and fifth centuries, the influence of pagan Greece on pagan Rome tended to repeat itself in the relations between the Greek and the Latin Fathers of the Church. The dogmatic formulation of Christianity was mainly the work of the former. Tertullian, a Latin, had indeed been an early and important contributor to the process. But, in general, the Latin Fathers were to approve and confirm the work of Athanasius and of his coadjutors and predecessors, who thought and wrote in Greek. Nevertheless, Augustine and other Latin Fathers ordered and made anew what had come from their elder brethren in the East, Latinizing it in form and temper as well as language. At the same time, they supplemented it with matter drawn from their own thinking. And so, the thoughts of the Greek Fathers having been well transmuted in the writings of Ambrose, Hilary, and Augustine, patristic theology and the entire mass of Christianized knowledge and opinion came to the Middle Ages in a Latin medium.

A third and vaguest factor in the evolution of the mediaeval genius consisted in the diverse and manifold capacities of the mediaeval peoples: Italians whose ancestors had been very part of the antique; inhabitants of Spain and Gaul who were descended from once Latinized provincials; and lastly that widespread Teuton folk, whose forbears had barbarized and broken the Roman Empire in those centuries when a decadent civilization could no longer make Romans of barbarians. Moreover, the way in which Christianity was brought to the Teuton peoples and accepted by them, and the manner of their introduction to the pagan culture, reduced at last to following in the Christian train, did not cease for centuries to react upon the course of mediaeval development.

The distinguishing characteristics which make the Middle Ages a period in the history of western Europe were the result of the interaction of the elements of mediaeval development working together, and did not spring from the singular nature of any one of them. Accordingly, the proper beginning of the Middle Ages, so far as one may speak of a beginning, should lie in the time of the conjunction of these elements in a joint activity. That could not be before the barbaric disturbers of the Roman peace had settled down to life and progress under the action of Latin Christianity and the surviving antique culture. Nor may this beginning be placed before the time when Gregory the Great (died 604) had refashioned Augustine, and much that was earlier, to the measure of the coming centuries; nor before Boëthius (died 523[2]), Cassiodorus (died 575), and Isidore of Seville (died 636[3]), had prepared the antique pabulum for the mediaeval stomach. All these men were intermediaries or transmitters, and belong to the epoch of transition from the antique and the patristic to the properly inceptive time, when new learners were beginning, in typically mediaeval ways, to rehandle the patristic material and what remained of the antique. Contemporary with those intermediaries, or following hard upon them, were the great missionaries or converters, who laboured to introduce Christianity, with antique thought incorporated in it, and the squalid survival of antique education sheltered in its train, to Teuton peoples in Gaul, England, and Rhenish Germany. Among these was the truculent Irishman, St. Columbanus (died 615[4]), founder of Luxeuil and Bobbio, whose disciple was St. Gall, and whose contemporary was St. Augustine of Canterbury, whom Gregory the Great sent to convert the Anglo-Saxons. A good century later, St. Winifried-Boniface is working to establish Christianity in Germany.[2] Thus it will not be easy to find a large and catholic beginning for the Middle Ages until the eighth century is reached, and we are come on what is called the Carolingian period.

Let us approach a little nearer, and consider the situation of western Europe, with respect to antique culture and Latin Christianity, in the centuries following the disruption of the Roman Empire. The broadest distinction is to be drawn between Italy and the lands north of the Alps. Under the Empire, there was an Italian people. However diverse may have been its ancient stocks, this people had long since become Latin in language, culture, sentiment and tradition. They were the heirs of the Greek, and the creators of the Roman literature, art, philosophy, and law. They were never to become barbarians, although they suffered decadence. Like all great peoples, they had shown a power to assimilate foreigners, which was not lost, but only degraded and diminished, in the fourth and fifth centuries, when Teutonic slaves, immigrants, invaders, seemed to be barbarizing the Latin order quite as much as it was Latinizing them. In these and the following times the culture of Italy sank lamentably low. Yet there was no break of civilization, but only a deep decline and then a re-emergence, in the course of which the Latin civilization had become Italian. For a lowered form of classical education had survived, and the better classes continued to be educated people according to the degraded standard and lessened intellectual energies of those times.[3]

Undoubtedly, in its decline this Latin civilization of Italy could no longer raise barbarians to the level of the Augustan age. Yet it still was making them over into the likeness of its own weakened children. The Visigoths broke into Italy, then, as we are told, passed into southern France; other confused barbarians came and went, and then the Ostrogoths, with Theodoric at their head, an excellent but not very numerous folk. They stayed in Italy, and fought and died, or lived on, changing into indistinguishable Italians, save for flashes of yellow hair, appearing and reappearing where the Goths had lived. And then the Lombards, crueller than the Goths, but better able to maintain their energies effective. Their numbers also were not great, compared with the Italians. And thereafter, in spite of their fierceness and the tenacity of their Germanic customs, the succeeding Lombard generations became imbued with the culture of Italy. They became North Italians, gravitating to the towns of Lombardy, or perhaps, farther to the south, holding together in settlements of their own, or forming the nucleus of a hill-dwelling country nobility.

The Italian stock remained predominant over all the incomers of northern blood. It certainly needed no introduction to what had largely been its own creation, the Latin civilization. With weakened hands, it still held to the education, the culture, of its own past; it still read its ancient literature, and imitated it in miserable verse. The incoming barbarians had hastened the land’s intellectual downfall. But all the plagues of inroad and pestilence and famine, which intermittently devastated Italy from the fifth to the tenth century, left some squalid continuity of education. And those barbarian stocks which stayed in that home of the classics, became imbued with whatever culture existed around them, and tended gradually to coalesce with the Italians.

Evidently in its old home, where it merely had become decadent, this ancient culture would fill a rôle quite different from any specific influence which it might exert in a country where the Latin education was freshly introduced. In Italy, a general survival of Roman law and institution, custom and tradition, endured so far as these various elements of the Italian civilization had not been lost or dispossessed, or left high and dry above the receding tide of culture and intelligence. Christianity had been superimposed upon paganism; and the Christian faith held thoughts incompatible with antique views of life. Teutonic customs were brought in, and the Lombard codes were enacted, working some specific supersession of the Roman law. The tone, the sentiment, the mind of the Italian people had altered from the patterns presented by Cicero, or Virgil, or Horace, or Tacitus. Nevertheless, the antique remained as the soil from which things grew, or as the somewhat turgid atmosphere breathed by living beings. It was not merely a form of education or vehicle of edifying knowledge, nor solely a literary standard. The common modes of the antique were there as well, its daily habits, its urbanity and its dross.

The relationship toward the antique held by the peoples of the Iberian peninsula and the lands which eventually were to make France, was not quite the same as that held by the Italians. Spain, save in intractable mountain regions, had become a domicile of Latin culture before its people were converted to Christianity. Then it became a stronghold of early Catholicism. Latin and Catholic Spain absorbed its Visigothic invaders, who in a few generations had appropriated the antique culture, and had turned from Arianism to the orthodoxy of their new home. Under Visigothic rule, the Spanish Church became exceptionally authoritative, and its Latin and Catholic learning flourished at the beginning of the seventh century. These conditions gave way before the Moorish conquest, which was most complete in the most thoroughly Romanized portions of the land. Yet the permanent Latinization of the territory where Christianity continued, is borne witness to by the languages growing from the vulgar Latin dialects. The endurance of Latin culture is shown by the polished Latinity of Theodulphus, a Spanish Goth, who left his home at the invitation of Charlemagne, and died, the best Latin verse-maker of his time, as Bishop of Orleans in 821. Thus the education, culture, and languages of Spain were all from the antique. Yet the genius of the land was to be specifically Spanish rather than assimilated to any such deep-soiled paganism as underlay the ecclesiastical Christianization of Italy.

As for France, in the southern part which had been Provincia, the antique endured in laws and institutions, in architecture and in ways of life, to a degree second only to its dynamic continuity in Italy. And this in spite of the crude masses of Teutondom which poured into Provincia to be leavened by its culture. In northern France there were more barbarian folk and a less universally diffused Latinity. The Merovingian period swept most of the last away, leaving a fair field to be sown afresh with the Latin education of the Carolingian revival. Yet the inherited discipline of obedience to the Roman order was not obliterated from the Gallic stock, and the lasting Latinization of Gaul endured in the Romance tongues, which were also to be impressed upon all German invaders. Franks, Burgundians, or Alemanni, who came in contact with the provincials, began to be affected by their language, their religion, their ways of living, and by whatever survival of letters there was among them. The Romance dialects were to triumph, were to become French; and in the earliest extant pieces of this vernacular poetry, the effect of Latin verse-forms appears. Yet Franks and Burgundians were not Latinized in spirit; and, in truth, the Gauls before them had only become good imitation Latins. At all events, from these mixed and intermediate conditions, a people were to emerge who were not German, nor altogether Latin, in spite of their Romance speech. Latin culture was not quite as a foreign influence upon these Gallo-Roman, Teutonically re-inspirited, incipient, French. Nor were they born and bred to it, like the Italians. The antique was not to dominate the French genius; it was not to stem the growth of what was, so to speak, Gothic or northern or Teutonic. The glass-painting, the sculpture, the architecture of northern France were to become their own great French selves; and while the literature was to hold to forms derived from the antique and the Romanesque, the spirit and the contents did not come from Italy.

The office of Latin culture in Germany and England was to be more definite and limited. Germany had never been subdued to the Roman order; in Anglo-Saxon England, Roman civilization had been effaced by the Saxon conquest, which, like the Moorish conquest of Spain, was most complete in those parts of the land where the Roman influence had been strongest. In neither of these lands was there any antique atmosphere, or antique pagan substratum—save as the universal human soul is pagan! Latinity came to Germans and Anglo-Saxons as a foreign culture, which was not to pertain to all men’s daily living. It was matter for the educated, for the clergy. Its vehicle was a formal language, having no connection with the vernacular. And when the antique culture had obtained certain resting-places in England and Germany, the first benign labours of those Germans or Anglo-Saxons who had mastered the language consisted in the translation of edifying Latin matter into their own tongues. So Latinity in England and Germany was likely to remain a distinguishable influence. The Anglo-Saxons and the rest in England were to become Englishmen, the Germans were to remain Germans; nor was either race ever to become Latinized, however deeply the educated people of these countries might imbibe Latinity, and exercise their intellects upon all that was contained in the antique metaphysics and natural science, literature and law.

Thus diverse were the situations of the young mediaeval peoples with respect to the antique store. There were like differences of situation in regard to Latin Christianity. It had been formed (from some points of view one might say, created) by the civilized peoples of the Roman Empire who had been converted in the course of the original diffusion of the Faith. It was, in fact, the product of the conversion of the Roman Empire, and, in Italy and the Latin provinces received its final fashioning and temper from the Latin Fathers. Thus within the Latin-speaking portions of the Empire was formed the system which was to be presented to the Teutonic heathen peoples of the north. They had neither made it nor grown up with it. It was brought to the Franks, to the Anglo-Saxons, and to the Germans east of the Rhine, as a new and foreign faith. And the import of the fact that it was introduced to them as an authoritative religion brought from afar, did not lessen as Christianity became a formative element in their natures.

One may say that an attitude of humble inferiority before Christianity and Latin culture was an initial condition of mediaeval development, having much to do with setting its future lines. In Italy, men looked back to what seemed even as a greater ancestral self, while in the minds of the northern peoples the ancient Empire represented all knowledge and the summit of human greatness. The formulated and ordered Latin Christianity evoked even deeper homage. Well it might, since besides the resistless Gospel (its source of life) it held the intelligence and the organizing power of Rome, which had passed into its own last creation, the Catholic Church. And when this Christianity, so mighty in itself and august through the prestige of Rome, was presented as under authority, its new converts might well be struck with awe.[4] It was such awe as this that acknowledged the claims of the Roman bishops, and made possible a Roman and Catholic Church—the most potent unifying influence of the Middle Ages.

Still more was the character of mediaeval progress set by the action and effect of these two forces. The Latin culture provided the means and method of elementary education, as well as the material for study; while Latin Christianity, with transforming power, worked itself into the souls of the young mediaeval peoples. The two were assuredly the moulding forces of all mediaeval development; and whatever sprang to life beyond the range of their action was not, properly speaking, mediaeval, even though seeing the light in the twelfth century.[5] Yet one should not think of these two great influences as entities, unchanging and utterly distinct from what must be called for simplicity’s sake the native traits of the mediaeval peoples. The antique culture had never ceased to form part of the nature and faculties of Italians, and to some extent still made the inherited equipment of the Latinized or Latin-descended people of Spain and France. In the same lands also, Latin Christianity had attained its form. And even in England and Germany, Christianity and Latin culture would be distinct from the Teuton folk only at the first moment of presentation and acceptance. Thereupon the two would begin to enter into and affect their new disciples, and would themselves change under the process of their own assimilation by these Teutonic natures.

Nevertheless, the Latin Christianity of the Fathers and the antique fund of sentiment and knowledge, through their self-conserving strength, affected men in constant ways. Under their action the peoples of western Europe, from the eighth to the thirteenth century, passed through a homogeneous growth, and evolved a spirit different from that of any other period of history—a spirit which stood in awe before its monitors divine and human, and deemed that knowledge was to be drawn from the storehouse of the past; which seemed to rely on everything except its sin-crushed self, and trusted everything except its senses; which in the actual looked for the ideal, in the concrete saw the symbol, in the earthly Church beheld the heavenly, and in fleshly joys discerned the devil’s lures; which lived in the unreconciled opposition between the lust and vain-glory of earth and the attainment of salvation; which felt life’s terror and its pitifulness, and its eternal hope; around which waved concrete infinitudes, and over which flamed the terror of darkness and the Judgment Day.

II

Under the action of Latin Christianity and the antique culture the mediaeval genius developed, as it fused the constituents of its growth into temperament and power. Its energies were neither to produce an extension of knowledge, nor originate substantial novelties either of thought or imaginative conception. They were rather to expend themselves in the creation of new forms—forms of apprehending and presenting what was (or might be) known from the old books, and all that from century to century was ever more plastically felt. This principle is most important for the true appreciation of the intellectual and emotional phenomena of the Middle Ages.

When a sublime religion is presented to capable but half-civilized peoples, and at the same time an acquaintance is opened to them with the education, the knowledge, the literature of a great civilization, they cannot create new forms or presentations of what they have received, until the same has been assimilated, and has become plastic in their minds, as it were, part of their faculty and feeling. Manifestly the northern peoples could not at once transmute the lofty and superabundant matter of Latin Christianity and its accompanying Latin culture, and present the same in new forms. Nor in truth could Italy, involved as she was in a disturbed decadence, wherein she seemed to be receding from an understanding of the nobler portions of her antique and Christian heritage, rather than progressing toward a vital use of one or the other. In Spain and France there was some decadence among Latinized provincials; and the Teutonic conquerors were novices in both Christianity and Latinity. In these lands neither decadence nor the novelty of the matter was the sole embarrassment, but both combined to hinder creativeness, although the decadence was less obvious than in Italy, and the newness of the matter less utter than in Germany.

The ancient material was appropriated, and then re-expressed in new forms, through two general ways of transmutation, the intellectual and the emotional. Although patently distinguishable, these would usually work together, with one or the other dominating the joint progress.

Of the two, the intellectual is the easier to analyze. Thinking is necessarily dependent on the thinker, although it appear less intimately part of him than his emotions, and less expressive of his character. Accordingly, the mediaeval genius shows somewhat more palely in its intellectual productions, than in the more emotional phases of literature and art. Yet the former exemplify not only mediaeval capacities, but also the mediaeval intellectual temperament, or, as it were, the synthetic predisposition of the mediaeval mind. This temperament, this intellectual predisposition, became in general more marked through the centuries from the ninth to the twelfth. People could not go on generation after generation occupied with like topics of intellectual interest, reasoning upon them along certain lines of religious and ethical suggestion, without developing or intensifying some general type of intellectual temper.

From the Carolingian period onward, the men interested in knowledge learned the patristic theology, and, in gradually expanding compass, acquired antique logic and metaphysics, mathematics, natural science and jurisprudence. What they learned, they laboured to restate or expound. With each succeeding generation, the subjects of mediaeval study were made more closely part of the intelligence occupied with them; because the matter had been considered for a longer time, and had been constantly restated and restudied in terms more nearly adapted to the comprehension of the men who were learning and restating it. At length mediaeval men made the antique and patristic material, or rather their understanding of it, dynamically their own. Their comprehension of it became part of their intellectual faculties, they could think for themselves in its terms, think almost originally and creatively, and could present as their own the matter of their thoughts in restatements, that is in forms, essentially new.

From century to century may be traced the process of restatement of patristic Christianity, with the antique material contained in it. The Christianity of the fifth century contained an amplitude of thought and learning. To the creative work of earlier and chiefly eastern men, the Latin intellect finally incorporate in Ambrose, Jerome, and Augustine had added its further great accomplishment and ordering. The sum of dogma was well-nigh made up; the Trinity was established; Christian learning had reached a compass beyond which it was not to pass for the next thousand years; the doctrines as to the “sacred mysteries,” as to the functions of the Church and its spiritual authority, existed in substance; the principles of symbolism and allegory had been set; the great mass of allegorical Scriptural interpretations had been devised; the spiritual relationship of man to God’s ordainment, to wit, the part to be played by the human will in man’s salvation or damnation, had been reasoned out; and man’s need and love of God, his nothingness apart from the Source and King and End of Life, had been uttered in words which men still use. Evidently succeeding generations of less illumination could not add to this vast intellectual creation; much indeed had to be done before they could comprehend and make it theirs, so as to use it as an element of their own thinking, or possess it as an inspiration of passionate, imaginative reverie.

At the darkening close of the patristic period, Gregory the Great was still partially creative in his barbarizing handling of patristic themes.[6] After his death, for some three centuries, theologians were to devote themselves to mastering the great heritage from the Church Fathers. It was still a time of racial antipathy and conflict. The disparate elements of the mediaeval personality were as yet unblended. How could the unformed intellect of such a period grasp the patristic store of thought in its integrity? Still less might this wavering human spirit, uncertain of itself and unadjusted to novel and great conceptions, transform, and so renew, them with fresh life. Scarcely any proper recasting of patristic doctrine will be found in the Carolingian period, but merely a shuffling of the matter. There were some exceptions, arising, as in the case of Eriugena, from the extraordinary genius of this thinker; or again from the narrow controversial treatment of a matter argued with rupturing detachment of patristic opinions from their setting and balancing qualifications.[7] But the typical works of the eighth and ninth centuries were commentaries upon Scripture, consisting chiefly of excerpts from the Fathers. The flower of them all was the compendious Glossa Ordinaria[5] of Walafrid Strabo, a pupil of the voluminous commentator Rabanus Maurus.[8]

Through the tenth and eleventh centuries, one finds no great advance in the systematic restatement of Christian doctrine.[9] Nevertheless, two hundred years of devotion have been put upon it; and statements of parts of it occur, showing that the eleventh century has made progress over the ninth in its thoughtful and vital appropriation of Latin Christianity. A man like German Othloh has thought for himself within its lines;[10] Anselm of Canterbury has set forth pieces of it with a depth of reflection and intimacy of understanding which make his works creative;[11] Peter Damiani through intensity of feeling has become the embodiment of Christian asceticism and the grace of Christian tears;[12] and Hildebrand has established the mediaeval papal church. Of a truth, the mediaeval man was adjusting himself, and reaching his understanding of what the past had given him.

The twelfth century presents a universal progress in philosophic and theological thinking. It is the century of Abaelard, of Hugo of St. Victor, and St. Bernard, and of Peter Lombard. The first of these penetrates into the logical premises of systematic thought as no mediaeval man had done before him; St. Bernard moves the world through his emotional and political comprehension of the Faith; Hugo of St. Victor offers a sacramental explanation of the universe and man, based upon symbolism as the working principle of creation; and Peter Lombard makes or, at least, typifies, the systematic advance, from the Commentary to the Books of Sentences, in which he presents patristic doctrine arranged according to the cardinal topics of the Christian scheme. Here Abaelard’s Sic et non had been a precursor rather carping in its excessive clear-sightedness.

Thus, as a rule, each successive mediaeval period shows a more organic restatement of the old material. Yet this principle may be impeded or deflected, in its exemplifications, by social turmoil and disaster, or even by the use of further antique matter, demanding assimilation. For example, upon the introduction of the complete works of Aristotle in the thirteenth century, an enormous intellectual effort was required for the mastery of their contents. They were not mastered at once, or by all people who studied the philosopher. So the works of Hugo of St. Victor, of the first half of the twelfth century, are more original in their organic restatement of less vast material than are the works of Albertus Magnus, Aristotle’s prodigious expounder, one hundred years later. But Thomas Aquinas accomplishes a final Catholic presentation of the whole enlarged material, patristic and antique.[13]

One may perceive three stages in this chief phase of mediaeval intellectual progress, consisting in the appropriation of Latin Christianity: its first conning, its more vital appropriation, its re-expression, with added elements of thought. There were also three stages in the evolution of the outer forms of this same catholic mastery and re-expression of doctrine: first, the Scriptural Commentary; secondly, the Books of Sentences; and thirdly, the Summa Theologiae, of which Thomas Aquinas is the final definitive creator. The philosophical material used in its making was the substantial philosophy of Aristotle, mastered at length by this Christian Titan of the thirteenth century. In the Summa, both visibly as well as more inwardly and essentially considered, the Latin Christianity of the Fathers received an organically new form.

Quite as impressive, more moving, and possibly more creative, than the intellectual recasting of the ancient patristic matter, were its emotional transformations. The sequence and character of mediaeval development is clearly seen in the evolution of new forms of emotional, and especially of poetic and plastic, expression. The intellectual transformation of the antique and more especially the patristic matter, was accompanied by currents of desire and aversion, running with increasing definiteness and power. As patristic thought became more organically mediaeval, more intrinsically part of the intellectual faculties of men, it constituted with increasing incisiveness the suggestion and the rationale of emotional experiences, and set the lines accordingly of impassioned expression in devotional prose and verse, and in the more serious forms of art. Patristic theology, the authoritative statement of the Christian faith, contained men’s furthest hopes and deepest fears, set forth together with the divine Means by which those might be realized and these allayed. As generation after generation clung to this system as to the stay of their salvation, the intellectual consideration of it became instinct with the emotions of desire and aversion, and with love and gratitude toward the suffering means and instruments which made salvation possible—the Crucified, the Weeping Mother, and the martyred or self-torturing saints. All these had suffered; they were sublime objects for human compassion. Who could think upon them without tears? Thus mediaeval religious thought became a well of emotion.

Emotion breaks its way to expression; it feeds itself upon its expression, thereby increasing in resistlessness; it even becomes identical with its expression. Surely it creates the modes of its expression, seeking continually the more facile, the more unimpeded, which is to say, the adequate and perfect form. Typical mediaeval emotion, which was religious, cast itself around the Gospel of Christ and the theology of the Fathers as studied and pondered on in the mediaeval centuries. Seeking fitting forms of expression, which are at once modes of relief and forms of added power, the passionate energy of the mediaeval genius constrained the intellectual faculties to unite with it in the production of these forms. They were to become more personal and original than any mere scholastic restatement of the patristic and antique thought. Yet the perfect form of the emotional expression was not quickly reached. It could not outrun the intelligent appropriation of Latin Christianity. Its media, moreover, as in the case of sculpture, might present retarding difficulties, to be overcome before that means of presentation could be mastered. A sequence may be observed in the evolution of the mediaeval emotional expression of patristic Christianity. One of the first attained was impassioned devotional Latin prose, like that of Peter Damiani or St. Anselm of Canterbury.[14] But prose is a halting means of emotional expression. It is too circumstantial and too slow. Only in the chanted strophe, winged with the power of rhythm, can emotion pour out its unimpeded strength. But before the thought can be fused in verse, it must be plastic, molten indeed. Even then, the finished verse is not produced at once. The perfected mediaeval Latin strophe was a final form of religious emotional expression, which was not attained until the twelfth century.[15]

Impassioned prose may be art; the loftier forms of verse are surely art. And art is not spontaneous, but carefully intended; no babbling of a child, but a mutual fitting of form and content, in which efficient unison the artist’s intellect has worked. Such intellectual, such artistic endeavour, was evinced in the long development of mediaeval plastic art. The sculpture and the painted glass, which tell the Christian story in Chartres Cathedral, set forth the patristic and antique matter in forms expressive of the feeling and emotion which had gathered around the scheme of Latin Christianity. They were forms never to be outdone for appropriateness and power. Several centuries not only of spiritual growth, but of mechanical and artistic endeavour, had been needed for their perfecting.

In these and like emotional recastings, or indeed creations, patristic and antique elements were transformed and transfigured. And again, in fields non-religious and non-philosophical, through a combined evolution of the mediaeval mind and heart, novelties of sentiment and situation were introduced into antique themes of fiction; new forms of romance, new phases of human love and devotion were evolved, in which (witness the poetry of chivalric love in Provençal and Old French) the energies of intellect and passion were curiously blended.[16] These represented a side of human growth not unrelated to the supreme mediaeval achievement, the vital appropriation and emotional humanizing of patristic Christianity. For that carried an impassioning of its teachings with love and tears, a fostering of them with devotion, an adorning of them with quivering fantasies, a translation of them into art, into poetry, into romance. With what wealth of love and terror, with what grandeur of imagination, with what power of mystery and symbolism, did the Middle Ages glorify their heritage, turning its precepts into spirit.

Of a surety the emotional is not to be separated from the intellectual recasting of Christianity. The greatest exponents of the one had their share in the other. Hugo of St. Victor as well as St. Bernard were mighty agents of this spiritually passionate mode of apprehending Latin Christianity, and transfusing it with emotion, or reviving the Gospel elements in it. Here work, knowingly or instinctively, many men and women, Peter Damiani and St. Francis of Assisi, St. Hildegard of Bingen and Mechthild of Magdeburg, who, according to their diverse temperaments, overmasteringly and burningly loved Christ. With them the intellectual appropriation of dogmatic Christianity was subordinate.

Such men and women were poets and artists, even when they wrote no poetry, and did not carve or paint. For their lives were poems, unisons of overmastering thoughts and the emotions inspired by them. The life of Francis was a living poem. It was kin to the Dies Irae, the Stabat Mater, the hymns of Adam of St. Victor, and in a later time, the Divina Commedia. For all these poems, in their different ways, using Christian thought and feeling as symbols, created imaginative presentations of universal human moods, even as the lives of Francis and many a cloistered soul presented like moods in visible embodiment.

Such lives likewise close in with art. They poured themselves around the symbols of the human person of Christ and its sacrificial presence in the Eucharist; they grasped the infinite and universal through these tangibilities. But the poems also sprang into being through a concrete realizing in mood, and a visualizing in narrative, of such symbols. And the same need of grasping the infinite and universal through symbols was the inspiration of mediaeval art: it built the cathedrals, painted their windows, filled their niches with statues, carving prophet types, carving the times and seasons of God’s providence, carving the vices and virtues of the soul and its eternal destiny, and at the same time augmenting the Liturgy with symbolic words and acts. So saint and poet and artist-craftsman join in that appropriation of Christianity which was putting life into whatever had come from the Latin Fathers, by pondering upon it, loving it, living it, imagining it, and making it into poetry and art.

It is better not to generalize further, or attempt more specifically to characterize the mediaeval genius. As its manifestations pass before our consideration, we shall see the complexity of thought and life within the interplay of the moulding forces of mediaeval development, as they strove with each other or wrought in harmony, as they were displayed in frightful contrasts between the brutalities of life, and the lofty, but not less real, strainings of the spirit, or again in the opposition between inchoately variant ideals and the endeavour for their more inclusive reconcilement. Various phases of the mediaeval spirit were to unfold only too diversely with popes, kings and knights, monks, nuns, and heretics, satirists, troubadours and minnesingers; in emotional yearnings and intellectual ideals; in the literature of love and the literature of its suppression; in mistress-worship, and the worship of the Virgin and the passion-flooded Christ of Canticles. Sublimely will this spirit show itself in the resistless apotheosis of symbolism, and in art and poetry giving utterance to the mediaeval conceptions of order and beauty. Other of its phases will be evinced in the striving of earnest souls for spiritual certitude; in the scholastic structure and accomplishment; in the ways in which men felt the spell of the Classics; and everywhere and universally in the mediaeval conflict between life’s fulness and the insistency of the soul’s salvation.
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THE LATINIZING OF THE WEST

The intellectual and spiritual life of the partly Hellenized and, at last, Christianized, Roman Empire furnished the contents of the intellectual and spiritual development of the Middle Ages.[17] In Latin forms the Christian and antique elements passed to the mediaeval period. Their Latinization, their continuance, and their passing on, were due to the existence of the Empire as a political and social fact. Rome’s equal government facilitated the transmission of Greek thought through the Mediterranean west; Roman arms, Roman qualities conquered Spain and Gaul, subdued them to the Roman order, opened them to Graeco-Latin influences, also to Christianity. Indelibly Latinized in language and temper, Spain, Gaul, and Italy present first a homogeneity of culture and civic order, and then a common decadence and confusion. But decadence and confusion did not obliterate the ancient elements; which painfully endured, passing down disfigured and bedimmed, to form the basis of mediaeval culture.

The all-important Latinization of western Europe began with the unification of Italy under Rome. This took five centuries of war. In central Italy, Marsians, Samnites, Umbrians, Etruscans, were slowly conquered; and in the south Rome stood forth at last triumphant after the war against Tarentum and Pyrrhus of Epirus[6]. With Rome’s political domination, the Latin language also won its way to supremacy throughout the peninsula, being drastically forced, along with Roman civic institutions, upon Tarentum and the other Greek communities of Magna Graecia.[18] Yet in revenge, from this time on, Greek medicine and manners, mythology, art, poetry, philosophy—Greek thought in every guise—entered the Latin pale.

At the time of which we speak, the third century before Christ, the northern boundaries of Italy were still the rivers Arno and, to the east, the Aesis, which flows into the Adriatic, near Ancona. North-west of the Arno, Ligurian highlanders held the mountain lands as far as Nice. North of the Aesis lay the valley of the Po. That great plain may have been occupied at an early time by Etruscan communities scattered through a Celtic population gradually settling to an agricultural life. Whatever may be the facts as to the existence of these earlier Celts, other and ruder Celtic tribes swarmed down from the Alps[19] about 400 B.C., spread through the Po Valley, pushing the Etruscans back into Etruria, and following them there to carry on the war. After this comes the well-known story of Roman interference, leading to Roman overthrow at the river Allia in 390, and the capture of the city by these “Gauls.” The latter then retired northward, to occupy the Po Valley; though bands of them settled as far south as the Aesis.

Time and again, Rome was to be reminded of the Celtic peril. Between the first and second Punic wars, the Celts, reinforced from beyond the Alps, attacked Etruria and threatened Rome. Defeating them, the Consuls pushed north to subdue the Po Valley (222 B.C.). South of the river the Celts were expelled, and their place was filled by Roman colonists. The fortress cities of Placentia (Piacenza) and Cremona were founded on the right and left banks of the Po, and south-east of them Mutina (Modena). The Flaminian road was extended across the Apennines to Fanum, and thence to Ariminum (Rimini), thus connecting the two Italian seas.

Hannibal’s invasion of Italy brought fresh disturbance, and when the war with him was over, Rome set herself to the final subjugation of the Celts north of the Po. Upon their submission the Latinization of the whole valley began, and advanced apace; but the evidence is scanty. Statius Caecilius[7], a comic Latin poet, was a manumitted Insubrian Celt who had been brought to Rome probably as a prisoner of war. He died in 168 B.C. Some generations after him, Cornelius Nepos was born in upper Italy, and Catullus at Verona; Celtic blood may have flowed in their veins. In the meanwhile the whole region had been organized as Gallia Cisalpina, with its southern boundary fixed at the Rubicon, which flows near Rimini.

The Celts of northern Italy were the first palpably non-Italian people to adopt the Latin language. Second in time and thoroughness to their Latinization was that of Spain. Military reasons led to its conquest. Hamilcar’s genius had created there a Carthaginian power, as a base for the invasion of Italy. This project, accomplished by Hamilcar’s son, brought home to the Roman Senate the need to control the Spanish peninsula. The expulsion of the Carthaginians, which followed, did not give mastery over the land; and two centuries of Roman persistence were required to subdue the indomitable Iberians.

So, in the end, Spain was conquered, and became a Latin country. Its tribal cantons were replaced with urban communities, and many Roman colonies were founded, to grow to prosperous cities. These were strongholds of Latin. Cordova became a very famous home of education and letters. Apparently the southern Spaniards had fully adopted the ways and speech of Rome before Strabo wrote his Geography, about A.D. 20. The change was slower in the mountains of Asturia, but quite rapid in the north-eastern region known as Nearer Spain, Hispania Citerior, as it was called. There, at the town of Osca (Huesca), Sertorius eighty years before Christ had established the first Latin school for the native Spanish youth.

The reign of Augustus, and especially his two years’ sojourn in Spain (26 and 25 B.C.) brought quiet to the peninsula, and thereafter no part of the Empire enjoyed such unbroken peace. Of all lands outside of Italy, with the possible exception of Provincia, Spain became most completely Roman in its institutions, and most unequivocally Latin in its culture. It was the most populous of the European provinces;[20] and no other held so many Roman citizens, or so many cities early endowed with Roman civic rights.[21] The great Augustan literature was the work of natives of Italy.[22] But in the Silver Age that followed, many of the chief Latin authors—the elder and younger
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