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Foreword 

The present volume has grown out of an international confer-
ence organized by the German Historical Institute London in 
November 2002. Following in the footsteps of earlier ventures on 
to the territory of early modern court culture and eighteenth-
century political history undertaken by former research fellows, 
it addressed the complex relationship between monarchy and 
religion in an age that is widely seen as a period when the mysti-
cal understanding of kingship came to an end. Recent research 
on the eighteenth century, however, has revealed the extent to 
which religion continued to command allegiance. A re-evalua-
tion of the spiritual dimension of kingship in the age of 
Enlightenment therefore seemed in order. At the same time, an 
investigation into the religious underpinnings of power during an 
apparently secularizing era appeared highly appropriate in a 
world that in recent years has witnessed the return of religion as 
a political force to reckon with, even in Western societies. Hence 
the contributors to this volume set out to revise traditional 
assumptions and to explore the hidden ways in which religion 
informed the representation of authority in a modernizing body 
politic. 

During the preparation of the conference and the publication 
of its proceedings the German Historical Institute accumulated 
great debts of gratitude. I am grateful to the British Academy 
which made their splendid rooms at IO Carlton Terrace avail-
able at a time when the Institute's own premises were undergo-
ing extensive refurbishment. The conference itself benefited 
greatly from the firm and inspiring chairmanship of Joanna 
Innes, H. T. Dickinson, Joseph Bergin, and R. J. W. Evans. I 
should also like to thank the contributors to this volume for their 
excellent scholarship and their forbearance during the publica-
tion process. In addition, thanks are due to Helen Watanabe-
O'Kelly and Hannah Smith who presented papers at the 
conference which we would have liked to include, but which had 
already been promised to other publications. Crucial advice by 
Eckhart Hellmuth during the planning stages helped shape the 



Vl Foreword 

final outcome. The two French contributions were translated by 
Damien Hall, the German essays by Angela Davies, who also 
prepared the manuscript for publication. All concerned owe her 
special thanks for her skilful and inspired editorial work without 
which this volume could not have been realized. I am also 
indebted to Anne Ashby and Sarah Holmes at Oxford 
University Press for their unfailing assistance. The main credit, 
however, for conceiving and organizing the conference and 
editing the volume must go to Michael Schaich and I should like 
to take this opportunity to express my thanks to him. 

London 
May 2006 

Hagen Schulze 
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1 
Introduction 

MICHAEL SCHAICH 

In 1774, when preparations for Louis XVI's (1774-93) sacre began, 
a fierce controversy about the right way to inaugurate the new 
reign flared up. The enlightened élite, led by the newly appointed 
Controller-General of Finances, Turgot, denounced the ancient 
rite as pointless and absurd, a remnant of a bygone era which was 
out of place in the age of Enlightenment and in urgent need of 
modernization. Among others, Turgot and his followers wanted 
to move the ceremony from medieval Reims to Paris, the centre 
of the enlightened world, and to make substantial changes to the 
coronation oath. The formula which obliged the king to expel 
heretics was to be dropped and an indication of the contractual 
nature of monarchy included. Unswayed by these attempts, 
however, Louis XVI, who insisted on the divine ordination of 
kingship, rejected any changes to the ceremony, which, in his 
eyes, bore tradition's seal of approval. Supported by large 
sections of the clergy who hailed him as 'Restaurateur des 
mœurs', he intended the sacre to strengthen the link between 
sacrality and monarchy and to boost religious sentiment among 
the population. 1 

What was rehearsed in this debate was the battle over the 
nature of monarchical power. This was a controversy between 
proponents of the divine right of kings, rooted in tradition and 
most clearly expressed in the ceremony of anointment, and those 
who advocated a contractual monarchy based on natural law 
theories. Modern historians have customarily awarded the prize 
in this contest, which, of course, was never as clear-cut as this 
portrayal might suggest, to the latter. The eighteenth century is 

1 Hermann Weber, 'Das Sacre Ludwigs XVI. vom 11. Juni 1775 und die Krise des 
Ancien Regime', in Ernst Hinrichs, Eberhard Schmitt, and RudolfVierhaus (eds.), Vom 
Ancien Régime zur französischen Revolution: Forschungen und Perspektiven (Gottingen, 1978), 
539-65, at 540-53. See also the essay by Chamal Grell in this volume. 



2 MICHAEL SCHAICH 

seen, not without some justification, as a period of desacraliza-
tion of monarchy.2 At the beginning of the century divine right 
was still in full bloom, as such diverse examples as Jacques-
Benigne Bossuet's influential work, Politics Drawnfrom the Very 
Words of Holy Scripture (1709), and the sermons delivered in 
Konigsberg in 1701 on the occasion of the coronation of 
Frederick I (1688-1713), demonstrate.3 By the end of the century 
divine right lay in tatters. Natural law theories and rational justi-
fications for power, such as public utility, a sovereign's duty to 
undertake reform, and commitment to law and political moral-
ity, had supplanted the traditional underpinnings of kingship.4 

Parallel to the desacralization of monarchy the dismantling of 
the 'confessional state' through, for example, the extension of 
toleration and the influx of enlightened ideas weakened the reli-
gious foundations of monarchical regimes even further. While in 
the sixteenth and seventeenth centuries the process of confes-
sionalization had not only driven the creation of the absolute 
modern state but also the identification of monarchy and confes-
sion, the loosening of this nexus necessarily undermined the reli-
gious associations of kingship. 5 In line with these developments, 

2 See e.g. Dale K. Van Kley, The Damiens Affai.r and the Unraveling ef the Ancien Regime, 
1751r1770 (Princeton, 1984), esp. 164-5 and 246-55; id., The Religwus Origins ef the French 
Revolution: From Calvin to the Civil Constitution, 1561r1791 (New Haven, 1996);Jeffrey W. 
Merrick, The Desacra/ization of the French Monarcl!Y in the Eighteenth Century (Baton Rouge, La., 
1990); Roger Chartier, Les Origines culturelles de la R.ivolution Frat!fai.se (Paris, 1990), published 
in English as The Cultural Origins of the French Revolution (Durham, 1991), m-35; Robert 
Darnton, The Forbidden Best-SeUers of Pre-Revolutionary France (London, 1996), 137-66. Cf. 
also Paul Hazard's classic interpretation in his The European Mind (1681r1715) (London, 
1953), 266-83. 

3 Jacques-Benigne Bossuet, Politics Drawn.from the Very Words of Holy Scripture, ed. Patrick 
Riley (Cambridge, 199o);Joachim Eibach, 'Preufiens Salomon: Herrschaftslegitimation 
und Herrscherpflichten in Predigten anlaBlich der Kronung Friedrichs I.', inJohannes 
Kunisch (ed.), Dreihundert Jahre Preujlische Konigskriinung: Eine T agungsdokumentation (Berlin, 
2002), 135-S?, at 14z-5. 

4 See, among others, H. M. Scott (ed.), Enlightened Absolutism: Reform and Re.formers in 
LJJ,/er Eighteenth-Century Europe (Basingstoke, 1990); Simon Dixon, The Modernization of Russia, 
1676-1825 (Cambridge, 1999); John Brewer and Eckhart Hellmuth (eds.), Rethinki.ng 
Lemat/zan_· The Eighteenth-Century Stal£ in Britai.n and ~ (Oxford, 1999); Peter H. Wilson, 
Absolutism in Central Europe (London, 2000); Cynthia Hyla Whittaker, Russian Monarchy: 
Eighteenth-Century Russian Rulers and Writers in Political Dialogue (De Kalb, ID., 2003). 

5 For the confessionalization paradigm see esp. Heinz Schilling (ed.), Die reformiert.e 
Korifessionalisierung in Deutschland-das Problem der 'Zweiten Reformation' (Giitersloh, 1986); 
Hans-Christoph Rublack (ed.), Die lutherische Korifessionalisierung in Deutsch/and (Giitersloh, 
1992); Wolfgang Reinhard and Heinz Schilling (eds.), Die katholische Korifessionalisierung 
(Munster, 1995);John M. Headley, HansJ. Hillerbrand, and Anthony J. Papalas (eds.), 
Corifessionali,zation in Europe, 1555-1700: Ess~s in Honour and Memory of Bodo Nuchan (Aldershot, 
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the main concerns of European princes after 1715 shifted from 
personal piety and protecting or promoting their churches to 
domestic policies in the interests of the common good. The 
powerful image of the eighteenth century therefore is of the 
disenchantment of the monarchy by divine grace paving the way 
for a more rationalized form of absolutist government. 

Naturally such perceptions have not invited research on the 
complex relationship between monarchy and religion which is at 
the centre of this collaborative effort. Studies investigating the 
piety of rulers, the role of the court clergy, or the significance of 
religion in defining monarchical power in the sixteenth and 
seventeenth centuries have been, and still are, very popular.6 

Usually, however, they do not venture into the following period. 
Eighteenth-century historians, by contrast, as J. C. D. Clark 
explains in his wide-ranging historiographical essay in the 
present volume, 7 have avoided topics such as monarchy and reli-
gion for other reasons. For a long time they have been regarded 
as hopelessly outmoded and, at times, seemed close to historio-
graphical demise. Foreshortened interpretations of influential 
concepts, such as the assumptions of Max Weber and, in the 
British case, also Walter Bagehot, about the disenchantment of 
the early modern world, cast a long shadow. Research on the 
eighteenth century has concentrated on the more progressive 
trends, such as industrialization, urbanization, the rise of the 
middling classes, and the birth of a consumer society, at the 
expense of more traditional institutions. 

2004). The criticism of this theory is conveniently summarized in Stefan Ehrenpreis and 
Ute Lotz-Heumann, &formation und korifesswnelles :(,eilalter (Darmstadt, 2002), 67-71. 

6 See e.g. Robert Bireley, Religion and Politics in the Age of Counterrifi,rmation: Emperor 
Ferdinand II, Wzlliam Lamurmaini S.J. and /he Formation of Imperial Policy (Chapel Hill, NC, 
1981); id., The Jesuits and /he Thirt;y Years War: .Kmgs, Courts and Corifessors (Cambridge, 2003); 
Peter E. McCullough, Sermons at Court- Politics and Religion in Elizabethan and Jacobean 
Preaching (Cambridge, 1998); Lori Anne Ferrell, Government by Polemic: James I, the King's 
Preachers, and the Rhetoric of Coriformit;y, 16os-I625 (Stanford, Cali£, 1998); Sergio Bertelli, 
The King's Body: The Sacred Rituals of Power in Medieval and Early Modern Europe (University 
Park, Pa., 2003); Tess Knighton (ed.), The Royal Chapel in the Time of the Habsburgs: Music 
and Ceremony in the Early Modern European Court (Woodbridge, 2005). Even Paul Kleber 
Monod's seminal work, The Power ef Kings: Monarchy and Religion in Europe, 158frI7I5 (New 
Haven, 1999), ends in the early 18th century. 

7 Another useful historiographical survey charting the fate of religion in writings on the 
18th century can be found in James E. Bradley and Dale K. Van Kley, 'Introduction', 
in eid. (eds.), R.eligwn and Politics in Enlightenment Europe (Notre Dame, Ind., 20m), 1-45, at 
1-17. 
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The princely courts, in particular, where monarchy and reli-
gion overlapped most closely, appeared to be in terminal decline 
in the eighteenth century.8 The court seemed eclipsed as 'the 
fulcrum of monarchical power'9 by the enlightened ruler and his 
all-powerful state bureaucracy, who relentlessly implemented a 
vast reform programme that encompassed all areas of life. 
Derogatory remarks by enlightened rulers, Frederick II (1740-86) 
andjoseph II (1765/80-90) foremost among them, about the 
profligacy of old-fashioned monarchs who entertained a vast 
aristocratic entourage, also led historians to believe that the 
court had outlived its usefulness. Worse still, the proliferation of 
new forms of entertainment and the rise of a liberal-minded, 
bourgeois stratum were seen as pushing the aristocratic world of 
the courtier with its outmoded social values and ceremonial 
forms even further into the background. 

Since the 1980s, however, there has been a seismic shift in 
eighteenth-century historiography as Clark also points out. 
Religion has been rediscovered as a vibrant force holding its 
ground in a supposedly hostile environment. 10 Some scholars 
even consider renaming the eighteenth century the 'Christian 
century', 11 as, especially in the first half of the century, both 
Protestantism and Catholicism experienced a period of consider-
able growth, and, arguably more importantly, internal renewal as 
the Evangelical Awakening and the upsurge ofjansenism amply 
demonstrate. 12 This reassessment is to a large extent based on the 

8 This view has found its most telling expression in the Jack of major studies on 18th-
century courts until the 1990s. See also R. 0. Bucholz, The Augustan Court: Qgeen Anne and 
the Decline efCourt Culture (Stanford, Cali£, 1993). 

9 Simon Dixon, Catherine the Great (Harlow, 2001), 16. 
IO From the growing body of literature on religion in the 18th century I mention only 

John Walsh, Colin Haydon, and Stephen Taylor (eds.), The Church ef England, c.168g-
u833: From Tokration to Tractarianism (Cambridge, 1993); Louis Chatellier, The Religion ef 
the Poor: Rural Missions in Europe and the Formation ef Modem Catholicism, c.1500-1800 
(Cambridge, 1997); id. (ed.), Religi,ons en transition dans la seconde moitu du dixhuitieme siecle 
(Oxford, 2000); W. R. Ward, Christiani!}' under the Ancien Regime, 1648-1789 (Cambridge, 
1999); Bradley and Van Kley (eds.), Religion and Politics; Nigel Aston, Christiani!}' and 
Revolutionary Europe, 1750--1830 (Cambridge, 2002); and S.J. Barnett, The Enlightenment and 
Religion: The Myths ef Moderni!J' (Manchester, 2003). An excellent suivey of the whole field 
is to be found in Derek Beales, 'Religion and Culture', in T. C. W. Blanning (ed.), The 
Eighteenth Century: Europe 1688-1815 (Oxford, 2000), 131-77, 

11 Beales, 'Religion and Culture', 133; T. C. W. Blanning, The Culture ef Power and the 
Power efCulture: Olli Regime Europe 166o-1789 (Oxford, 2002), 289. 

12 For the Evangelical Awakening see W. R. Ward, The Protestant &angelical Awakening 
(Cambridge, 1992); for Jansenism, William Doyle, Jansenism (Basingstoke, 1999) and 
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insight that in the past change has too often been equated with 
decline, whereas what was meant at the time, in fact, was reform 
of religious practices, the emergence of new theological trends, or 
a redefinition of the relationship between church and state. The 
survival of confessional identities well into the age of Enlighten-
ment has also been repeatedly shown, raising doubts about the 
disappearance of the 'confessional state' during this period. 13 In a 
slightly different vein, religious roots have been identified for 
some of the more progressive developments of the age, for 
example, the emergence of a public sphere 14 and national identi-
ties, 15 thus elevating religion into one of the agents of change in 
the eighteenth century. 

And, finally, historians of ideas have recognized that much of 
eighteenth-century political theory was still couched in religious 
idioms. Biblical or theological arguments justified social hierar-
chies and buttressed secular authority at the same time as they 
fostered political dissent and fuelled (party-)political controversies 
or even revolutions. In the context of this volume, the re-evalua-
tion of divine right ideology in particular deserves mention. A 
number of historians have shown that it enjoyed a wider currency 
than was once believed.16 At a more modest level, the persistence 

various studies by Dale K. Van Kley, including The Religious Origins ef the French 
Revolution. 

13 See e.g. Louis Chatellier, The Europe ef the Devout: The Catholic Reformation and the 
Formation ef a New Socu!)! (Cambridge, 1989); id., Religion ef the Poor, Nicholas Hope, German 
and Scandinavian Protestantism, 1700-1918 (Oxford, 1995); Ward, Protestant Evangelical 
Awakening; Marc R. Forster, Catholic Revwal in the Age ef the Baroque: Religwus ldenti!)! in 
Southwest Germatry, 1550-1750 (Cambridge, 2001). 

14 Andreas Gestrich, Absolutismus und Ojfentlichl.eiJ: Politische Kommunilcation in Deutschland 
zu Beginn des 18. Jahrhunderts (Gottingen, 1994), 151-6; Martin Gier!, Pietismus und 
Aefkliirung: Theologische Polemik und die Kommunikationsreform der Wissenschaft am Ende des 17. 
Jahrhurukrts (Gottingen, 1997); Tony Claydon, 'The Sermon, the "Public Sphere" and the 
Political Culture of Late Seventeenth-Century England', in Lori Anne Ferrell and Peter 
McCullough (eds.), The English Sermon Revised: Religi,on, literature and History 1600-1750 
(Manchester, 2000), 208--:i1,;James Van Horn Melton, 'Pietism, Politics, and the Public 
Sphere in Germany', in Bradley and Van Kley (eds.), Religi,on and Politics, 294--:!33, at 
31:,27;James Van Horn Melton, The Rise efthe Public in Enlighienment Europe (Cambridge, 
2001), 48-55. 

15 Linda Colley, Britons: Forgi,ng the Nation, 1707-1837 (New Haven, 1992); Adrian 
Hastings, The Construction ef Nationhood: Ethnicity, Religion and Nationalism (Cambridge, 1997); 
David A. Bell, The Cult ef the Nation in France: lrwenting Nationalism, 1680-1800 (Cambridge, 
Mass., 2001). 

16 A general overview is provided by Aston, Christiani!)! and ReoolutioMry Europe, 148-51. 
For the proponents of divine right ideology in France see Van Kley, The Religious Origi,ns ef 
the French Revolution, passim; for Britain,J. A. W. Gunn, 'The Spectre at the Feast: The 
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of a religiously connotated iconography of monarchical power 
alongside more profane imageries has also recently been posited. 
In the eighteenth century English monarchs were still compared 
to, or equated with, biblical figures and portrayed as saintly 
heroes or warrior kings defending the Protestant faith, while 
Maria Theresa was depicted as St Helena or the Virgin Mary. 17 

This is not to say that religious arguments dominated discussions. 
There were clearly rival discourses in the eighteenth century 
predicated on more secular notions. Yet religious vocabulary 
commanded more ground in the ideological debates of the day 
than historians used to concede. 

In parallel with this reassessment of religion, the study of 
princely courts, understood as the households of the ruler and 
his family harnessed to represent power and status, 18 also 
showed unexpected signs of recovery, as Clark points out. 19 

Older narratives of the decline of the court are being replaced by 
more adequate accounts of the changing nature of monarchical 
establishments over time. This process was inspired by a certain 

Persistence of High-Tory Ideas', in id., Beyond Li.berty and Property: The Process of Self-
Recognition in Eighteenth-Century Political Thought (Kingston, 1983), 120-g3; J. C. D. Clark, 
English Society 1688-1832: ldeologp, Social Stru.clure and Political Practice during the Ancien Regime 
(Cambridge, 1985), n9--g8, and in substantially revised form in the 2nd edn. of his book 
entitled English Society 1660-1832: Religion, Ideology and Politics during the Ancien Regime 
.:Cambridge, 2000), 83-123; Paul Kleber Monod, Jacobitism and the English People, 
1688-1788 (Cambridge, 1989), 15-44; Marilyn Morris, The British Monarclry and the French 
Revolution (New Haven, 1998), w1-16. 

17 Hannah Smith, 'The Idea of a Protestant Monarchy in Britain, 1714-176o', Past and 
Present, 185 (2004), 91-n8; Kerstin Schmal, Die Pietas Maria Theresias im Spannungife/;;/ von 
Barock und Atifkliirung: Religiose Praxis und SendungsbewuJJtsein gegeniiber Familie, Untertanen und 
P,nastie (Frankfurt, 2001), 216--17, 229. 

18 For a thorough discussion of the nature of the coun see Derek Beales's essay in this 
volume and Rainer A Muller, Der Fiirstenhefin der FriihenNeuzeit (Munich, 1995), esp. 31 . 

19 To name but a few, more recent examples: Richard S. Wonman, Scenarios ef Power: 
,Myth and Ceremony in Russian Monarchy, i. From Peter the Great to the Death of Nicholas I 
(Princeton, 1995); John Adamson (ed.), The Prince!, Courts of Europe: Ritua~ Politics, and 
Culture Under the Ancien Regime 1500-1750 (London, 1999); Blanning, Culture ef Power; 
Bernard Hour, Louis XV et sa cour: Le roi, /'etiquette et le courtisan (Paris, 2002); Markus 
Ventzke (ed.), Hefkultur und aujkliirerische Reformen in Thiiringen: Die Bedeutung des Hofes im 
spiiten 18. Jahrhundert (Cologne, 2002), esp. the anicle by Ute Daniel, 'Hofe und 
Aufklii.rung in Deutschland-Pladoyer fur eine Begegnung der dritten An', ibid. n-31; 
Jeroen Duindam, Vienna and Versailles: The Courts of Europe's /~mastic Rivals, 1550-1780 
(Cambridge, 2003); Andreas Pecar, Die Okonomie der Ehre: Der hofische Adel am Kaiserhof Karls 
VI. (17u-1740) (Darmstadt, 2003); Clarissa Campbell Orr (ed.), O!}eenship in Europe, 
166o--181s The Role ef the Consort (Cambridge, 2004); Edward Corp et al., A Court in Exile: 
The S!uarts in France, 168g-1718 (Cambridge, 2004). 
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disillusionment with the eighteenth-century state, whose limits 
have become increasingly obvious, 20 and the concomitant real-
ization that even in the eighteenth century, 'in this overwhelm-
ingly monarchical international society, the role of the individual 
ruler and ruling families was still immense'. 21 Despite the rise of 
bureaucracies and ministers, at least in absolutist monarchies, 
the court's residual political relevance as the locus where monar-
chical power was played out could no longer be denied. 22 Since 
the monarch retained overall control over foreign policy and, 
perhaps to a lesser degree, also domestic politics, 23 those with 
access to the sovereign continued to be power-brokers, although 
their influence arguably slackened compared to the sixteenth 
and seventeenth centuries. 

Interest in the history of eighteenth-century courts was also 
reinvigorated by growing awareness of the symbolic dimension of 
politics. 24 In the wake of a wave of cultural studies since the 1980s 
courtly ceremonial and ritual have been rediscovered as skilfully 
managed instruments to represent princely status, mark social 
distinction, and enter into communication with fellow princes, 
courtiers, and subjects. In addition, the enduring appeal of courts 
as centres of sociability and fashion and sources of patronage and 
honour has repeatedly been emphasized. Monarchs were still 
able to confer social distinction by making court appointments or 

20 John Brewer and Eckhart Hellmuth, 'Introduction: Rethinking Leviathan', in eid. 
(eds.), Rethinking Leuia/Jum, l~I. 

21 The rediscovery of monarchy as a historical force to reckon with has been greatly 
furthered by Rohen Oresko, G. C. Gibbs, and H. M. Scott's volume of collected essays, 
R(!Yal and Republican Sovereign!Y in Ear{y Modem Europe: Essays in Memory ef Ragnhild Hatton 
(Cambridge, 1997). The quotation is from their 'Introduction', 37. 

22 In an almost paradoxical way, even the appearance of first ministers on the 
European political stage after 1750 emphasizes the continuing importance of courts as H. 
M. Scott has shown: 'The fact that first ministers were everywhere appointed, main-
tained in office and dismissed by their sovereign made the monarchs' immediate 
entourage the crucial location of power.' See his 'The Rise of the First Minister in 
Eighteenth-Century Europe', in T. C. W. Blanning and David Cannadine (eds.), History 
and Biograpf!y: Essays in Honour ef Derek Beales (Cambridge, 1996), 21--s2, at 48. 

23 For a striking example see Charles C. Noel, 'The Crisis of 1758-1759 in Spain: 
Sovereignty and Power during a "species of interregnum" ', in Oresko, Gibbs, and Scott 
(eds.), R(!Yal and Republican Sovereign!Y, 580-608. 

24 See, pars pro toto, two seminal articles by Barbara Stollberg-Rilinger, 'Zeremoniell, 
Ritual, Symbol: Neue Forschungen zur symbolischen Kommunikation in Spatrnittelalter 
und Friiher Neuzeit', Zeitschrift for historische Forschung, 27 (2000), 389-405, and 
'Symbolische Kommunikation in der Vonnodeme: Begriffe-Thesen-Forschungs-
perspektiven', Zeitschri.ft.fiir historische Forschung, 31 (2004), 48g-527. 
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bestowing favours such as gifts, titles, and orders, which made 
proximity to the prince highly attractive to those seeking prefer-
ment or confirmation of status.25 

Recent research, however, has not stopped at underlining the 
continuing importance of courts. It has also developed a better 
sense of the peculiarities of aulic culture. A uniform view of the 
court, for example, has been replaced by recognition of its poly-
centric nature. In addition to the monarch's establishment, royal 
households often also comprised the households of princes of 
the blood royal, of consorts, dowager queens, and recognized 
mistresses, not to mention the satellite courts of governors of 
individual territories in composite monarchies, all of which 
added to the dynamics of a given court society. In addition, the 
reduction of outward pomp and lavishness at some courts in the 
eighteenth century has been interpreted as a sign of change 
rather than decline. The reluctance to represent status and 
monarchical power in the same way as in the past, which can be 
observed, for example, at the British and some German courts in 
the later eighteenth century, is best explained in terms of shifting 
patterns of cultural taste and leadership. The trend towards 
restraint, most visible in the renunciation of ostentatious 
consumption, a moral lifestyle, the replacement of court dress by 
uniform or a simple frock coat, 26 and an informal, more sociable 
life at court, followed new fashions in polite society which had 
replaced the older model of Louis XIV's (1643-1715) Versailles 
and demanded enlightened, genteel, and refined conduct of the 
courtier. The argument would be stretched too far, however, if 
one assumed that all royal households followed the new trends to 
the letter and renounced any splendour. Many of Europe's 
monarchs kept lavish courts with the accompanying pageantry 
and expenditure for the best part of the eighteenth century, as 

25 Even in a society as highly diversified as Britain, where the proliferation of coffee 
houses, clubs, and associations created competing social venues, the court, as has recently 
been argued, retained some significance as an arena where social hierarchies could 
be redefined and social privilege protected. See Andrew Hanham, 'Caroline of 
Brandenburg-Ansbach and the "Anglicisation" of the House of Hanover', in Campbell 
Orr (ed.), ()Jµenshi.p in Europe, 276--gg, at 289-go, 293-5; Hannah Smith, 'The Court in 
England, 1714-176o: A Declining Political Institution?', Hiswry, go (2005), 2:,-41. 

26 Philip Mansel, 'Monarchy, Uniform and the Rise of the Frac 176o-1830', Past and 
Present, 96 (1982), 103-32; id., Dressed to Rule: Royal and Court Costume .from Louis XIV to 
Eli,zabetiz II (New Haven, 2004), 18-36, 631 6. 
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the examples of Russia,27 France,28 and Saxony29 demonstrate, 
even if they introduced some more informal elements into their 
daily routine. The extent to which individual courts followed 
modern fashions or stuck to older models depended mainly on 
local circumstances. Even if the court to some extent changed its 
appearance in the later eighteenth century, however, it did not 
stop being an important cultural and political institution. 

In view of such reassessments, an investigation into the rela-
tionship between court and religion in the eighteenth century 
might be more fruitful than the rather forbidding image of the 
eighteenth-century monarchy cited at the beginning has made 
us believe. It is, therefore, the aim of this collaborative project to 
discuss the continuing influence of religion at court and its 
changing nature over the course of the eighteenth century. 
Consequently, the essays assembled here do not, in revisionist 
mood, intend to re-establish religion in its former glory. Although 
the contributors to this volume naturally harbour different ideas 
about the degree of religious activity still visible at the eighteenth-
century courts, they are fully aware that religion no longer 
provided the only frame of reference for monarchical rule. On 
the other hand, this truism has obscured the extent to which most 
European monarchs and their courtiers continued to be tied into 
a wide array of religious ceremonial, from daily worship to the 
great occasions of state, which deserves to be explored in more 
detail. 

As mentioned above, previous research has taken the story up 
to the early eighteenth century. It is from there that this volume 
picks it up again, although its aim is considerably more modest 
than, for example, the histoire totale offered by Paul Kléber 
Monod's seminal study.3° Focusing on three major aspects-the 
court clergy, the spiritual dimensions of everyday life, and ritual-
istic behaviour with overtly religious overtones-this volume 
advances subtle arguments about the function of clerics, conspic-
uous and internalized forms of devotion, the gendered framing 

27 Wortman, Scenarios of Power, 42-165; Lindsey Hughes, Russia in the Age of Peter the 
Great (New Haven, 1998), 248-g7; Dixon, Catherine the Great, 41-53. 

2s Duindam, Vienna 01ld Versai11es, Hour, Louis XV et sa cour. 
29 Kiinigliches Dresden: Hiffisclu Kunst im 18. Jahrhundert, exhibition catalogue, Hypo-

Kulturstiftung, Munich (Munich, 1990); Helen Watanabe-O'Kelly, Court Culture in 
Dresden: From Renaissance to Baroque (Basingstoke, 2002). 

30 Monod, Power ef Kmgs. 



10 MICHAEL SCHAICH 

of religion, the purpose of court ritual, and the divide between 
the public and private spheres of monarchy. Since many narra-
tives of the declining influence of religion on kingship are based 
exclusively on the example of the French or the English monar-
chies, this volume also embraces a European perspective, allow-
ing comparisons to be drawn between different national or, 
indeed, confessional settings. It uses a comparative study of 
Catholic, Protestant, and Orthodox monarchies to address the 
following question: was kingship in Protestant, Catholic, and 
Orthodox countries different in each case, or was there a coher-
ent European pattern fostered by an exchange of ideas between 
the various courts? 

There are, of course, limits to what even a collaborative effort 
can achieve in this respect. It proved impossible to include all 
European monarchies. The Spanish, Portuguese, Papal, and 
Scandinavian courts are obvious gaps in this collection, which 
instead concentrates on a core group of major players in the 
international system of eighteenth-century Europe: the British, 
French, Russian, and some of the German-speaking monarchies. 
If Prussia is represented to a lesser degree than its status as a 
European power would suggest, then this is mainly because of 
the peculiarities of its aulic culture for most of the eighteenth 
century. Even by the standards of an enlightened monarchy, 
Frederick William I (1713-40) and Frederick II maintained at 
best rudimentary households. They only rarely displayed any 
splendour, lacked ceremonial regulations, proved to be politi-
cally emaciated, and were kept alive mainly at the court of the 
consort and in a scattered landscape of the tiny households of 
royal princes.31 What is more, however, Frederick Il's was the 
one household in eighteenth-century Europe at which religion 
really played a minor role, thus distancing the Prussian experi-
ence from that of other courts. 

31 See now Wolfgang Neugebauer, 'Hof und politisches System in Brandenburg-
PreuBen: Das 18. Jahrhundert', Jahrbuch for die Geschichte Mittel- und Ostdeutschlands, 46 
(iwoo ), 139-69; Thomas Biskup, 'The Hidden Queen: Elisabeth Christine of Prussia 
and Hohenzollern Queenship in the Eighteenth Century', in Campbell Orr (ed.), 
Qjleenship in Europe, 300-21, at 306-18. Significantly, state bureaucracy and court 
nowhere separated more fully than in Prussia. See Wolfgang Neugebauer, 
'Monarchisches Kabinett und Geheimer Rat: Vergleichende Betrachtungen zur friih-
neuzeitlichen Verfassungsgeschichte in Osterreich, Kursachsen und PreuBen', Der 
Staat. 33 (1994), 511-35. 
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A further caveat is in order with regard to chronology: most 
contributions end in the 1780s at the latest, before the shock-
waves of the French Revolution reverberated across the courts of 
Europe. Thus they address a 'short' eighteenth century. This has 
the advantage of avoiding a narrow, teleological perspective 
which might be particularly disruptive in a volume dealing with 
monarchical religion. In turn, many essays reach back at least to 
the seventeenth century to capture transformations more 
precisely. Despite these cautionary remarks, the contours of a 
pattern emerge from the essays in this volume, which, often for 
the first time, provide a reliable material basis for the discussion 
of relevant phenomena. This, it is hoped, will broaden the 
agenda for future research on Europe's monarchies. 

I 

Right through to the end of the eighteenth century most 
European kings and queens were surrounded by a court clergy 
of varying size. Called upon to perform services, processions, 
and pilgrimages, deliver sermons, and attend in any other way to 
the spiritual needs of the monarch and his entourage, these cler-
gymen formed their own establishments, which displayed a 
surprising degree of uniformity across confessional boundaries. 
As the contributions to the first section of this volume explain, 
chapels royal in the eighteenth century were usually constructed 
as ambulatory parishes which accompanied the monarch on his 
travels. With the possible exception of the Russian court, they 
were divided into two departments: one spiritual and one 
musical. At least in the eighteenth century the latter consisted of 
professional musicians who performed during religious services, 
but were also made available for secular musical events. The 
purely ecclesiastical establishments are best conceptualized as 
concentric circles, the innermost of which comprised the 
supreme clergyman at court who bore a title such as Lord 
Almoner or grand aumônier and, as a rule, was a high-ranking 
church dignitary. He was in charge of the chapel royal, officiated 
at all major ceremonies such as royal baptisms and marriages or 
the Royal Maundy celebrations, and personally administered 
communion to the monarch. Unusually, as Derek Beales points 
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out, in Vienna it was the papal nuncio who claimed to be in 
control of the court chapel and to discharge these functions. 

The second circle was formed by chaplains, court preachers, or 
other eminent clerics who conducted regular services or took over 
preaching duties, while the third encompassed a kind of 'court 
clerical proletariat' (Stephen Taylor), responsible for the routine 
of the lesser daily services and without realistic hope of prefer-
ment. Outside this hierarchy, at least at the court of St Petersburg 
and at Catholic courts in general, was placed the spiritual father 
or royal confessor who was nevertheless of considerable impor-
tance because he had unrestricted access to the monarch and 
administered one of the most important sacraments. If these three 
layers of clergymen formed the chapel royal proper, there were 
always other clerics who catered to the spiritual needs of the court 
as well. The households at Vienna, St Petersburg, and Munich, 
and to a lesser degree also at Versailles, frequently visited monas-
teries, pilgrimage sites, and parish churches outside the confines 
of the court. The priests at these institutions can therefore also 
with some degree of justification be numbered among the court 
clergy, constituting, as they did, a fourth circle. The outermost 
circle, however, was made up of bishops, abbots, and other high-
ranking ecclesiastics who happened to be at court to do business 
and sometimes also carried out liturgical functions or were invited 
to preach on special occasions. This overall structure remained in 
place almost unchanged during the period under consideration, 
with the exception of Joseph Il's short-lived attempt to allow the 
chapel royal to be absorbed into the regular parishes of Vienna in 
the 1780s and thus become extinct. By contrast, the size of the 
court chapels seems to have differed. At the British and French 
courts the ecclesiastical establishments of the monarch alone were 
considerable in size, varying between fifty and sixty and, in the 
French case, as late as 1789 reaching a staggering 114 clerics if all 
royal households are taken together. The court clergy in Vienna, 
St Petersburg, and Munich, by contrast, was comparatively small, 
comprising at most two dozen priests. However, in the latter 
cases the figures do not include the lower court clergy; nor, of 
course, do they take account of the priests at the religious sites 
which these courts visited regularly. The differences between the 
West European courts and their counterparts were therefore 
probably less marked than they seem at first glance. 
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Traditionally, the higher ranks of the chapel royal had played 
a prominent part at court, although less as the result of their 
main task of organizing the liturgy than of their political stand-
ing. Since the Middle Ages they had been among the king's 
leading advisers in matters both spiritual and temporal, making 
good use of the unlimited access they enjoyed in their capacity 
either as spiritual fathers or court preachers. Especially in the 
latter role, addressing the assembled court and the royal family, 
clerics could exert considerable influence. Famous names such as 
Jacques-Benigne Bossuet andjean-Baptiste Massillon testify to 
the importance of court preachers even in the late seventeenth 
and early eighteenth centuries. In addition, court appointments 
were commonly regarded as stepping-stones to higher offices in 
the church. Many members of the court clergy in the seven-
teenth century went on to rise rapidly in their ecclesiastical 
careers. 32 At the same time, clergymen could use their presence 
at court to influence the allocation of the major benefices of the 
realm which lay in the power of the monarch. All this, however, 
changed in the course of the eighteenth century. As the contri-
butions to the first section of this volume show unanimously, the 
political leverage of the court clergy was on the wane. 

This loss of influence did not happen in all monarchies simul-
taneously, but a general trend is unmistakable. At Catholic 
courts the royal confessor's fall from grace symbolized this devel-
opment most poignantly.33 His proximity to the prince had 
seemingly elevated him to become one of the most influential 
men at court. Dependent on the will of the monarch, the confes-
sor's position resembled that of the favourite,34 although it 
proved to be even more delicate as his dealings with the royal 
penitent were, by their very nature, shrouded in secrecy. In 

32 See the titles quoted in Stephen Taylor's essay in this volume and the nuanced 
discussion in Joseph Bergin, The Making ef the French Episcopate 158g-166I (New Haven, 
1996), 277-8{; id, Crown, Church and Episcopate under Louis XIV(New Haven, 2004), 127--g2. 
For the differences in the structure of the imperial church which prevented court clergy 
from entering its higher ranks, see Peter H. Wilson, From Reich to Revolution: German History, 
1558-18o6 (Basingstoke, 2004), 199-203. 

33 For work on the royal confessor see the references in Nicole Reinhardt's essay in 
this volume. 

34 For the favourite seeJ. H. Elliott and L. W. B. Brockliss (eds.), The World qf the 
F01Jourite (New Haven, 1999); Michael Kaiser and Andreas Pecar (eds.), Der zweite Mann im 
StaaL· Oberste Amtstriiger unJ F01Joriten im Umkreis der Reichefursten in der Friilum Neu<.eit (Berlin, 
2003). 
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many Catholic countries this situation was exacerbated by the 
fact that royal confessors were drawn from the Jesuit order, 
whose reputation for monarchomach ideas, and role as the 
papacy's praetorian guard and trailblazer of the Counter-
Reformation in itself created fear and hatred. Jesuit confessors 
were ritually accused of meddling in politics, acting, it was 
assumed, on the orders of their general, or of the Pope himself. 
In France this charge of foreign influence over the monarchy 
resonated even more profoundly since the royal confessor was a 
member of the Conseil de conscience, the body responsible for eccle-
siastical policy. Moreover, royal confession assumed significance 
in the context of touching for the 'king's evil': in order to exer-
cise his healing powers, the king had to be in a state of grace. 

Against this background it is hardly surprising that the decline 
of the confessor's political fortunes was nowhere more salient 
than at the French court, as Nicole Reinhardt's essay illustrates. 
Although in the reign of Louis XIV consecutive Jesuits had been 
the King's rather than the Pope's instrument, advocating the 
former's policies even against criticism from their superiors, so 
much calumny had been heaped on the figure of the confessor 
that he was increasingly seen as a liability for the monarchy. Out 
of fear of a hostile public he had to become invisible. 
Immediately after Louis XIV's death, the Jesuits had been 
discharged and the confessor divested of his seat in the Conseil. 
The Jesuits might have mounted a comeback in the early 1720s 
and reclaimed the post of royal confessor until their expulsion 
from France in 1763, but their political game was up, and the 
remit of the office was irrevocably limited to the spiritual guid-
ance of the king. At other courts they faced a similar fate. The 
exiledJames III (1701-66) had already dispensed with the serv-
ices of Jesuit confessors in 1712, since their political advice was 
blamed by many, even the papacy, for the expulsion of the 
Stuarts from the English throne, as Edward Gregg explains. At 
the Austrian court the Jesuits were replaced by secular priests at 
the end of the 1760s. 35 Sacrificed on the altar of public opinion 
the royal confessor disappeared from the political stage, his exit 
symptomatic of the dwindling influence of the Catholic court 
clergy in general. 

35 See the essay by Derek Beales in this volume. 
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In Protestant or Orthodox monarchies it was the fate of the 
court preacher that most visibly followed a similar trajectory. In 
the sixteenth and seventeenth centuries court sermons had 
carried political weight far beyond the confines of the court. 36 

Delivered in front of the king and his entourage, they were often 
printed, especially when held during the prominent preaching 
cycles of Lent and Advent or on important church festivals and 
national anniversaries. A sizeable proportion of the overall total 
of printed sermons in the seventeenth century originated from 
court pulpits. The immense political appeal of these sermons, 
however, derived not only from their setting but also from their 
content. Contrary to expectations court preachers did not regard 
it as their prime or only duty to glorify monarch, dynasty, and 
realm. Often invited only for certain occasions and thus not part 
of the chapel royal proper, they claimed the traditional right to 
advise and counsel the sovereign on all political and religious 
questions. 37 Although they often had to resort to allusion or 
dissimulation, criticism of, for example, the moral behaviour of 
courtiers and the monarch was by no means absent from their 
orations. Even panegyrics proved to be double-edged as they 
expressed expectations of good government to which the ruler 
was to conform in future. Besides, at any given court, preachers 
never formed a politically homogeneous body. Brought to the 
attention of the monarch by different factions their messages 
could fundamentally diverge from each other. The court pulpit 
was therefore a site where political and theological opinions were 
contested. To a certain extent it prefigured the emergence of the 
public sphere. Not without reason have court sermons recently 
been classified as 'arguably the most influential printed political 
works available to an early modern audience'. 38 

In the eighteenth century this tradition apparently came to an 

36 For the court sermon, which has only recently been discovered as an important 
genre by historians, see McCullough, Sermons at Court, Ferrell, Government by Polemu; 
Eibach, 'PreuBens Salomon'; id. and Katja Zwank, 'Zwischen Herrscherlob und Kritik: 
Hofprediger in Brandenburg-PreuBen (1613-1740)', in Der Himmel aef Erden: woo Jahre 
Christentum in Brandenburg (Leipzig, 2005), 67,5. 

37 For the wider context, see Luise Schom-Schiitte, 'Politikberatung im r6. 
Jahrhundert: Zur Bedeutung von theologischer undjuristischer Bildung for die Prozesse 
politischer Entscheidungsfindung im Protestantismus', in Annin Kohnle and Frank 
Engehausen (eds.), Zwischen Wzssenschafi und Politik.: Studien ;;:p,r deutschen Unwersitiitsgeschu/ue 
(Stuttgart, 2001), 49-66. 

38 Ferrell, Government by Polemic, rr. 
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end. It first collapsed in Britain as Stephen Taylor's essay proves 
beyond doubt. After a final climax during the reigns of William 
III (1689-1702) and Queen Anne (1702-14),39 the genre dropped 
out of sight within a few years. A highly divisive politico-theolog-
ical controversy sparked off by a court sermon may have precip-
itated this development, persuading politicians to refrain from 
abusing the court pulpit for their own purposes. In the end, 
however, long-term developments ensured that for the rest of the 
century hardly any court sermons went into print. Rather, as the 
proliferation of new social venues deprived the court of some of 
its importance as a centre of fashion and entertainment, the 
expanding public sphere led to the evanescence of the political 
sermon. While parliament established itself as the proper forum 
for political debate, in ecclesiastical terms the early eighteenth 
century witnessed the spread of prominent preaching opportuni-
ties in front of newly established Anglican societies or various 
public bodies, all of which allowed aspiring clergymen to reach 
wide audiences. By 1720 the court had ceased to be the focus for 
debates about church, religion, and state.40 Perhaps as a conse-
quence, court chaplaincies also started to lose their former pres-
tige as building blocks for careers within the Anglican Church. 

An almost identical turn of events, albeit at a later date, is 
described by Paul Bushkovitch for the court of St Petersburg. 
Introduced into aulic culture only in the late seventeenth 
century, political court sermons in a baroque style had a longer 
lease of life in Russia than anywhere else in Europe. In the first 
half of the eighteenth century they represented the main forum 
for the glorification of the dynasty and the debate about the 
nature of monarchical rule, acquainting their court audience, for 
example, with natural law theories for the first time. They even 
lived on into the late eighteenth century, merely shifting their 
emphasis from the great feats and personal virtues of Peter I 
(1689-1725) and his successors to the enlightened reforms of 

39 Tony Claydon, William Ill and the God!, Reoolution (Cambridge, 1996), esp. eh. 3. 
40 The same seems to be true for the Prussian courL There is no evidence to suggest 

that preachers used the court pulpit as a forum for political sermons in any sustained 
form after 1713. After 1740 at the latest they also lost most of their political tasks, such as 
censorship of theological works. However, they retained their influence on the adminis-
tration of the Lutheran and Reformed churches in Prussia throughout the 18th century, 
and in this respect proved to be exceptional. Rudolf von Thadden, Die brandenburgisch-
preussischen Heflnediger im 17. und 18. Jahrhundert (Berlin, 1959). 
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Catherine II (1762-96). By this time, however, the context in 
which they were delivered had fundamentally changed. Whereas 
earlier on the court pulpit had been instrumental in constituting 
an arena for public debate, in the latter part of the century a 
growing public sphere marginalized it. Since Western texts were 
widely available in translation or in the original, court sermons 
became redundant as a major channel for political ideas. 

If, then, the essays in the first part of this volume point 
towards the clergy's fading political influence, mainly as a result 
of an expanding and increasingly critical public sphere and in 
accordance with a long-standing, humanist contention that polit-
ical advice given by clergymen was biased and ill-suited for the 
common good, 41 they also signal a revival of the pastoral role of 
court clerics as a closer examination of their preaching activities 
reveals. The delivery of sermons to a court audience continued, 
of course, throughout the eighteenth century, despite the evapo-
ration of political content. In Britain, for example, there seems to 
have been no reduction in the number of court sermons. On the 
contrary, the establishment of the Whitehall preachers in 1724, a 
body of clerics drawn from the universities of Oxford and 
Cambridge, indicates a renewed interest in the genre, which 
inevitably must have erred on the spiritual side. If one wanted to 
press Stephen Taylor's argument further than he himself takes it, 
one might suggest that only the disappearance of the powerful, 
political court sermon created space for a more inward-looking 
and enlightened religiosity,42 which was to be one of the charac-
teristics of the British court in our period, as will become clear in 
the course of this introduction. In France there are also signs of a 
reinvigorated court pulpit in the later eighteenth century. During 
the last fifteen years of Louis XV's (1715-74) reign, in a series of 
high-profile sermons, church dignitaries repeatedly called upon 
the King to address and remedy an alleged religious and moral 
crisis within the population by changing his own lifestyle and 
setting a better example for his subjects. Immediately after his 
succession, the same rhetoric of restoring the Catholic religion 
was used for Louis XVI, who was hailed as 'Restaurateur des 
mceurs'. Since the clergy identified the religious crisis with a 

41 Daniel, 'Hofe und Aufklarung', 28. 
42 William Mason's court sermons from the 1750s and 1760s are a case in point; 

William Mason, Work, 4 vols. (London, 18n), iv. 1--g2, 1331 3. 
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crisis of the state these harangues also bore overtly political over-
tones and, to a degree, restored the declining fortunes of the 
political sermon at the French court.43 

We are on even firmer ground with regard to the Russian 
monarchy. As Paul Bushkovitch's essay reminds us, political 
sermons did not reign supreme at the court of St Petersburg; 
there had always been more openly religious homilies besides. 
These sermons changed their appearance from the middle of the 
century to accommodate a private religiosity that reflected 
Enlightenment ideas and was strongly influenced by Lutheran 
and, in particular, Pietist writings. The new brand of sermons 
presented an enlightened Christianity 'with a very Protestant 
feel' (Paul Bushkovitch) that appealed to many courtiers. It even 
fed into the fashion for private spiritual reading which was to be 
a hallmark of the Russian élite in the late eighteenth century. In 
the same way as political sermons had been overshadowed by an 
emerging public sphere, however, once a successful print market 
was established from the 1770s, religious court sermons were also 
sidelined by an explosion of devotional texts. Even if they were 
no longer central to the cultural process as a whole, however, 
they lost their leading role comparatively late and, in addition, 
continued to be of spiritual importance within the setting of the 
court. This suggests that the court clergy in Russia as well as in 
other monarchies may have lost its political agenda but did not 
cease to perform an important pastoral task, all the more since 
there was a genuine demand for devotional practice at court as 
the abundance of religious ritual suggests. 44 

43 Weber, 'Das So.ere Ludwigs XVI.', 542~, quotation ibid. 548. Marisa Linton covers 
much the same ground in her 'The Unvirtuous King? Clerical Rhetoric on the French 
Monarchy, 176o-1774', History ef European Ideas, 25 (1999), 551 4- However, she comes to 
different conclusions, diagnosing an unintentional desacralization of kingship by way of 
these sermons. She seems, however, to underestimate the role of religion in the make-up 
of the prototypical, virtuous king which is at the centre of her argument. 

44 In the light of these findings it might be worth reinterpreting the function of 
another court office, namely, that of the reader, who not only read out loud to the 
monarch but also assisted with literary and stylistic advice, and enjoyed a special position 
of trust because of his almost daily dealings with the sovereign. It is tempting to see the 
reader as a kind of secular spiritual father for Protestant rulers, in particular, those with 
strong Enlightenment leanings. As Clarissa Campbell Orr outlines in her essay in this 
volume, George III's and Queen Charlotte's readers were paragons of a rational 
Christianity, deeply concerned about deists and freethinkers, and in constant discussion 
about such themes with their master and mistress. Even Frederick Il's readers, the major-
ity of whom had some sort of theological training, might be described in a similar way, 
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II 

It has recently been stated that 'at least until the end of the 
seventeenth century, in almost every European realm, religion 
was at the very centre of courtly life'.45 Court calendars were 
punctuated and even dominated by a seemingly endless sequence 
of religious rituals. This picture changed slightly in our period 
but, as all contributions to the second part of this volume indi-
cate, continuity with the seventeenth century was stronger than 
might have been expected given that the topic has hitherto 
received hardly any attention. 

As in the past, regular observance of mass lay at the heart of 
aulic worship. There were, of course, variations depending on 
the personal piety of the monarch, but at most households a 
general pattern is unmistakable. Rulers and their entourage at 
Catholic courts attended mass daily, usually in the morning, 
while afternoon services or vespers were frequented less regu-
larly. The British royal family went to church on Sundays and, 
ideally, was also present at daily morning and evening prayers, 
although attendance during the week could be, and often was, 
reduced. In St Petersburg the frequency of hearing mass had 
decreased considerably compared with the onerous performance 
of daily worship for hours on end during the Muscovite era; even 
so, under Catherine II, the Russian court met twice a week for 
prayers, frequently using these services to celebrate significant 
political events such as the creation of bishops. Throughout 
Europe Sunday service remained a staple of court life also for 
other than purely religious reasons. The monarch's procession to 
the chapel provided ample opportunity for the display of fashion 
and rank and the enacting of social roles. Courtiers, guests, and 
foreign visitors gathered routinely to watch the proceedings and 
to be seen in turn.46 In the eighteenth century courts were still 

but as catering for non-Christian spiritual needs; see Johannes Kunisch, 'Henri de Catt, 
Vorleser und Gesprachspartner Friedrich des GroBen: Versuch einer Typologie', in 
Eckhart Hellmuth, Immo Meenken, and Michael Trauth (eds.), ,?,eitenwende? Preuflen um 
1800 (Stuttgart, 1999), 229:>o, at 249. 

45 John Adamson, 'The Making of the Ancien-Regime Court 1500-1700', in id. (ed.), 
Princely Courts ef Europe, 1 41, at 27. 

46 In addition to the essays by Simon Dixon and Gerard Sabatier in this volume, see 
also John M. Beattie, The English Court in the Reign ,if George I (Cambridge, 1967), 14 n. 1. 
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most crowded and closest to fulfilling their purpose on those days 
when the monarch went to church publicly. 

In addition to the more regular forms of worship there were 
major religious festivals, which largely seem to have been cele-
brated along confessional lines. Both the Catholic and the 
Orthodox households, for example, observed a vast routine of 
feast days. This might come as rather a surprise with regard to 
the latter. Simon Dixon's essay, however, fundamentally revises 
the traditional image of the militarized and secularized Russian 
court. Drawing on rich source material he shows that most of the 
holy days replaced by military festivals or abolished entirely 
under Peter I were reinstated after his death. For the best part of 
the eighteenth century the court calendar contained more than a 
dozen solemn religious festivities. In many cases they retained 
their links with military celebrations; during Catherine's reign 
further adaptations were made to accommodate secular events, 
but these changes came out of a desire to modernize religion, not 
to eclipse it. Not for nothing did the court initiate an impressive 
church-building programme that continued in St Petersburg for 
the whole of the century. In addition, most rituals conveyed a 
very public religious message. Although Catherine II and her 
immediate entourage celebrated some of the festivals in intimate 
surroundings, most feast days embodied an ostentatious religios-
ity. In sharp contrast to Moscovite ritual, which had been 
performed within the large Kremlin complex, processions now 
left the palace precinct openly to emphasize the piety of the 
empresses and emperors. 

In this and other respects the Russian rulers did not differ 
greatly from their Catholic counterparts. At all three Catholic 
courts under consideration, namely, the French (Gérard 
Sabatier), Austrian (Derek Beales), and Bavarian (Ferdinand 
Kramer), the monarchs subjected themselves to a relentless 
programme of religious ceremonies which, well into the eight-
eenth century, were deeply steeped in baroque religiosity. 47 

Numerous feast days throughout the year demanded attendance 
at services or processions: the main festivals of the Catholic 

47 For the Austrian court see also Elisabeth Kovacs, 'Kirchliches Zeremoniell am 
Wiener Hof des 18. Jahrhunderts im Wandel von Mentalitat und Gesellschaft', 
Mitteilungen des iisterreichischen Staatsarchws, 32 (1979), 109-42; Pecar, Die Ok01Wmie der Ehre, 
176, 18o. 
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Church, feasts of the chivalric orders, name-days of local or 
national patron saints, and birthdays and anniversaries of 
members of the princely family. While most of these festivities 
were celebrated in the chapel royal, the Habsburgs and 
Wittelsbachs, in particular, frequently went on expeditions to 
saints' shrines in monasteries and parish churches, both inside 
and outside the capital, adhering to their religious duties in a 
highly visible manner. At least in these two instances, where the 
identity of the dynasty was similarly predicated on the Counter-
Reformation idea of a divine mission to protect the territorial 
lands and the Catholic Church in general from heresy,48 on 
average one holy day each week had to be observed. The level of 
activity reached even greater heights during the three religious 
seasons of Lent, the Corpus Christi octave, and Advent. 
Significantly, only in the case of the Habsburg monarchy can a 
break with tradition, beginning in the 1760s, be registered. It 
assumed radical forms under Joseph II when the number of reli-
gious rituals at court was drastically cut.49 By contrast, neither 
the French nor the Bavarian court experienced substantial 
reductions in the religious calendar which might have signalled 
an end to forms of public and celebratory piety. 

The Protestant British court stands out in this context, as 
Clarissa Campbell Orr's essay shows. Lacking saints' days with 
the notable exception of St George's day, the feast day of the 
Order of the Garter, the religious calendar in Britain sported 
mainly church festivals, prominent among them Twelfth Night 
and the Maundy Thursday washing of the feet. Similarly absent, 
of course, were religious processions, so that at least the late-
Hanoverian court of George III (1760-1820) was determined less 
by ceremonies than a certain informal religiosity, which chimed 
well with an enlightened Protestantism combining rationality 
and religion, but stopping well short of free-thinking and deism. 
Conversations about religious topics, the perusal and exchange 
of theological, devotional, and educational books, an abiding 
interest in the cult of sensibility which could be understood as a 

48 Anna Coreth, Pieto.s Austriaca: Osterreichische FrommigkeiJ, im Barock (2nd edn.; Vienna, 
1982), published in English as Pieto.s Austriaca (West Lafayette, Ind., 2004); R.J. W. Evans, 
The Makmg ef the Habsburg Monarchy, 1550-1700 (Oxford, 1979). 

49 In addition to the essay by Derek Beales in this volume, see also his Joseph JI, i. In the 
Shadow ef Maria Theresa, 1741-1780 (Cambridge, 1987), 157-8, 445. 
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quasi-religious antidote to materialist tendencies, the employ-
ment of progressive clergymen as educators, and the patronage 
of writers who refuted materialism and scepticism while trying to 
reconcile modern scientific advances with Christian doctrine, 
were some of the characteristic features of religious life at the 
British court resulting in a potent strand of a courtly Christian 
Enlightenment. 

The British and, to a certain extent, also the Austrian monar-
chy apart, however, the overall impression of religious ritual at 
court is one of overwhelming durability, of an amazing continu-
ity with the seventeenth century or, as in the Russian case, of 
revival after a period of dramatic change. The regular obser-
vance of mass and religious feast days was undisputed for most of 
the eighteenth century. The question remains, however, of to 
what extent ritual was still meaningful. Could it command the 
spiritual allegiance of those present, or had it become an empty 
shell upheld for tradition's sake? Perhaps surprisingly, the former 
rather than the latter seems to have been the case. To be sure, 
there are signs that religious ritual was losing some of its essence. 
At the French court, in particular, as Gerard Sabatier highlights, 
growing absenteeism among courtiers who indulged in the scep-
ticism of the enlightened élite and a lack of solemnity in perform-
ing rituals, even on the part of the royal family, speak for 
themselves. Such observations, however, do not give the full 
picture. There are also indications that the court in our period 
was still pervaded by a strong sense of personal piety. 

This holds true first of all for the monarch. A roll call of 
personally devout kings and queens in the eighteenth century 
comprises such illustrious names as Frederick William I,James 
III, Elizabeth (1741-61), Augustus III of Poland (1735-63),Joseph 
I (1705-u), and Charles VI (1711-40) for the first half of the 
century, and Charles III of Spain (1759-88), Maria Theresa 
(1740-80), Louis XVI, and George III for the second half.50 

Even reformers and modernizers such as Peter I andjoseph II 
had a sincere personal faith. Peter attended service regularly and 
believed in divine providence, while Joseph II in his own, very 
peculiar, way was never prepared to reject Catholic doctrine.51 

50 Aston, Christianiry and Revolu/i,onary Europe, 156. 
51 Lindsey Hughes, Peter du Great· A Biography (New Haven, 2002), 150-2; Beales,Joseph 

II, 65-6, 384 
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Their ecclesiastical reforms were driven by a sense of enlight-
ened religiosity intent on liberating the church from abuse and 
leading it back to the origins of Christianity. Catherine II, a 
strongly sceptical 'secularized Protestant' with vociferous anti-
monastic sentiments,52 and Frederick II, who harboured deist or 
even atheist views, were the exception rather than the rule. 

The personal piety of the sovereign, however, is not of prime 
concern in assessing the religious climate of a given court. In 
particular, at royal households where the male monarch was 
indifferent to the Christian faith it was often the female members 
of the royal family who maintained religious decorum. This 
is clear from Gerard Sabatier's remarks on Marie Leszczynska 
and her daughters. During Louis XV's lengthy absences from 
Versailles the Queen and the royal princesses devoted them-
selves assiduously to daily worship, attendance at the major 
religious festivals, visits to monasteries, and other projects 
promoting Catholic spirituality.53 They also became involved in 
the party-political conflicts of the day, watching over the ultra-
montane parti dévôt at court. Far from being unique, however, 
their efforts had parallels throughout eighteenth-century Europe. 
Numerous examples from other courts, be they Protestant, 
Orthodox, or Catholic, could be cited. 54 Even in death this 
gendered allocation of social roles seems to have prevailed, as 
Mark Hengerer points out: only the sarcophagi of female 
members of the Habsburg family displayed a crucifix in the later 
eighteenth century, whereas other coffins were decorated with 
profane symbols. Rather like male co-regents such as Francis 
Stephen (1740-65) andjoseph II (1765-80), who remedied Maria 
Theresa's constitutional shortcomings, princesses and consorts 
obviously supplied the essential religious component of monar-
chical power where their husbands and fathers failed.55 This was 

52 Dixon, Calherine the Gnat, u6-18, the quotation ('secularised Protestant') at 117. 
53 For the Queen's involvement in the distribution of the Ojfice de la Semaine sainte, see 

Giles Barber, ' "II fallut meme reveiller les Suisses": Aspects of Private Religious Practice 
in a Public Setting in Eighteenth-Century Versailles', in Nigel Aston (ed.), R.eligwus Change 
in &rope 1650-1914: Essays for John McManners (Oxford, 1997), 75-rn1. 

54 This theme is more fully developed in Campbell Orr (ed.), Qgeenship in Europe, esp. 
in the contributions by Helen Watanabe-O'Kelly, Charles Ingrao and Andrew L. 
Thomas, Thomas Biskup, and Lindsey Hughes. 

55 See Derek Beales, 'Love and the Empire: Maria Theresa and Her Co-Regents', in 
Oresko, Gibbs, and Scott (eds.), Royal and Republican Sovereif:n9, 47g-g9, repr. in Derek 
Beales, Enlighi.enmmt and R.efomi in Eighl.emtk-Century &rope (London, 2005), 182-206. 
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nothing new in the eighteenth century. In addition to securing 
the longevity of the dynasty, projecting an 'image of heterosexual 
harmony',56 and devoting themselves to philanthropy, conspicu-
ous religiosity had been one of the foremost duties of the queen 
consort throughout the early modern period.57 What is really 
surprising is the observation that this model was still in place in 
the eighteenth century. 

In order to uncover the full extent of personal piety, however, 
one would have to probe even deeper into the different layers of 
court society. Several of the essays in this collection hint at 
sections of the court in search ofreligious fulfilment. 58 The influ-
ence of the Pietist movement, in particular, with its insistence on 
plainer, more intelligible forms of worship which could accom-
modate an interior, enlightened spirituality, is visible at a 
number of Protestant and Orthodox courts. 59 In Catholic 
monarchies, by contrast, it would be foolish to overlook a strong 
ultramontane brand of Catholicism, which was in evidence not 
only at the court of Versailles, but also at the residence of the 
Wittelsbachs in Munich, and at the various Stuart exile courts, 
as Edward Gregg's description of the heated religious activities 
of James III, his wife Clementina Sobieska, and their entourage 
makes abundantly clear. In general, however, we need to know 
much more about the religious life of courtiers, both male and 
female. Ultimately, the upholding of such a strong degree of reli-
gious ritual throughout the eighteenth century can hardly be 
explained without the existence of demand from the rank and 
file of court society. 

56 Clarissa Campbell Orr, 'Introduction', in ead. (ed.), Qyeenship in Europe, 1-15, at 5. 
57 For the religious role of queen consorts and aristocratic women in the past see e.g. 

Heide Wunder, He is the Sun, SIi£ is the Moon: Women in Ear!), Modern Germa1!J (Cambridge, 
Mass., 1998), 157-8, 161; ead., Helga Zottlein, and Barbara Hoffmann, 'Konfession, 
Religiositat und politisches Handeln von Frauen vom ausgehenden 16. bis zum Beginn 
des 18. Jahrhunderts', Z,ei.tspriinge, 1 (1997), 75---g8; Isolde Thyret, Between God and Tsar: 
Religious Symbolism and the Royal Women ef Muscovite Russi,a (De Kalb, lll., 2001);Jill Bepler, 
'Die Fiirstin als Betsiiule--Anleitung und Praxis der Erbauung am Hofe', Morgen-G/,antz, 
12 (2002), 1-15. 

58 Especially those by Paul Bushkovitch, Clarissa Campbell Orr, Simon Dixon, 
Edward Gregg, and Michael Schaich. 

59 In addition to contributions in this volume, see also Carl Hinrichs, Frudnch Wilhelm 
I. Kiinig in PreuJJen: Eine Biographie, i. Jugend und A,gstieg (Hamburg, [ 1941 ]), 583---g9; id., 
Preu}Jentnm und Pietismus: Der Pietismus in Brandmburg-Prevjlen als re/,igiiis-sozwle R.eformbewegung 
(Gottingen, 1971), 88-112, 117-19, 182--g, 193-5; Daniel L. Brunner, Halle Pietists in 
England: Antlw191 Wtlliam Boehm and the Socie!)i for Promoting Christian Knowledge (Gi:ittingen, 
1993), esp. 49-58. 
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III 

If a strong religious element in daily court life cannot be disre-
garded, what was the fate of the ideological framework which 
many of these rituals were meant to construct? Did the ancient 
rites routinely performed at court still invest the person of the 
monarch with a certain degree of sacrality or a measure of divine 
ordination? In order to answer these questions we must distin-
guish between ceremonies performed within the confines of the 
court, that is, mainly within the court chapel and those held in 
the full glare of the non-courtly public. Although the boundaries 
between the two spheres are far from clear-cut, often overlap-
ping and thus notoriously difficult to define, looking at the differ-
ent challenges facing ceremonies in diverse settings may give us a 
better understanding of the workings of monarchical ritual. 

As regards the inner courtly environment, there is evidence 
that the tradition of divinely ordained monarchy, albeit brittle, 
was stronger than might have been expected. Many of the reli-
gious rituals performed at court still invested the monarch with 
divine legitimation. Arguably the most important of these was 
the Maundy Thursday re-enactment of the Last Supper, when 
the monarch washed the feet of usually twelve poor men ( or 
women in the case of a queen or queen consort). This ceremony 
was particularly suited to the religious representation of the 
monarchy, 'recalling the precedent of the King of kings, Jesus 
Christ'. 60 It was celebrated across confessional boundaries by 
Catholic rulers, including the Pope himself, the Protestant 
British monarchs, and the Orthodox tsars and tsarinas. Although 
it placed strong emphasis on the humility of the monarch, 
through its analogy with Jesus Christ it also conveyed an almost 
divine aura. This is probably why, in the course of the eight-
eenth century, some monarchies introduced modifications into 
the proceedings, playing down these notions. In Britain, for 
example, in the early part of the century the washing of the feet 
was discontinued and replaced by royal almsgiving, thus shifting 
the focus from the imitation of Christ with all its associations of 
divinity to a show of Christian charity.61 The same happened 

60 Aston, Christiani!), and Revolutwnary Europe, 152. 
61 Brian Robinson, Sil:oer Pennies and Linen Towels: The Story qf the Royal Maundy (London, 

1972). 
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half a century later at the Austrian court, where Joseph II 
supplanted the original ceremony with one of gift-giving in 1767. 
In this case, however, as in many others, tradition got the better 
of Joseph II: the rite was reinstated in 1768 and continued 
unchanged until the last few years of his sole reign when the 
pedilavium was briefly abandoned, only to be revived by Joseph's 
successors. 62 

By contrast, the French monarchy, which in the past had 
already placed more emphasis on the sacred character of the 
monarch than almost any other dynasty in Europe, was also less 
reluctant to embrace such concepts in the eighteenth century, as 
Gérard Sabatier explains. Its official piety left onlookers in no 
doubt about the message it was meant to send out. Already on 
entering the chapel royal in Versailles, the site where most of the 
religious ritual was acted out, an observer could not fail to recog-
nize the dominant iconography of dynastic sanctity. During 
divine service the king, and to a lesser extent also his consort, 
even became part of liturgical acts which openly attributed to 
him or her a sacred and priestly character. This system was 
thrown into disarray by the amorality and irreverence of Louis 
XV and his subsequent exclusion from communion. Yet 
harmonv was restored under his successor so that, at least within 
the confines of the court, the mystique of the monarchy was still 
intact. The French monarchy might have been an exception in 
that it emphasized the sacrality of the royal persona so strongly, 
but even at the non-Catholic courts under consideration here, at 
least vestiges of older concepts seem to have survived into the 
eighteenth century. In England, for example, the custom that the 
sovereign heard mass from a special, tabernacle-like structure 
called the 'traverse', which endowed him with a sacred aura in 
analogy to the presence of the consecrated host, continued until 
the end of the century.63 In Russian churches the 'sovereign's 
place', as described in Simon Dixon's essay, might also have 
derived from similar considerations, although it remains open to 
debate in any case whether it was still understood in the same 
way. The extent, then, to which notions of the divine nature of 
the monarch declined or persisted in court ritual cannot yet be 

62 See Duindam, Vienna and Versailles, 142-3, 211-12, and the account by a contempo-
rary witness in Beales, Joseph II, 157. 

63 Adamson, 'Making of the Ancien-Regime Court', 29. 
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ascertained precisely. The indications in the essays that follow, 
however, suggest that it would be worthwhile to trace their vicis-
situdes more thoroughly. By making a detour via monarchical 
ritual, we might get a clearer idea of the actual survival of divine 
right ideas at court than by studying tracts and treatises. 

As soon as religious ceremonies left the precinct of the court 
and became public, however, it is beyond doubt that monarchi-
cal ritual with divine right overtones came under intense scrutiny 
and criticism. For instance, the ceremony of touching for the 
'king's evil', a confirmation of the monarch's superhuman 
powers, petered out in the course of the eighteenth century, as is 
well known.64 In England it was finally discontinued after 1714, 
having first fallen into disuse under William III and only very 
briefly been revived under Anne. This was mainly for religious 
reasons, as Clark convincingly suggests. Neither the Calvinist 
William III nor the Lutheran George I (1714-27) wished to carry 
out a rite that was tainted by connotations of superstition and, 
from the reign of James II (1685-8), even Catholicism. In France 
the ceremony was performed only intermittently after Louis 
XIV's death. Repeatedly barred from communion in the late 
1730s and early 1740s, his successor was in no position to exercise 
his healing powers for the rest of his reign, while Louis XVI's 
attempt to reinstate the rite in 1775 seems to have been short-
lived. This was just as well, since the changing intellectual 
climate with its growing mood of scepticism among the enlight-
ened élite had long demanded the abolition of the 'royal touch'. 
The fact that the exiled Stuarts continued to touch throughout 
the century to prove the legitimacy of their claim to the British 
throne, 'did little but excite ... contempt', and was widely seen 
as the desperate gesture of a lost cause. 65 Yet the disappearance 
of the 'royal touch' was only the most visible sign that the former 
essence of monarchical ritual was draining away. In the sixteenth 

64 Marc Bloch, The Royal Touch: Sa,cred Monarchy and Scrqfola in England and France 
(London, 1973), 203-28; Georges Livet, 'Le toucher royal au siecle des Lumieres', in Le 
sacre des rois: Actes du Colloque international d'histoire sur ks sacres et couronnenunts royaux, Reims 
r975 (Paris, 1985), 157-81; DavidJ. Sturdy, 'The Royal Touch in England', in Heinz 
Duchhardt, Richard A.Jackson, and David Sturdy (eds.), European Monarclry (Stuttgart, 
1992), 17r-84;Jens Ivo Engels, Kiinigsbilder: Sprechen, Singen und Schreiben iiber denfranziisischen 
Konig in der ersten Hiilfte des achtzehnten Jah:rhunderts (Bonn, 2000 ), 240-50; and the essays by 
Chantal Grell and Gerard Sabatier in this volume. 

65 Edward Gregg, 'Monarchs Without a Crown', in Oresko, Gibbs, and Scott (eds.), 
Royal and Republican Sovereign!)!, 382-422, at 383. 



MICHAEL SCHAICH 

and seventeenth centuries Catholic rulers had also been 
routinely endowed with divine grace in processions which 
displayed them in immediate proximity to the Holy Sacrament 
(in the case of the Corpus Christi procession) or the relics of a 
saint (in other processions or pilgrimages).66 During the eigh-
teenth century, however, this mechanism ground to a halt in 
many countries. For example, it comes as no surprise that in the 
Austrian monarchy such manifestations of divine grace had been 
curtailed since the reign of Maria Theresa, only to be almost 
entirely abolished duringjoseph Il's years as sole regent. 

Even more indicative, though, are those cases in which the 
rites, at least superficially, survived unchanged. In Bavaria, for 
instance, processions and pilgrimages in the presence of the 
elector and his entourage continued until the end of the century. 
However, as Ferdinand Kramer's essay makes clear, what spec-
tators picked up, especially in the later half of the century, was 
no longer the divine quality which these spectacles used to trans-
fer to the ruler, but the appearance of a personally devout 
Catholic who, in an age of growing scepticism, was adamant in 
his observance of time-honoured practices. The same considera-
tions can be observed in the Russian monarchy, as Simon Dixon 
implies when he explains Catherine Il's adherence to public reli-
gious ceremonies as politically motivated calculation. A seem-
ingly unbroken relationship with customary practices was to 
secure the legitimacy of her succession which, as de facto usurpa-
tion of the throne, could be seen as defective. Regardless of any 
divine right notions, the purpose of the exercise was to paper 
over the cracks in the political system with the myth of a devout 
Orthodox Empress. In both cases, it was arguably more impor-
tant for the monarch to evince an image of traditional religiosity 
than to underline what must have seemed to many contempo-
raries rather far-fetched ideas of divine legitimacy. This shift of 
emphasis was probably made easier in the Bavarian case by 
the fact that in the seventeenth century central European 
monarchs had already been more reluctant to embrace full-
blown variants of the divine right of kings than their French 
opposite numbers,67 while in Russia Peter I's reforms had pulled 

66 See e.g. Adamson, 'Making of the Ancien-Regime Court', 25. 
67 WIison, Absolutism, 46-g. 
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down the edifice of Muscovite tsarist sanctity, which was never 
rebuilt in its entirety. 

The flip side of presenting an image of deep personal piety to 
the public was the proliferation of rogation and thanksgiving 
rituals for the monarch and other members of the royal family in 
the late eighteenth century. In the past, in almost all European 
realms, religious celebrations to mark military victories, peace 
treaties, and happy events in the royal household had been a 
staple feature in the repertoire of monarchical ritual expressing 
the gratitude of the nation to God through the intercession of the 
royal persona. With the passage of time, however, most of the 
celebrations seem to have undergone a change of character. In 
France, as Gérard Sabatier shows, the number of thanksgiving 
services on political occasions decreased, not least as a result of 
the tribulations of consecutive French armies, while prayers of 
supplication during pregnancies and illnesses in the royal family 
and thanksgiving services for marriages, births, or the recovery 
of the king after illness or accident were markedly on the 
increase. 68 Similar trends seem to have taken place in Bavaria 
and, to a certain degree, also in Britain, where the thanksgiving 
procession for the recovery of George III from madness in 1789 
was among the most popular royal events of the century.69 

Praying for the well-being of members of the royal family, and 
the king or queen in particular, lent an air of domesticity to the 
religiosity surrounding the monarchy. Royal ritual certainly did 
not become less public, but it lost some of its divine aura. Instead 
of a sovereign interceding with God on behalf of his subjects, a 
more humane persona, either in need of intercession himself or 
cast as a devout Christian, was at the centre of the ceremonies. 

The discussion of religious ritual in the present volume there-
fore also has implications for the broader picture of the ideologi-
cal foundations of monarchy. Godly kingship may have lost its 
overriding appeal, fatally flawed as it had already been at the 
beginning of the century,70 but religious underpinnings of 
monarchical power still seem to have enjoyed a wide currency in 
our period. Personalizing the image of the prince allowed the 

68 See also Engels, Kiinigsbilder, 229-40. 
69 Linda Colley, 'The Apotheosis of George III: Loyalty, Royalty and the British 

Nation 1760-1820', Past and Present, I02 (1984), 94-129, at 119, 122. 
70 Monod, Power ef Kmgs, passim. 
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contentious issue of divine right to be avoided and yet monarchy 
legitimized. These new religious representations may not have 
defined kingship precisely in the same way as the idea of divinely 
ordained monarchy had done in the past, but their vagueness 
made them more open to adaptations than the rigid edifice of 
divine right thinking, and thus better able to connect subjects 
and dynasty in a changing environment. 

IV 

The questions posed in the previous section assume an even 
greater poignancy when asked about the great ceremonial occa-
sions that inaugurated and ended each reign, and had been 
crucial for the sacralization of kingship in the past. Coronations, 
in particular, conferred divine legitimation like no other cere-
mony: according to tradition monarchs were anointed with 
sacred oil, robed in priestly garments, and received communion 
in both species.71 In many European monarchies these rites were 
still observed in the eighteenth century. As Chantal Grell's 
reading of Louis XVI's sacre in 1775 reveals, however, it proved 
extraordinarily difficult to maintain the religion royale in any 
meaningful sense. As already mentioned at the beginning of this 
introduction, there had been a fierce debate in the run-up to the 
event about how to stage the coronation. In his attempt to 
discredit the whole ceremony Turgot had not even drawn the 
line at circulating wildly inflated figures about the costs involved, 
as Grell can show. Since Louis XVI held his ground, however, 
the ritual itself remained unchanged. Yet the profane, neo-classi-
cal decor chosen for the occasion by court officials was out 
of kilter with the hallowed traditions it was to represent. 
Concealing the Gothic architecture of the cathedral, it severed 
the link with the mystical past of the monarchy and gave the lie 
to the liturgy. This was all the more damaging since in France 
the religious dimension of the rite had always been of greater 

71 For coronations in general see Heinz Duchhardt (ed.), Herrscherweihe und 
Kiinigskriinung im ftiihneuzeit/,u:hm Europa (Wiesbaden, 1983); for Protestant monarchies see 
also Hans Liermann, 'Untersuchungen zum Sakralrecht des protestantischen Herr-
schers', ,?,eitschrifl der SauignrStiftung for Rechtsgeschu:hte, Kanonistische Abteilung, 30 ( 1941 ), 
3n-83. 
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importance than the constitutional aspect. 72 In the end, the 
aestheticization of the sacre degraded it to a theatrical event 
which, in religious terms, could only be described as a farce. At 
least in its perverted form the ritual obviously could no longer 
carry the burden of sacred kingship. 73 

Further east the coronations of the Russian emperors and 
empresses also witnessed a desacralization of the ceremony, as 
Richard S. Wortman has recently argued. 74 The officiating 
clergy, which had dominated Muscovite coronations, was pushed 
into the background and a vast array of profane celebrations 
following Western precedents, such as entry processions, promul-
gations, banquets, balls, and audiences, was added to the proceed-
ings, resulting in a secular consecration of absolute power. 
Although in this radical form the argument might be overdone-
the contributions on Russia in this volume at least testify to a far 
less secularized court than Wortman posits-it is beyond dispute 
that Russian coronations lost a great deal of their sacred quality. 
In the Holy Roman Empire enthronements also fell on harder 
times. If one is to believe Johann Wolfgang von Goethe's famous 
account they turned into mere historical spectacles giving cause 
for ridicule rather than elevation, as Joseph ll's coronation in 1764 
shows.75 When at liberty to make his own decisions, Joseph II 
consequently renounced coronations in Bohemia and Hungary. 
Prussia had already gone down the same route earlier, abandon-
ing the custom after the first coronation in 1701, which had still 
been designed as a demonstration of the sacrality of kingship. 76 

72 Richard A. Jackson, Vwe Le Roil A History ef the French Coronation.from Charles V to 
Charles X (Chapel Hill, 1984), 3-4, 9-11. 

73 A more positive reading of the ceremony is provided by John McManners, 
'Authority in Church and State: Reflections on the Coronation of Louis XVI', in G. R. 
Evans (ed.), Christian Autlwriry: Essays in Honour ef Henry Chadwuk (Oxford, 1988), 278-g5. 
McManners, however, also mentions criticism of the coronation. 

74 Wortman, Scenarios ef Power, 661 5, 89-106, u3--22. 
75 Johann Wolfgang von Goethe, /Ji,chtung und Wahrheit, pt. 1, bk. 5; see also Heinz 

Georg Held, 'Ritualasthetik: Goethes Ekphrase der Frankfurter Kaiserkriinung von 
1764', in Marion Steinicke and Stefan Weinfurter (eds.), Investitur- und Kriinungsrituale: 
Herrschaflseinset;:,ungen im kulturellen Diskurs (Cologne, 2005), 447,3, and for the context 
Peter H. Wilson, The Ho{y Roman Em/nre, 1495-1806 (London, 1999), 38-g. 

76 Heinz Duchhardt, 'Die preuBische Konigskronung von 1701: Ein europaisches 
Modell?', in id. (ed.), Herrscherweihe und Konigskriinung, 82-g5; Iselin Gundermann, 'Ob die 
Salbung einem Konige nothwendig sey', in Kunisch (ed.), DreihundertJahre Preujlische 
Konigskriinung, u5--s3; Heinz Duchhardt, 'Die preuBischen Nicht-Kriinungen nach 1701', 
ibid. 257-63; the following quotation ibid. 259. 
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Instead successive Prussian monarchs contented themselves with 
homages from their Estates. Frederick II probably heaved a sigh 
of relief at this: at least homages could be carried out 'sans la 
sainte ampoule, et sans les cérémonies inutiles et frivoles que 
!'ignorance a etablies'. The concept of divine ordination was 
surely at odds with the self-perception of monarchs such as Joseph 
or Frederick. 

Not all coronations, however, were plunged into religious 
crisis, as a closer look at the British inauguration ceremony 
confirms. 77 It had already changed in appearance and content 
around 1700. 78 The introduction of a new coronation oath in 
1689 consigned a mystical concept of kingship to the grave and 
obliged the monarch instead to subscribe to the protection of 
constitutional rights. In addition, modifications to the ceremony 
itself deprived the rite of some of its divine implications: most of 
the traditional vestments were dispensed with, the holy oil was 
no longer blessed, and the length of the sermon, which devoted 
less and less space to explanations of the divine ordination of 
kingship anyway, was sharply reduced. Instead, the inclusion of 
anti-Catholic declarations and the more prominent role given to 
the Bible and the Established Church in the ceremony empha-
sized the Protestant nature of the British monarchy. Although 
the anointing of the king continued, the coronation rite had been 
given a new meaning and relevance. It could primarily be read 
as a confirmation of the political settlement after the Glorious 
Revolution based on a strong Protestant faith. The devaluation 
of divine right ideas obviously facilitated the translation of an 
ancient rite into the eighteenth century. 79 In a changing environ-
ment the public image of the monarchy could not remain 
unchanged either. 

This is all the more obvious at royal funerals which, apart from 
coronations, were the most prominent religious rituals in any 
monarchy but have received surprisingly little scholarly attention 

77 A more positive picture of coronations in 18th-century Europe is painted by Aston, 
Christiam!Y and Revolutwnary Europe, 152-6. 

78 For English coronations in our period see now Roy Strong, Coronation: A History ef 
Kingship and the British Monarchy (London, 2005), 275-419. 

79 It may be worth mentioning in this context that as long ago as the late Middle Ages 
coronations had fallen into disuse, or had never been considered necessary, on the 
Iberian peninsula, without damaging the religious dimension of the Spanish or 
Portuguese monarchies. 
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in the eighteenth century. Yet burials of kings and queens allow 
deeper insights into the workings of monarchical ritual than most 
other ceremonies, since their procedural framework was compar-
atively flexible. Once the tradition of Renaissance funerals 
playing out the theory of the king's two bodies had come to an 
end in the early seventeenth century, the role of burials both in 
securing the uninterrupted succession of the dynasty and in 
displaying the sacrality of kingship diminished. 80 This left the 
demonstration of monarchical status by the grandeur of the cere-
mony as the main purpose of the pompe funèbre in the baroque 
period. To the extent, however, that there was no longer a unify-
ing ideological model to which individual monarchies had to 
conform, royal funerals became playing fields for discussions 
about the nature of monarchy and its relationship to religion. To 
be sure, there were still strong similarities between royal funerals 
in eighteenth-century Europe. All complied to a basic three-stage 
pattern made up of a usually public lying-in-state, a procession 
from the royal palace to the religious site where the coffin was to 
be deposited, and the final burial service, sometimes, as in the 
case of the Austrian or Russian monarchies, followed by a string 
of commemorative services and prayers. Yet within this basic 
structure, organizers had latitude to go down different roads. As a 
consequence, there are marked differences between the stories 
told by the various case-studies mainly in the third part of this 
volume. Almost paradigmatically different approaches to reli-
gious state ceremonial emerge in their narratives. 

At one end of the spectrum we find the Russian imperial 
funerals described by Lindsey Hughes. Like the coronations 
mentioned above, they departed decisively from the archetypical 
Muscovite funeral with its emphasis on a private religiosity 
focused on eternal life, and were instead modelled on Western 
aristocratic and court funerals of the late seventeenth century. 
Introduced into Russian culture by Peter I the new type of 
funeral was staged as a public representation of imperial power. 
Large processions, a strong military presence, and a rich symbol-
ism extolling the personal virtues and feats of the deceased and 
the strength of the Russian Empire were de rigueur. Contrary to 

80 Ralph Giesey, Th &yal Funeral Ceremony in Renaissance France (Geneva, 1960); 
Jennifer Woodward, Th Thatre ef Death: Th Ritual Management ef R'!)al Funerals in 
Renaissance England, 1570-1625 (Woodbridge, 1997). 
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perceptions, however, the religious element, albeit not dominant, 
was still omnipresent in the form of scores of participating clergy, 
prayers, and chants from start to finish, and, above all, in the 
underlying message of a transfer of the soul from earth to 
heaven. In line with the ceremony as a whole, the religiosity on 
show at Russian funerals was one of ostentation and triumph. 
Superficially, Catholic monarchies also continued the elaborate 
baroque funeral. In the Habsburg monarchy (Mark Hengerer), 
France (Gerard Sabatier), and Bavaria (Ferdinand Kramer) 
funeral proceedings were full-blown public events which 
attracted numerous participants, among them representatives of 
earthly and spiritual powers, and presumably even more onlook-
ers. As with the Russian funerals, they were dominated by an 
almost endless sequence of religious acts and awash with 
emblems, symbols, and allegories, many of which were displayed 
on castra doloris. In addition, in all three monarchies, following a 
medieval custom, intestines, heart, and body were buried sepa-
rately in sacred sites. Thus the deceased could be venerated in 
several places at once, a practice that betrayed a residual belief 
in the divinity of the prince. 

On closer inspection, however, fault lines open up, exposing a 
loss of religious coherence in some ceremonies. In the case of the 
Habsburg funerals this is concealed, as Mark Hengerer explains, 
by the intrinsic logic of courtly ceremonial, which demanded 
that each funeral was to be closely modelled on an earlier prece-
dent, thus preventing change and perpetuating traditional forms 
of religious expression. That religion was sliding down the scale 
of importance becomes apparent only once those parts of the 
ritual are examined which were not determined by ceremonial 
considerations, but by trends in the wider artistic and scholarly 
community, namely castra doloris and sarcophagi. Then, however, 
the signs cannot be missed: emblems of vanity and overtly 
Christian symbols were increasingly supplanted by depictions of 
secular virtues and military victories evolving into displays of 
profane glory. Interestingly, the religious message of the French 
royal funerals was equally undermined by artistic attributes. 
Disguised in neo-classical decor the funerals, like the coronations 
before them, were transformed into theatrical spectacles, 'closer 
to opera than religious liturgy' (Gérard Sabatier). A trivialization 
and profanization of the obsequies was the necessary upshot. 
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Obviously, funerals based on older models of lavishness and 
conspicuousness ran the risk of eroding their spiritual message. 
Only in the context of the Westernizing tendencies in Russia and 
perhaps also of traditional stagings of kingship, as in Bavaria, 
does a profoundly baroque ceremony seem to have retained rele-
vance as a religious rite. In other realms, either a modern, 
profane decor flew in the face of liturgy, or an unchecked imita-
tion of traditional forms of religiosity looked empty and shallow. 

Such an outcome, however, was by no means inevitable. 
Some eighteenth-century monarchies adopted entirely different 
strategies. The funerals of the British royal family, for example, 
were performed in an inconspicuous manner. According to 
Michael Schaich they withdrew from the public arena into the 
realm of the court while at the same time discarding much of the 
outward pomp of the proceedings. Rather sober and simple in 
appearance, they resembled family gatherings, 'the dynasty 
surrounded by its leading "servants", the court'. 81 Yet scaling 
down the event and loosening its ceremonial straitjacket also 
made burials more welcoming to contemporary forms of spiritu-
ality such as an enlightened, purified faith which infused the 
whole ceremony with an internalized spirituality more in tune 
with polite society.82 Once ostentation and glorification were 
rejected, religious ritual seems to have come into its own. Even 
the French monarchy heeded this advice, at least partially. In a 
curious twist to the overdone funeral proceedings, the presenta-
tion of the deceased members of the dynasty in the Bourbon 
vault was characterized by extreme austerity. Funerary sculpture 
and solemn monuments were conspicuous by their absence. 
United in death, the coffins of the deceased simply stood in order 
of their arrival in the vault, forming one collectively anointed 
body. Visitors were left with the impression of 'a collective 
sacralization of the dynasty' (Gérard Sabatier). Small wonder 
that the revolutionaries of the 1790s felt it necessary to wreak 
havoc in the vault. 

A trend towards plainer burial rites can also be observed at the 
Prussian funerals analysed by Eckhart Hellmuth. The interments 

81 Oresko, Gibbs, and Scott, 'Introduction', 40. 
82 Interestingly, the earliest expressions of resistance to the requisites of ceremonial 

came from religious groups, in particular, Quakers and Pietists, who rejected the claim to 
sacrality expressed in monarchical ritual; see Gestrich, Absolutismus und Ojfentlichkeit, 166. 
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of both Frederick William I and Frederick II diverged from the 
example of the elaborate baroque funerals of the Great Elector 
(1640-88) and his successor Frederick I. It is true that both cere-
monies still contained a strong element of traditional pomp, but 
they also struck a simpler note. They retreated from the capital 
Berlin to less magnificent surroundings in Potsdam and, in the 
case of Frederick William I's funeral, the deceased, according to 
his own wishes, was presented as an ordinary sinner seeking 
redemption. Almost half a century later, Frederick II went one 
step further and envisaged for himself a funeral charged with 
Masonic spirituality but literally without any pomp. This proved 
too much to stomach, even for the Prussian monarchy, which 
had become used to sparse ceremonies, and a funeral similar to 
the previous one was staged, including overtly religious allusions 
despite Frederick's well-known scepticism. However, an inherent 
aspiration to cut back on show and spectacle and to stress spiritu-
ality instead, Christian or otherwise, is yet again unmistakable. As 
almost all contributions to the second and third parts of this 
volume imply, the more the court's representational culture was 
thrown into doubt, be it by an expanding public sphere or shift-
ing ideological foundations, 83 the more pressing did reforms to 
monarchical ritual become, lest they grew irrelevant. 

The example of the Prussian royal burials, however, is of even 
wider significance for any consideration of the themes under 
discussion. It formed part of a Europe-wide development that 
was fundamentally to challenge the status of monarchical power: 
the birth of a new religion of the state or the nation out of 
monarchical ritual. In Prussia, it came disguised as the cult of the 
hero. As Eckhart Hellmuth tells us, Frederick Il's funeral can be 
read as a rite de passage transforming the deceased from a human 
being into an immortal symbol of the values and ideals which 
bound society together and gave it meaning. In cruder form the 
new religion of patriotism and nationalism was also manifest in 
other countries, such as Britain and Russia, where nationwide 
church services to commemorate national military triumphs 
merged monarchical and national religious ceremonies. 84 In 

83 Blanning, Culhtre ef Power. 
84 For Russia, see the essay by Simon Dixon in this volume; for Britain, see Colley, 

'The Apotheosis of George ill', mg-m, 113, 122. Tantalizing glimpses of similar develop-
ments in the Habsburg monarchy are provided by Pecar, J)i,e Olwnomie tier Ehre, 247-8. 
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Bavaria, on the other hand, the dynasty held on to established 
models of confessional unity and deliberately attached itself to 
those saints' cults which, since the Counter-Reformation, had 
been closely associated with the territory as a whole, namely 
those of the Virgin Mary and St Michael. Studiously cultivating 
the veneration of those two saints even in the late eighteenth 
century, the Wittelsbachs tried to achieve an identification of 
dynasty and nation by way of religious ritual. In a similar, but 
slightly different fashion, the cult of St Louis, from 1618 not only 
ancestor of the Bourbon dynasty but also patron and protector 
of France, amalgamated monarchical and national religious 
sentiments. In contrast to the Bavarian example, however, the 
numerous celebrations of his name-day shed the eggshells of a 
belligerent Counter-Reformation piety and modernized their 
appearance by shifting the focus to the protection of the 
economic interests of the nation and to the discussion of enlight-
ened ideas about monarchical power.85 

To nationalize monarchical ritual could therefore widen the 
popular support enjoyed by a dynasty, but it could also poten-
tially undercut the foundations of kingship by diverting religious 
legitimacy from the monarch to the new entities of nation or 
state. Gérard Sabatier's treatment of the 'statue campaign' in 
France gives a clear example of this process. Since the late seven-
teenth century the erection of public statues of the monarch 
imitating those of Roman emperors had fostered a secular cult. 
Unveiled in a ceremony which was of profoundly profane 
content but instrumentalized religious vocabulary, these statues 
aggrandized the virtues of the ideal ruler by shifting the empha-
sis from the person of the monarch to his function. The desacral-
ization of the royal personage, which can be observed in all 
European monarchies, but is all the more noticeable in France 
since the previous sacralization (by unc,tion and thaumaturgy) 
had been total, was accompanied by 'a sacralization of the office 
of monarchy' (Gerard Sabatier). The person of the king thus 
potentially became superfluous. The sacrality once attributed to 
him was ascribed to his role. It was the tragedy of the French 
ancien régime that this new mode could be embraced by the revo-
lutionaries of the 1790s to transfer sacrality to the new body 

85 In addition to the essay by Gerard Sabatier see also Linton, 'The Unvirtuous 
King?', 64,, 6g. 
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politic, the patrie, in an operation similar to the one described by 
Mona Ozouf for revolutionary festivals.86 

V 

Ambiguous though these long-term effects may have been for 
the fate of monarchical power they testify to the importance of 
religion in discussions about kingship during the eighteenth 
century and fit into the wider picture that emerges from the 
contributions to the second and third parts of this volume, 
namely, that at all courts under consideration rituals and cere-
monies became test cases for how best to deal with the legacy of 
divine concepts of princely rule handed down from the previous 
century. One way or another, all monarchies in the eighteenth 
century had to come to terms with religious components in their 
ideological set-up, by either perpetuating, modifying, or abolish-
ing them. A gradual desacralization of monarchy may be 
beyond dispute, especially when ancient rites were performed 
outside the narrow confines of a court, as many essays in this 
volume also establish. This, however, did not prevent other 
forms of religious legitimation from surviving, and even gaining 
new relevance, until well into the eighteenth century. 

The British kings and queens, for example, who after two 
revolutions in the seventeenth century could hardly lay claim to 
royal charisma and mystique in the same way as other 
monarchs, were certainly well-advised to scale down the size and 
conspicuousness of their rituals and make little of allusions to the 
divine origins of kingship.87 Without losing their identity they 
were able to display a Protestantized and enlightened religiosity 
that seems to have appealed at least to parts of the élite. Similar 
trends to curtail effusions of baroque ceremonial and give it new 
meanings are noticeable in Prussia. 

In stark contrast, the French monarchy became the victim of 
the inordinate weight attributed to its divine nature in the past. 
Plans to modernize some of the manifestations of sacrality by 
aestheticizing them failed utterly, since they misunderstood the 

86 Mona Ozouf, Festivals and the French Revolution (Cambridge, Mass., 1988), 262-82. 
87 See also John Cannon, 'The Survival of the British Monarchy', Transactions ef the 

R!!Jial Historical Soci£ty, 36 (1986), 143-64. 
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mystical quality of these rituals, while attempts to maintain 
other rites, such as the 'royal touch', were thwarted by Louis 
XV's shortcomings and hostile public opinion. Holding on to 
ostentatious baroque ceremonies, as the Austrian rulers did, was 
also ill-conceived and resulted in an erosion and devaluation of 
the original religious contents, which no longer made sense in 
an enlightened age. Joseph Il's efforts to cut back on public 
demonstrations of the dynasty's piety, on the other hand, 
proved to be too radical, and the baby was thrown out with the 
bathwater. 

A comparative reading of these cases thus allows us to 
advance the hypothesis that it was where religion parted 
company with, or, given its historical baggage, was able to part 
company with, the representational culture of the court that its 
ritual remained meaningful and its influence persisted most 
easily.88 It would, however, be wrong to assume the reverse to be 
equally true. Where ostentatious ritual persisted its influence was 
not necessarily on the wane. Several examples in this volume 
caution against such an oversimplistic view. 

The Russian monarchy with its strong emphasis on ostenta-
tion seems to have been rather good at maintaining and 
modernizing religious ritual, after 1700 filling the void left by a 
predominantly inward-looking spirituality in the preceding 
period. Even in France and Bavaria conspicuous forms of 
monarchical religion buttressed the position of the dynasty once 
they were given a new twist and brought into line with popular 
sentiment. Obviously there was more than one way to integrate 
religion successfully into the public image of the monarchy as 
long as ritual adapted to changing circumstances. 

What the essays that follow suggest, then, is first and foremost 
the need for greater recognition of the enduring capacity of reli-
gion to define not only social roles and daily routines at court, 
but also kingship in general. Even after 1700 religion was still 
crucial in delineating monarchical power and helping monarchs 
to command the allegiance of their subjects. In tracing the 
outlines of these developments the essays in this volume demon-
strate persuasively how a closer examination of religion at court 
might help us to throw the transformations of monarchical 

88 A similar point about the survival of religion in the 18th century is made in Bradley 
and Van Kley, 'Introduction', 37. 
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culture into sharper relief. It is certainly too early to read the last 
rites over royal religion in the eighteenth century. 



2 
The Re-Enchantment of the World? 

Religion and Monarchy in 
Eighteenth-Century Europe 

J.C. D. CLARK 

The present volume, deriving from a conference held at the 
British Academy under the auspices of the German Historical 
Institute, will surely have one unnoticed result: the conjuncture of 
monarchy and religion as subjects for historical study will quickly 
be taken for granted. Yet even thirty years ago, such an outcome 
would have been inconceivable. So much is evident from a 
preceding conference, organized by the German Historical 
Institute in 1987 and devoted to the period c.1450-1650: even at 
that late date its proceedings disclose different priorities from the 
papers assembled here. From today's perspective the previous 
conference showed the same willingness to compare courts across 
Europe, but was notable for the substantial omission of religion. 1 

To understand how the historical study of monarchy and religion 
has developed, and now converged, we need to trace the develop-
ment of scholarship since the early 1970s. 

The eighteenth century was then seen with formidable 
unanimity as the site of modernization and secularization, the 
starting point for the domino effect of transformative populist 
revolutions that were held to have created the world as then 
understood; permissible topics for discussion included industrial-
ization, urbanization, the rise of democracy, and soon the spread 
of consumer society and the growth of the fiscal-military state. 
We were aware that courts survived: political historians could 
hardly avoid that fact. We knew that churches survived: several 
distinguished chairs were devoted to ecclesiastical history. But 

1 Ronald G. Asch and AdolfM. Birke (eds.), Princes, Patronage, and the .No/Jili!y: The Court 
at the Beginning eftlze Modern Age c.1450-1650 (Oxford, 1991). Asch's 'Introduction' (1--s8) is 
an important overview of the state of court studies to that date. 
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these two things hardly intruded into mainstream historical 
consciousness. They were unrelated in respect of substance, or 
by any explanatory methodology. Monarchy and religion were 
instead understood separately from each other, as 'survivals' 
from a 'traditional' world, doomed by the iron historical laws of 
modernism to long-term decline. It was known that Louis XVI 
(1774-93) had summed up 14July 1789, the day the Bastille fell, 
with a diary entry of a single word: rien. This laconic dismissal 
was taken to symbolize monarchy's irrelevance in the world of 
revolution and popular sovereignty that was to follow. It was not 
widely known that, within the world of the court, this term was 
merely shorthand for the absence of public engagements. The 
king remained at work, with his ministers, in his private apart-
ments. He did not do, or perceive, 'nothing'. 2 

I 

Behind this set of assumptions and priorities, taken as self-evident 
in the historical vision of c.1970, lay the analysis of earlier, but no 
less programmatic, generations. Two especially influential figures 
gave shape to that historiography: Walter Bagehot (1826-77) 
and Max Weber (1864-1920), the second given a peculiar 
currency in the USA thanks to Americanizing translations by 
a Congregationalist and sociologist, Talcott Parsons.3 The 
distorting influence of these figures on discussions of monarchy 
and religion will become apparent later in this essay. 

The tardy acceptance of sociology in England gave a special 
prominence to a remarkable economist and social commentator. 

2 Philip Mansel, The Court of France 1789-1830 (Cambridge, 1988), 2. 
3 '[T]he original Whig interpretation, adapted by Weber for polemical reasons, was 

reimported by Parsons and others into the Anglo-American realm and helped reinforce 
the American orthodox understanding of an inherent connection between Protestantism 
and liberal democracy.' Guenther Roth, 'Introduction', in Hartmut Lehmann and 
Guenther Roth (eds.), Weber's Protestant Ethic: Origins, Evidence, Contexts (Cambridge, 1995), 
1-24, at 3; Max Weber, The Protestant Ethic and the 'Spirit' of Capitalism and other Writings, ed. 
Peter Baehr and Gordon C. Wells (Harmondsworth, 2002), pp. xxv-xxxii; Gisela Hinkle, 
'The Americanization of Max Weber', Current Perspectives m Social Theory, 7 (1986), 87-104 
For an argument about the process by which a pre-1914 German Social Democratic 
polemic was exported to the USA, magnified by US sociology, political science, and 
history, and re-exported to Europe, seej. C. D. Clark, Our Shadowed Present· Modernism, 
Postmodernism and History (London, 2003), eh. 7. 
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Despite his secular image, Walter Bagehot's theological interests 
and motivations were profound and lasting, although he 
displayed almost no concern for the institutional expression of 
religion. Born to an Anglican mother, his father was a piously 
Unitarian banker who conducted Sunday services in his drawing 
room. 'Oxford and Cambridge were debarred owing to Mr. 
Bagehot [the father] objecting on principle to all doctrinal tests 
which were then required of the undergraduates at the older 
Universities,' and Walter was educated instead at University 
College London, lodging with 'a certain Dr. Hoppus, a 
Unitarian'. Bagehot wrote in 1858: 'From my father and mother 
being of different-I am afraid I might say-opposite sentiments 
on many points, I was never taught any scheme of doctrine as an 
absolute certainty in the way most people are. '4 

His college and lifelong friend, the Unitarian R. H. Hutton, 
recorded that Bagehot had begun by sharing 'his mother's ortho-
doxy' but moved away from it; 'however doubtful he may have 
become on some of the cardinal issues of historical Christianity', 
he never 'accepted the Unitarian position', but this was evidently 
because of a greater scepticism than Hutton's. 'Certainly he 
became much more doubtful concerning the force of the historical 
evidence of Christianity than I ever was', added Hutton. 'Possibly 
his mind may have been latterly in suspense as to miracle alto-
gether.' Thus Bagehot maintained, according to Hutton, both a 
'profound belief in God' and a 'partial sympathy with the agnostic 
view that we are, in great measure, incapable of apprehending, 
more than very dimly, His mind or purposes'. Without openly 
rejecting formal religion, Bagehot posited an intuitive moral sense 
that united all men of goodwill, however diverse. Naturally, 
Bagehot 'condemned and dreaded' the Roman Catholic Church 
for 'her tendency to use her power over the multitude for purposes 
of a low ambition'.5 

It followed that Bagehot 'did not like the m 111 any unreal 

4 Mrs Russell Barrington, life of Walter Bagehot (London, 1914), 61, 78, 101, 109, u1, 
226-8, 264, 366, 455-6. Bagehot has been overlooked by most recent studies of Victorian 
religious doubt, though see A. 0. J. Cockshut, Th Unbeluvers: English Agnostic Thought 
1840-1890 (London, 1964), 172-80; Harry R. Sullivan, Walter Bagehot (Boston, 1975), 
1u-29; and Norman Stjohn-Stevas, 'Bagehot's Religious Views', in id. (ed.), Th Collect£d 
Works of Walter Bagehot, 15 vols. (London, 1965-86), xv. 245-so2. 

5 R.H. Hutton, Memoir, in Stjohn-Stevas (ed.), Collect,ed Works of Walter Bagehot, xv. 8g, 
97, 101-2; Bagehot, 'Bishop Butler', ibid. i. 217-61, at 242, citing Butler, Kant, and Plato. 
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fictions of constitutional monarchy, nor did he esteem highly the 
prepossessions in which national fidelity to a hereditary dynasty 
is rooted'.6 Given his intellectual antecedents, it is understand-
able but important that Walter Bagehot's The English Constitution 
(1867) ignored the Church of England and sought to disenchant 
the monarchy by using nascent social science. The program-
matic jurisprudential, anthropological, and sociological assump-
tions on which that book rested were made explicit in his articles 
that immediately followed, collected as Physics and Politics (1872), 
indebted especially to Henry Maine, Sir John Lubbock, and 
Edward Tylor. 7 Physics and Politics was not an explicit critique of 
established religion; rather it bypassed religion. For Bagehot, 
anthropology and Darwinian ideas of evolution succeeded eccle-
siastical history as the source of what would today be called the 
'grand narrative' of mankind's development. 

In The English Constitution Bagehot set up his target in claiming 
that not the church but the monarchy 'consecrates our whole 
state'; his account of how this consecration occurred was wholly 
in terms of superstition, mystery, and custom. He therefore 
pointed the way to the rational disenchantment of a world so 
described with his warning that 'We must not let in daylight 
upon magic'; yet his argument sought to do just that. Indeed, 
read closely, his text argued that the English had already done 
so: after 1714, 'It was quite impossible to say that it was the duty 
of the English people to obey the House of Hanover upon any 
principles which do not concede the right of the people to choose 
their rulers, and which do not degrade monarchy from its solitary 
pinnacle of majestic reverence, and make it one only among 
many expedient institutions.' This clear understanding had been 
lost; people thought their obligation to obey Queen Victoria 
(1831 1901) was a 'mystic obligation', but this was only the 'cred-
ulous obedience of enormous masses'.8 Religion, understood as 

6 Hutton, obituary, ibid xv. 40. 
7 Walter Bagehot, ~si.cs and Politics: Or Thoughts on the Application ef the Principles ef 

'Natural Selection' and 'Inheritance' to Political So~ (London, 1872), ibid. vii. 15-144. For this 
book as 'the beginning of the psychological approach to politics' and the incompatibility 
ofBagehot's social-scientific premisses with the notion of a Fall, see C. H. Driver, 'Walter 
Bagehot and the Social Psychologists', in F. J. C. Heamshaw (ed.), Tu Social and Political 
Ideas ef Some Representative Thinkers ef the VtctorianAge (London, 1933), 194--221, at 205-6, 215. 

8 Walter Bagehot, Tu English Constitution, in Stjohn-Stevas (ed.), Collected Works ef 
Walter Bagehot, v. 165-409, at 231-3, 243. 
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magic, was a subject for social science. For most of the twentieth 
century, Bagehot's use of anthropology as a guide to the general 
course of development of British society enjoyed a wide currency. 

A second framer of assumptions shaping historical thought in 
this area was Max Weber. He had taken up the thesis, 
propounded by the economic historians Eberhard Gothein and 
Werner Sombart, of a link between Protestantism and capital-
ism, and put it to more extensive uses.9 As Weber later came to 
be understood, he wished to treat economic development as an 
index of the decline of what Émile Durkheim was to call the 
'sense of the sacred'. According to this later understanding, in 
Weber's vision Protestantism became the ally of capitalism in the 
destruction of 'traditionalism', a destruction that was held to be 
necessary for capitalism's flowering; Protestantism thereby itself 
became a route to secularization. For modern readers of Weber, 
'disenchantment' became 'a drive ofWestern development'. 10 

Weber's The Protestant Ethic and the 'Spirit' of Capitalism, first 
published in 1905, was indeed programmatic, but in a different 
way: it was 'a plea for Imperial Germany to grow up: to cast off a 
politically authoritarian, outmoded system, dominated by the 
Junker landed class, and embrace the modern industrial order', a 
democratic and economic system that he particularly associated 
with England. 11 Weber's 'romanticism led him to glorify English 
Protestantism in its heroic age-largely a Whig reconstruction-
for the sake of promoting German modernization'. 12 This Junker 
social order he regarded as underpinned by Lutheranism's sanc-
tion of the state. Weber therefore framed his alternative by 
appeal not to an atheistic French Enlightenment model but to 
what he understood to be an Anglo-American Puritan one: his 
term 'Protestant' meant not Lutheran, but Calvinist. 

Whether Calvinism bears the weight required by Weber's use 
of it to identify the origin of radical individualism has been much 

9 W. G. Runciman (ed.), Max Weber: Selections in Translation (Cambridge, 1978); 
Stanislav Andreski (ed.), Max Weber on Capitalism, Bureaucracy and R.eligum: A Selection efTexts 
(London, 1g83). 

10 Hans G. Kippenberg, Discovering R.eiigious Hisltrty in the Modem Age (Princeton, 2002), 

eh. n: 'The Great Process of Disenchantment', 15y,4, at 168. 
11 Weber, Tu Proustant Ethic, ed. Baehr and Wells, p. x; Wolfgang]. Mommsen, Max 

Weber and German Politics 1890-1920 (1959; Chicago, 1984). 
12 Guenther Roth, 'Weber the Would-Be Englishman: Anglophilia and Family 

History', in Lehmann and Roth (eds.), Weber's Proustant Ethic, 8g-121, at 121. 
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debated. 13 Weber's preoccupation in 190.5, however, was not 
with religion's decline but with powerful and continuing religious 
predispositions to economic activity. 
Weber saw a large number of possible investigations along these lines. 
How had the ascetic rationalism of the Puritans affected the organiza-
tion and the daily life of social groups, from the congregation all the 
way up to the nation state? How was it related to humanistic rational-
ism, to scientific empiricism, to the development of modem technology 
and culture? But Weber did not pursue this line of inquiry further. 14 

So secularization remained, in his analysis, weakly conceptual-
ized. Since he assumed that the patterns of religious rationalism 
had been successfully transposed to the economic sphere at the 
Reformation, any later decline of religion was oddly unimpor-
tant for him. 

Nevertheless this thesis of 1905, politically programmatic as it 
was, became in due course further extended into a theory of 
secularization. As Marianne Weber summarized it after her 
husband's death: 

the process of rationalization dissolves the magical notions and increas-
ingly 'disenchants' the world and renders it godless. Religion changes 
from magic to doctrine . . . It was this union of a theoretical and a 
practical rationalism [at the Reformation] that separated modem civi-
lization from ancient civilization ... As a result, his [Weber's] original 
inquiry into the relationship between religion and economics expanded 
into an even more comprehensive inquiry into the special character of all 
Western civilization. 15 

So vivid is the picture conjured up by the image of 'the disen-
chantment of the world', so apt did it later appear as a summa-
tion of the retreat of the religious realm, that it has long escaped 
notice that the phrase was absent from the 1905 edition of The 
Protestant Ethic and the 'Spirit' of Capitalism. 16 It first appears with 

13 For a review of the literature, see especially the essays by David Zaret, Kaspar von 
Greyerz, Guy Oakes, Gianfranco Poggi, Philip Benedict, andJames A. Henretta, in 
Lehmann and Roth (eds.), Weber's Protestant Ethic, 245-s46: Richard F. Hamilton, The 
Social Misconstruction ef R.eaf#y: Valitf#y and Verffication iR the Scho/,o.r91 CommutU9' (New Haven, 
1996), 3z--106. 

14 Reinhard Bendix, Max Weber.· An Intellectual Portrait (1960; Berkeley, 1977), 66. 
15 Marianne Weber, Max Weber: A BiograpfFy (New York, 1975), 333. 
16 Weber, The Protestant Ethic, ed. Baehr and Wells, gives the 1905 text; see ibid. p. xI for 

the absence of 'disenchantment' (Entzauberung). Weber used the word in the 1920 edition, 
although not prominently. Talcott Parsons, in his translation of this edition (London, 
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any prominence in a later work, the essay 'Science as a 
Vocation', delivered as a lecture in 1918 and published in 1919: 
The fate of our times is characterized by rationalization and intellectu-
alization and, above all, by the 'disenchantment of the world'. Precisely 
the ultimate and most sublime values have retreated from public life 
either into the transcendental realm of mystic life or into the brotherli-
ness of direct and personal human relations. 1 7 

Even then, the phrase was placed in inverted commas (it has 
been taken to be a quotation from the poet Friedrich Schiller). 
The idea of disenchantment is not developed: it was merely a 
logical consequence of an alleged 'process of intellectualization', 
and was not supported by any empirical evidence on religion. 
Weber wrote of the scientific profession and of careers within it, 
not of religion. These later writings were published after years of 
indignant and acrimonious defence of the work of 1905, after 
Germany's defeat in war, and after the death of a brother: 
'disenchantment' was evidently an emotive term. 18 Yet it was 
never as central to his analysis as it was later assumed to be. 

Secularization, far from being a process that had created the 
modern world from the Reformation, was evidently, for Weber, a 
process just beginning; and it was not at the centre of his attention. 
In an essay published in 1906 and written just after his return from 
a visit to the USA, Weber recorded that even there, and even 
among Yankees of English descent, 'the "secularisation" of life has 
still not gone very deep'; 19 in general, Weber's picture was of an 
American culture permeated by church affiliation. Secularization 

1930), 105, 117, 149, rendered 'Entzauberung' as 'the elimination' or 'the radical elimina-
tion of magic from the world'. I am grateful to Dr Peter Baehr for this information. The 
term 'disenchantment' is similarly not used in the corresponding passages of Stephen 
Kalberg's translation (Chicago, 2001), 60, 70, 97. These assumptions about the relation of 
religion to magic had their fullest expression in Keith Thomas's important monograph 
Religwn and the Decline ef Magu; (London, 1971), for which see below. 

17 Max Weber, 'Science as a Vocation', in Hans Gerth and C. Wright Mills (eds.), 
From Max Weber: Essays m Sociology (New York, 1946), 1293 6, at 155. 

18 Weber had also been engaged from 1911 on a major project posthumously 
published as Religionssoziologie within his larger work, Wirtscha.ft und Gesellscha.ft (1921-2): 
Max Weber, The Sociology ef Religion, intro. Talcott Parsons (Boston, 1963). This work, 
however, touched on secularization only in passing (171, 175) and the translation does not 
employ the term 'disenchantment'. 

19 ' "Churches" and "Sects" in North America', in Weber, The Protestant Etluc, ed. 
Baehr and Wells, 203-20, at 204 The inverted commas may have signalled an unfamiliar 
term. 
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hardly features in this essay. Nevertheless, the course of events in 
the twentieth century meant that secularization was soon under-
stood as having been Weber's main point, and assumed to vali-
date, and be validated by, his critique of Prussian Junkerdom. 
Moreover, the hypothesis of 1905-a close correlation between 
English Calvinism, Puritanism or Protestant Nonconformity, and 
economic development-was specific and relatively testable; it has 
not survived research. But the more general idea of a connection 
between modernization and secularization, the 'disenchantment of 
the world', was difficult to test, politically much more important, 
and proved much more long-lasting. 20 

Weber encouraged consideration of the changing role of reli-
gion, but the assumption that his work demonstrated a radical 
secularization of the world ( of which economic development was 
an index) could lead to an antithesis between an early quasi-
magical set of beliefs and a later, Enlightened, rational set.21 Such 
a scenario neglects, among much else, the ways in which earlier 
ideas of monarchy could express, not a superstitious credulous-
ness, but deliberate 'fictions of government', generically similar to 
the fictions that were later devised to underpin republican 
governments (which themselves, as in the USA, often claimed a 
religious sanction). 22 It neglects also the specifically Christian 
idiom of most political theory in Western Europe, an idiom that 

20 The term was widely influential, and eventually became synonymous with secular-
ization, in e.g. Marcel Gauchet, The Disenchantment of the World: A Political Hist,ory of Religwn 
(198s; Princeton, 1997). Gauchet indeed argues for a far more profound transition 
between religious and post-religious societies than was found in the analysis of Emile 
Durkheim: 'For Weber this expression specifically meant "the elimination of magic as a 
salvation technique". I do not believe that broadening it to mean the impoverishment of 
the reign of the invisible distorts this meaning' (3). Nevertheless, for the incompatibility of 
religion and modernity in Weber, see Thomas Ekstrand, Max Weber in a Theological 
Perspective (Leuven, 2000). For Weber's theological background, see Friedrich Wilhelm 
Graf, 'The German Theological Sources and Protestant Church Politics', in Lehmann 
and Roth (eds.), Webef's Protestant Etmc, zr-49. 

21 Paul Monod, The Power of Kings: Monarchy and Religion in Europe 158g-1715 (New 
Haven, 1999) disclaims 'secularism' as the end-point of his study in 1715 but nevertheless 
posits 'a momentous change' from 'a religiously based obedience to an abstract, unitary 
human authority, combined with a deepened sense of individual moral responsibility', 
that is, 'the foundations of what will be called the rational state'; he argues that this was 
at least 'the beginning' of Max Weber's 'disenchantment of the world', which would 
eventually transform 'Christian subjects into citizens' in response to 'the rise of the 
rational state' (3, 324-5). 

22 Edmund S. Morgan, Inventing the People: The Rise of Popular Sovereign!)! in England and 
America (New York, 1988). 
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proved powerful irrespective of social-structural change. 23 These 
conclusions were not apparent in 1970; the influence of what was 
understood as Weber's message was still dominant. 

II 

Even so, monarchy and religion never wholly disappeared from 
the historical agenda. Interest in the world of princes and 
prelates had been sustained, albeit exiguously, by the remains of 
late-humanist assumptions about the noble and the magnificent, 
cultivated by some authors after 1945 as antidotes to the ethic of 
the welfare state. This usage was challenged as nostalgia or anti-
quarianism by a dominant phase of 'labour history', understood 
in binary terms as history 'from below'. Paradoxically, such an 
antithesis to some degree sustained the study of history 'from 
above': it needed an opposite to validate its Manichean vision. It 
needed princes to oppress peasants; it needed superstition to 
explain why reason did not immediately and everywhere 
triumph. The real enemy of the history of court culture and of 
religion was the celebratory study of the 'middling sort', the 
argument that unideological, secular, acquisitive urban man 
provided the world-view of the eighteenth century and after. 
The unresponsjveness of this school to religion and to elites was 
more effective than the antipathies of scholars of the calibre of 
Christopher Hill or E. P. Thompson had ever been, and it 
expanded to fill the void that the collapse of 'labour history' after 
the late 1980s opened up. 

Turning from the inner dynamics of the historical profession 
to its dominant methodologies, the picture for the study of 
monarchy and religion during most of the twentieth century was 
again one of tenuous survival but approaching extinction English 
positivism, since the age of Leslie Stephen, 24 had squeezed 

23 For recent overviews see esp. Oliver O'Donovan, The Desire of the Natwns: 
Rediscovering the Roots of Political Theology (Cambridge, 1998); id. and Joan Lockwood 
O'Donovan (eds.), From lrenaeus to Grotius: A Sourcebook in Christian Political Thought mo---1625 
(Grand Rapids, Mich., 1999). 

24 Leslie Stephen's key text was History of English Tlwught in the Eighteenth Cemury, 2 vols. 
(London, 1876), in which its subject matter was reordered to provide agnostic answers to 
questions prompted by Victorian religious doubt. He was also the author of An Agnostic's 
Apology and Other Essays (London, 1893). 
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religion out of university departments of history almost as effec-
tively as the classics had been squeezed out of departments of 
English: the history of religion survived as the retrospective 
loyalty of the committed, but was seldom treated as other than an 
irrelevance to the major engines of change. If it appeared on 
research agendas, it did so in only functionalist or institutionalist 
form. In an era of historical positivism, religion and monarchies 
were just able to hang on: they had generated the archives, and as 
long as historians still prioritized archival research these topics 
could hardly be avoided. 

The development of historiography in the twentieth century 
was memorably conceptualized by Lawrence Stone in an essay 
of 1976, widely known when republished in his book The Past and 
the Present in 1981. It was, he argued, a series of phases defined by 
history's productive and fertile borrowings from adjacent social 
sciences. Moribund conventional history, the narrative of kings 
and queens and ministries and wars, had been revitalized by the 
exciting and intellectually liberating influerice, one after another, 
of the social sciences. Stone traced this succession of dominant 
genres from c.1930: economics in the 1930s, sociology in the 
1950s, demography in the 1960s, anthropology in the 1970s. As a 
result there were six areas of historical enquiry that were in their 
'heroic phase of primary exploration and rapid development': 
the history of science; demographic history; the history of social 
change; mass culture; urban history; and the history of the 
family. And possibly three others, he added: the new political 
history built around the computerized study of voting records; 
psychohistory; and econometric economic history. 

All these had made the present, argued Stone, a 'Golden Age of 
historiography'. But what of the future? Would some other disci-
pline come to prominence in the next decade, 'perhaps social 
psychology'? He doubted it: 'it is probable that intellectual stagna-
tion will set in', he predicted, and the future would see only the 
'quiet consolidation of received wisdom', that is, of historiography 
as it stood in 1981.25 There is much to be said for Stone's explana-
tory scheme, if not for his predicted end-point, and we can now 
better appreciate how the study of religion and of monarchy had 
survived during the phases of scholarship that Stone celebrated. 

25 Lawrence Stone, The Past and the Present (London, 1981), pp. xi-xii; 'History and the 
Social Sciences in the Twentieth Century', ibid. 3-44, at 15, 23-6, 32. 
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Economic history found religion and monarchy grist to its 
mill, for both had generated economic records that proved irre-
sistible to the researcher. Yet even the most theologically aware 
economic historian failed to achieve a synthesis. R. H. Tawney 
had re-examined Weber's thesis to discern how, from the 
sixteenth century to the eighteenth, it could be argued (wrongly, 
Tawney insisted) that religion and economics were 'separate 
provinces', so that religion fell silent before 'the idolatry of 
wealth, which is the practical religion of capitalist societies'.26 As 
a Christian Socialist, Tawney had little interest in Weber as an 
analyst of Christianity's failure in the twentieth century, and 
Tawney's attempt to reintegrate Christianity and economics 
was, consequently, unsuccessful. 

As a result, the prevalent assumption among historians was 
that the church had an economic dimension; economics did not 
have a theological dimension.27 Christopher Hill's first book, a 
distinguished economic history of the church, 28 took an external 
view of religion. Lawrence Stone's lifelong interest in whether 
the gentry were rising or falling, whether new men were buying 
country estates, said much about the importance of analysing the 
economic structure of élite society but nothing about its religious 
premisses. For the long eighteenth century, the work of 
Chandaman showed the financial basis of the restored monarchy 
taken as a purely secular institution.29 P. G. M. Dickson's work, 
first on England's finances, then on the court of Maria Theresa, 
displayed two national cases of the survival of monarchy and its 
attempted regeneration through the bottom line of national 
finance and administration.30 Despite such occasional interest, 
economic history was implicitly committed to models of growth 
that derived in turn from models (since questioned) of an 

26 R.H. Tawney, R.eligion and the Rise '![Capitalism (1926; New York, 1937), pp. ix-x, 
xiii-xix (preface to 1937 edn.), 279-87. 

27 This assumption has recently been most notably challenged by the work of A M. 
C. Waterman. 

28 Christopher Hill, &onomic Problems ef the Clutrch .from Arcnbishop Whitgifl to the Long 
Parliament (Oxford, 1956); cf. Phyllis Hembry, The Bishops ef Bath and Wells, 1540-1640: 
Social and Economic Problems (London, 1967); Geoffrey Best, Temporal Pillars: Q.ueen Anne's 
Bounty, the &clesiastical Commissioners, and the Church ef England (Cambridge, 1964). 

29 C. D. Chandaman, The English Public Revenue 1660-1688 (Oxford, 1975). 
30 P. G. M. Dickson, The Financial Revolution m England: A Study m the Development ef Public 

Credit /London, 1967); id., Finance and Government under Maria Theresia 1740-1780, 2 vols. 
(Oxford, 1987). 
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'Industrial Revolution'; it could hardly not assume churches and 
monarchies to be less than optimal influences on gross national 
products. Moreover, as Weber argued in 1895: 'It is dangerous, 
and in the long run irreconcilable with the interests of a nation, 
if an economically sinking class holds political authority in its 
hands.'31 A theory of past economic development underwrote a 
theory of future political development, and thanks to Bagehot 
and Weber this assumption became widely prevalent far beyond 
Marxist circles. 

Sociology might attend to elites and churches as definers of the 
social. Elites were more a preoccupation of continental European 
thinkers than of their British colleagues, for on the Continent 
twentieth-century wars and revolutions indeed saw the widespread 
destruction of elites that were, in Britain, symbolically vindicated if 
practically eroded: Britain had no real equivalents to Pareto and 
Mosca. 32 If British sociology attended to élites at all, the historio-
graphical expression of this reached not to the court but rather, 
most famously with Sir Lewis Namier, to the House of Commons 
(in which the clergy did not sit). Although continental European 
sociologists had attended to the state, they had had less to say 
about monarchy, and less again about religion except as a matrix 
of economic growth. Norbert Elias's Die höfische Gesellschaft (1969), 
translated in 1983 as The Court Society, was almost all the sociology 
on monarchy available in English by the early 1980s. It is impor-
tant that Elias's model was wholly secular, and had not established 
links with the work of the most famous sociologist to attend to reli-
gion, Émile Durkheim (1858-1917). Durkheim's approach to reli-
gion, moreover, elevated it to a generalized human aspiration or 
ideal, and distracted sociological attention from the ways in which 
Christianity in particular had been seen as offering an endorse-
ment or critique of specific social and political institutions. 33 

31 Quoted in HaroldJames, A German Identity r770---r990 (London, 1989), 84- For this 
view as a self-evident truth, and with no acknowledgement of Weber, see David 
Cannadine, The Decline and Fall qf the British Aristocrag, (New Haven, 1990). 

32 Vilfredo Pareto ( 1848-1923), The Rise and Fall ef the Elit,es: An Application ef Theoretical 
Sociology, intro. Hans L. Zetterberg (Totowa, l'{J, 1968); id., The &ling C/,ass in Italy before 
r900 (New York, 1974); Gaetano Mosca (1858-1941), The Ruling Class, ed. Arthur 
Livingston (New York, 1939). Parallel studies dealing with England were few, though see 
W. L. Guttsman, The British Political Elit,e (London, 1963); id. (ed.), The English Ruling Class 
(London, 1969), 293----:310, briefly attended to the clergy, but only in terms of income and 
status. 

33 The evidential base of his most famous work was revealed in his subtitle, normally 
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Psychoanalysis too found some of its retrospective patients 
among the clerical and political elite.34 Erik Erikson's book35 
was one of the pioneering studies in this field, and its subject, as 
well as its method, commanded attention. Namier regarded 
analysis as a key to the motivations of his political players, and 
applied it to George III (1760-1820).36 Much depended on 
whether that monarch suffered from a metabolic disturbance, or 
was in some psychological sense intermittently insane. 37 E. P. 
Thompson's account of popular religion largely in terms of its 
alleged psychological function is famous, especially his descrip-
tion of Methodism as 'a component of the psychic process of 
counterrevolution'.38 Work on the dream-life of Archbishop 
Laud might have reinforced this assumption. 39 Yet in the era of 
modernism, and especially of logical positivism, the relationship 
of psychoanalysis to religion was confrontational. When in 1957 
the Bishop of Chichester wrote privately to Bertrand Russell, 
reproving him for his promiscuity, Russell passed the letter to 
Ernest Jones, biographer of Freud, as 'a document worthy to go 
into your case-book'. Jones replied, deriding the Bishop and 
hailing Russell as 'our leading apostle of true morality'.40 This 
was the Jones who had earlier offered an analysis of Britain's 
constitutional monarchy in terms of the working out, on a 
national stage, of 'the famous Oedipus complex', the child's 

omitted in English: Les FOT11111S elimentaires de /,a vie religieuse: Le systeme totimique en Australie 
(Paris, 1912). Appropriately, Durkheim condemned 'the disdain with which too many 
historians still regard ethnographers' work': The Ekmentary Forms ef Religious life (New 
York, 1995), 6. 

34 For an outline history of work in this field see William McKinley Runyan (ed.), 
Psycholotg and Historical lntcrpreta/um (New York, 1988), 1z----19. 

35 Erik H. Erikson, Young Man Luther: A Study in Psychoana!Jsis and History (New York, 
1958). 

36 'His insanity was a form of manic-depression.' Lewis Namier, 'King George III: A 
Study in Personality', in id., Crossroads ef Power: Essays on Eighteenth-Century England 
(London, 1962), 124-40, at 139. For a 'lack of psychological understanding' in Charles 
Townshend, id., 'Charles Townshend: His Character and Career', ibid. 194--212, at 203. 

37 Ida Macalpine and Richard Hunter, George Ill and the Mad-Business (London, 196g). 
38 E. P. Thompson, The Making ef the English Working Cl.ass (London, 1963), 38r. 
39 Charles Carlton, Archbishop William Laud (London, 1g87J. 
40 Jones wrote: 'If you want a psycho-analytic comment of the letter there is a clue in 

the omnipotence he attributes to you (ability to stop wars, etc.). That can only point to a 
gigantic father-figure (an earthly God), whose only sin, much resented by the son, was his 
sleeping with his mother. It is curious that such people are never shocked at God's adul-
terous behaviour with the Virgin Mary. It needs a lot of purification.' Bertrand Russell, 
The Autobiography ef Bertrand Russell, 3 vols. (London, 1967~), iii. 173-5. 
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rebellion against the father being accommodated by the 
inevitable destruction of the prime minister while the monarch 
remained 'untouchable, irremovable and sacrosanct, above even 
criticism'. 41 Such views of the institution seldom invited further 
study. 

Anthropology in turn needed its sample of witch doctors and 
tribal chiefs, and sometimes conducted its fieldwork on the 
church or the court. Indeed, the language of symbolism and 
ritual could be found to be spoken most eloquently in such 
dangerous territory.42 Keith Thomas's Religion and the Decline of 
Magic (1971) was a landmark in this genre, and its treatment of 
religion gave it a congruence with Weberian assumptions that 
allowed it to become an importantly programmatic work as well 
as a scholarly one. That text will be considered at the end of this 
essay to show how academic study of these themes now proceeds 
differently. 

This was how the landscape looked when Stone's The Past and 
the Present appeared in 1981, most of its contents arranged in a 
section unproblematically entitled 'The Emergence of the 
Modern World'. The powerful desire of many historians to use 
their craft for presentist purposes and to enlist social scientific 
disciplines to relativize or to ridicule past phenomena with 
apparent analogies in the present had given religion and royalty 
a short stay of execution, but not a reprieve. Their death 
warrant was signed, indeed repeatedly countersigned, by these 
new social-scientific disciplines, and would soon be put into 
effect. As Stone wrote: 'There has been a deliberate attempt to 
break away from this ancient fascination with the hereditary 
holders of political and religious power, the monopolizers of the 
bulk of capital wealth, and the exclusive consumers of high 
culture' in favour of 'the masses'. And, as he correctly pointed 

41 Ernest Jones, 'The Psychology of Constitutional Monarchy', New Statesman and 
Nation, NS, II (1 Feb. 1936), 141--2. 

42 For one example of an invocation of anthropology to justify the tranSlation of reli-
gion into ritual and the courtly into the ceremonial, see David Cannadine, 'Introduction: 
Divine Rites of Kings', in id. and Simon Price ( eds.), Rituals of Royairy: Power and Ceremonial 
in Traditional Societies (Cambridge, 1987), 1-19: 'Kings may no longer rule by divine right; 
but the divine rites of kings continue to beguile and to enchant ... And if this is so for the 
present, then how much more true is it of the past?' (7); 'the ceremonial and the divine 
kings of a primitive, Frazerian society were in many ways very different from the cere-
monial and the dignified kings of a modern, Bagehotian, society' (18). Such work reminds 
us that the identification of certain societies as 'traditional' is normative, not historical. 
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out: 'The impetus for this radical shift of subject matter 
undoubtedly came from anthropology and sociology.'43 

By 1981 these 'new ways in history' seemed to be settling into 
a new orthodoxy. And then, strangely, unexpectedly, in the early 
1980s something happened, not only in Britain but much more 
widely; indeed, it happened in Christianity,Judaism, and Islam 
together, a mood, a movement, or a moment captured by Gilles 
Kepel's book La Revanche de Dieu (1991).44 In the small corner of 
the field that was English historiography, what happened can be 
expressed in the terms of Lawrence Stone's analysis. Another 
discipline came to prominence as an influence on historical 
study: theology. In respect of the substantive outcome, studies 
began to be published entitled 'religion and ... '. The lives of 
bishops continued to be written, but what changed was that reli-
gion as religion returned to propose reinterpretations of area 
after area from which it had been excluded. Secularization, hith-
erto assumed to be chiefly a matter for quantification, now came 
to be challenged and tested through studies of the applicability in 
particular places of specific models.45 

How this happened, for many scholars working on widely 
separated subjects, is something that we do not yet well under-
stand. I recall my own sense of surprise and discovery in the 
early 1980s when I became aware that the historiographical 
vision embodied in the Cambridge History Tripos, which had 
provided my own intellectual formation and was still being 
presented to me by a number of senior historians, shared a 
common premiss: it was secular, either unthinkingly or program-
matically. This applied even, perhaps more surprisingly, to the 
genre of the history of ideas often termed the 'Cambridge 
school', and is indeed, as we now see, the Achilles heel of that 
enterprise. 46 It is the almost entire exclusion of religion from the 

43 Stone, 'History and the Social Sciences', 2z--3. 
44 Gilles Kepel, The Revenge ef God: The Resurgence ef !skim, Christianity and Judaism in the 

Modern World (Cambridge, 1994) focused on events in the public realm, and did not 
explore parallel developments in academic disciplines. For sociologists' debates on 'the 
return of the sacred' see S. J. D. Green, Religion in the Age ef Decline: Organisation and 
Experience in Industrial Yorkshire, 187<r1920 (Cambridge, 1996), Introduction, esp. 3-4. 

45 Green, Religion in the Age ef Decline, Introduction . 
.,; Paul A. Marshall, 'Quentin Skinner and the Secularisation of Political Thought', 

Studies in Political Thought, 2 (1993), 85-rn4- This secular project may explain the dichotomy 
in Skinner's writing between its grand narrative (the early origins and steady unfolding of 
the secular state, almost necessarily a republic) and its professed methodology (which 
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Cambridge-based history of political thought that compromises 
that discipline in respect of its substance, and that reveals its 
nature as a programme as well as an academic enquiry. In retro-
spect, this is obvious; but this limitation was not fully appreciated 
in 1980. 

In the early 1980s, the implications of this previous exclusion 
of theology from the historical agenda only gradually became 
apparent. Many at that time would have denied that it had been 
excluded. All historians acknowledged religion's persistence 
through the eighteenth century, but they would then deal with it 
through the disciplines of sociology, psychoanalysis, or anthro-
pology. The rather different implications of the reviving analysis 
of religion via theology were worked out, piece by piece, in the 
scholarship of the next two decades. What, in general, were the 
consequences of that initial proposition for the study of monar-
chy and religion, first in Britain, then elsewhere in Europe? Six 
broad thematic changes may be suggested in the case of Britain, 
but they will help to show how things were similar, and how they 
were different, on the Continent. 

First, it began to emerge that the genre hitherto known without 
question as 'political thought' was not self-sufficiently secular. 
Locke began to be explained through his religious biography and 
the Two Treatises emerged as a retrospective critique of the late-
Stuart monarchy for reasons essentially religious, rather than as a 
blueprint for a future liberal or acquisitive society for reasons 
essentially democratic or capitalist. This reinterpretation could 
even be carried forward to England's anti-monarchical writers on 
the eve of the destruction of the ancien régime in the late 1820s and 
early 1830s. Far from addressing a secular genre appropriately 
described as 'the history of political thought', historians now dealt 
with a politico-theology, and a politico-theology that, according 
to many of its authors, tied Christianity by various debatable 
means to monarchy, itself also an 'essentially contested concept'. 
But societies are identified not least by the concepts that they 
most bitterly contest: the idea of consensus, dominant in the 
1950s, gave way in the 1980s to that of hegemony. 

seemed to promise an emancipation from such a teleology). The early arrival of the 
secular state is a thesis difficult to sustain in the light of evidence now available for the long 
r8th century; as a result, 'the secular' can now be explained historically as a theological 
position, not as a position independent of theology. 
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Second, if political thought was a politico-theology, that tired 
subject called 'church-and-state' was immediately revitalized. 
From being a recondite corner of a moribund secular activity 
called 'constitutional history', it was recovered as the central 
interface between ideology and action, the site of the most keenly 
argued debates and the hardest-fought practical contests. If 
anthropology encouraged historians to discuss religion and 
monarchy in terms of symbolism and ritual, always, indeed, a 
condescending or trivializing perspective, the rise of theology 
restored the politico-theological life of the state to its status as a 
practical activity of the highest sophistication, played for the 
highest stakes. 

Third, church-state relations were revitalized in a way that 
shone a spotlight on the institution of monarchy. In England, the 
Revolution of 1688 ceased to be seen as a symbolic moment 
when a secular-contractarian understanding of monarchy was 
imposed on kings; it became a moment when a common ground 
of political theology was torn in two, locking people in lasting 
conflict over the conclusions to be drawn from a body of ideas 
that was largely shared. This led in turn to a major revision in 
our implicit model of seventeenth- and eighteenth-century align-
ments. No longer could historians picture two homogeneous, 
clearly distinguished positions, libertarian versus authoritarian. 
Increasingly, the options and the commitments of this period 
were visualized as arranged along a bell curve, with the activists 
and theorists formerly taken as epitomes of those two consensual 
positions now often located as extremists, far out on either wing. 
Attention focused on the middle ground, and for the majority of 
Englishmen in this period the middle ground was occupied by 
monarchies and by churches, normally established churches.47 

Fourth, the study of the religious preoccupations of people in 
the past identified ways in which their understanding of a social 
order might be hierarchical, and these recoveries of popular atti-
tudes challenged a predominant economic and sociological analy-
sis in terms of class. If it was Christianity that provided the 
ideological explanation of hierarchy, objections to this social form 
were also expressed in theological terms. If class analysis in recent 
history had been chiefly indebted to the influence of sociology, 

47 For the persistent strength of this ideal see StewartJ. Brown, The National Churches of 
England, Ireland and Scotland 1801-1846 (Oxford, 2001). 
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the rise of theology now posed a substantive alternative that flatly 
contradicted the modernist understanding of itself. In other 
words, class was not a natural formation. Class-based politics no 
longer identified as anachronistic either monarchy or a social 
hierarchy validated by Christianity. 

Fifth, in areas of social life hitherto dominated by assumptions 
about popular psychology, taking religion seriously meant a new 
perspective on popular involvement in the public realm. In 1965, 
in a review article devoted to E. P. Thompson's The Making of the 
English Working Class, Geoffrey Best had asked a then-novel ques-
tion: 'How strong then was that flag-saluting, foreigner-hating, 
peer-respecting side of the plebeian mind of which there is not 
only so much eighteenth- and nineteenth-century evidence but 
still plenty in our own day?'48 And, we might add, the monarch-
respecting side too? Psychohistory had done little to help at this 
point; perhaps, indeed, it was not the autonomous discipline that 
its champions claimed it to be, but more indebted than it admit-
ted to surrounding assumptions and essentially intended to 
debunk figures of authority rather than to recover their motiva-
tions. Within the positivist historiographical assumptions of late 
modernism, the question of the sources and extent of popular 
loyalism, conservatism, religiosity, or monarchism proved 
surprisingly hard to answer, and few historians had tried to 
answer it. Now, the return to theology meant that a new window 
into that world was opened; a popular mentalité could again be 
recreated, distanced from the teleologies of economically reduc-
tionist labour history. 

Sixth, in the longer term the consequences of a theologically 
informed analysis of English society could be extrapolated 
geographically. This resulted in a renewed appreciation of 
England's relations with Scotland, Ireland, and Wales, and the 
nature of the Union as a dynastic state with religious problems 
and dimensions. This was part of a reinterpretation of what were 
formerly termed the 'English' civil wars of the 1640s as a series of 
events within the British Isles across religious denominations, 
indeed a parallel with the Thirty Years War on the Continent. If 
England, Britain, and the United Kingdom was a 'multiple 
monarchy' turning into a 'composite kingdom', analogies could 

48 Geoffrey Best, 'The Making of the English Working Class', Historical Journal, 8 
\1965), 271-81, at 278. 



The Re-Enchantment of the World 59 

be drawn with continental Europe, especially in terms of monar-
chy and religion. A related consequence was a new and non-
secular understanding of the American Revolution, discrediting 
the implied or explicit claims of the present-day United States to 
be in any sense a yardstick or exemplar of 'modernity'. If the 
American Revolution can be explained in terms other than those 
still securely embedded within the USA's myth of origins, then 
republicanism ceases to be normative: it ceases to be a natural 
projection of something formerly termed 'modernity', and 
becomes just another form of government, requiring historical 
analysis like every other. It is now obvious that republics and 
monarchies have equally ancient origins. The establishment or 
survival of either can no longer be taken for granted, or read off 
from what are presumed to be the historical dynamics of the age. 
No longer, then, is the European ancien régime confronted by a 
secular, transatlantic phenomenon, the democratic revolution, as 
described in the 1950s vision of the American historian R. R. 
Palmer.49 

If these were the positive effects of a revival in the influence of 
theology, they were paralleled by difficulties, discreditings, and 
declines in many of the social sciences that Lawrence Stone had 
listed. 50 In retrospect, we could begin to see that these social-
scientific emperors had had rather few clothes (although they 
did, indeed, have some). Monarchy and religion had seldom 
been subjects of study for the social sciences, which were 
committed to their normative dismissal, and those disciplines 
had seldom managed to offer other than shallow understandings 
of these two subjects. 

Consider one such discussion, by Robert Waelder, of 'The 
Revival of the Popularity of the British Monarchy', published in 
a prestigious collection of psychohistory in 1971. 'In conformity 
with the age's general trend toward the left', he argued, 'the 

49 R. R. Palmer, The Age ef the Democratic Revolution: A Political Hiswry ef Europe and 
America, I760-I800, 2 vols. (Princeton, 1959-64). 

so That is not the subject of the present essay, although, as one instance, one might cite 
the fading of the programmatic claims for psychohistory formerly expressed in works 
such as Benjamin B. Wolman (ed.), The Psyclwanalytic Jnt,erpretatwn ef Hiswry (New York, 
1971); George M. Kren and Leon H. Rappaport (eds.), Varieties ef Psyclwhistmy (New York, 
1976); or Wtlliam McKinley Runyan (ed.), Psyclwlogp and Hiswrical Jnt,erpret,ali,on (New York, 
1988). The Psyclwhiswry Remew, launched in 1971, failed to establish many close links with 
historical subjects other than Hitler and Nazism; it ceased publication in 1999. 



60 J.C. D.CLARK 

popularity of the British monarchy seemed to decline during the 
late nineteenth and early twentieth centuries.' But there was then 
a 'remarkable resurgence of enthusiasm' for the institution, 
which he attempted to analyse. With the relative decline of 
British power in the twentieth century, he contended, the monar-
chy acquired a new role as symbolic head of the Commonwealth. 
'Thus, the monarch had suddenly become the protector of the 
British people against the anxiety of their loneliness . . . If this 
interpretation is correct one would expect the decline of monar-
chic sentiment as the Commonwealth is progressively revealed as 
an illusion.'51 Remarkably, Waelder offered no deeper analysis 
than that, and thought it necessary to cite no evidence whatever. 
In retrospect, his argument was clearly derivative from general 
assumptions or from low-level history, and demonstrated no 
novel and evidentially grounded insight derived from psycho-
analysis. It is a conclusion that applies more widely to the history 
inspired by the social sciences: such work now stands or falls 
chiefly as history and, as such, seems highly questionable. 

These developments in the social sciences contribute to 
showing that the age of what we now call modernism is over, but 
for reasons other than those posited by postmodernists. 
Modernism now stands revealed as a programmatic movement 
of the late nineteenth century, not as an insight into the general 
nature of things. 52 Just what that programme consisted of can 
best be sensed by consulting the entries for 'modernization' and 
'secularization' in guides to the social sciences. There we will 
often find an essentially circular argument: modernization is 
defined in large part in terms of secularization; secularization is 
defined in large part in terms of modernization. In that merely 
definitional sense, the completion of the modernist project itself 
creates postmodernism: if God really is dead, then the categories 
disintegrate, and meaning is in the mind of the reader, not the 
author. But circular arguments are fragile as soon as their circu-
larity is appreciated. 

51 Robert Waelder, 'Psychoanalysis and History: Application of Psychoanalysis to 
Historiography', sub-section 'The Revival and Popularity of the British Monarchy', in 
Wolman (ed.), The Psyclwana/ytic Interpretation ef History, 3--s2, at 20-2. 

52 It is, of course, the case that some historians still wish to defend an older model of 
Britain as 'the first modem society', and some of their colleagues in the USA seek patri-
otically to claim colonial America as the 'crucible of modernity'. Such rhetoric is itself 
now vulnerable to historical explanation. 
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So secularization was revealed as a programme, not as a 
general condition of things, and an exceptional programme, 
occurring in England as late as Bentham (in whom it gave rise to 
a new ideology, 'radicalism'). The historical assumptions of the 
1970s have been reversed: secularization, if it occurred, has to be 
proved. It cannot just be invoked as a generally valid nostrum, 
like the 'rise of the middle class'. Quite how far the reinstatement 
of religion might go can be seen from the first volume of Hew 
Strachan's trilogy on the First World War, published in 2001. He 
there reviews the familiar positivist accounts of the causes of that 
formative modernist episode and instead concludes: 'The issues 
were moral and, ultimately, religious.'53 But if religion survived, 
so did monarchy. It is a conclusion that recalls Arno J. Mayer's 
argument in a book published in 1981: if 1848 had marked the 
survival of the crowned heads, 1914 was also a war between 
them. Yet Mayer had presented his book as 'a Marxist history 
from the top down', and although he perfunctorily mentioned 
the church as 'another vital constituent and pillar of the ancien 
régime',54 it had played little part in his materialist-reductionist 
text. This seemed natural in 1981; today, it is equally clearly a 
major onnss1on. 

Much, then, has been gained in British history in recent years; 
and yet it is not securely gained. For a further innovation in 
method proceeded parallel with the reintroduction of theology, 
namely, the more widespread adoption of postmodernism. 
Postmodernism, as befits its French Marxist origins in the 1960s, 
is a radically secularizing doctrine. It is explicitly committed 
against the 'grand narratives'; but Christianity itself, claiming to 
narrate the story of mankind's creation, fall, and redemption, is 
the grandest of these grand narratives, and stands to lose even 
more than the economically reductionist social history of the 
1960s and 197os55 from the argument that there is nothing 
outside the text and that meaning is imputed by the reader alone. 

53 Hew Strachan, The First World War(Oxford, 2001- ), i. 1115. 
54 ArnoJ. Mayer, The Persistence of the Old Regime: Europe to the Great War (New York, 

1981), pp. x, 7. Mayer's analysis realistically subordinated anthropological influences to 
economic-reductionist ones-'the crowned heads did not reign by symbols and cere-
monies alone' (146)-but attended to religion chiefly in respect of the 'material base of 
the Church' (244-53, at 251). 

55 This genre of history is presented as the chief casualty ofpostrnodernism in Richard 
J. Evans, In Defence of History (London, 1997). 
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III 

Before recent scholarship is swept away in this new current, it 
will be helpful to review what has been gained, and how the 
themes of monarchy and religion have been read back into the 
story of governance and commitments in Britain and Europe in 
this period. If the picture in Britain over the last few decades was 
as described here, what were the broad currents elsewhere in 
respect of the study of religion and monarchy? 

The answers of historians were different in different national 
traditions, and an overview of recent writing on monarchs and 
churches might reveal how far long-standing preoccupations with 
certain themes remain in place, how little religion has yet been 
systematically integrated into the story in some countries. Indeed, 
it might be said that the work of the scholars represented in this 
volume is still often programmatic. Nevertheless, much has 
changed. The period addressed by the previous conference 
organized by the German Historical Institute, 1450 to c.1650, 
spanned the Reformation and its resulting wars: religion was 
inescapable. It makes much more difference to the received 
picture to explore religion in the period that followed, the long 
eighteenth century. 

The characteristic idiom of each court has often found a 
reflection in the preoccupations of much later historiography, 
as with the extreme formalism of the Spanish court and the 
dedication of many German courts to matters of bureaucratic 
organization and state-building. 56 Italian historiography has 
concentrated on the role of court patronage in the arts and liter-
ature, especially in the Renaissance. Many of these preoccupa-
tions with the arts and with symbolism have been echoed by 
French historians of the role of Versailles, projecting as it did the 
power of the monarchy through ceremonial and artistic display. 
Yet the French case was not necessarily helpful. Norbert Elias's 
important study took Louis XIV's Versailles as its ideal type, so 
seemingly downplaying the importance of courts elsewhere57-

56 For a convenient summary of different national traditions of scholarship see R. 0. 
Bucholz, Th£ Augustan Court: Queen Anne and tire Decline ef Court Culture (Stanford, Calif., 
1993), 5-8. 

57 Elias, Court Socie!J, 36 n. 2, 188--g (cf. 68 for England) noted that small German 
courts 'had a very different social and cultural importance than did similar formations in 
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just as the implicit use of a French model for the Enlighten-
ment58 until recently discouraged attention to other intellectual 
traditions in eighteenth-century Europe. 

Elias's model of court culture was secular, like the dominant 
paradigms of a French 'Enlightenment'. As Chantal Grell has 
shown, the French monarchy was often being discussed in 
secular and satirical terms by the 1770s, 59 but if we dispense with 
the assumption that these trends constituted a rightful rejection 
of myth, we can appreciate 1789 as a consequence of the adop-
tion of negative discourse rather than an awakening to secular 
realities. If the French élite was not destined to fall, it is easier to 
understand how it helped to saw off the branch on which it sat. 

Until recently few of these national traditions broke from the 
secular assumptions of modernist historiography and gave much 
attention to religion. A nineteenth-century secular construct, 'the 
Enlightenment', still dominates research strategies to a far greater 
degree than that undoubted eighteenth-century reality, the 
Roman Catholic Church; and it is relevant that the leading 
exponent of this French-centred, anti-religious model of the 
Enlightenment, Peter Gay, was also a champion of psychohistory. 
Yet it is the recovery of religion that has been the salient theme in 
British historiography in revising the older model of a unitary 
Enlightenment as a secularizing project, and this development 
now begins to be paralleled in the historiography of continental 
Europe also. 60 

France'; but his chosen method was to construct a Weberian ideal type rather than to 
explore the divergences. 

58 Most notably in Peter Gay, The Enligktenment, 2 vols. (London, 19661 0). For the 
cool reception of the French idea of the philosophe at the court of Maria Theresa and 
Joseph II, and the dominant alternative ideal of the 'Christian philosopher', see Derek 
Beales, 'Christians and "philosophes": The Case of the Austrian Enlightenment', in id. 
and Geoffrey Best (eds.), History, Socie!)I and the Churches: Essf!Ys in Honour ef Owen Chadwick 
(Cambridge, 1985), 16g--g4, at 179; reprinted in Derek Beales, Enligktenment and Reform in 
Eighteenth-Century Europe (London, 2005), 60-89. 

59 See the essay in this volume by Chantal Grell on Louis XVI's sacre of 1775. 
60 e.g. W.J. Callahan, Church, Politics and Society in Spain, 175er1874 (Cambridge, Mass., 

1984); Timothy Tackett, Religwn, Revobdimz and &gional, Culmre in Eightantk-Cenlmy France: The 
&cksuislical Oath ef 1791 (Princeton, 1g86);Jefrrey W. Merrick, The Desacra/u.aiimz ef the French 
Monarchy in the Eighteenth Century (Baton Rouge, La., 1990); Dale Van Kley, The R.eligwus 
Origin.r efthe French RevowJ:ion: From Colvin to the Civil Constitutwn, 156o--1791 (New Haven, 1996); 
J.-L. Thireau (ed.), f.£ Droit entre lai.cisatwn et neo-sacralisatwn (Paris, 1997); Catherine L. Maire, 
De /,a caused£ Dieu a /,a caused£ /,a natwn: kjansbusme au XVI/le suck (Paris, 1998);James E. 
Bradley and Dale Van Kley (eds.), Religwn and Politics in Enlightenment Europe (Notre Dame, 
Ind, 2001); Ran Halevi (ed.), Le S(J1)oir du Prince: Du Ml!Jen Age aux LJJ.mi)res (Paris, 2002). 
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Religion could support monarchy, and monarchy support reli-
gion, in different ways: change should not automatically be read 
as decay. Derek Beales's study of Joseph II (1765/80-90) has 
shown how the Enlightenment in Austria was oriented towards 
the royal imposition of reform on a reluctant Roman Catholic 
Church. The sense in which Joseph Il's reign had theological 
premisses, or was bound up with the church's survival, would be 
more apparent from a study of events in the decades after his 
death in 1790, as Austria resisted the expansion of revolution. 61 

Even by the end of the next century, so eminent a student of reli-
gion as Max Weber was convinced that Lutheranism provided 
an important foundation for what he saw as the authoritarianism 
of the Prussian state and the Wilhelmine German Empire: 
perhaps secularization was, for Weber, more of a goal to be 
pursued than something that had, in Germany at least, already 
occurred. The simplified funeral planned for himself by Joseph 
II and the wholly secular one intended by Frederick the Great of 
Prussia (1740-86), but not carried out as planned,62 tell us some-
thing about the changing nature of monarchy's religious 
premisses, but not everything. 

Scholarship on Russia is substantially different. Perhaps the 
Orthodox Church has benefited from the absence of domestic 
imperatives to align it with or against the Enlightenment. In the 
work of Paul Bushkovitch, for example, we encounter a Russia 
that was open to Western influence far earlier than we had 
thought, often via religious channels, and a Russian society that 
not only found a central role for religion, but in which that role 
was subject to 'continuous change', especially initiated by Tsar 
Peter I (1689-1725) after 1689. Bushkovitch documents a move 
away from an earlier pattern of church-state relations towards a 
new tsarist absolutism that relegated the church to a subordinate 
role. Seventeenth-century Russia also saw a development of 
inward-looking religious life, an emphasis on sermons and 
personal morality, away from liturgical and public religious 
observance. 63 Did this facilitate a redefinition of church and 

61 Derek Beales, Joseph II, i. In the Shadow ef Maria Tluresa I74I-1780 (Cambridge, 1987); 
for the origin ofjoseph's policy towards the Church, 441,3. Beales does, however, give 
close attention to 'court culture'. 

62 See the essays by Mark Hengerer and Eckhart Hellmuth in this volume. 
63 Paul Bushkovitch, R.eligion and Socie/y in Russia: 7he Sixteenth and Seventeenth Centuries 

(New York, 1992), 176. 
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state that allowed the monarchy to fill a vacuum? Or, as Simon 
Dixon's work implies, did an older religiosity survive, if overlaid 
at times by a tsarist imperative to celebrate military victories 
rather than the name-days of saints?64 

Even in the case of the English court, its changing role is still 
most frequently structured in terms of the characters of the indi-
vidual monarchs, and the secular political purposes they 
intended their courts to serve. Geoffrey Elton's thesis in the 
1950s of a Tudor revolution in government, and its preoccupa-
tion with the question of when the business of government 
moved out of the court, diverted attention away from court 
studies. The seminal collection of essays edited by A. G. Dickens 
in 1977, with distinguished contributors including Robert Evans 
on the Habsburgs andjohn Elliott on Philip II (1556-98), had 
little to say about England; and as it moved beyond the seven-
teenth century that book had less to say about religion.65 The 
rehabilitation of the English court, when it came, extended only 
to the outbreak of the civil war. 66 

Early-Stuart historians apparently assumed that the big 
questions of their era were solved practically by the 'financial 
revolution' and symbolically or ideologically by the Glorious 
Revolution. Yet, although matters of administration (whether 
the court still included elements of the bureaucracy) or politics 
(how far it operated as a 'point of contact' between the monarch 
and the political élite) were still dominant, it may be that the 
distinctive feature of the English court from the reign of Henry 
VIII to the nineteenth century was not how far it anticipated 
Versailles (hardly at all), but how it prepared the ground for, and 
implemented, a novel polity, uniting church and state, allegedly 

64 See the essay by Simon Dixon in this volume. 
65 A. G. Dickens (ed.), The Courts ef Europe: Politics, Patronage and Royalty I400--I800 

(London, 1977) ended its treatment of England with Charles I (1625-49). Religion plays a 
much larger role in an otherwise similar collection, John Adamson (ed.), The Prince!), 
Courts ef Europe: Ritual Politics and Culb.tre under the Ancien Regime (London, 1999). 

66 David Starkey et al., The English Court: From the Wars ef the Roses to the Civil War 
(London, 1987) warned (p. ix): 'even the words themselves may seem a little strange. But 
they are not barbarous, and they have been taken from contemporary usage and not 
from the abstractions of the social sciences.' But the contributors to this volume were still 
reacting against an agenda set by Sir Geoffrey Elton, and religion did not feature promi-
nently in their pages. For a greater attention to mentalite, see R. Malcolm Smuts, Court 
Culb.tre and the Origins ef a Royalist Tradition in Ear!), Stuart Engl.and (Philadelphia, 1g87); Linda 
Levy Peck, Court Patronage and Corruption in Ear!), Stuart England (London, 1990); id., The 
Mental World ef the Jacobean Court (Cambridge, 1991). 
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producing a considerable access of power to the latter that 
deserves comparison with the case of Russia. 

The rehabilitation of monarchy began with the most unlikely 
British sovereign, George II ( 1727-60 ), thanks to J. B. Owen, 67 

and continued with Ragnhild Hatton's reinstatement of the simi-
larly uninspiring George I (1714-27).68 For the period after 1688, 
the study of the English court was most indebted to scholars from 
elsewhere, including J. M. Beattie's pioneering and neglected 
book in 1967,69 Edward Gregg's life of Anne (1702-14),70 Stephen 
Baxter's work on William III (1689-1702), R. 0. Bucholz's work 
on the court in Anne's reign,71 and Marilyn Morris's on George 
III. 72 These North American works, standing somewhat outside 
the British historiographical developments discussed here, gave 
no central place to religion. Yet it is the long eighteenth century 
that has been radically desecularized, and that development gives 
these American works an added significance. 

For British historiography, one unexpected source of revived 
attention to monarchy and religion has been the recovery of 
Jacobitism as a serious subject of historical research, since the 
social and political coherence of the Stuart interest in exile was 
inevitably provided by its structure as a court. Religion was 
inevitably central since it played so large a part in the expulsion 

67 J.B. Owen, 'George II Reconsidered', in Anne Whiteman,]. S. Bromley, and P. G. 
M. Dickson (eds.), Statesmen, Scholars and Merchants: Essr!JIS in Eighteenth-Century History 
Presented to Dame Lucy Sutherw.nd (Oxford, 1973), u3--s4 

68 Ragnhild Hatton, George L· Elector and Kmg (London, 1978). 
69 J. M. Beattie's The English Court in the Reign of George I (Cambridge, 1967) was an 

isolated exception to the neglect at that time of the court as an institution after the reign 
of Charles I, and did not reverse the general neglect. 

70 Edward Gregg, Qyeen Anne (London, 1980). 
71 For an argument that 'personal monarchy survived the Revolution', see Stephen B. 

Baxter, 'William ill as Hercules: The Political Implications of Court Culture', in Lois G. 
Schwoerer (ed.), The Revolution of 1688-1689: Changing Perspectives (Cambridge, 1992), 
95-106, at 97. This stemmed from work earlier expressed in Baxter, William Ill (London, 
1966). Bucholz's scholarly The Augustan Court: Qyeen Anne and the Decline of Court Culture, 
which draws important Continental parallels, recommends that the court historian 'enter 
into the territory of the art historian, the anthropologist, and the sociologist' (5), and says 
little on religion. 

72 Marilyn Morris, The British Monarchy and the French Revolution (New Haven, 1998) 
shows a partial adoption (101-16) of the recent research that has reintegrated religion into 
accounts of political ideology, but retains enough of the older view that divine-right 
monarchy was so compromised by 1649 and 1688 as to hinder the book's reconstruction 
of monarchy's theoretical premisses in later decades: 'The civil war had been the.first step 
in the process of dismantling divine right' (27, italics added; c[ 39); by 1790, 'monarchs 
could no longer claim to rule by divine right' (63). 
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of James II (1685-8) and his successors' inability to mobilize a 
larger share of English opinion than they did. 73 Such a political 
idiom, once recovered, can be shown to have been substantially 
shared: partisans of the houses of Hanover and Stuart all 
appealed to divine dispositions, and argued rather over the infer-
ences to be drawn from a common body of principle. 

What is not yet prominent in the historiography is the func-
tion of the court as the prime locus of 'politeness'. Even the dull 
and formal court of Queen Anne prompted Jonathan Swift to 
observe: 'The Court serves me for a Coffee-house, once a week I 
meet acquaintance there that I should not otherwise see in a 
quarter.' 74 Thanks to a German historiography indebted ulti-
mately to Max Weber, the ideal of 'politeness' is still located in 
what is depicted as a rival venue, the coffee house. It has, 
however, escaped notice that Habermas's widely influential 
thesis of the decline of court culture in England after the reign of 
Charles II (1660-85) and the rise of an alternative locus of social 
life summed up as 'the town' was supported in his text of 1962 
only by references to writings of G. M. Trevelyan (1944) and 
Leslie Stephen (1903). 75 Admittedly, Habermas was attempting 
to engage with a historiography of England in the long eight-
eenth century that was, at the time he wrote, intellectually 
impoverished. His frame of reference was, however, wholly and 
inappropriately secular, and cannot be reconciled with the 
results of research since Trevelyan. 

Hanoverians as well as Stuarts enlisted popular loyalty. The 
sense of personal attachment to monarchs also varied over time, 
and was often contested by others to whom the monarch on the 
throne was anathema; nevertheless, the popular affection for 
monarchy, prominent with Queen Anne, disastrously forfeited 
under George I and II, came back with George III, was squan-
dered again by his two successors, and re-established by Victoria 
in a way that had a marked effect on popular sentiment into the 

73 See esp. Eveline Cruickshanks and Edward Corp (eds.), The Stuart Court in Exile and 
the Jacobites (London, 1995), and Eveline Cruickshanks (ed.), The Stuart Courts (Stroud, 
2000), which considers the dynasty fromJames I to the court in exile at Saint-Gennain-
en-Laye. R. Malcolm Smuts (ed.), The Stuart Court and Europe: Essays in Politics and Political 
Culture (Cambridge, 1996) explores Continental relations to 1688. 

74 Jonathan Swift, Journal to Stella, ed. Harold Williams, 2 vols. (Oxford, 1948), ii. 522. 
75 Jurgen Habennas, The Structural Transformation ef the Public Sphere: An Inquiry into a 

Category ef Bourgeois Sociery (1962; Cambridge, Mass., 1989), 32 nn. 8, 9 et seq. 
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twentieth century. We must beware of halting our enquiries at 
any particular point and taking the situation at that moment to 
stand for the future. 

Nor was popularity all. The historiography of Hill, Hobs-
bawm, and Stone posited social trends that ought to have 
produced a decline in the position of the court after 1688. Yet, 
paradoxically, we see during the eighteenth century a growing 
use of the term 'Court' in English political discourse, widening 
from the geographical entourage of the monarch to mean all the 
supporters of the king's ministers, by the 1820s defined in 
defence of the 'Protestant Constitution' against its Whiggish 
opponents. Monarchy became more, not less, of a target as the 
eighteenth century went on; if it was not an issue under George 
I, by George III's reign Thomas Paine had made it one. Subjects 
of George II would have been astonished at the prominence that 
the rebels of 1776 gave to his successor. 

The favour of the monarch diminished over time as a fount of 
employment and opportunity. Yet this was not so much the 
result of a stadial shift, court society being replaced by society 
identified by some other label, as by the steady development of 
new arenas and opportunities parallel with the court. 'Old 
Corruption' was a powerful presence to the early 1830s, although 
reforms had already eroded its foundations before the final 
collapse. 76 Before 1832 there was no moment of modernization 
after which British monarchs failed to notice that they were 
living in a new world. 

Courts changed. Yet if the personal political role of the 
monarch diminished over time, a longer perspective shows that 
it often rose again. In England, the monarch's practical ability to 
select ministers was a reality into the 1810s, and although the 
personal unsuitability of George IV (1820-30) and William IV 
(1830-7) diminished their power, Victoria's position was very 
different from the minimal, figurehead role ascribed to her in 
Walter Bagehot's The English Constitution (1867). We can now see 
Bagehot not as a man with an uncanny insight into the nature of 
things, but as a man with a mission, eager to encourage his 
country down the road to a republic, in some ways a middle-
brow English anticipation of Max Weber. 

76 Philip Harling, Th Waning ef 'Old Corruption': The Politics ef Economical Reform in 
Bril,ain, ,77g-,846 (Oxford, 1996). 
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Religion changed. The baroque pieties of late seventeenth-
century Catholic and Anglican states found certain ways of char-
acterizing the monarch; in France and England, though not 
elsewhere, an early-medieval doctrine ascribed to monarchs a 
thaumaturgic gift. Religion in this sense, sometimes positing a 
close interrelation between events in the political and the natural 
worlds, was later often dismissed as 'superstition' by believing 
Christians; yet this did not automatically mean secularization. If 
miracles declined, providence as an explanatory scheme survived 
and flourished. 77 Since early modern monarchs were not 'divine' 
(over churches they claimed a potestas jurisdictionis, not a potestas 
ordinis), their modern successors were not committed by negation 
to be 'secular'. 

Monarchy and religion changed, but according to no set 
chronology and no linked inner logic. The restored High 
Churchmanship of Charles II's reign, in which monarchs could 
plausibly touch for the 'king's evil', was not 'disabused' of 'super-
stition' by the new science; it forged an alliance with that science 
that lasted to the mid-nineteenth century. It was religion 
(imported Calvinism and Lutheranism) not 'modernity' that led 
William III and George I to abandon their claim to thaumatur-
gic gifts where their French counterparts did not. 78 

All monarchs appealed to sacred imagery. The practice of 
days of thanksgiving remained commonplace; church services 
and published sermons on grand and solemn occasions were 
important loci of public doctrine. They changed, as studies of 
sermons preached on 30 January show; but not until 1858 did 
Parliament formally end the observance of the 'state services' of 
5 November, 30January, and 29 May. The theme of the familial 
unity of the nation long outlasted Locke's critique of Filmer. 
Queen Anne's coronation sermon was preached on the text 
'And kings shall be thy nursing fathers, and their queens thy 
nursing mothers' (Isaiah 49: 23); even William III, in his speech 
from the throne at the opening of his last Parliament, claimed to 

77 See J. C. D. Clark, 'Providence, Predestination and Progress: or, Did the 
Enlightenment Fail?', Albion, 35 (2003), 559-89. I shall consider these themes at greater 
length in a book to be entitled Providence, Chance and Destiny. 

78 Jean-Fran~ois Solnon, La Gour de France (Paris, 1987); Mansel, The Court ef France 
qBg-1830, 185-g6, for the contrasting styles and effectiveness of the courts of Louis XVI 
(1774-93), Napoleon (17991I804-18141I5), Louis XVIII (1814---24), and Charles X 
(1824--:30): 'service had replaced class as the principle dominating the court' after 1814-
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be 'the common Father of all My People'. 79 The desire of the 
monarchy to symbolize national unity was a constant; what 
changed were the images through which this was expressed. 

Appropriately, a reconsideration of gender relations is enliven-
ing court studies. Courts can be as much about queens as kings, 
and here again the chosen time frame contains a hidden 
answer-measuring from Charles II to William IV gives a much 
more male-dominated world, and a less robust institution, than 
measuring from Anne to Victoria.BO Even in France, where Salic 
Law prevented queens regnant, it may be that the main liability 
in 1789 was not the reforming Louis XVI, but his queen, Marie-
Antoinette. Louis hardly featured in Edmund Burke's Reflections 
on the Revolution in France (1790); the individual most needing 
Burke's defence was the Queen. 

If courts (that is, monarchy and religion brought to a focus) 
have only just begun to be studied in their interrelation, there 
is as yet little comparative study of the unitary phenomenon 
across national boundaries. This was true of the two component 
parts, taken in isolation. Monarchy as a secular phenomenon 
was seldom compared across the strengthening boundaries of 
the nation-state; the Christian religion in the hands of de-
nominational loyalists resisted serious comparisons between 
denominations.BI Instead, 'comparative religion' normally in-
volved comparisons between Christianity as such and non-
Christian religions. 

Despite much technical scholarship in the last twenty years, 
older assumptions are deep-rooted. It is still widely held that 
monarchy, and religion, were destined for destruction. 
Historians still assume that things that they know, with hind-
sight, are about to fail will first decline. But this is unjustified: 
perhaps court culture was even stronger in 1815 than in 1648? 
What subsequently happened to these phenomena demands 
research, not an easy extrapolation from presumed eighteenth-
century trends. Our end point is not a securely secular 1789: 
historians have no defined end points, and must be as open to 

79 Commons Journals, xiii. 647; quoted from Bucholz, Augustan Court, 343. 
8° Clarissa Campbell Orr (ed.), Qyeenship in Britain I660---I837: Royal Patronage, Court 

Culture and Dynastic Politics (Manchester, 2002). 
81 A recent distinguished exception is W. R. Ward, Christiani!)! under the Ancien Regime, 

I648-1789 (Cambridge, 1999), an achievement which reminds one how little comparative 
work relates Orthodoxy, Roman Catholicism, and Anglicanism. 
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the reinstatements of 1814 and 1815 as to the negations of 1776 
and 1789. 

IV 

What, then, is the significance of these themes of monarchy and 
religion? Of marginal significance, if they are taken in isolation. 
In a Weberian and secularizing context, there seems little to be 
said against a Bagehotian analysis of monarchy. We may post-
pone the decline of the institution of monarchy; indeed we may 
postpone it as late as 1914 for some states, but its decline seems 
assured, and its status as an anomaly seems secure.82 Similarly for 
religion: if religion was merely a matter of irrational choices 
within a private sphere, then its marginality is clear, and shown 
repeatedly in the eighteenth century and after by the involvement 
in public affairs of secular philosophy, of political economy, and 
of the emergent social sciences. It is the close association of reli-
gion and monarchy in the eighteenth century, indeed of religion 
and everything else, that has identified for us a different mental-
ity, not unseated by a reified Enlightenment, within which not 
only monarchy but other social institutions require rethinking. 83 

82 John Cannon, 'The Survival of the British Monarchy', Transactions ef the Royal 
Historical Society, 5th ser., 36 (1986), 143-64; Tom Nairn, The Enchanted Glass: Britain and its 
Monarchy (London, 1988); Frank Prochaska, Royal Bounty: The Ma/ri,ng ef a Welfare Monarchy 
(New Haven, 1995); William Kuhn, Democratic Royalism: the Traniformation ef the British 
Monarchy, 1861-1914 (London, 1996); Richard Williams, The Contentious Crown: Public 
Discussion ef the British Monarchy in the Reign ef Qyeen Vzctoria (Aldershot, 1997). The un-
acknowledged Bagehotian or Weberian assumptions of this genre of writing are well 
captured by Williams in a work that began as a Cambridge Ph.D. thesis supervised by 
David Cannadine: 'What did Victorians make of the archaic, hereditary institution, 
which stood atop a society priding itself on progress, political reform, middle-class energy 
and self-made success?' He offered a solution within the same framework: by the end of 
the reign 'the Crown, now above party, politics and society, was grandly feted as the 
symbol of national and imperial self-esteem at a time of increasing taste for the elaborate, 
irratwnal and "magical" in public affairs'; or, more briefly, 'for all its progress and rational-
ity, nineteenth-century England was still rife with flunkeyism' (s, 266; italics added). 

83 A purely secular, pragmatic analysis of monarchy is still possible, e.g. Vernon 
Bogdanor, The Monarchy and the Constitution (Oxford, 1995). Such an analysis still ambigu-
ously concedes a significance to the religious dimension that it cannot explain: 'Were 
disestablishment to come, the position of the monarchy would be radically affected ... 
There can be no doubt that a secular monarchy would be a very different type of monar-
chy from that to which we have historically been accustomed, and this would involve a 
breach with its historic origins. But a secularized monarchy might nevertheless prove to 
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Monarchy changed; religion changed. But to account for 
these changes, we cannot posit attitudes approaching to a norm: 
republican, in the case of politics; atheist, in the case of meta-
physics. We can now understand campaigns for major change in 
both areas as programmatic: in England's case, from the linked 
seventeenth-century attempts to destroy monarchy and an epis-
copal church to the nineteenth-century attempts to confine 
monarchy to the figurehead role described by Bagehot, and to 
confine religion within the boundaries of private opinion. 

Despite the programmatic efforts briefly illustrated here from 
Bagehot and Weber, and summarized by Stone, those areas of 
human activity indicated with the shorthand terms 'monarchy' 
and 'religion' survived; and it can now be argued that they 
survived neither as 'superstition' nor as 'tradition'. To take 
monarchy seriously as a historical subject is to record its 
contested nature, including the ways in which its adherents 
attributed, and still attribute, to it sacred premisses. 84 How do 
historians picture those sacred premisses? 

Here much more has changed in the last thirty years than in the 
institutions of monarchy or the practice of religion themselves, for 
the historical recovery of religion via theology has called in ques-
tion a variety of social-scientific approaches that had earlier 
mapped out a course of decline. How much has changed can be 
appreciated by contrasting recent work with an earlier classic 
embodiment of very different assumptions. In English historio-
graphy the key text, standing near the end of the phase of thought 
that Lawrence Stone identified in 1976, was Keith Thomas's 
Religion and the Decline of Magic, 85 and it is this strategic location, as 
be a monarchy more in tune with the spirit of the age' (239). Elsewhere Bogdanor writes 
of 'the magical monarchy' as something that 'may be coming to an end' only in the 
1990s. Yet the 'magical' element can hardly have been adequately diagnosed by the argu-
ment that 'the magical monarchy depended upon social attitudes such as deference and 
respect for authority, which have been passing away' (305-6), since such putative 
supports are wholly secular. 

84 Ian Bradley, God Save the Qi,een.· The Spiritual Dimenswns ef Monarchy (London, 2002!. 
85 Thomas had earlier published an essay, 'The Tools and the job', the first in The 

Tunes Lilerary Suppkmenfs series 'New Ways in History', 7 April 1966, 275-6, in which he 
foretold 'the coming revolution' when sociology, social anthropology, and social psychol-
ogy would liberate English historians, or, at least, those not content to 'grub away in the 
old empirical tradition'. &ligwn and the Decune ef Magi,c (London, 1971; cited here from the 
2nd edn., Harmondsworth, 1973) made repeated reference to the work of anthropolo-
gists, on the premiss (nowhere defended) that 'In the sixteenth and seventeenth centuries 
England was still a pre-industrial society, and many of its essential features closely corre-
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well as the book's merits, that justify a reconsideration of its influ-
ence. Thomas's work was undertaken as a study of phenomena 
that he declared to be 'now all rightly disdained by intelligent 
persons'. It emphasized the 'practical utility' of such beliefs in 
sixteenth- and seventeenth-century society, and took the story 
forward to 'the dawn of the Enlightenment', which Thomas then 
supposed to be 'the change in the intellectual atmosphere which is 
so striking in the years approaching 1700'.86 The religion of the 
medieval church was presented as another variety of 'magic', the 
appeal of which lay in the promise it held out, spuriously as the 
historian felt obliged to record, of controlling the natural world 
and warding off the misfortunes of disease, famine, or the other 
disasters that rendered life so insecure. In the public sphere, 
Thomas depicted religion as 'a symbol of social order'. It was this 
set of folk beliefs that Protestantism, he claimed, had identified as 
'superstition', an identification that social anthropology now 
seconded. 87 

So 'Protestantism' was made to be synonymous with the rejec-
tion of 'magic'; the rejection of magic was depicted as spreading 
with 'remarkable speed' among 'some of the common people'. 
This underwrote a model of the Reformation as the result of 
popular initiatives rather than of élite imposition, a model in 
which that episode was tantamount to secularization.88 A 
Reformation so conceived could only have disenchanted the 

sponded to those of "under-developed" areas today' (3); 'The social anthropologist can 
recognize in the millenarian sentiment of the Interregnum a parallel phenomenon to the 
chiliastic movements which still occur in the underdeveloped countries of today' ( 170 ); 
seventeenth-century English diviners were 'Like their African counterparts' (289, 402-3). 
On witchcraft and Africa, see 551-4, 616-17, and 676; on wife-beating and Africa, 630. 
For a general debt to the anthropologists Bronislaw Malinowski and E. E. Evans-
Pritchard, 744-6. 

86 Thomas, Religi,on and the Decline ef Magic, pp. ix-x. This identification of an 
Enlightenment with a clearly demarcated transition between a 'world we have lost' and 
the modern world was widespread in 1971, but has now collapsed 

87 Ibid. 27, 39, 43, 58-89; 'the essential difference between the prayers of a churchman 
and the spells of a magician was that only the latter claimed to work automatically' (46); 
'The Church's magical claims were also reinforced by its own propaganda. Although 
theologians drew a firm line between religion and superstition their concept of "supersti-
tion" always had a certain elasticity about it' (55-6). 

88 'The Reformation ... is justly commemorated for having robbed the priest of most 
of his magical functions' (ibid. 327). For the thesis that the wide appeal of a rational 
Christianity required that 'magic was suppressed among the general population to the 
greatest possible extent', see Max Weber, General Economu: History, intro. IraJ. Cohn (New 
Brunswick, NJ, 1981), 36g; c£ 314-
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political realm also.89 Although Thomas in 1971 did not explic-
itlv draw this moral, he did not need to: it was evoked by his 
book from the unquestioned and almost universal belief of 
English historians at that time. 

Religion and the Decline of Magic paid such extensive acknow-
ledgement to anthropologists that it is easy to fail to notice that 
its chief debt was to a sociologist, Max Weber. In Thomas's 
picture, the essential transition was not between magic and reli-
gion, but between magic and the modern world: religion ulti-
mately became only a transitional stage, and, therefore, in 
Thomas's scenario, largely disappeared. In England, he wrote, 
[i]t was the abandonment of magic which made possible the upsurge of 
technology, not the other way round. Indeed, as Max Weber stressed, 
magic was potentially 'one of the most serious obstructions to the ratio-
nalisation of economic life'. The technological primacy of Western civi-
lization, it can be argued, owes a sizeable debt to the fact that in Europe 
recourse to magic was to prove less ineradicable than in other parts of 
the world. For this, intellectual and religious factors have been held 
primarily responsible. The rationalist tradition of classical antiquity 
blended with the Christian doctrine of a single all-directing Providence 
to produce what Weber called 'the disenchantment of the world'-the 
conception of an orderly and rational universe, in which effect follows 
cause in predictable manner. A religious belief in order was a necessary 
prior assumption upon which the subsequent work of the natural 
scientists was to be founded. It was a favourable mental environment 
which made possible the triumph oftechnology.90 

Despite Thomas's repeated invocation of the names of social 
anthropologists, we can now see that his work did not depend 
on them: their presence in his footnotes did not secure his 

89 Religion and the Decline I/[ Magic gave little oven attention to the monarchy except 
through the claim of English and French (but not other) kings to cure scrofula by the 
'royal touch' (227-42), a practice that it associated more closely with magic than with 
'orthodox religious beliefs' (230-1) and that could easily be depicted as rendered incred-
ible by the change in the mental landscape that Thomas placed in c.1700: 'the decline of 
the doctrine of Divine Right and the triumph of the Hanoverian dynasty meant the end 
of royal miracles' (244). Even earlier, 'Inevitably there was a steady undercurrent of 
Protestant scepticism which regarded the whole ritual as superstitious humbug' ( 233). 
'Faith in the royal miracle, thought Marc Bloch, was the result of a collective error, 
arising from a belief in the supernatural character of kingship'; Thomas also invoked the 
anthropologist E. E. Evans-Pritchard to explain this point (244). Thomas's general thesis 
was that 'we live in a society which has cut off its roots in the past' in respect of honour-
ing the wishes of predecessors (719, 723) and, presumably, more generally. 

90 Thomas, Religion and the Decline I/[ Magic, 7861 . 
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arguments from reconsideration. 91 Thomas wrote as a historian, 
and in Religion and the Decline of Magic produced a work of great 
historical distinctio'n; but, like all historical research, it was open 
to revision in some ways by further research. That is what has 
happened in the decades since its publication. In this key respect 
of religion our own intellectual climate has changed in ways that 
we could not then have imagined or foreseen. Neither monarchy 
nor religion were adequately explained by the social sciences in 
the last half of the twentieth century. As a result, the existence 
and the importance of these things remain on the agenda for 
historians. They can only be effectively investigated if the intel-
lectual legacies of such men as Walter Bagehot and Max Weber 
are first understood, then superseded. 

91 Thomas quoted, in agreement, Clifford Geertz's observation of the lack of 
attention by anthropology to religion and irreligion (205 n. 120). Thomas's arguments 
on the role of religion were indeed more indebted to Max Weber, or to his own insights 
as a historian, than to any specific work by anthropologists on religion or monarchy in 
England. 
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So far as I can tell, no one has ever written on this exact subject. 
Indeed, I have wondered at times whether it is a subject at all. It 
is certainly elusive. There exists, for example, a manuscript 
'Essay on the Austrian Monarchy and its Present Condition' of 
1790, evidently written for the Neapolitan rulers who visited 
Vienna in that year. 1 It runs to more than four hundred pages 
and was clearly compiled by someone very close to the Austrian 
court who had been plied with information by the Staatskanzler, 
Prince Wenzel Anton von Kaunitz. A coy reference to the 
Neapolitan ambassador to Vienna, Count Gallo, suggests that he 
was the author. The document naturally includes a longish 
chapter on the court, but not a word is said in it about clergy in 
general, or about any individual clergyman operating within the 
Austrian Monarchy. To take another case: for Maria Theresa's 
( 1740-80) court, historians have an exceptionally good source, 
eight volumes of the diaries of a highly placed courtier who 
eventually became the equivalent of the lord great chamberlain, 
the Obersthofmeister, Prince Khevenhiiller-Metsch. 2 He often 
mentions the papal nuncio, the Archbishop of Vienna, other 
cardinals, and the royal confessors, and refers to the occasional 
bishop. But lesser clergy make no showing in his account at all, 

1 I know of two copies: one in the Austrian Centre of the University of Minnesota at 
Minneapolis (Z943.6 fEs 73), the other in the Acton MSS collection of the University 
Library, Cambridge (MSS 46g5). I am very grateful to Dr Michael Hochedlinger for his 
advice about this document, for generous help in finding material on the court in the 
Haus-, Hof- und Staatsarchiv, Vienna (henceforth cited as HHSA), and for having read 
and commented on an earlier version of this essay. I am grateful, too, to Dr Mark 
Hengerer for his comments. 

2 Rudolf von Khevenhiiller-Metsch and Hanns Schlitter (eds.), Aus der Zeit Maria 
Theresias: T ogebuch des Fiirsten Johann Josef Khevenhiiller-Metsch, kaiserlichen Obersthqftneisters, 
17,µr1776, 8 vols. (Vienna, 19071 2,. 
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either as individuals or in groups. If one turns to Eduard Vehse's 
old, inadequate, but still not superseded account of the court of 
Vienna, 3 one finds that he, too, has very little to say about clergy 
actually at court. Jeroen Duindam's Vienna and Versailles: The 
Courts of Europe's Dynastic Rivals, 1550-1780 does not address the 
issue, though it does give a useful account of the religious func-
tions associated with the court.4 There is one exception, admit-
tedly, to this rather remarkable dearth of material, namely a 
handful of works which consider the court chapel, the Hofkapelle 
but even these usually concentrate on the musicians employed 
rather than on the clergy.5 

Having looked for material on the subject for the purposes of 
this essay, I now recognize that it is a viable topic. Though few 
documents illuminate it directly, many are relevant to it. But it is 
one which would require lengthy research to treat exhaustively. 
The court's organization was both complex and subtle: responsi-
bilities overlapped, and many posts were honorific, part-time, or 
held with others inside or outside the court. The extensive docu-
mentation it produced is difficult to use and fails to tell us much 
of what we should like to know. 6 In this essay I shall offer a 
preliminary survey which I hope that, in time, others will elabo-
rate and modify. 

The Court Defined 

Apart from the lack of previous writing on the subject and the 
absence of information about it in obvious sources, anyone trying 

3 Eduard Vehse, Gesclucht,e des iistreichischen Hefs und Adels und der iistreichischen Dipwmatie, 
II vols. (Hamburg, 1851-:3), esp. vii-ix. 

4 Jeroen Duindam, Vienna and Versailles: The Courts ef Europe's 0nasti.c Rivals, 1550--1780 
(Cambridge, 2003). 

5 The fullest is Coelestin Wolfsgruber, Die k.u.k. Hojburgkapelle und du geistliche Hofkapelle 
{Vienna, 1905), quoting many royal and Church documents, largely undigested. Ivan van 
Zolger, Der Hefstaat des Hauses Osterreich (Vienna, 1917), 79-98, has an informative and 
more analytical section. Ludwig Kochel, Die kaiserliche Hef-Musik.kapelle in Wien von 
154:,1867 (Vienna, 1867; repr. Hildesheim, 1976) is a very useful list of the musicians with 
a helpful introduction. Daniel Heartz, Haydn, Mozart and the Viennese School, 1740--1780 
(London, 1995), 3---g, is instructive. 

6 For the latter part of the century there are two semi-official series of annual 'court 
calendars', the Hef- und Staats-&hematismus and the Hef- und Ehren-Kalender, substantially 
but not wholly overlapping. Vast documentation is available in the Haus-, Hof- und 
Staatsarchiv in Vienna under many different rubrics, e.g., Altere Zeremonialakten, 
Hofakten des Ministeriums des Innem, ObersthofineisteramL 
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to describe the Austrian court has to face the basic difficulty that 
historians of all courts face, that of defining a court. At the risk of 
repeating what other historians have already said, I feel it is 
necessary to try to provide a definition, or series of definitions, 
that applies to the rather special case of the court of Vienna. 

'Court' has several overlapping meanings. First, in diplomatic 
parlance, it is to a court that ambassadors are accredited. As in 
some other instances, the court is here a symbol or a fiction as much 
as a place or a set of people or an institution. But in the diplo-
matic context 'the court of Vienna', 'the Austrian court'-and, 
also for most of the eighteenth century, 'the imperial court'-are 
also often mere synonyms for the ruler of the Monarchy, or the 
makers of the Monarchy's policy. 

Secondly, a court is a place, but not a fixed place or a unique 
place. It may be the acknowledged headquarters of a monarch, 
generally but not always in the capital city of his or her lands, 
where he or she is regularly to be found and 'holds court'. But 
the ruler may also sometimes hold court in other places. After 
the removal of the Turkish threat in 1683, Vienna was firmly 
established as the capital of the Monarchy, but its rulers often 
held court at their summer palaces of the Favorita, Schonbrunn, 
and Laxenburg in Austria, or at Pressburg (Pozsony, Bratislava), 
until 1784 the capital of Hungary, and sometimes elsewhere. In 
principle, there can be, and in the view of many contemporaries 
there ought to have been, a court held wherever the monarch 
happened to be. There may also be several courts operating 
simultaneously within one state. In the Monarchy three suc-
cessive dowager empresses, widows of Leopold I (1658-1705), 
Joseph I (1705-11), and Charles VI (1711-40), had their own 
households and held courts; and so did the royal governors of 
Hungary, the Netherlands, and Milan. 7 

The notion of 'holding court', though bound up with particu-
lar places, introduces in effect a third meaning, an activity: the 
monarch makes himself or herself visible to, and approachable 
by, at least certain subjects and, while also conducting some 

7 The diary ofKhevenhiiller-Metsch (seen. 2 above) provides ample evidence on most 
of these points. On the Brussels coun see the catalogue of the Europalia exhibition, 
Charles-Alexandre de lmrai.ne, 2 vols. (Brussels, 1987). Walter Koschatzky and Selma Krasa 
(eds.), Herzog Albert von Sachsen-Tesclum (Vienna, 1982) has material on both Hungary and 
Belgium. 
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business, gives them entertainment and thereby supplies the 
main or a major focus for upper-class social life and culture. The 
scope of the court's influence will be greatest where it is regularly 
held and where there are substantial facilities and a large perma-
nent staff, as in Vienna. 

Fourthly, the court is a set of people, that is, the monarch's 
mainly aristocratic entourage and at least some of his employees, 
especially those who serve him or her, their spouses and their 
families in ceremonial and private capacities, running palaces 
and organizing pleasures and entertainments. In the middle of 
Maria Theresa's reign at least 1,500 persons figured in the lists of 
the various departments of the court. By 1780 the figure was 
roughly 2,000.8 The court as a meeting place and a set of people 
was of special significance in that here, and almost only here in 
the eighteenth century, women-the wives and daughters of 
male courtiers-played a prominent and essential part. 

Fifthly, the court is also a unit of jurisdiction: in Austria for most 
of the eighteenth century the Obersthofmarschall exercised jurisdic-
tion over those who resided in parts of the royal palaces, those 
actually present when the ruler held court, and those employed 
by the court. The tentacles of this jurisdiction extended so far 
that in 1781 Mozart's under-age bride had to obtain permission 
to marry him from the Obersthofmarschallamt, which was techni-
cally her guardian because her dead father, Fridolin Weber, had 
been employed by the court theatre. 9 

In eighteenth-century Vienna the matter was further and 
greatly complicated by the position of the emperor, who except 
in the years 1740-5 was based in Vienna and had his own imperial 
court there, always partly distinguishable from that of the 
Monarchy and at times clearly distinct. Before 1740 and after 
1780 the emperor and the ruler of the Monarchy were one and 
the same person, but between 1740 and 1780, while Maria 
Theresa was head of the Monarchy, they were different. Charles 
VII of Bavaria (1742-5) was actually based in Munich; then the 
title returned to Vienna in the persons successively of Francis I, 

8 P. G. M. Dickson, 'Monarchy and Bureaucracy in Late Eighteenth-Century 
Austria', English Historical &view, 110 (1995), 323-67, at 335, 340. 

9 Werner Ogris, Mozart im Familien- und Erbreckt semer ,?,eiJ (Vienna, 1999), 35. On the 
changing jurisdiction of the Oberstlwfinarschall and the Oberstlwfmeister see the account in 
Zolger, Hqftta,at, 111-15, which seems confused. But confusion probably prevailed at the 
time. 
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her husband (1745-65), and her son,Joseph II (1765-90). Even 
when the two courts were apparently fused, as duringjoseph II's 
sole reign from 1780 to 1790, the ruler was aware that for some 
purposes he was acting as emperor and for others as head of the 
Monarchy, a different set of officials was involved for the differ-
ent functions, and different conditions of access applied. For 
clarification it should be added that one of the two principal 
legal courts of the Holy Roman Empire was called the Imperial 
Court Council, also known as Aulic Council, the Reichshofrat, that 
it was based in Vienna except between 1742 and 1745, and that it 
was serviced by a considerable staff of persons who had standing 
at the imperial court rather than the Monarchy's. 10 

Private and Public, Court and State 

None of these overlaps of meaning, however, is so important as 
that between the court on the one hand, and the government or 
the state on the other. In nearly all reasonably sophisticated 
regimes monarchs and their ministers have made at least a basic 
distinction between (1) the social, ceremonial, personal, and 
family affairs and functions of the king or queen, and (2) his or 
her role as head of government or state, a distinction often asso-
ciated with the notion of the monarch's 'two bodies'. This 
distinction is related to, but not exactly the same as, that 
between his private and public activities. When in 1765Joseph II 
inherited the large fortune of his father, Francis Stephen, he 
insisted that part of it be made into a private fund for the upkeep 
of the royal family while the remainder was to go to the state. 
But he later confused the distinction between private and public 
in other areas by drastically reducing the traditional social and 
ceremonial activities of the court, declaring himself the first 
servant of the state, and then seeking to carry out many of his 
governmental duties, such as his tours of inspection, incognito 
(that is, 'as a private man') in order to avoid the formalities he so 
much disliked. In states where the monarch is the effective ruler, 
the distinction between personal and public, court and govern-
ment, can never be absolutely clear-cut. The most self-indulgent 

IO On the Empire see my Joseph 11· In the Shadow ef Maria Theresa, 1741-80 (Cambridge, 
1987), esp. eh. 5. 
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absolute monarch cannot escape giving some attention to 
matters of state; while Joseph II, fanatical apostle of the state and 
enemy of court flummery, could not altogether avoid holding 
court, mounting ceremonial entertainments, and troubling 
himself about dynastic marriages. 11 At the end of 1781, for 
example, he felt he had to reopen Schonbrunn, which he had 
just shut up because he disliked its ostentation, in order to enter-
tain Catherine the Great's son and heir, Paul (1796-1801), and 
the ducal family ofWiirttemberg, which was to supply a bride 
for the future emperor Francis II (1792-1806/35); and he used 
part of it again in 1786 to entertain his own sister, Marie 
Christine and her husband, Albert of Saxe-Teschen,joint gover-
nors of the Netherlands. 12 

In sharp contrast to Joseph II's attitudes at the end of the eight-
eenth century must be set what has been written about the earlier 
history of the Austrian Monarchy by Robert Evans, who knows 
more about it than anyone else: 'Central government was 
subsumed in a larger entity: the central court.' 13 There is much to 
be said for this approach. It was the dynasty that had made the 
Monarchy, largely by fortunate marriages, and in 1700 the major 
provinces still had separate governments, had little sense of 
belonging to a larger entity, and were united only by the ruler, his 
privy council, the court, the army, and, in a sense, by the militant 
Roman Catholicism of the Counter-Reformation. Heterogeneity 
increased as during the next twenty years the dynasty acquired 
the kingdom of Naples (retained only until 1734), the southern 
Netherlands, the duchy of Milan and, in the east, part of Serbia 
(lost in 1739), Transylvania, and the Banat. 14 The way in which 

11 OnJoseph's attitude to the court generally see my Joseph II and my article 'Coun, 
Government and Society in Mozart's Vienna', in Stanley Sadie (ed.), Wo{lgang Amade 
Mozart (Oxford, 1996), 1--i?O. 

12 Cf. Emily Anderson (ed.), The Letters ef Mozart and his Fami[y (3rd edn.; London, 
1985), 777--82; Otto Erich Deutsch (ed.), Mozart· A Documentary Biography (2nd edn.; 
London, 1966), 261--4-

13 R.J. W. Evans, The Making efthe Habsburg Monarchy, 1550--1700 (Oxford, 1979), 152. 
Cf. for these issues the very interesting discussions in Zolger, Hefstaat, P. G. M. Dickson, 
Finance and Government under Maria Theresia, 2 vols. (Oxford, 1987); and Waltraud Heindl, 
GehorstltTli! R.ebellen: Biirokrati.e und Beamte in Ost.erreich 1780 bis 1848 (Vienna, 1991). 

H Tuscany, of which the future Francis I became grand-duke in 1735, is sometimes 
included in this list, but it was not part of the Habsburg territories until it was inherited 
by Joseph II in 1765, who immediately resigned it to his younger brother, the future 
Leopold II.Joseph obtained Leopold's agreement to subsuming it into the Monarchy 
after Leopold's death, but on succeeding to the headship of the Monarchy in 1790 
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Erwin Matsch, the historian of the Austrian foreign service, 
described the competence of the Privy Council (geheime Rat) and 
its more effective subcommittee, the Privy Conference (geheime 
Konferenz), states the position admirably for the period before 1740: 

The chief task of the Privy Council and later of the Privy Conference 
was to consider matters concerning the Haus (the dynasty) and the Staat 
(the external affairs) of the emperor or the ruler of Austria. It was also 
asked for its opinion on all other matters of general (zentral) importance. 
The chairman of the Privy Council or the Privy Conference, whose 
decisions needed the sanction of the monarch to have the force oflaw, 
was nearly always the Lord Great Chamberlain ( Obersthofmeister). 15 

It is hard to imagine a formulation-or a reality-that more 
successfully confused and conflated Empire and Monarchy, 
court and state. 

It follows that the Austrian court of Vienna mattered relatively 
more to the agglomeration of provinces which the dynasty had 
brought together than other courts mattered to their polities. In 
the Holy Roman Empire the imperial court perhaps possessed 
even greater importance as a unifying factor, since there were so 
few others, given that many territories within it enjoyed virtual 
autonomy, the imperial army existed only fitfully, and Germany 
was bitterly divided by religion. Hence it is not surprising that 
Vienna clung to using court titles for what in most countries 
were by now called ministries. At the beginning of the century 
the nearest thing to a foreign office in Vienna was called the 
Court Chancellery (Hofkanzlei), the nearest to a treasury or 
ministry of finance the Court Chamber (Hofkammer), and the 
nearest to a war office the Court War Council (Hofkriegsrat). The 
second and third of these titles survived the century. 

On the other hand, there had been officials and publicists 
even in the late seventeenth century who explicitly urged the 
dynasty to make the Monarchy indubitably a state. 16 Charles 

Leopold reversed the decision. So Tuscany was never governed as part of the Monarchy. 
Interesting evidence of the influence of the Habsburg court on Leopold Il's court in 
Tuscany is given in A. Contini and 0. Gori, Dentro la reggia: Palazzo Pitti e Boboli nel 
Settecento (Florence, 2004). Prof. R. Pasta very kindly sent me a copy of this work. 

15 Erwin Matsch, Geschichte des auswiirtigen Dienstes von Osterreich(-Ungam) 1720-1920 
(Vienna, 1980), 28. Trans. Derek Beales. 

16 In addition to Evans's book see Raffaella Gherardi, Potere e Costitw::.ione a Vienna.fra 
Sei e Settecento (Bologna, 198o). 
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Vl's famous Pragmatic Sanction, designed to secure the succes-
sion of his daughter, Maria Theresa, marked a notable stage in 
this process by declaring for the first time that the dynasty's 
hereditary lands, including Hungary, were to be regarded as an 
indivisible unit. 17 The distinction between court and government 
was decidedly clearer in Maria Theresa's mind than it had been 
in her predecessors', partly because of the Pragmatic Sanction, 
partly because that distinction had become clearer to her 
courtiers and ministers than previously, especially to her princi-
pal advisers, such as Count Friedrich Wilhelm von Haugwitz 
and Prince Kaunitz, influenced as they were by the theoretical 
writings of cameralists and other proponents of the idea of the 
state. 18 She often spoke of the difference between her personal 
wishes and the policy that she deemed it right, after taking 
advice, to pursue; and she talked much more often of the 
Monarchy or the state than of the court as a political entity. She 
allowed the Hofkanzlei to turn into the Hof- und Slaalskanzlei in 
1742, when it had lost its imperial role, and then by customary 
usage into the Staatskanzlei (State Chancellery). She greatly 
reduced the influence of the court officers in political matters, 
and she founded the Slaalsral (Council of State), on Kaunitz's 
recommendation, in 1760. 19 The word Staal made rapid progress 
in the 1760s: the Slaalsinvenlarium dates from 1762, Staatsmiinze 
from the same year, the Staatsbilanz and Staatsschulden from 1766, 
and the Slaalswirtschofi from 1768. It cannot, however, be said 
that the distinction between Hof and Staal had become clear-cut: 
Joseph II's reign spawned a number of elaliste committees that 
were called Hofcommissionen. 20 

17 e.g. Oswald Redlich, Das Werden einer Gr<iflmacht: Osterreich, 1700-1740 (4th edn.; 
Vienna, 1962), esp. eh. 8. 

18 On Haugwitz see Dickson, Finance and Government, on Kaunitz, Grete Klingenstein, 
Der Aefsti.eg des Hauses Kaunilz_· Swdien zur Herkunfl und BiMung des St.aatskonzkrs Wenzel Anton 
(Gottingen, 1975) and Franz A. J. Szabo, Kaunitz and Enlightened Absolutism, 175:r1780 
(Cambridge, 1994). More generally, Hans Haussherr, Verwaltungseinheit und R.essorttrennung 
vom Ende des q. bis zum Beginn des 19. Jahrhunderts (Berlin, 1953) and Harm Klueting, Die 
uhre von tier Macht tier St.aaten (Berlin, 1986). 

19 Beales, Joseph II, 91-5; Carl van Hock and Ignaz Biderrnann, Der /isterreichische 
St.aatsrath (176o-1848): Eine geschi.chtliche Studie (Vienna, 1879). 

20 Zolger, Hefstaat, 206; Dickson, 'Monarchy and Bureaucracy', 330-2. 
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Court, Religion, and Clergy, to 1780 

The sentence that follows the remark of Robert Evans that I 
previously quoted reads: 'Political operations were bound up 
with cultural ones', and he includes under the heading of culture 
the efflorescence of baroque art and architecture associated with 
the triumph of the Counter-Reformation, and the largely reli-
gious ceremonies and celebrations mounted by the court to 
glorify its mission and its triumphs. The greatest of these 
triumphs, of course, straddled the late seventeenth and the early 
eighteenth century, namely, the recovery or conquest of greater 
Hungary and Transylvania from the Turks. In fact, the Austrian 
Monarchy, as it emerged from this struggle, seems to have been 
created as much by the ideological and missionary élan of the 
Counter-Reformation as by the dynasty or its armies. So one 
could say that, if the court subsumed the government, it was 
enabled to create the enlarged Monarchy of the early eighteenth 
century only by identifying itself with resurgent Catholicism. 
Pietas Austriaca was one of the dynasty's and the court's slogans. 
The earthy, forceful, superstitious, and intolerant sermons of 
Abraham a Sancta Clara delighted and inspired the court of 
Leopold 1.21 Until the 1760s the dynasty promotedjesuits and 
their missions with enthusiasm, convinced that the eradication of 
heresy was essential to the unity and success of the Monarchy. 
Almost all its princes and princesses until then hadjesuit confes-
sors-and the confessor obviously ranks as a clergyman who 
had exceptional access to the throne. Catholicism cannot strictly 
be said to have bound the whole Monarchy together, because 
the Monarchy, especially after the conquests of the early eight-
eenth century, contained millions of people of other faiths, 
Protestants of various kinds as well as Greek Orthodox and Jews. 
But its rulers untiljoseph II thought that the closer the identifi-
cation of Catholicism with the Monarchy, the better for the 
Monarchy. Down to 1780 the Habsburgs worked hard to convert 
Protestants, both peacefully and forcibly, to Catholicism, despite 

21 Robert A. Kann, A Study in Austrian Intellectual History (New York, 1960), 50-n5; Anna 
Coreth, Pietas Austriaca: Ursprung und Entwicklung barocker Friimmigkeit in Osterreich (Vienna, 
1959), English edn.: Pietas Austriaca (West Lafayette, Ind., 2004). For the significance of 
baroque Catholicism in Austrian history, see Evans, The Making ef the Habsburg Monarchy. 
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the many promises they made to the contrary, especially with 
regard to Hungary and Transylvania, to Diets, and in peace 
treaties. 22 

The dynasty made a parade of its piety. Emperor and court 
not only regularly attended mass in the court chapel or the 
neighbouring court church of the Augustinians. They were 
forever processing to some church or shrine, usually within a 
short distance of the royal palace in Vienna, but sometimes to 
more distant holy places such as the pilgrimage church of 
Mariazell or the abbey of Klosterneuburg, to celebrate a feast 
day or a patronal festival. Down to mid-century the court had on 
average more than one of these engagements a week. These 
public appearances, unlike court festivities such as balls and 
operas, were visible to thousands of ordinary people. 23 

It is not clear, however, that these demonstrations of piety can 
be said to have brought clergy to the court. Rather, the court 
was going out to the sacred sites, doubtless accompanied by 
many clergy en route and meeting more when they arrived. I say 
'doubtless', since clergy were surely indispensable on these occa-
sions. But such records as I have seen which list the participants 
in these processions name very few clergy-sometimes none at 
all. The people always listed are the royal family, the nobility 
(and sometimes their ladies), court and government officials, 
chamberlains, contingents of the various royal guards, members 
of religious brotherhoods, trumpeters and drummers, and 
perhaps the choir. From these sources such occasions appear to 
be manifestations of lay piety, with the clergy as necessary but 
unconsidered props. Though the capital boasted many fewer 
clergy than such places as Rome and Naples, it none the less 
contained more than fifteen hundred.24 Yet only the very few 
grand aristocratic clergy, such as successive nuncios and arch-
bishops of Vienna, were commonly noticed by those who chron-
icled court affairs. 

22 Josef Karniel, Di£ TokrOJ'lzjJolihk Kaiser Josephs II. (Gerlingen, 1985), chs I and 2; in 
English, Charles H. O'Brien, 'Ideas of Religious Toleration at the Time of Joseph II', 
TrOJ'lSactions of the AmericOJ'l Philosophical Sodery, 59 ( 1969), pt. 7. 

23 Elisabeth Kovacs, 'Kirchliches Zeremoniell am Wiener Hof des 18.Jahrhunderts 
im Wandel von Mentalitat und Gesellschaft', Mitteuungen des iisterreichischen Staatsarcbivs, 32 
( 1979), 109-42. 

24 Gerson Wolf, Josefina (Vienna, 18go), 23-4, counts 1,571 for Vienna in 1782. Before 
the suppression oftheJesuits there would have been more. 
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As if the court's constant involvement in religious functions 
were not enough, Leopold I was apparently an active member of 
a confraternity whose meeting-place was the Michaelerkirche, 
opposite the Hofburg gate in Vienna, and took part in its serv-
ices and processions.25 Joseph I is believed to have taken little 
interest in this kind of thing, and his biographer scarcely 
mentions religion from one end of the book to the other-but 
that void cannot represent the reality.26 After Joseph's reign of 
only six years came Charles VI, lugubriously pious and bigoted, 
who in 1730 set about building vast extensions to the already 
immense Augustinian abbey of Klosterneuburg to turn it into a 
palace-monastery where, like Philip II of Spain (1556-98) in the 
Escorial, he could live, rule, and die in an atmosphere of sanc-
tity. Again, the court was going to the monks, though, if it had 
ever taken up residence there, they would perhaps have ranked 
as being at court. In the event, the work had to be suspended for 
lack of money before Charles died, and the monastery complex 
remains to this day a mere torso of a palace. 27 But under 
Leopold I, perhaps under Joseph I, and certainly under Charles 
VI, the court was exceedingly pious and observant, imbued still 
with the spirit of the Counter-Reformation. 

Maria Theresa was notorious for her personal piety, but she 
not only reduced the role of clergy in government by curtailing 
the role of Jesuits and others in censorship and education, she 
also limited somewhat the extraordinary round of court visits to 
churches and holy sites. She herself escaped many of them in 
any case because until 1756 she was so often pregnant and after 
1765 she was always in mourning. She contemplated 'a great 
remedy' for the abuses of the church and accepted some of the 
reforms proposed by Kaunitz andJoseph II in her later years, 
including raising the age of profession for monks and nuns, 
suppressing some monasteries in Milan and Galicia, and assert-
ing royal control over education and the dissolvedJesuits' lands. 
Already in 1767, when her Jesuit confessor appeared to have 

25 Historisches Museum der Stadt Wien (ed.), St. Michae~ 1288-1988: StmitpjtJ1Tki.rche urui 
Kiinstlerpf=e von Wien (Vienna, 1988), «.; information from a later exhibition in the 
church. 

26 Charles W. Ingrao, In Qgest and Crisis: Emperor Joseph I and the Habsburg Monarchy 
(West Lafayette, Ind., 1979). 

27 Beales, Joseph II, 23, 31; the exhibition catalogue Der heilige Leopold: Landeif,irst und 
Staats~ol (Vienna, 1985), esp. 375-87. 
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been indiscreet, she turned to Provost lgnaz Müller of the 
Augustinian monastery of St Dorothea, Vienna, who was gener-
ally regarded as aJansenist.28 

With Joseph II we reach a sovereign who had the most 
decided views on the court's religious activities, as on so many 
other matters. As emperor and co-regent to Maria Theresa after 
his father's death in 1765, he was able to effect great changes in 
court ceremony. He immediately reduced the total of formal, 
solemn visits to churches and shrines from seventy-eight to 
thirty-two, and then in 1774 to twenty-two-still quite a burden. 
When his Jesuit confessor died in 1770, he resorted to his parish 
priest instead. 29 While his mother lived, though, she prevented 
him from carrying out most of the reforms he desired. His sole 
reign, from 1780 to 1790, brought such fundamental changes that 
it must be considered separately. 

In this context it is a significant question to ask whether eight-
eenth-century regimes used clergy as government ministers. The 
last notable Austrian example was Cardinal Kollonitsch, Primate 
of Hungary and head of the Hofkammer, who died in 1706.30 In 
France, on the other hand, there were to be four more chief 
ministers who were clergymen, three cardinals, and the Abbé 
Terray; and Cardinal Loménie de Brienne presided over the last 
days of the ancien régime. Evidently the Habsburgs after Leopold I, 
despite their special commitment to Catholicism, did not regard 
clergy, even those of high rank, as suited to be ministers.31 In 
fact, under Maria Theresa andJoseph, several important minis-
ters were notable for having abandoned clerical careers, includ-
ing Kaunitz himself and Count Carl Friedrich von Hatzfeld, for 
twenty years head of the Staatsrat, who had for some years been a 
Domicellar of Mainz.32 

One factor that helps to account for the failure to employ 
Austrian bishops was the very small number of them who were 

28 Beales, Joseph II, chs. 6 and 14; Peter Hersche, Der Spa/jansenismus in Osterreich 
(Vienna, 1977). 

29 Beales, Joseph II, chs. 6 and 14. 
30 See Evans, The Ma/ring efthe Habsburg Monarcl91, esp. 251--2;Joseph Maurer, Cardinal 

Leopold Gref Kollonitsch, Primas von Ungam (Innsbruck, 1887). 
31 The point was made by a French envoy(? Chatelet): Archives du Ministere des 

Affaires Etrangeres, Paris, MD (Autriche): 'Tableau des Ministres', 1766, fo. 176. I owe 
this reference to the generosity of Professor H. M. Scott. 

32 Szabo, Kaunitz, 12; Dickson, Fmance and Governmenl, i. 364-
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actually based within the Habsburg lands. Most of Austria owed 
allegiance to dioceses whose sees lay outside the Monarchy, such 
as Salzburg, Passau, Trent, and Brix.en. A corollary was that the 
abbots of the greater monasteries of the old Orders, often men of 
relatively humble origin, constituted the First Estates of the 
Austrian duchies. Bishops, who until the reign of Joseph II 
nearly always came from noble families, figured, if at all, in the 
Second Estate. The president of the First Estate generally acted 
as the Estates' spokesman and negotiator with the government, 
and he was usually in Lower Austria the Abbot of Melk, in 
Upper Austria the Abbot of Kremsmiinster, and the Abbot of 
Wilten in the Tyrol. These prelates came close to being govern-
ment ministers. Abbot Gottfried Bessel of Gottweig was actually 
employed as an ambassador by Charles Vl.33 In Hungary 
bishops were more numerous and had a traditional role in 
government. It was only in 1787 that Cardinal Batthyany was 
extruded from the presidency of the Council of Lieutenancy, 
which he had held ex officio as Primate. 34 By comparison with 
France and Spain, the dearth of clergy among the chief ministers 
of Austria remains striking. On the other hand, the special stand-
ing of abbots at a slightly lower level put into positions of real 
power persons who commonly came from a much lower class of 
society than any other major officials. 

I turn now to the high social life of the court. Early in her 
reign Maria Theresa laid down that formal dinner would take 
place four nights a week for sixteen to twenty persons, followed 
on two days by cards, played for money. At the dinners were to 
be found chiefly princes, princesses, and ambassadors. To the 
less formal session afterwards 'can come all the ladies with the 
right of entry, the councillors of state, chamberlains but not the 
lower officials (décretistes), and military men including the major 
generals. No foreigners without express order.' Lists were 
compiled of those entitled to come twice a week, or once a 
month, or twice this winter. None of those listed was a clergy-
man. On the other hand, it was stated that 'if there are any 
strangers from the Empire, Hungary, Italy or the Netherlands, 

33 See my Prosperi!'J and Plunder: European Catholic Monasteries in the Age qf Revolution, 
1650-1815 (Cambridge, 2003), eh. 2. On Bessel, see Gregor Martin Lechner (ed.), 900 
Jahre Stefl Giittweig (Gottweig, 1983), 644,9. 

34 Dickson, 'Monarchy and Bureaucracy', 349. 
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or any bishops, they are to be invited for preference, like the 
military men.' Exactly what she meant is far from easy to deter-
mine, because her hasty note lacks punctuation. But at least 
bishops have a place in this arrangement. So always, although 
this is not specified, did ambassadors, headed by the papal 
nuncio.35 

In addition to these evening events with very restricted access, 
there were wider gatherings--regularly after Sunday service, for 
example--and also numerous gala days celebrating a name-day 
or other anniversary or great event. I think it must have been the 
case that scores, perhaps hundreds, of people could be present 
on these occasions, though it seems that they had to be vetted by 
attendant chamberlains before they were admitted. But most 
were present as virtual spectators, unremarked by the top 
observers such as foreign travellers or Prince Khevenhuller-
Metsch. Among them, no doubt, were some clergy. Here are 
some examples that happen to have been recorded. The history 
of the house of the Piarist monks of Vienna tells us that they 
played a prominent part in the teaching of the young nobles who 
came to Maria Theresa's foundation, the Theresianum, and 
other related élite schools, and that their pupils were encouraged 
by the Empress to appear at court on New Year's Day or other 
special occasions to offer her their congratulations. Long lists 
were compiled of high-ranking noble youths who were present at 
these celebrations, but, if their low-born teachers also attended, 
the fact went unremarked, except for the Rector. The pattern 
resembles that of the recording of processions. The lesser clergy, 
even if present, seem hardly to have counted. But it is also 
recorded that on some of these occasions 'all the Orders' were 
received in audience by the Empress. 36 

Perhaps the irascible Prince de Ligne, father of the famous 
writer, was not untypical of princes and aristocrats in his contemp-
tuous attitude to lower clergy. He ordered that no wine should be 
served to the local priest when he came to dinner: 'Beer', he said, 
'is good enough for such people.'37 It was considered exceptional 

35 Adam Wolf, Aus dem Hefleben Maria Theresia's (2nd edn.; Vienna, 1859), 330-2. 
36 Anton Brendler, Das Wirken der P. P. Piaristen seit ihrer Ansiullung in Wien (Vienna, 

18g6), 205-6, 216-19, 223, 225-s4. 
37 Philip Mansel, Prince ,if Europe: 7he Life ,if Charles Joseph de ligne (17331814) (London, 

2003), 4· 
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behaviour in Maria Theresa that, as we are told, she always stood 
up out of respect to the cloth even of the humblest clergyman 
whom she received. 38 

Three individual clergy, however, had a quite special position: 
first, the Bishop of Vienna, from 1722 Archbishop, who seems 
always to have had access, which he successfully used to influ-
ence Maria Theresa; secondly, when he was in Vienna, the 
court's ambassador to the Pope; and, most important, the papal 
nuncio in Vienna. Cardinal Hrzan, the ambassador to the Pope, 
when on leave from Rome for the sake of his health in 1779-80, 
was accorded by Maria Theresa the exceptional privilege of 
residing for some months in the royal palace.39 The nuncio had 
astonishing pretensions. Down to the middle of Joseph Il's reign 
he was treated not only as the doyen of the diplomatic corps but 
also as the senior clergyman in the country and at court. He was 
required, like other ambassadors, to make a grand ceremonial 
entry, elaborately prescribed in documents preserved in the 
Vatican archives. It set him back 40,000 to 50,000 florins. 
Having gone through this ritual, probably some months after he 
actually arrived in Vienna, he believed himself entitled to a daily 
audience of the monarch. He had a grand palace on the square 
known as Am Hof, rebuilt in the 1770s, from which he exercised 
his considerable powers and influence. His jurisdiction extended 
over a total of sixty dioceses, embracing all those within the 
Monarchy (except the Belgian sees) and nearly twenty that were 
wholly or partly outside it, mostly in the Empire. Especially since 
he had a say in appointments to these bishoprics, it was neces-
sary for the emperor and the head of the Monarchy to work with 
him. His court of jurisdiction, which was open to all, but espe-
cially important to the nobility, could grant certain marriage 
dispensations, release from lesser vows, and, in some circum-
stances, absolve heretics. 

It seems to have been accepted that he had the privilege of 
baptizing, confirming, and marrying royal children. He presided 
at the great annual ceremony of the washing of the feet on 
Maundy Thursday, when he administered communion to the 
emperor and the ruler of the Monarchy 'with his own hands'. 

38 Friedrich Nicolai, Beschreibung einer Reise durch Deutsch/and und die Sch:weiz, im Jahre 
178I, 8 vols. (Berlin, 17831 ), iii. 16 n. 

39 Sebastian Brunner, Die tiuologische Dienerschaft am Hl!fe Joseph II. (Vienna, 1868), 53-4 



94 DEREK BEALES

He gave extreme unction to dying monarchs. He claimed-and 
the claim was not categorically rejected until 1783-that he was 
in charge of the spiritual life of the court, was technically 'the 
court parish priest', and had the right to appoint the court chap-
lains. In no other court, it seems, did the nuncio have anything 
like the role and standing that he had in Vienna. 40 

The HofkapeUe 

Of course, the court did employ some clergy, chiefly in the 
geistliche HojkapeUe, that is, the spiritual part of the court chapel. A 
few others were to be found elsewhere: in 1790, for example, the 
two senior court librarians were both clergy-but that cannot 
have been a necessary condition of their employment, as of 
course it was for the clergy in the HofkapeUe.41 As well as being a 
group of people, the court chapel was a place-or more than 
one place, since there was a second chapel in the Hofburg and 
there were also chapels at Schonbrunn, Hetzendorf, and 
Pressburg. Though mostly based in the Vienna Hofburg, the 
clergy of the Hofkapelle-and also the musicians-had the duty to 
accompany the ruler everywhere; and, wherever the monarch 
went to worship, the HojkapeUe took over the church. The palace 
counted as a parish, but a parochia ambulans. 

To generalize about the court chapel is difficult because its 
composition and the number and status of its members changed 
repeatedly during the century, in ways which are far from easy to 

40 See, as well as Khevenhiiller-Metsch's diary, the nuncios' dispatches, Archivio 
Segreto Vaticano, Vatican City: Nunziatura di Vienna (henceforth cited as ASV NV) 
180---200, and the voluminous court material in HHSA. It emerged during the conference 
for which this essay was originally written that the nuncio's role in Vienna was quite 
exceptional. See also Walter Wagner, 'Die Bestande des Archivio della Nunziatura 
Vienna bis 1972', Riimische Historische Mitteilungen, 2 (1959), 82-203; lrmtraut Lindeck-
Pozza, 'Das Gebaude der Apostolischen Nuntiatur in Wien', in Heinrich Fichtenau and 
Erich Zollner (eds.), Beitriige zur neueren Geschichte Osterreichs (Vienna, 1974), 1581 5; and the 
admirable book by Umberto dell'Orto, La nunziatura a Vienna di Giuseppe Garampi, 
q76--1785 (Vatican City, 1995), 47-52. I am most grateful to Dr dell'Orto for giving me a 
copy of his book. 

+i Information from HHSA Obersthofmeisteramt, Sonderreihe 95, 'Status der k.k. 
Obersten Hof=Meister=Amts=Kanzley', a document which corresponds to the return 
asked for by Leopold II on 15 March 1790 and ready on 12 April (Wolfsgruber, 
Hefburgkapelle, 325). For the Kapelle generally the books by Wolfsgruber, Zolger, and 
Kochel, cited in n. 5 above. 
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follow. According to the court calendars, there were a mere 
twelve appointed court clergy-I think the number remained the 
same throughout the century-though in 1790 twelve assistants of 
various kinds were also listed. Until the suppression of the Jesuits 
in 1773, the first priest named in the lists was the Jesuit royal 
confessor or confessors, who of course lived outside the Hofburg in 
the Jesuits' house. But in that year provision was made for the 
likelihood that the confessor would in future be a secular clergy-
man living in the Hofburg.42 The working clergy of the Hofkapelle 
were headed by the two court preachers (Hefprediger), one of 
whom might double as the court parish priest (called Hof- und 
Burgpfarrer after 1712) and/or (after 1773) as a royal confessor. 
Others were called court chaplains. One of the priests was desig-
nated elemosynarius, almoner, and another Hofcaeremonarius. The 
clergy of the chapel saw themselves, with reason, as likely to 
achieve high positions in the church, and the organization had 
pretensions to rank as a seminary. All, except for the parish 
priest, were exempt from episcopal jurisdiction; the nuncio 
claimed jurisdiction over them instead, and some of them 
welcomed this idea, but it seems never to have been formally 
accepted by the ruler. There was difficulty about the boundaries 
of the parish. In 1751 such members of the court as resided in the 
Reichskanzleitrakt of the Hofburg, mainly imperial officials, were 
transferred to the pastoral care of St Michael's. Research might 
well reveal that the clergy of the Hofkapelle had significant wider 
influence and contacts. 

The musical side of the court chapel boasted in the first half of 
the century a paid force of 100 to 150 persons, of whom the great 
majority must have been laymen. They performed the court 
operas as well as the music for court festivities and for the impe-
rial chapel, and so a few of them were women. The opera was 
run down in the early years of Maria Theresa and then hived off 
in 1751, with the result that the court chapel musicians became 
less numerous and (eventually, in 1781) entirely male. At roughly 
the same time the boys' choir was placed on a new footing, 
presumably with a view to replacing gradually the falsetto or 
castrato singers hitherto employed-but the last adult male 
soprano was listed as late as 1799. Despite the change of 1751, 

42 HHSA Hofakten des Ministeriums des Innern (henceforth cited as HA), K. 15, 
folder on 'Hofbeichtviiter 1773'. 



96 DEREK BEALES 

many members of the Hofmusikkapelle continued to double as 
performers in the opera. 43 

The Sole Reign of Joseph II, 1780--1790 

Almost everything I have so far described was fundamentally 
changed by Joseph 11.44 He abandoned the traditional pietas of 
the Habsburgs, most emphatically by his measures of religious 
toleration. Instead of trying to convert Protestants, Greek 
Orthodox, and Jews by force or missions to Catholicism, he 
permitted them under certain conditions to build and worship in 
their own buildings. Protestants and Orthodox were declared 
eligible to hold office. All brotherhoods were dissolved and 
almost all processions prohibited. Roughly a third of all monas-
teries were suppressed, including several in Vienna with which 
the court had had a particular connection. He set about trying to 
free all aspects of the church in his dominions from external 
interference, except in strictly doctrinal matters where the Pope 
was acknowledged to have authority. So papal bulls had to be 
approved by him before they were allowed to be promulgated; 
the authority of superiors of Orders based outside the Monarchy 
was denied; and the Emperor set about trying to establish new 
bishoprics within its boundaries while excluding the jurisdiction 
of bishops based outside them. He greatly diminished the powers 
and privileges of the nuncio at court and elsewhere. Future royal 
baptisms, marriages, and funerals were conducted by the 
Archbishop of Vienna. 

With the proceeds of the monastic suppressions Joseph estab-
lished hundreds of new parishes, including more than forty in 
Vienna. 45 He took the view that parish clergy deserved far more 
honour than monks, and wished to turn as many monks as 

43 A 'Status' of the court music in 1751 is to be found in HHSA HA K. 15. Whether 
( or how many of) the male Sopranisten and Altisten listed were falsettists or castrati is a 
matter of dispute. On the musical establishment I owe thanks for the help of Dr 
Dorothea Link. 

44 Elisabeth Bradler-Rottmann, Die Reformen Kaiser Josephs II. (Goppingen, 1973) 
summarizes his reforms. In English see T. C. W. Blanning,Josephll(Harlow, 1994). 

45 Onjoseph's monastic and parochial policies see my Prosperi'3' and Plunder, esp. eh. 8, 
and P. G. M. Dickson, '.Joseph II's Re-Shaping of the Austrian Church', Histarical]ourna~ 
36 (1993), 8g-u4. 
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possible into parish priests, whether or not their houses had 
been dissolved. Court clergy seemed to him scarcely preferable 
to monks. The Hofburg parish was in future to be treated like all 
other parishes, its area was expanded, and its parish priest was 
placed in overall charge of the other court clergy. The second 
chapel in the palace was decommissioned. 46 

As well as removing external influences, Joseph was deter-
mined to enlist the clergy of the Austrian Monarchy in the 
service of the state. Episcopal seminaries, abbeys, and the court 
chapel were no longer to be allowed to train clergy. All ordi-
nands must instead attend one of a handful of new 'general semi-
naries' where they would be taught, in addition to an acceptable 
brand of theology, their duty to the state. In order to obtain a 
benefice, all applicants, including members of the Hofkapelle 
applying for internal promotion, had to pass an examination.47 

Parish clergy were ordered to read his voluminous decrees to 
their congregations at Sunday morning service. 

Not content with legislation of this kind, Joseph presumed to 
change the church's liturgy itself, imposing on all churches a 
much simplified ritual. Masses with orchestra, in the grand old 
tradition, virtually disappeared from his lands, to be replaced by 
shorter, simpler services accompanied only by organ. Hence 
nearly half of the church musicians across Vienna lost their jobs. 
The court chapel and church had to fall into line.48 If Joseph 
refrained from actually sacking members of the Hofkapelle, he 
repeatedly declared that no posts that fell vacant in the court 
chapel were to be filled, so that eventually it would wither away. 
In 1788 he placed the chapel musicians, except for the Kapellmeister 
himself, under the direction of the opera. 49 

In the same spirit he reduced the number of grand religious 
functions attended by the court to two, the Maundy Thursday 
rituals and the Corpus Christi day procession through the streets 

46 Wolfsgruber, Hefburgkapelle, 301-6, 3r,19. 
47 Ibid. 313. 
48 On the position beforeJoseph's reforms see Friedrich W. Riedel, Kirchenmusik am 

Hefe Karls VI. (qu-40) (Munich, 1977); Bruce C. MacIntyre, The Viennese Concerted Mass if 
the Early Classic Period (Ann Arbor, 1986); and Otto Biba, 'Die Wiener Kirchenmusik um 
1783', Beitrage z_ur Musikgescmchte des 18. Jahrhunderts, 1/2 (1971), 7,9. I was fortunate to 
hear one of the very earliest new-style masses, by Johann Georg Albrechtsberger, sung in 
the Hefkapelle in March 2003, for which occasion Dr Biba supplied valuable notes. 

49 The main documents are printed in Wolfsgruber, Hefburgkapelle, 30;-8. 
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of Vienna, both of which were abbreviated. So far as the pres-
ence of clergy at court was concerned, he gave to them, as to 
laymen, very few opportunities to come, because he would hold 
only one gala day a year, on New Year's Day, and even that he 
missed at least twice out of a possible ten times during his reign. 
After Sunday service, admittedly, when he was in Vienna, he 
held court, often in the restricted sense known as 'Cercle'. But 
the Hofburg became more of an office building than a palace; and 
Schonbrunn, as we have seen, was closed except for rare special 
occasions. 50 The jurisdiction of the Obersthefmarschall over the 
court was for most purposes abolished.51 

Unlike any of his eighteenth-century predecessors,Joseph had 
a surplus of brothers and sisters, three of whom had been 
destined for grand roles in the church. His brother, Max Franz, 
was chosen in 1780 to succeed the Elector-Archbishop of 
Cologne, and until he did so in 1784 spent much time in Vienna 
and took part in the life of the court, such as it was. But Joseph 
soon banished his two unmarried sisters, Marianne and 
Elisabeth, to the convents at Innsbruck and Klagenfurt of which 
they had long been the designated abbesses. As a result, except 
during rare visits by his sisters, there were no royal princesses at 
Joseph's court, which became almost as misogynist as Frederick 
the Great's. The arrival of the future Francis II in 1784 did little 
to enliven or broaden court life. 52 

The Cardinal-Archbishop of Vienna continued to appear at 
court, though Joseph disliked him and paid little attention to his 
protests. Successive nuncios, like all ambassadors, attended his 
rare courts but found it increasingly difficult to obtain access to 
him or to get information out of him. 53 Certain clergymen were 
important to him as advisers, such as Abbot Franz Stephan 
Rautenstrauch on canon law and AbbotJohann lgnaz Felbiger 
on religious education, but there is no sign that they had a 

50 An immense amount of information aboutJoseph II's court can be found in HHSA 
Zeremonialprotokolle 36, 37. 

51 Zolger, Hefstaai, u3. 
52 Much of this story can be followed in Alfred Ritter von Arneth (ed.), Joseph II. wui 

Leopoui von Toscana: Ihr Briejwechsel von I78I-q90, 2 vols. (Vienna, 1872), i, though Arneth 
omitted some ofJoseph's sharper remarks. 

53 Both Garampi and Caprara complain of this (ASV NV 180-200), as does Robert 
Murray Keith, the British envoy to Vienna, in his dispatches (The National Archives, 
Kew, e.g. F.0. 7/2, to Stormont, 16 May 1781, 1July 1781). 



Clergy at the Austrian Court 99 

special place in his court, though the former was made a 
Hofrat.54 It was perhapsJoseph's best-known foible that he made 
himself privately available to any petitioner and took pride in 
dealing with them as man to man, or woman. Outside the court 
he was uniquely accessible. At court he made himself as inacces-
sible as possible. 

As with his reforms in general,Joseph could be inconsistent in 
his attitude to the court. It was ironic that he alone of his dynasty 
acted as host to a Pope, Pius VI (1775-99). Hence for four weeks 
in March-April 1782 he found himself entertaining and convers-
ing with the head of the church, who at his insistence occupied 
Maria Theresa's old suite in the Hofburg. Pius's presence, notori-
ously, did not haltJoseph's programme of ecclesiastical reform, 
including monastic suppressions; and the jurisdiction of the 
nuncio had just been curtailed-after the Pope was known to be 
coming but before he arrived.55 But the visit took place just 
before Joseph's liturgical reforms, and so the Pope was able to 
preside over the last great display of baroque church ceremony 
in Vienna. Among the highlights was the service on Maundy 
Thursday when, taking the Emperor's place, he washed the feet 
of twelve poor men. On Easter Day he processed to St 
Stephen's, escorted by the royal guards, preached in Latin at a 
grand mass served by cardinals, and afterwards blessed a great 
crowd on Am Hof to the sound of cannon. 56 Over this period the 
Hofburg became the seat of the Pope's court, while the Emperor 
made even fewer formal appearances than usual because he was 
suffering from a serious eye infection. Day after day, tens of 
thousands waited under the Pope's windows to receive his bless-
ing, and he gave audience to countless individuals and groups, 
such as merchants, valets, cooks, hairdressers, and 'men off the 
streets'. Even so, there is no mention of the Pope giving an audi-
ence specifically to clergy, or receiving them in a body, as he did 
with so many other groups.57 One remarkable gathering of 

54 See e.g. Hersche, Spii!jansenismus; Hock and Bidermann, Der osterreichische Staatsrath, 
248. 

55 Dell'Ono, Nunz:iatura, 383. 
56 The best recent treatment is Elisabeth Kovacs, Der Pabst in T eutscluand: Die Reise Pius 

VI im Jahre 1782 (Munich, 1983). 
57 Arneth (ed.), Joseph II. und Leopold von Toscana, i. 89-w2nn., contains Joseph's 

journal of the visit on which these remarks are largely based. The journal is printed as 
foomotes to all these pages. 
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clergy did, however, take place during the visit: a meeting 
between the Pope and the Hungarian bishops in the Hofburg, a 
unique occasion, when a procedure was agreed for dealing with 
dispensations that had formerly been granted by the Pope but 
now, according to Joseph's legislation, were a matter for individ-
ual bishops. In the Hofburg too, the Pope held a consistory in 
which he bestowed on Cardinals Firmian and Batthyany their 
hats, with the Emperor present incognito. But, for all its splen-
dour and immediate impact, the visit proved to be little more 
than a bizarre interlude in the history ofjosephism. Immediately 
afterwards, the Hofburg relapsed into its bureaucratic role and 
Joseph's reform programme gathered pace. The chief political 
result of the visit, since the Pope had not dared to condemn the 
Emperor's policies, for fear of scandal and schism, was to leave 
the impression that he approved them. 

Joseph's policy towards the monasteries was capricious. He 
closed almost no houses that had seats in the Estates of their 
provinces and he welcomed the creation and staffing of new 
parishes by abbeys, but in many cases he refused to allow them 
to elect abbots and instead put in a commendator or lay admin-
istrator over an elected prior.58 In 1786 Joseph ordered the 
removal from the First Estate of abbots other than those he had 
appointed as commendators. 59 Despite the provision made in 
1773 for a royal confessor who was not a monk, at the end of his 
reign his confessor appears to have been a regular. 60 While 
allowing the court chapel to wither away, in 1787 he famously 
created a new post of court composer especially for Mozart. 61 

And the court parish, having been turned into a district parish 
like any other, retained none the less its character as a parochia 
ambulans. 62 

At the end of his reign he was forced to withdraw nearly all his 
legislation for Belgium and Hungary. In the central provinces, 

58 See my Prosperiry and Plunder, eh. 8. 
59 Roland Weichesmiiller, 'Kaiser Joseph II., der Hofund die Stadt Wien im Spiegel 

der Briefe P. Joseph Schaukegls an den Abt von Seitenstetten', Unsere Heimat: Zeitschri.ft for 
Landeskunde von}[zederiisterreu:h, 51 (1980), 93-115, at 96,. 

60 The Hef- und &en-Ka/ender for 1789 identifies the two Hq/Jrrediger as a Dominican, 
Poschinger, and a Piarist, Holzmann. No confessor is specifically listed. 

61 §ee my Stenton Lecture, Mozart and the Habsburgs (Reading, 1993), 12. 
62 Zolger, Hefstaat, 87-8; 'Die Neueinrichtung der Burgpfurre betr. Akten' [ 1783] in 

HHSA Altere Zeremonialakten 91 (1782--9). 



Clergy at the Austrian Court IOI 

however, he conceded little. Even so, it was ironic that at his 
funeral his ostentatiously simple coffin was accompanied to the 
vault of the Capuchins by more or less the same grand proces-
sion as had escorted his mother's-including, as custom decreed, 
eight mitred abbots. 63 

Reaction 

Under Joseph II's two immediate successors, Leopold II (1790-2) 
and Francis II, some reaction occurred: a return to older court 
practice; the abolition of the general seminaries; some revival of 
the old liturgy; the re-establishment of the court chapel; the end 
of monastic suppressions and the restoration of the displaced 
abbots. But the spirit of Josephism had essentially triumphed. 
The clergy in the central lands remained docile servants of the 
state, and Francis II proved extremely reluctant to repeal 
Joseph's legislation about papal bulls or to allow the foundation 
of new monasteries and, especially, the reintroduction of the 
Jesuits.64 So far as I can tell, the clergy continued to play only a 
very small role at court. But it is interesting that Leopold, when 
describing for his son the important personages of Hungary, 
began with the archbishops and bishops and felt able to catego-
rize them, in his bureaucratic way, into those who were well 
disposed and those who were ill disposed. 65 

The Imperial Court 

To all the negative points about the place of the clergy at the 
court of Vienna one great exception has to be made: the impe-
rial court, concerned with the affairs of the Holy Roman 

63 ASV NV 200, nuncio Caprara to papal secretary of state, 22 Feb. 1790. 
64 See Adam Wandruszka, Leopold II., 2 vols. (Vienna, 196:,-5), ii; AlanJ. Reinennan, 

Austria ami the Papacy in the Age ef Mettermch, 2 vols. (Washington DC, 1979-Bg); my article, 
:Joseph II. und der Josephinismus', in Helmut Reinalter and Hann Klueting (eds.), Der 
aefgekliirt.e Absolutismus im europiiischen Vergleich (Vienna, 2002), 35-s4, in English as :Joseph 
II andJosephism', in Derek Beales, Enlightenment and Reform in Eighteenth-Century Europe 
(London, 2005), 287-308; Georg Kugler, 'Der Hofstaat des Kaisers Franz', in Gottfried 
Mraz, Henrike Mraz, and Gottfried Stangler (eds.), Kaisertum Osterreich r804-r848 (Bad 
Voslau, 1996), 81-g. 

65 Elemer Malyusz (ed.), Sandor lip6t.fo1zerceg nador iratai (Budapest, 1926), 434-47. 
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Empire. In the half of Germany that remained Catholic or was 
recovered for Catholicism after the Reformation, the church had 
a unique position. There still existed more than a score of virtu-
ally independent prince-bishoprics and more than fifty virtually 
independent prince-abbeys. The preservation of these ecclesiasti-
cal states-a hybrid by now unknown anywhere else except in 
the papal state itself-was inextricably bound up with the consti-
tution of the Empire and depended on its perpetuation. 
Politically, their rulers and the emperor, both as emperor and as 
head of the Monarchy, necessarily relied on each other. The 
very survival of the German Catholic Church had been made 
possible by the leadership of the Habsburgs. The Monarchy 
could hardly have hoped to control the distant provinces of the 
southern Netherlands without the nearly continuous corridor 
formed by Habsburg lands and ecclesiastical states across south-
ern Germany. Its bishops paid deference to the emperor, while 
he exerted influence on the elections that chose them. Much of 
this business was conducted from Vienna. Moreover, disputes 
between the hundreds of semi-independent political units within 
the Empire, including prince-bishoprics and prince-abbeys, often 
ended up in the imperial law courts, especially the Reichshofrat in 
Vienna. All these factors helped to make the emperor's court a 
crucial arena for politicking, the currying of favour, and the 
exercise of influence and patronage. 

In the manuscript 'Essay on the Austrian Monarchy' to which I 
referred at the beginning of this essay, the chapter on the 
emperor's court, unlike the chapter on the court of the Monarchy, 
gives clergy a place. From the Empire bishops and some other 
church grandees still had to come and pay homage to the 
emperor for their lands after they had been elected. Since they 
were more or less independent, they had to be treated by the 
emperor with respect; and these occasions involved significant 
ceremonies. Even Joseph II, who doubted the value of the impe-
rial title to the ruler of the Monarchy, conducted several of these 
investitures each year.66 

One striking piece of evidence points to the difference 
between the affairs of the Empire and those of the Monarchy. 
T awards the end of his reign the cowed clergy of his states can 

66 They are recorded in HHSA Zeremonialprotokolle 36-7. 
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be found briefing an imperial abbot, the great scholar Martin 
Gerbert of St Blasien, to put their grievances to the emperor at 
the audience to which he was entitled.67 At the time of Joseph's 
death, with most of Belgium in the hands ofrebels and Hungary 
nearing revolt and with an imperial election in the offing, these 
issues came again to the fore. Max Franz, after six years' experi-
ence as elector-archbishop of Cologne, was asked by his brother 
andjoseph's successor, Leopold II, to advise on the appropriate 
conduct to adopt in the affairs of the Empire. He replied with 
the sort of revelatory statement that delights a historian, perfectly 
encapsulating the relationship within the Empire between 
emperor, court, and clergy: 
Germany was useful to Francis I, useless and even dangerous to Joseph 
II ... Our father, easy, polite, affable, reigned over all hearts. The 
empress, gracious and generous, supported him marvellously. The 
princes of the Empire were attracted to Vienna, were amused, flat-
tered, manipulated, and were full of it when they got back home. The 
ecclesiastical princes were treated with the greatest consideration, and 
the canons found ample satisfaction for their interest and ambition in 
the chapters and bishoprics of the hereditary lands, in the abbeys of 
Hungary ... Not even the smallest election took place without the 
influence of the Imperial Court preponderating . . . 

rroseph on the other hand] absolutely neglected to cultivate individ-
uals ... wouldn't give any favours to nobles of the Empire, considering 
them mere spongers and intriguers. Instead of the favours that they 
were accustomed to receive, they came up against a gracious code of 
regulations. The Hungarian abbeys were suppressed, you could only 
get a canonry after ten years in a cure of souls ... Moreover, no 
Court-and therefore no distinction: since the public did not know 
how [a visitor] had been received and welcomed by the Court, they 
judged them by the criterion of personal amiability, and then French 
marquises and English mylords were feted while I saw canons and 
knights of the Empire relegated to the lower table . . . This was 
certainly no way of winning minds and hearts ... [Since Joseph was 
determined to rationalize diocesan boundaries,] every canon had more 
reason to fear the emperor than the devil. 68 

67 ASV NV 199, nuncio Caprara to papal secretary of state, 30 Mar. 1786. 
68 Printed in Wilhelm Liidtke, 'Der Kampf zwischen Osterreich und PreuBen und die 

Vorherrschaft im "Reiche" und die Auflosung des Fiirstenbundes (1789/91)', Mitteilungen 
des Instituts.fiir iisterrei.chische Geschichtsfarschung, 45 (1931), 70-154, at 131-3. Trans. Derek 
Beales. 
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This wholehearted defence of the ancien régime-almost a 
rebuttal of Habermas in advance-doubtless went further than 
Leopold would himself have gone. But he and his successor 
Francis II hastened to restore relations with the princes of the 
Empire, including the prince-bishops. A wonderfully cynical 
document of 1792 in the Vienna archives advising Francis about 
whom to support as the next archbishop of Salzburg in 1792 
shows how far the reaction had gone. All that is considered is 
how loyal the individual canons are to Vienna and how they can 
best be influenced to vote for a pro-Austrian candidate.69 Until 
1803, when the German ecclesiastical states were suppressed, 
unreconstructed attitudes to church and clergy, long obsolete in 
the Monarchy, lived on in the Empire-and hence its clergy still 
had to be cultivated by the imperial court. 

69 HHSA Reichskanzlei, Kleine Reichsstände 487, Salzburg 1784-1806: memo dated 
in pencil 7 Nov. 1792. 



4 
The Clergy at the Russian Court, 

1689-1796 
PAUL BusHKOVITCH 

When Peter the Great (1689-1725) returned home from his 
European tour in 1698 he had been very impressed with what he 
saw. He did not approve of everything, however, and was highly 
critical of the court of Vienna because he thought that priests, 
particularly theJesuit father, Friedrich Wolff von Liidingshausen, 
had far too much influence over Emperor Leopold I's (1658-1705) 
affairs. It was a 'pfäffisches Ministerium' that made peace and 
war as it liked, usurping the Emperor's place. 1 In the course of his 
own reign Peter saw to it that the clergy had as little influence as 
possible over politics, and his reorganization of the structure of 
the church in 1721 meant that the clergy, at court or elsewhere, 
could never again stand in the way of the tsars' policies. At the 
same time, the role of the clergy in Russian culture changed 
drastically, and the changes were most evident at the court. 
Before Peter and in his youth, the court's primary activity outside 
politics was almost daily attendance at liturgy, as well as frequent 
pilgrimages to nearby monasteries. After his mother's death in 
1694 Peter reduced liturgical observances to once a week except 
in Lent, and replaced feasts of the Mother of God and the saints 
with celebrations of name-days and birthdays of the monarchs 
and their great victories.2 

These changes, however fundamental, meant that religion had 
a much reduced role at court, but it neither disappeared nor 
retreated to a marginal position. Peter himself, his extended 
family, his favourite and principal minister, Alexander Menshikov, 
and many others were personally pious and took religion 

1 HHSA RuBland I, Karton 18, report by lgnaz von Guarient, Moscow, 4 Mar. 1699. 
Peter spent a great deal of time with Father Wolff in Vienna: M. M. Bogoslovskii, Petr I: 
Materialy dli.a biogrefzi., 5 vols. (Moscow, 1940-8), ii. 523-4, 526. 

2 Elena Pogosian, Petr 1-arkhi.tek:or rossiis/wi, istorii (St Petersburg, 2001). 
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seriously.3 Further, until the 1730s court entertainments were 
modest, consisting only of the usual banquets ( often rather wild) 
and the great celebrations. It was Empress Anna's (1730-40) deci-
sion to import Italian theatres, music, and commedia dell'arte to St 
Petersburg that brought to Russia a fully formed secular court 
culture. By the 1750s Empress Elizabeth (1741-61), though noted 
correctly for her piety, went to the theatre far more often than to 
church.4 Even in the second half of the century, however, religion 
had not disappeared or become a private matter, and the religion 
of the court required a clergy. 

The clergy formally appointed to the Russian court, the prid-
vomoe dukhovenstvo, is virtually invisible in the literature of Russian 
history, primarily because of the underdevelopment of Russian 
church history as well as the absence of studies of the court until 
very recently. Further, the history we do have of eighteenth-
century Russia and its monarchs is mainly political and Peter 
had effectively minimized the clergy's role in political life. The 
Russian émigré historian Igor Smolitsch's 1964 Geschichte der 
russischen Kirche, certainly an authoritative work, devoted several 
pages to the clergy at court and in the military forces, but his 
bibliography exclusively contains items on the latter. On the 
court clergy, neither Smolitsch nor the modern editors of the 
translation in the official church history found anything. Erik 
Amburger's equally fundamental handbook of Russian institu-
tions is even more radical, for all he can say is that a court clergy 
existed.5 Nevertheless, searching the sparse literature of biogra-
phy of the monarchs and other works, it is possible to identify 
the spiritual fathers of the monarchs and their relatives, and the 
court preachers. There were other clergy at the court, however, 
and they were probably more important than the court clergy in 
the narrow sense. The monks of the two local monasteries in the 

3 Reinhard Wittram, Peter I.: Czar und Kaiser, 2 vols. (Gottingen, 1964), ii. 170-1; 
Llndsey Hughes, Russia in the Age ef Peter the Great (New Haven, 1998), 375-8. 

4 Marialuisa Ferrazzi, Commedie e camici dell'arte italiani alla corte russa (1731-1738) (Rome, 
2000 ); L. M. Starikova, Teatral' naia duzn · Rossii v epokhu Anny Ioannovny: Dokumental' naia 
khronika 1730-1740 (Moscow, 1995), i. On Elizabeth see e.g. Kamer-far' erski.i tseremonial''!)'i 
dturnal ;ea 1755 g. (St Petersburg, 1852). 

5 Igor Smolitsch, Geschi.chte der russischen Kirche 1700-1917, i (Leiden, 1964); ii, ed. Gregory 
L. Freeze (Berlin, 1991); both vols. trans. as lstoriia russkoi tserkvi, viii, 2 pts. (Moscow, 
1996---7), viii, pt. 1, 385; Erik Amburger, Geschi.chte tier Behiirdenorganisation Russ/ands von Peter 
dem Grossen bis 1917 (Leiden, 1966), 98. See also V. Kolachev, 'O polozhenii pridvornogo 
dukhovenstva v. XVIII v.', Tserkov'!)'i vestni.k, 50 (1914), 1512--16; 51 (1914), 1546-sr. 
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new capital and a few parish priests of churches which the 
monarchs attended had some role as preachers. Most important 
in that capacity were the bishops, who normally were better 
educated than the parish clergy. Court clergy who made a good 
impression for learning and piety often ended up as bishops. 
Preaching, not institutional position, was the key to importance 
at court. 

The Orthodox Church 

The reasons for this situation come from the institutional posi-
tion and culture of the Orthodox Church in Russia in the eight-
eenth century. Unfortunately church history has been a 
non-subject for most of the twentieth century, so much of what 
follows necessarily lacks an empirical foundation that is sufficient 
for more than a brief and tentative sketch.6 

The formal structure of the Orthodox Church in Russia, as 
well as its role at the tsar's court, changed fundamentally in the 
reign of Peter the Great and on his orders. When Patriarch 
Adrian died in 1700, Peter did not allow the church to replace 
him. Rather he appointed, apparently without consulting the 
higher clergy or the secular ruling élite, a Ukrainian archiman-
drite, Stefan lavorskii (1658-1722), to the new position of 'custo-
dian (mestobliustitet) of the patriarchal throne', as well as 
appointing him Metropolitan of Riazan', a small eparchy to the 
south of Moscow. 7 This act inaugurated the practice of appoint-
ing to episcopal sees almost exclusively Ukrainians, a policy that 
continued until 1764.8 Peter also put monastery estates under the 

6 For what follows see Smolitsch, Istoriia, viii; Gregory Freeze, The Russian Leviies: Parish 
Clergy in the Eighteenth Century (Cambridge, Mass., 1977);James Cracraft, The Church Reform 
ef Peter the Great (Stanford, Cali[, 1971). 

7 Peter did get advice from A. A. Kurbatov, a financial official and secret Catholic 
convert. Kurbatov proposed Archbishop Afanasii of Kholmogory. See Cracraft, Church 
Reform, 114. 

8 By appointing Ukrainians Peter also raised the social status of his bishops. Russian 
bishops, like the monks from which they came, normally sprang from the petty nobility at 
best, many being sons of priests or even peasants. Ukrainian bishops normally came from 
the Cossack elite of the Hetmanate, the starshyna, and some, such as Stefan lavorskii, 
from the recognized Orthodox nobility of Poland. Even Ukrainian parish priests claimed 
ex officio noble status, though neither Hetmans nor tsars recognized their claim. Some 
priests did come from the starshyna, which considered itself a noble (szlachta, shliakhetnyi) 
class. 
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control of the state, a measure introduced by his father, Tsar 
Aleksei Mikhailovich (1645-76), but abandoned at his death. 
This latter policy of Peter's, as well as the abolition of the patri-
archate, provided the principal bone of contention between 
church and crown for the next two generations. 

Peter's relations with the church in the early years of his reign 
were actually uncontentious, though there was certainly much 
grumbling. These relations began to sour in 1712 when 
Metropolitan Stefan delivered a sermon that criticized Peter's 
establishment of official inspectors of church finances and 
expressed thinly veiled sympathy for Peter's son, Tsarevich 
Aleksei, increasingly the hope of conservatives among the ruling 
élite and elsewhere. The complex affair of Dmitrii Tveritinov 
(1713-16), a barber surgeon with heretical views allegedly 
showing Protestant influence, only made things worse, for Stefan 
advocated immediate extermination of the heretics, while Peter 
and, it should be noted, the secular élite in the Senate wanted 
them to be given a chance to recant and opposed the death 
penalty. This incident led to a decision on the part of Peter in 
1716 to reorganize the higher administration of the church, a 
decision spurred on by the investigation of Tsarevich Aleksei for 
plotting against his father in 1718. Aleksei confessed that he had 
hoped for the support of Metropolitan Stefan and other church-
men, and Peter took note.9 The result was the formal abolition 
of the patriarchate and the establishment of the Holy Synod 
beginning at the end of the year. The Holy Synod thus came to 
govern the church in place of the Patriarch. 10 

The Holy Synod was a committee appointed by the tsar and 
consisted of half a dozen bishops, abbots of major monasteries, 
and some ordinary priests. Its head, the ober-procuror, was to be a 
layman. Peter appointed Metropolitan Stefan to the Synod, but 
he died in 1722, too soon to have much effect. The dominant 
figure in the Synod, and indeed until his own death in 1736, was 

9 Paul Bushkovitch, Peter the Great· the Struggle far Power 1671-1725 (Cambridge, 2001), 
340, 350-1, 384, 407---g. 

10 The tsar was not the head of the church. In fact, there was no clear definition of the 
nature of the head of the church until the end of the old regime, although in his decree 
on the succession to the throne Tsar Paul I (1796-1801) mentioned that he was the head 
of the church, causing embarrassment when Russian law was finally codified in the 1830s. 
The Code explained that the phrase meant only that the tsar was the protector and 
custodian of the church. Smolitsch, Istoriia, viii. pt. 1, 111 21. 
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another Ukrainian, Archbishop Feofan Prokopovich, the chief 
author of the 1721 Spiritual Regulation (Dukhovnyi reglament) on which 
the church structure and activity was to be based. The Holy 
Synod ruled the Orthodox Church in Russia until 1917, when 
the patriarchate was restored, ironically during the very weeks of 
the Bolshevik revolution. In this system the tsar was not the 
'head' of the church, but merely its 'custodian' (bliustitel').11 

Prokopovich was an exception among the Ukrainian bishops 
in Russia. He shared their general culture, ecclesiastical and 
otherwise, a culture that had its roots in the Polishjesuit acade-
mies. These in turn were the prototype of the Kiev Academy 
where the Ukrainian clergy had studied. He had even suppos-
edly studied in Rome, but he did not share the view of the 
church held by Stefan or the majority of the Ukrainian bishops 
in Russia. Historians have usually characterized Stefan's views of 
the church as semi-Catholic, while the views ofFeofan appear as 
the result of Protestant influence. Both characterizations come 
from the polemical literature of the time, but nevertheless strike 
me as unhelpful today. They are too general to grasp the essence 
of the problem. 

Metropolitan Stefan expounded his views of the church in the 
course of his polemic against Protestantism, his Kamen'very of 1718 
(published 1728). In it, Stefan developed the argument by 
massive unacknowledged borrowing from Robert Bellarmine's 
Disputationes (1586-93), inserting here and there his own text 
where Orthodox doctrine required it. In his section champi-
oning church tradition over scripture as the source of truth, he 
also proclaimed the bishops, assembled in church council, as the 
deciding voice in church matters. This notion certainly rejected 
the Catholic concept of papacy, but it also put the bishops over 
all other clergy and the state. Feofan, by contrast, spent very 
little time on ecclesiology in his theology course from his Kievan 
period, but in the Spiritual Regulation of 1721 he borrowed heavily 
from Lutheran doctrine on church-state relations. For Feofan, 
as for the Lutherans, the ruler was the custodian and supervisor 
of the church in addition to his secular duties over society. This 
gave him effective supremacy if not titular headship. Applied to 
Russia the result was an Orthodox Church in which the tsar, 

11 P. V. Verkhovskoi, Uchrez/uimu Dukhovnoi Kollegii i Dukhovnyi reglammt, 2 vols. 
(Rostov/Don, 1916). 
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through the Synod, supervised a largely propertyless hierarchy 
supported by state revenues with parish priests under the super-
vision of the bishops. 1 2 

This battle divided the church throughout the century. Until 
1741, Feofan's position was largely dominant, primarily because 
neither the secular aristocracy nor the monarchs supported 
Stefan. The aristocratic regency over Peter II (1727-30) allowed 
the publication of Stefan's Kamer' very (Peter the Great forbade it), 
but they did not restore the patriarchate or even demote Feofan 
as many churchmen expected. The aristocrats who attempted to 
replace autocracy with oligarchy in 1730 did not include the 
bishops in their plans, and Empress Anna lvanovna let Feofan 
dominate the Synod and to a large extent the church. Empress 
Elizabeth, however, was more accommodating to the episcopal 
party. Bishops whom Feofan had convinced the government to 
exile as dangerous plotters were called back and given new 
eparchies. At the same time, Elizabeth did not change the struc-
ture left by her father, Peter the Great, so that the bishops, still 
mostly Ukrainians, did not get what they wanted, even if they 
were no longer harassed. 13 Again, expectations of a possible 
restoration of the patriarchate came to nothing. 

Catherine the Great's (1762-96) reign marked another water-
shed in church-state relations and the position of the church 
generally. In the last years of Empress Elizabeth the government 
had decided to secularize monastic landholding (thereby de facto 
freeing monastic serfs, among other consequences). Her death 
and the short reign of Peter III (1761-2) put off action, which 
Catherine resumed, and in 1764 she decreed the secularization of 
all church lands. This act had other important consequences as 
well, for the main opponent of the measure was Metropolitan 

12 Stefan Iavorskii, Kamen'very (Moscow, 1728); Iu. F. Samarin, Stefan lavorskii i Feefan 
Prokopovi.ch, in Sochineniia (Moscow, 1996; written 1844, originally published 1881); 
I. Morev, 'Kamen· very' Stefana lavorskogo (St Petersburg, 1904); I. A. Chistovich, Feefan 
Prokopovi.ch i ego vremia (St Petersburg, 1868); Verkhovskoi, Uchre;:}uienie, i. 294-g14; 
Wolfgang Sommer, Gottesfarch.t urui Fiirstenhm-schafl: Studien zum Obrigkeitsverstiiruinis Johann 
Arruits urui luthmscher Hoflrrediger zur Zei.t der altprotestantischen Orthodoxu (Gottingen, 1988); 
P. Morozov, 'Feofan Prokopovich kak pisatel' ', Zf,.urnal Ministerswa narodnogo prosveshcheniia 
(1880-1). 

13 Chistovich, Fe'!fan, 223,9, 366-85; B. V. Titlinov, Pravitel' swo Anny loannovny v ego 
otrUlshenii k delam tserkvi (Vilnius, 1905); Smolitsch, lstoriia, viii. pt. 1, 182-8; S. M. Solov·ev, 
lstoriia Rossii s drevneishikh vremen, 15 vols. (Moscow, 1960-6), xi. 48-50. 



Clergy at the Russian Court, 1689-1796 III 

Arsenii (Matseevich) of Rostov. Arsenii had much to lose, as the 
richest of Russia's hierarchs with 16,340 serfs. Arsenii fought the 
measure through the Synod, without success, and was eventually 
imprisoned and defrocked, dying in the fortress at Reval in 1772. 
Metropolitan Arsenii was yet another Ukrainian bishop in 
Russia, and from that time forward Catherine replaced the 
Ukrainians with Russians, keeping the Ukrainian clergy in 
Ukrainian eparchies. 14 This change in personnel was also 
reflected in the composition of the court clergy and coincided 
with and partly caused a change in the type of religious culture 
which the court clergy provided to the monarchs. 

This last element, the religious culture of the Orthodox 
Church in eighteenth-century Russia, is difficult to describe as it 
is not a straightforward issue of doctrine. 15 The Russian church, 
from the late seventeenth century onwards, maintained its 
doctrinal traditions while absorbing a great deal of European 
culture, both languages (Latin, Greek, and later modern 
languages) and philosophy (Aristotle, then Christian Wolff and 
his followers), and used Western, that is, non-Orthodox, theolog-
ical works as a structure around which to build an essentially 
new way of describing and teaching its traditional central beliefs. 
This new culture came first from the Ukraine, from the Kievan 
Academy (founded 1632). The traditions of the Kievan Academy 
were largely orientated towardJesuit neo-scholasticism, the same 
tradition that predominated in Moscow's Slavo-Greco-Latin 
Academy (founded 1685). 16 Throughout the century the two 
academies provided the great majority of Russian clergy, 
bishops, and heads of major monasteries, as well as the better-
educated priests (such as those at the court). In both places the 
scholastic approach, explained in courses taught in Latin, 
remained dominant until the 1750s. 

About that time the younger teachers, both Russian and 
Ukrainian, of these schools began to adopt the conceptions of 
Feofan Prokopovich, the one earlier theologian who rejected 

14 Smolitsch, lstoriui, viii. pt. 1, 189-<206. 
15 On cultural-religious change in the 17th century see Paul Bushkovitch, Religi,on and 

S0ci.e9> in R11ssui: The Sixteentiz and Seventeenth Centuries (New York, 1992), 1281 5. 
16 The Greek founders of the Moscow Academy, the Likhudes brothers, were 

educated in Italy and followed exclusively Jesuit and other Western manuals: Nikolaos A. 
Chrissidis, 'Creating the New Educated Elite: Leaming and Faith in Moscow's 
Slavo-Greco-Latin Academy, 1685-1694' (Ph.D. thesis, Yale University, 2000). 
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Catholic neo-scholasticism. 17 Once again, Feofan was the main 
innovator. Even in his early Kiev courses in theology he had used 
Johann Gerhardt and his nephew Johann Andreas Quenstedt's 
writings as his foundations. These two, both professors of theol-
ogy, were the main exponents of Lutheran orthodoxy in seven-
teenth-century Germany, and built their systems on scripture, not 
church traditions or Aristotelian logic. In his own writings and 
lectures Feofan followed their lead, but with the addition of some 
very Orthodox components, such as a defence of the miraculous 
powers of the relics of the Kiev Monastery of the Caves or the 
Procession of the Holy Spirit. At the same time, he also wrote a 
very Protestant-sounding tract on justification for his friend lakov 
Andreevich Markovich, the sub-treasurer (pidskarbiz) of the 
Ukrainian Hetmanate. 18 After the move to St Petersburg he 
seems to have come in contact with Pietism. There were numer-
ous followers of Philipp Jakob Spener and August Hermann 
Francke among the German community in the new capital, both 
laymen and clergy, and, by the time of his death, Feofan's library 
seems to have contained virtually every work of Lutheran ortho-
doxy or Pietism of any note. 19 With the new generation of the 
1750s, the Pietist influence only increased, with additional 
Enlightenment elements, almost all of it from German Lutheran 
sources. These rather arcane theological trends corresponded to a 
different orientation in religious life, a different type of sermon, 
and, eventually, the spread of private devotional literature. 

The Court Clergy 

The difficulty in assessing the impact of the clergy at the Russian 
court comes from its very low profile in the accepted narrative of 

17 Smolitsch, lstoriia, viii. pt. 1, 413-15. 
18 Chistovich, Feefan, 17-22. Samarin noted that Feofan largely ignored the church in 

favour of scripture, as well as his emphasis on atonement, justification, and the relation-
ship oflaw and grace in his sermons: Samarin, Stefan, 91, 360. Prokopovich's philosophy 
courses, however, remained firmly Aristotelian though he had read Descartes and Bacon. 

19 On Feofan's Pietist connections see Eduard Winter, Halle als Ausgangspunkt der 
deutschen Rigllandkunde im rB. ]ahrhundert (Berlin, 1953); Renate Wilson, 'Heinrich Wilhelm 
Ludolf, August Hermann Francke und der Eingang nach RuB!and', in Johannes 
Wallmann and Udo Strater (eds.), Halle und Osteuropa: :(,ur europiiischen Ausstrahlung des 
halleschen Pi.etismus (Tiibingen, 1998), 83-108; Verkhovskoi, Uchre;dzdenie, ii. otdel 5, 3-56 
(Feofan's library). 
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events combined with the lack of research until the last decade 
on the history of that court. The exact numbers of the court 
clergy are unknown. In the time of Elizabeth there seem to have 
been five priests in the Winter Palace, besides deacons and lesser 
clergy. By the 1780s the court priests numbered nine, but 
whether just in the Winter Palace or not is unclear.20 There 
were several churches that formed parts of the palace complex 
and all of them had to be staffed, but how many priests, deacons, 
and other clergy they required in St Petersburg and Moscow is 
unknown. We do know the names and positions of the 
monarchs' personal chaplains, their spiritual fathers ('confessors' 
in Catholic terms). These priests normally served as the titular 
priests of the Moscow church known as the Cathedral of the 
Annunciation, the fifteenth-century church that was part of the 
palace of the tsars in the Kremlin. It remained the main Kremlin 
palace church even after the rebuilding of the palace in the 1740s 
and 1830s. The monarch's chaplains formally held this position 
even when she, and occasionally he, in fact resided in St 
Petersburg, a relic of earlier tradition.21 

Starting with Peter the Great, almost all these personal chap-
lains were Ukrainians, first Father Ivan Poborskii (1687-1701), 
then Timofei Vasil'evich Nadarzhinskii (1703-29). Father 
Varlaam Vysotskii (1730-37) was the only Russian in the early 
years. Father Varlaam had been Empress Anna lvanovna's 
chaplain during her years as Duchess of Kurland (1710-30) and 
presumably came from the culturally rather traditionalist court 
of her mother, Tsaritsa Praskov'ia. Empress Elizabeth, Peter's 
daughter by Catherine I (1725-7) (Marfa Skavronskaia, a Latvian 
serving maid), originally had as chaplain Father Konstantin 
Fyodorovich Shargorodskii, a Ukrainian, and on his death in 
1735 chose his son-in-law, Father Fyodor lakovlevich Dubianskii. 

2° Kolachev, '0 polozhenii', 1516; Johann Georgi, Opisanie rossiiskogo imperatorskogo 
stolichnogo goroda Sankt-Pem-burga i dostopom:iatnostei v okrestnost' iakh onogo (St Petersburg, 179~ 
repr. St Petersburg, 1996), 155. 

21 Orthodox practice in confession and spiritual direction differed from Catholic prac-
tice in some important respects. See S. I. Smimov, Drevnerusskii dukhovnik (Moscow, 1913); 
P. S. Stefanovich, Prikhod i prildwdskoe dukhovenstvo v Rossii v XVI-XVII vekakh (Moscow, 
2002), 236--7, 295-6. Until about 1650 priests had a 'family of repentance' (pokaia(nai.a 
sem'ia) who confessed to the same priest and also supported him economically. The 
church later tried to reorganize this 'family' along parish lines. It is also the case that the 
relationship implied a rather general spiritual direction within which confession was only 
one component. 
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Father Dubianskii followed his spiritual daughter when she 
ascended the throne of Russia in 1741, and managed to remain 
in the position until his death in 1770. Only then did Catherine 
the Great appoint a Russian successor, Father Ioann Panfilov, a 
major figure in church and court until his death in 1794.22 Not 
surprisingly, we know almost nothing about their dealings with 
the monarchs. 

One of the most abrupt changes in the religious element of 
court life introduced by Peter was the radical change in the posi-
tion of monasteries. The Kremlin itself contained two, the 
Monastery of the Miracle of St Michael the Archangel and the 
Convent of the Ascension, the burial places of the tsars and tsar-
itsy respectively. In addition, the city of Moscow had literally 
dozens of monasteries, including five or six major ones within 
and just without the city walls. All of these were the sites of 
regular pilgrimage by the tsar and the court. Most important of 
all was the Monastery of the Trinity and St Sergii, some fifty 
miles to the north of the city. At least once a year, for the feast 
day of St Sergii on 25 September, the tsar and virtually the entire 
court went to the Trinity Monastery to pray at the shrine of St 
Sergii, its first abbot and a major Russian saint (died 1392). This 
was the old capital. Peter the Great began to build his new 
capital in 1703, right after the capture of the Swedish forts, and 
that included churches, beginning with the Trinity Cathedral in 
the autumn of the same year. In contrast to Moscow, however, 
St Petersburg was to have only one monastery, that of St 
Alexander Nevsky, begun in 1710, in honour of the medieval 
Russian prince of Novgorod who defeated the Swedes somewhat 
further up the Neva river in 1240.23 Thus the monastery was to 
memorialize not ascetic virtue but military triumph. A few 
months before his death, Tsar Peter brought to the monastery 
from Vladimir the relics of Alexander Nevsky, simultaneously 
changing the day of his commemoration from that of his death 
(23 November) to 30 August, the date of the Treaty of Nystad. 
Peter himself normally went to hear the service at the monastery 

22 K. V. Kharlampovich, Malorossiiskoe v!iianie an velikorusskuiu. tserkovnuiu d,i,zn' (Kazan, 
1914), i; 'Anastasii Bratanovskii', Russkii biogrrficheskii slovar': Aleksinski.i-Bestuszh,ev-Riumin (St 
Petersburg, 1900), rn2-s; M. Gorchakov, 'Panfilov, Joann Ivanovich'; id., Pavel prepodob-
19'i- Petr (l/,eika) (St Petersburg, 1912), 273-85. 

23 S. G. Runkevich, Akksandro-nevskaia lavra qr;-1913 (St Petersburg, 1913). 
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on 23 November, which also happened to be the name-day of 
Menshikov. They also heard a sermon, in 1716-17 by Varlaam 
Golenkovskii, the namestnik, one of the Ukrainian monks brought 
to establish the new foundation. In 1718 the preacher for 23 
November was Feofan.24 Thus tsar and court went to hear a 
sermon and pay homage to a military saint, not an ascetic. The 
message could not be clearer. 

Eventually, in 1733, the Alexander Nevsky Monastery was to 
acquire a smaller companion in the capital, the hermitage of the 
Holy Trinity and St Sergii of Radonezh. This was the work of 
Father Varlaam Vysotskii, the chaplain of Empress Anna. It was 
an important exception to the religious policy of Anna's reign, 
dominated by Feofan Prokopovich and indifferent to monastic 
piety. For much of the century the Trinity Hermitage was a 
daughter house of the great Trinity-St Sergii Monastery near 
Moscow, and served as a residence for the mother house's archi-
mandrites, who normally sat in the Synod and had to be in St 
Petersburg. The hermitage was eventually a great success, ironi-
cally acquiring as its patrons in the 1790s the family of the last 
favourite of Catherine the Great, Platon Zubov. Finally, 
Empress Elizabeth tried to found a convent on the left bank of 
the Neva, and did build for it one of the city's most magnificent 
churches, the Smol'nyi Resurrection Cathedral. The convent 
languished, however, and Tsar Nicholas I (1825-55) finally gave 
the cathedral for the use of the nearby girls' school and had to 
refound the convent elsewhere. It did not acquire a sister until 
the notorious Ioann of Kronstadt founded another convent in 
1900. There were no more.25 

The Alexander Nevsky Monastery at least was a place of 
pilgrimage for the court, though in Peter's time the court went 
mainly for the name-day of Menshikov. The tsar and the court 
also usually heard a sermon there and also went to the 
monastery on other days for the same purpose. Thus it was the 

24 S. R. Dolgova and T. A. Lapteva (eds.), Povsednevnye zapiski delam kniazia A. D. 
Menshikova 1716-1720, 1726-1727 (Moscow, 2000), 87, 177; Feofan Prokopovich, Sockineniia, 
ed. I. P. Eremin (Moscow, 196!), 94. Feofan, judging by the entries in the Menshikov 
diary, gave sermons on ordinary religious occasions, but these have never been published 
and seem not to have survived even in manuscript. The known non-political sermons 
come from the Kiev period:James Cracraft, 'Feofan Prokopovich: a Bibliography of His 
Works', Oxfard Slavonic Papers, NS 8 (1975), 1-36. 

25 S. Shul'ts, Kkramy Sankt-Peterburga: lstoriia i sovremennost' (St Petersburg, 1994), 23-34. 
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sermons more than the shrine that seem to have been the attrac-
tion, even after the transportation of the relics. Empress 
Elizabeth was more conservative in her piety, and, when she was 
in Moscow, went on pilgrimage to a number of the monasteries 
in the area. The imitation of the piety of her seventeenth-century 
ancestors was imperfect, however, for it was on such a pilgrim-
age in 1749 to the Voskresenskii Monastery that the empress 
promoted to kameriunker Ivan lvanovich Shuvalov, the 22-year-
old page who was to become her principal favourite until her 
death.26 

It was the bishops, not the monks or (apparently) the chap-
lains, who dominated the clerical side of the court. Those 
bishops who played major roles in the court were primarily the 
bishops of nearby Novgorod, of St Petersburg itself, and others 
who served in the Synod. Such service often meant long years of 
residence in the capital while the eparchy was under the admin-
istration of a bishop-vicar. Until 1742 St Petersburg was part of 
the eparchy of Novgorod, but Metropolitan Iov (1697-1716) 
seems to have remained in that city rather than spend his time in 
the new capital. Only with the appointment of Feofan to the 
eparchy of Pskov in 1718 did one of the bishops come to reside 
mainly in Petersburg. When Feofan moved to the Novgorod 
eparchy in 1725 his importance only increased as he was now 
directly in charge of church matters in the new capital. The St 
Petersburg archbishops and metropolitans after 1742 were influ-
ential figures in church government, but their role in the court 
varied, some also being important preachers and some not. 

Besides the bishops, and forming the last element of the court 
clergy, were the court preachers. Preaching seems to have been 
neglected at Anna's court, but Elizabeth revived the practice with 
Simon Todorskii, Stepan Savitskii, and Arsenii Mogilianskii in the 
1740s. For important state occasions there were sermons in 1741-2 
by Arnvrosii (lushkevich), Archbishop of Novgorod, Stefan 
(Kalinovskii), Bishop of Pskov and Archimandrite of the Alexander 
Nevsky Monastery, and Feofan's old enemy as well as his victim, 
Markell (Rodyshevskii), Bishop of Karelia, as well as others. 27 All 

26 Solov' ev, lstoriia (Moscow, 1964), xii. 48; E. V. Anisimov, Rossiia v seredine XVIII veka: 
Bor'ba za naskdie Patra (Moscow, 1986), 198--209. 

27 N. A Popov, 'Pridvomye propovedniki v tsarstvovanie Elizavety Petrovny', in N. S. 
Tikhonravov (ed.), Letopisi russk<n liwatury i drevnostei., 5 vols. (Moscow, 1859--63), ii. 18--22; 
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these men were Ukrainian or Belorussian. The first court preacher 
to acquire real fame, and a Russian to boot, was Gedeon 
Krinovskii (court preacher 1753-63, Bishop of Pskov 1761-3, the 
year of his death). Gedeon owed his position to Ivan Shuvalov and 
Aleksei Razumovskii, Elizabeth's morganatic husband. Again, 
Gedeon was not the only preacher at court, and at great state 
occasions usually someone else took the sermon. In 1755, for 
example, Gedeon preached during Lent and on Good Friday but 
for the anniversary of Elizabeth's coronation (25 April) Sil'vestr 
(Kuliabka), Archbishop of St Petersburg, was the preacher, on her 
name-day (5 September) it was Gavriil (Kremenetskii), then Bishop 
of Kolomna, on Pavel Petrovich's birthday (20 September) again 
Sil'vestr, and on 25 September, the anniversary of the coup d'état 
that had brought Elizabeth to the throne, Dmitrii (Sechenov), 
Bishop of Riazan'.28 Gedeon preached on days when the content 
was more purely religious, while the bishops celebrated the glory 
and wisdom of the dynasty. It was Gedeon who noticed Platon 
Levshin, then a monk and teacher at the seminary in the 
Trinity-St Sergii Monastery and his eventual successor as court 
preacher. Platon Levshin was also tutor in religion to Tsarevich 
Paul from 1763, a decision made on the advice of Count Nikita 
Panin, the supervisor of Paul's education. Platon continued to 
preach occasionally in St Petersburg after he became Archbishop 
and later Metropolitan of Moscow (1775), since his synodal duties 
brought him back to the capital.29 In the last years of Catherine's 
reign and that of her son Paul, the most prominent preacher at 
court seems to have been the extremely conservative Ukrainian 
monk Anastasii Bratanovskii. 

Slovo v 1!J!Sochoishii dm' ro;duienua ... ElisOJJel)i PetroV1!)1 vseia Rossii . .. dekaliria r8 dnia r74r goda 
propovedannoe Amvrosiem arkhiepiskopom Novgorodskim v Sank/ Pet,erburge v pridvomoi tserkoi Eia 
Velichestva (St Petersburg, (1741]); Slovo naNo1!)'igod; v prisutsvii lmperatritsy ElisOJJety Petrov1!)' ... 
v Sankt Pet,erburgskoi pridvomoi tserkoi ... genvaria I dnia r742 propovedannoe Stefanom episkopom 
Pskovskim i arkhi.mandriwm Troitskim Aleksandronevskim (St Petersburg, [ 1742]); Slovo na dm' 
Ro;:Jul,estva . . . Khrist.a . . . v pridvomoi tser/aJi . . . ElisOJJety Petrovny . . . propovedannoe dekabria 26 
dnia q4r goda Markellmn. , . episkopom Kare( skom (St Petersburg, [1741]). 

2s Kamer-far' erskii tseremonial' 1!)'i z:}zumal za r755 god (St Petersburg, 1852), 28, 32, 45, 84, 
go, 106. 

29 Platon (Levshin), 'Avtobiografiia', in id., Polnoe sobranie sochinenii, 2 vols. (St 
Petersburg, no date [c.1900]), ii. 340-2, 346-7; K. A. Papmehl, Metropolitan Plawn ef 
Moscow (Newtonville, Mass., 1983). In 1761 Elizabeth ennobled Father Dubianskii's four 
sons, the elder of whom served in the guards: 0. I. Khoruzhenko, Dvorianskie diplo17!Y 
XVIII veka v Rossii (Moscow, 1999), 95~-
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As celebration of the liturgy and preaching seem to have been 
the most important parts of the clergy's duties at the court, 
the direction of the monarchs' consciences does not seem to have 
had any impact beyond their private persons. There are no 
complaints that any of the personal chaplains influenced political 
decisions. During the reign of Elizabeth, Father Dubianskii and 
Aleksei Razumovskii formed a sort oflobby group for the bishops 
and monasteries in the Synod, a natural alliance not only because 
of common views but also because the two, and most of the 
bishops, were Ukrainian. In Catherine's time Panfilov served her 
agent in the Synod, to which she appointed him in 1774, and 
exercised some influence on larger church affairs, but not on 
policy. The Danish ambassador, Gregers Christian, Duke of 
Haxthausen, reported that Dubianskii wanted Catherine to 
proclaim herself regent after the overthrow of Peter III in 1762, 
but (if true) this seems to have been exceptional.30 

The political role of the court clergy was never considerable, 
but they did play a small role in Elizabeth's coup d'etat. After 
Anna's death the throne had gone to the infant Ivan VI (1740-1), 
her heir by way of a niece married to one of the Dukes of 
Brunswick. This was a highly unstable arrangement, involving a 
regency oflvan's German mother, and the guards regiments and 
prominent aristocrats quickly moved to overthrow the regency 
and place Elizabeth, Peter the Great's daughter, on the throne. 
Among those in on the plot was the Archbishop of Novgorod, 
the Ukrainian Amvrosii Iushkevich, who thought that the new 
regime would once again allow the printing of Stefan's 
Kamen' very and perhaps restore the patriarchate. The book did 
appear, and Elizabeth did bring back the exiled opponents of 
Feofan Prokopovich, and (as we have seen) her personal piety 
was rather traditional, but other than that, nothing changed. To 
make matters worse, she appointed Simon Todorskii to teach the 
truths of Orthodoxy to her own heir, the Duke of Holstein, who 
would some day be Tsar Peter III. Another Ukrainian, Simon, 
had spent ten years in Germany, mostly in Halle, where he 
translatedjohann Arndt's Wahres Christentum (1605-10). He was 

30 la. P. Shakhovskoi, 'Zapiski', in Imperiia posle Petra 1725-1765 (Moscow, 1998), 53. 
Shakhovskoi (1705-77) was ober-procuror of the Synod under Elizabeth. Gorchakov, 
'Panfilov'; E. S. Shumigorskii (ed.), 'Doneseniia', Russkaia Starina, 158 (1914), 539-47, 160 
(1914), 70-80, 26!2-83, 504-12, at 271. 
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also the instructor in Orthodoxy to Catherine the Great. 
Elizabeth's adherence to traditional Orthodoxy went only so 
far. 31 After this episode, other than Haxthausen's report on 
Dubianskii, we hear of nothing involving the court clergy and 
politics. 

In another respect, all the prominent churchmen at court had 
to get involved in court politics, for they needed patrons. For 
Platon Levshin, for example, those were first Ivan Shuvalov 
(through Gedeon), then Panin, and eventually Prince Potemkin. 
As religious instructor to Paul, he naturally found himself the 
object of suspicion as a result of the strained relations between 
the heir and his mother. There is no evidence that the clergy had 
any impact on Catherine's Turkish wars, though they involved 
the Orthodox subjects of the Sultan, or on her policy towards 
the Orthodox in Poland, which figured so largely in the events 
leading up to the partitions of that country. The clergy had to 
navigate the politics of the court, but had no impact on govern-
ment policy beyond some lobbying on behalf of narrow church 
interests (budgets, seminaries, church building). 

Preaching 

It was as preachers that the clergy had a major and visible role at 
court. Their sermons were of two types, ordinary sermons on 
issues of faith and morality, and grand rhetorical sermons for 
state occasions. The latter were not merely speeches. Sermons 
were given in churches, often the palace chapel, after the liturgy 
held for the occasion, either a prayer of thanksgiving or a mass, 
depending on the type of occasion. These sermons were 
frequently panegyrics on the greatness and glory of the monarch, 
a form from baroque Europe that came into Russia with 
European culture. Such public praise of the monarch, though it 
existed in Byzantium, was unknown in Russia until the 
Ukrainians brought it there at the end of the seventeenth 
century. 

31 Smolitsch, Istoriia, viii. pt. 1, 190. The Synod banned the Russian translation of 
Arndt in 1743, but it continued to be widely read. St Tilmon Zadonskii (1724-83), Bishop 
of Voronezh (17631 ), considered it his basic reading along with the Bible: Georgii 
Florovskii, Puti russkogo bogosloviia (3rd edn.; Paris, 1983), 107, 123. 
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Preaching began at the court when Tsar Aleksei Mikhailovich 
brought the Kiev-trained monks Epifanii Slavinetskii and 
Simeon Polotskii to Moscow, and it continued after their 
deaths. 32 Feofan's semi-Lutheran view of justification and his 
interest in Pietist writers went along with a new style in secular 
declamations as well as sermons. His opponent Stefan had been 
very much in the tradition of the late Polish baroque, of sermons 
that incorporated dialogue, jokes, much display of erudition, and 
the typical conceits of baroque literature. In his 1706 lectures in 
Kiev, Feofan rejected all this as a degeneration of good rhetoric, 
whose sources he saw in Cicero. This dispute between the two 
Ukrainian bishops was not their invention: both had been 
trained in Jesuit rhetorical traditions going back to the late 
sixteenth century (Famiano Strada). The argument over style 
had raged within the Jesuit order itself, with some orators 
(Etienne Binet in France, Tomasz Mlodzianowski in Poland) 
advocating the more elaborate style, while the FrenchJesuits, in 
particular, Nicolas Caussin and Gérard Pelletier, opposed the 
acumen et argutiae as inappropriate to sermons as well as bad style. 
Feofan explicitly followed Caussin and Pelletier in defending and 
using a simpler style. 33 Though he does not say this in the 
lectures, Feofan's simpler style also fitted his theology, with its 
increasing emphasis on the inward conviction of sin and the 
atonement of Christ for man, all of it with a very Protestant feel. 
The simpler style also suited the Russian court better, since very 
few Russian courtiers, especially in the older generation, 
possessed the erudition needed to follow the high baroque rheto-
ric of the Kievan preachers. 

Peter had appointed Stefan lavorskii as substitute for the 
Patriarch after the Tsar was impressed by Stefan's funeral 
sermon for the boyar and general A. S. Shein, a demonstration 

32 Bushkovitch, Religi,on and Sociery in Russia, 150,2; A. P. Bogdanov (ed.), Pamiatniki 
obshchestoenno-politicheskoi mysli v Rossii kontsa XVI/ veko.: Literatumye panegiriki, 2 vols. 
(Moscow, 1983). Simeon did not praise the tsar in his sermons, reserving that for secular 
poetry and declamations written for coun occasions and apparently actually delivered 
orally. See e.g. Simeon Polotskii, 'Orel Rossiiskii', Pamiatniki drevnei pis' mennosti, 133 (1915). 

33 Feofan Prokopovic, De arte rhetorica libri X Kiovioe qo6, ed. Renate Lachmann 
(Cologne, 1982); Marc Fumaroli, L'A.ge de /'eloquence: Rhetorique et 'res literaria' de la 
Renaissance au seuil de l'epoque classique (Paris, 1994); V. M. Zhivov, Iazyk i kul' tura v Rossii 
XVIII veka (Moscow, 1996), 134-47. Feofan's critique aimed directly at Stefan's sermons: 
N. Petrov, 'Iz istorii gomiletiki v staroi Kievskoi Akademii', Trudy K1£Vskoi Dukhovnoi 
Akademii (1866), no. 1, 107-
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of the importance sermons had come to possess. The 
Metropolitan of Riazan' continued to preach in Moscow until 
his 1712 conflict with Peter over the sermon on St Alexios. After 
that Stefan's sermons were rarer, but did not cease. With the 
increasing attention to the new capital after 1713 and the arrival 
in that city of Feofan Prokopovich in 1715, sermons became a 
central feature of court life, as well as more secular orations by 
Feofan and his followers, especially the naval chaplain Gavriil 
Buzhinskii. Prokopovich spoke at almost every important 
anniversary (Battle of Poltava, the naval victories), the Tsar's 
name-day, and gave the funeral sermon for Peter in 1725. Almost 
all Feofan's sermons followed the baroque fashion of panegyrics 
on the rulers and great men of state, as well as celebrations of 
important events and anniversaries. In contrast to his Kiev 
period, there were none, at least none printed, on purely reli-
gious themes. These were left to Buzhinskii and presumably 
others.34 

The sermons on state occasions were an integral part of the life 
of the court and remained so into the nineteenth century. 
Historians of the church (Smolitsch, for example) have tended to 
dismiss them as merely political, and others have seen them, for 
good or ill, as propaganda for absolutism. 35 Such strictures 
largely miss the point. In the first half of the eighteenth century, 
when the Russian élite was only beginning to acquire a European 
education, such sermons were a major path for the communica-
tions of European ideas and customs. One of those customs was 
the panegyrics of monarchs and other great men, a genre which 
Stefan Iavorskii, not the 'absolutist' Feofan, seems to have 
pioneered. Stefan was the author of several sermons in praise of 
Peter's glory, as well as a long series that outlined the duties and 

3+ Such sermons on state occasions were indeed major parts of the court culture of 
Peter's time, but they are perhaps more prominent than they seem for the simple reason 
that they were printed. In the case of Buzhinskii, his 'political' sermons were printed at 
the time, and the others lay in manuscript until the end of the 19th century: E. V. 
Petukhov (ed.), 'Propovedi Gavriila Buzhinskogo', Ucherrye zapirki lmperawrskogo lur'evskogo 
universiteta (1898-1901). Similarly, only Feofan's panegyrics and political sermons are 
extant for this period: Feofan, Sochineniia, 23-146; and id., Slova i rechi, 3 vols. (St 
Petersburg, 1760-5). The Menshikov diary mentions occasions when Feofan preached 
that were not 'political', but the texts have not smv:ived or are not yet found. Dolgova 
and Lapteva (eds.), Povsednevnye zapiski, 95 (Christmas, 1716), 109 (24 February 1717, on 
repentance). 

35 Smolitsch, lswriia, viii. pt. 2, 21; Cracraft, Church Refonn, 519. 
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dignities of the four orders of society. Stefan was also occasionally 
critical, not only in the sermon on Aleksei, but also remarking 
that fasts were not being kept as strictly as they should be. One of 
the presumed offenders was Peter himself. 36 

Archbishop Feofan was more innovative. His Palm Sunday 
sermon of 1718 was also extremely political, given the older asso-
ciations of the day and the investigation of Tsarevich Aleksei 
proceeding at that time. 37 The point of the sermon was to 
explain the evils of rebellion and the divine command to obey 
one's sovereign, but it began with the assertion that natural law 
was the basis of the need for monarchy. This must have been the 
first time that anyone in Russia ever heard of natural law, a 
concept alien to the Russian legal tradition but well known to 
Prokopovich, who had an extensive library of works on jurispru-
dence. 38 Within a generation the idea of natural law was no 
longer new, but in 1718 it represented a sharp break with the 
essentially religious conceptions of monarchy that had prevailed 
earlier on (the tsar was God's representative on earth and there-
fore bound to obey 'God's law' and be a good Christian). Feofan 
took every occasion to impress such new ideas. His funeral 
sermon for Peter and for the first anniversary of his death 
stressed Peter's victories, his development of Russia, and also his 
personal virtues. His praise of Peter's attempt to educate himself 
in European culture and skills made the Tsar an example to be 
imitated by his people. Feofan did not neglect to praise Peter's 
piety, though that was not a theme stressed, in contrast to 
French (at least) panegyrics on Louis XIV (1643-1715).39 

36 Morozov, 'Feofan', ,?ju,mal Ministerstva narodnogo prosveshcheniia, 208 (1880), 85-rn5; 
Stefan lavorskii, Propovedi, 3 vols. (Moscow, 1804-5), iii. 140-84 (1703, victory at 
Schlusselburg; the four orders), 185-224 (victory at Nyenskans), 225-32 (1708, victory at 
Lesnaya), 241-9 (1709, Poltava), 250-60 (17u, capture of Viborg); sermon on Aleksei: 
Viktor Zhivov, /z tserkovnoi istorii vremm Petra Velikogo (Moscow, 2004), 266-81. 

37 Palm Sunday was the day on which, before Peter, the tsar led the Patriarch seated 
on a donkey to represent Christ through the Kremlin to the Church of the Intercession 
('St Basil's') on Red Square, showing his respect for the church. Robert 0. Crummey, 
'Court Spectacles in Seventeenth-Century Russia: Illusion and Reality', in Daniel Clarke 
Waugh (ed.), Essays in Honor ef A. A. Zimin (Columbus, Ohio, 1985), 130-58. 

38 'Slovo o vlasti i chesti tsarskoi', in Feofan, Sochineniia, 76-g3. 
39 Feofan, Sochineniia, 126-46;Joseph Lebarq (ed.), CEuvres oratoires de Bossuet, 7 vols. 

(Lille, 18901 ), iv. 356 (Palm Sunday, 1662, on Christian kings, who are to repress heresy 
and blasphemy and make Christ,justice, and prudence reign);Jean-Baptiste Massillon, 
Peti.t Careme, suwi des semwns (Paris, 1826), 403-47. Massillon, in contrast to Feofan, was less 
positive about glory, drawing from France's defeats in the War of the Spanish Succession 
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Such sermons continued to have an impact through the 
century. The accession of Empress Elizabeth on 25 November 
1741 at the hands of the guards produced a whole series of 
sermons by prominent clerics, asserting that she had saved Russia 
from the evil designs of Ivan Vl's foreign advisers, Heinrich 
Johann Ostermann and Field Marshal Burkhard Christoph, 
Count Miinnich. Arnvrosii lushkevich, the Archbishop of 
Novgorod and an admirer of lavorskii's theology, also grounded 
Elizabeth's right to the throne on natural and civil law as well as 
divine law. He praised the new, 32-year-old Empress to the skies 
in true baroque fashion, comparing her to King David, Judith, 
Jael, and Esther, concluding that she was greater than all these 
merely for taking the throne. When Elizabeth was in Moscow for 
her coronation Archimandrite Dmitrii Sechenov praised her in 
the Kremlin's Dormition Cathedral for restoring Russia's ancient 
piety. Dmitrii asserted that the strength of Russia's piety was the 
reason that God gave miraculous power to its icons, kept the 
bodies of its saints uncorrupted, and expanded its political bound-
aries. At the same time he praised Elizabeth's father Peter for 
suppressing the greed for wealth of the clergy, fighting supersti-
tion, and trying to render the Old Believers harmless (izpraznit').40 
In many ways Dmitrii, one of the few actual Russians to receive 
an episcopal appointment, outlined a variant of Elizabeth's own 
church programme: traditional piety accompanied by general 
adherence to Peter's church reform. 

The newly established tradition of court sermons in praise of 
the monarch continued under Catherine II, even if changes in 
preaching style toned down the extremes of baroque panegyric. 
Semen Poroshin, mathematics tutor to the heir, Tsarevich Paul, 
described in his diary the reaction to Platon Levshin's sermon on 
the birthday of the Tsarevich (20 September 1764). The sermon 

the lesson of human vanity and lamenting the war's effects. He then went on to laud the 
firm piety of Louis XIV (in spite offaibksses of the heart), his expulsion of the Protestants, 
and repression oftheJansenists. 

4-0 Swvo v 1!)/SOChoishii. den' ro;Julenua, 4-5, 7, 13; Swvo v vysokotorzl,eswenr,yi den' ro:dzdenua . .. 
Elis01JCty Petr~ . . . p,opovedannoe Arkhimandritom ilwnospasskim /Grilom Florinskim v Uspenskom 
sobore v Mos/we 1741 goda dekabria 18 dma (St Petersburg, [ 1742]), 18-19 (accusations against 
Ostermann and Miinnich of preventing Elizabeth from coming to the throne and allow-
ing an Armenian church in Moscow; this was not a court sermon); Swvo v den' 
Blagoveshcheniia Presviatyi Bogoroditsy v p,idvomoi tserlwi ... Eliz(D)ety Pet'1!)1Ul Imperatritsy Vseia 
Rossii p,opovedannoe, .. arkhimandritom . , . Dmitriem Seclleno'!Y"', 12-13. 
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on the text 'In your patience possess ye your souls' (Luke 21: 19) 
moved Catherine the Great to tears: 'By this sermon her Majesty 
was moved to tears and many of the audience wept when at the 
end the preacher spoke of her Majesty's patience in bearing her 
labours for the use and safety of the fatherland, on the success of 
his Highness [Paul] in the sciences which he was taught, and the 
resultant hope for Russia.'41 Platon was not the only court 
preacher on political themes (frequently the bishops took the 
political sermons, as earlier), and after he departed for his first 
bishopric in Tver' in 1770 he rarely preached at court. What he 
did say in the 1760s was fairly predictable: he praised the piety of 
Catherine, her predecessors, and her son and heir Paul. He also, 
as on Paul's birthday in 1765, praised their efforts for enlighten-
ment and education (prosveshchenie). He did not neglect the battles 
and the victories, and indeed he followed the model laid down 
by Feofan in the content of his praise of Russia's monarchs. He 
also praised their personal moral virtues even when (as in the 
case of Louis XIV) these were hard to find. What is different 
between Feofan and Platon in this area is not the content but the 
context. In Catherine's time, their sermons were no longer a 
major source of political ideas, since virtually every major work 
of European political thought as well as those of masses of popu-
larizers was available in Russia either in translation or in the 
original by that time. 42 

Platon did not necessarily preach on political themes even on 
state occasions. On Catherine's birthday 21 April 1765, he 
devoted the time to reminding his audience to lay up treasure in 
heaven (Luke 12: 34), to follow God and not just earthly pleas-
ures, even harmless pleasures. His ending was an apostrophe to 
Catherine's virtue. In 1772 for the same occasion, which also fell 
on Easter, he chose a more political theme. The coincidence of 
the two occasions allowed him to develop the interdependence 
of church and state, explaining the origin of the state with the 
notion of the social contract. Society, once beyond natural law 
and possessing a state with civil law, required its members to feel 

41 Semen Poroshin, ,?,apiski (St Petersburg, 1881), 3. Poroshin (1741-6g) was a young 
graduate of the Noble Cadet Corps in St Petersburg and a mathematician appointed to 
teach mathematics and physics to Paul. For the sermon: Platon, Polnoe, i. 175-80. 

"'2 For some examples see Isabel de Madariaga, Russia in the Age of Catherine the Great 
(New Haven, 1981), 32,42. 
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obliged to help one another and be sincere in their human rela-
tions. This was the role of religion, which developed conscience 
in men and made society strong, as (inevitably) in Russia under 
Catherine, 'the head of society and protectress of the church'. 
Most of Platon's sermons, however, were not political, and 
addressed largely moral and spiritual (not dogmatic) issues from 
the point of view of a moderately enlightened Christianity. 
Perhaps the closest he got to political controversy were his 
repeated sermons on the shortcomings of rationalism and free-
thinking. Of this both courtiers and the Empress herself were 
clearly guilty.43 

At the same time, there were plenty of sermons from early on 
with a purely religious content. A good example are the Lenten 
sermons, the period being a central moment in the Christian 
year as in the Western churches, if not more so. In the eigh-
teenth century Peter, Elizabeth, and Catherine II all attended 
the liturgy twice or thrice a week during Lent. The formal 
Lenten sermons had started in the 1670s when Simeon Polotskii 
took the occasion to explain at some length the reason for fasting 
and the proper way to fast and to pray (five sermons of twelve). 
He also spoke of humility and the evil of hypocrisy, as well as the 
need to attend the liturgy and for each station in life to take up 
its own cross. Thus the emphasis was about even on morality 
and on preparing oneself through fasting and prayer. We do not 
know what Feofan himself preached during Lent, but his ally 
Gavriil Buzhinskii showed nothing of Feofan's theology with its 
Pietist conception of justification. Buzhinskii's sermons on Lent, 
for example, are much closer to those of Simeon Polotskii or the 
great French court preachersJacques-Benigne Bossuet andJean-
Baptiste Massillon. For the Sundays and other days of Lent they 
address a great variety of issues, explicating doctrine, preaching 
morality, or merely describing the events of the Crucifixion and 
the joy of Christ's resurrection.44 Change came with Gedeon in 

43 Platon, Polnoe, ii. 155-60, 338-45; A. Nadezhdin, 'Mitropolit Platon Levshin kak 
propovednik', Pr(J1)oslavT!)li sobesednik (1882), no. 4, 339-61; (1882), nos. 1 8, 266-3u; (1882), 
no. 10, u5-~; (1882), no. 12, 407-34; (1883), no. 4, 372-g4; (1883), no. 5, 3-42; (1883), no. 
6, 136---68. 

44 See E. V. Petukhov (ed.), 'Propovedi Gavriila Buzhinskogo', Uchenye ;:,apiski 
lmperators/rogo fur' l!Dslrogo universiteta (18g8), no. 4, 120-68; (1899), no. 1, 278-88; (18g9), no. 
2, 28g--so6. Simeon Polotskii, Obed dushevT!)li (Moscow, 1681), 561-666v. Massillon's Petit 
Careme, delivered in the palace church for the young Louis XV (17151 4), presented a 
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1755, presumably reflecting the changes in curriculum and 
reading in Russian seminaries in the 1750s that replaced Catholic 
and Catholic-influenced Ukrainian authors with Lutherans 
(many of them Pietist) and the writings of Feofan. Gedeon's 
sermons reflect this influence, and his Lenten sermons in partic-
ular focus on the inward experience of the sinner seeking 
redemption through conquest of sin and love of Christ.45 

A decade later, preaching to Catherine's court, Platon empha-
sized moral behaviour and not the inner rejection of sin and love 
of Christ. His Lenten sermons covered the need for virtue, 
restraint, simplicity, faith, and repentance (29 February 1764). 
Sometimes he addressed the specific temptations of courtiers, 
ambition (chestoliubie), the search for patrons, wealth, and gaiety 
(28 March 1764). He spoke of the need for the Gospel for the 
justification of man, since the inborn law of virtue was not 
enough (Palm Sunday, 1766). In one of his last court Lenten 
sermons (11 March 1767) on the text 'Whosoever will come after 
me, let him deny himself, and take up his cross' (Mark 8: 34) he 
said: 
'And take up his cross'; and by this is meant that after the denial of 
oneself immediately follows a cross, that is, various temptations. The 
cross is double, outer and inner. The inner cross is that battle of flesh 
and spirit, the battle which we find in ourselves; when the inclinations 
of feelings oppose reason, when we see what is better and praise it, but 
follow what is worse, when we want to leave the one and the other and 
when we cannot get the one or the other. The cross is the more 
burdensome that it pierces our heart and takes away the peace of our 
conscience. The other cross is the outer cross, with which we are 
burdened by others, for denying oneself and following virtue, necessar-
ily we raise against a whole regiment of peoples enslaved by passion.46 

With this image of the inner cross and the inward struggle of 
man for virtue, Platon built a bridge to the latest innovation in 
the religious life of the Russian élite, private devotional reading. 
The same entry in Poroshin's diary which records the reaction to 
whole code of morality for 'les grands', while Bossuet, like Buzhinskii, in his Careme du 
L<nmre of 1662 addressed a variety of issues, including a similar morality for courtiers and 
kings (the latter were to be good Christians and defend the church). Massillon, Petit 
Careme, 3--202; Lebarq (ed), CEuvres oratoires de Bossuet, iv. 150-399. 

45 Gedeon [Krinovskii], Sobranie raznykhpouchitel'nykh slov, 2 vols. (Moscow, 1760), i. 
79--219. 

46 Platon, Polnoe, ii. 77-87, 195--g, 225--g. 
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Platon's sermon for Paul's birthday in 1765 tells us what Poroshin 
himself was reading: the works of Jacques Saurin, a French 
Huguenot preacher of the early part of the century. 47 Poroshin 
was happy to attend the liturgy and listen to Platon's sermon, but 
he had other sources. Such private devotional reading, too, had 
roots in Peter's time, but its real flowering came just at this time, 
about 1770, taking such varied forms as the reading of Catholic 
(Thomas à Kempis) and Protestant (Johann Arndt) classics of 
meditation, as well as mystical authors such as Johann Heinrich 
Jung-Stilling, Karl von Eckhartshausen, and the Masonic writers. 
Sermons were no longer the primary means for the transmission 
of new conceptions of spirituality coming from Europe. 

Thus the clergy at the Russian court were part of the larger 
culture of the court. Their preaching on the basic themes of 
Orthodox Christianity presented old traditions, occasionally 
with heterodox elements but certainly with new forms in rhetoric 
and learning. The sermons followed the trends in larger church 
thinking, reflecting not only the Catholic influences of the early 
part of the century, but also the growing impact of Protestant 
religious culture and Pietism. To a great extent they prepared 
the ground for the wide popularity at the end of the eighteenth 
century of the literature of non- and inter-confessional personal 
piety and even mysticism. They could not, however, change the 
predominance of secular culture or even Enlightenment thought. 
Gedeon, Platon, and others preached against rationalism and 
impiety, but they could not stop Catherine nor halt the spread of 
Voltaire's works and the flood ofliterature from the West. The 
political sermons could not compete with alternative forms in 
which the great political ideas of the day were presented at 
court. By the 1750s the court theatre, with its productions of 
French dramatists and the first Russian playwrights such as 
Sumarokov, was just as important. Even the relatively pious 
Empress Elizabeth went to the theatre several times a week, and 
to church only once, except during Lent. 48 For all the real reli-
gious feeling, the regular attendance at liturgy and sermons, and 

47 Poroshin, Zapisk:i, 298. 
48 The court theatre offered a great deal of light entertainment, many ballets and 

Italian intermezzi, but it also put on French comedy and tragedy, and Sumarokov's plays 
in Russian. Many ofSumarokov's works had political themes (duty to the sovereign, good 
and evil advisers, etc.), starting with his 1747 Klwrev, the first Russian work to be 
performed frequently on the court stage. 
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the respect for Platon and others, the Russian court at the end of 
Catherine's reign was taking its ideas on political as well as spiri-
tual matters from sources other than the clergy._ 
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In the years between the Reformation and the revolution of 1688 
the court lay at the very heart of English religious life. Court 
bishops played an important role as royal councillors in matters 
concerning both church and commonwealth. 1 Royal chaplaincies 
were sought after, both as important steps on the road of prefer-
ment and as positions from which to influence religious policy.2 

Printed court sermons were a prominent literary genre, providing 
not least an important forum for debate about the nature and 
character of the English Reformation. 3 Moreover, for much of 
the seventeenth century the physical space of the court witnessed 
the playing out of the struggle between Protestantism and 
Catholicism, as the chapels of the Stuart queens and then of 
James II (1685-8) himself provided an alternative focus to the 
services of the Chapel Royal. At no time was this conflict more 
visible than following the refurbishment in 1682-4 of Catherine 
of Braganza's chapel, which provided a magnificent baroque 
setting for Catholic ritual at the heart of St James's Palace, over-
shadowing the rather less impressive Chapel Royal at Whitehall 
and confirming for many Englishmen their fears about the 
advance ofpopery.4 

I am grateful to Jennifer Farooq, Ken Fincham, Joanna Innes, Michael Schaich, 
Hannah Smith, and Andrew Thompson for their advice and comments on earlier 
versions ofthis essay. 

1 See e.g. Kenneth Fmcham, Prelat,e as Pastor: The Episcopat,e efJames I (Oxford, 1990). 
2 Nicholas W. S. Cranfield, 'Chaplains in Ordinary at the Early Stuart Court: The 

Purple Road', in Claire Cross (ed.), PatTonage and Recruitrrumt in the &r!J, Stuart Church (York, 
1996), 120-47; Kenneth Fincham, 'William Laud and the Exercise of Caroline 
Ecclesiastical Patronage', Journal ef E:cclesiastical History, 51 (2000), 6g--g3, at 71--2. 

3 Peter E. McCullough, Semwns at CourL· Politus and Religi,Jn in Elizabethan and Jacobean 
Preaching (Cambridge, 1998); Lori Anne Ferrell, Government by Polemic: James I, the K"mg's 
Preachers, and the Rhetoric efCoriform~, 16og-1625 (Stanford, Cali£, 1998). 

~ H. M. Colvin,J. Mordaunt Crook, Kerry Downes, and John Newman, The History ef 
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In this context it is possible to argue that the revolution of 
1688 represented a triumph for the Church of England. The 
court was now firmly in its hands. One of the cornerstones of the 
revolution settlement was the clause in the Bill of Rights (1689) 
excluding all Catholics, and anyone married to a Catholic, from 
the succession to the English throne. 5 From this time Catholic 
chapels and Catholic chaplains would no longer play any part in 
English court life.6 It is therefore striking that, as will be seen in 
this essay, in the seventy years after the revolution the court 
became much less significant as a forum for religious debate and 
also less important in the careers of the church's leaders. 

I 

By the early eighteenth century the clerical establishment of the 
royal household was fairly well defined. The annual parliamen-
tary sessions that had become an established feature of political 
life after 1688 brought most of the bishops to London each year. 7 

A few stayed away from the court-William Wake, for example, 
commented on his unfamiliarity with it when he was made 
Archbishop of Canterbury in 1715.8 But for five or six months of 
the year it was probably more crowded with bishops than it had 
been a century earlier. However, only three of their number 
were regarded by contemporaries as 'Court Prelates'.9 These 
were the holders of long-established offices-Dean of the 
the King's Works, v. 1660-1782 (London, 1976), 244-54; D.J. P. Baldwin, 'The Politico-
Religious Usage of the Queen's Chapel, 1623-1688' (M.Litt. dissertation, University of 
Durham, 1999). 

5 Andrew Browning (ed.), English Historical Docu111£nts, viii. 1660-1714 (London, 1953), 
127-8. 

6 With the exception of Somerset House, which was established as the residence of 
Catherine of Braganza, the queen dowager, in 1685, and where a Catholic chapel 
remained, under the terms of her marriage treaty, until her death in 1707. In 17IO Queen 
Anne gave Bishop John Robinson lodgings in the palace, 'with leave to convert the 
popish chapel there for the use of the Church of England'. Colvin et al., History ef the 
King's Works, 257, 258 n. 5. 

7 Between the revolution and 1717, Convocation also brought the bishops of the 
Southern Province to London, though its sittings coincided with those of parliament. 

8 Norman Sykes, 'Archbishop Wake and the Whig Party: A Study in Incompatibility 
of Temperament', Cambridge Historical Journal, 8 (1945), 93-112, at 97. 

9 The phrase is a contemporary one. See British Library, London (henceforth BL), 
Lansdowne MS 1018, fo. 7: R. Reynolds to W. Kennett, 24 Sept. 1723. The Archbishop 
of Canterbury was not regarded as a court bishop. 
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Chapel, Lord Almoner, and Clerk of the Closet-which 
required their attendance there. The post of Lord Almoner was 
arguably the most influential, giving easy access to the king 
himself, but it was also the most onerous, requiring the preach-
ing of eight or nine sermons a year. 10 In reality, court office of 
itself brought little influence over religious policy. Both Richard 
Willis, Bishop of Winchester and Clerk of the Closet from 1723 
to 1734, and Lancelot Blackburne, Bishop of Exeter and Lord 
Almoner from 1723 to 1743, were marginalized politically, while 
the dominance of Edmund Gibson as 'Church Minister' 11 from 
1723 to 1736 owed little to his position as Dean of the Chapel and 
everything to his close relationship with the king's ministers, 
Robert Walpole and Charles, Viscount Townshend. 

Next in importance were the forty-eight Chaplains in 
Ordinary, whose prime duty was to preach before the king, four 
of them serving each month. 12 These posts were unpaid and 
were generally filled by rising or aspiring clergymen. In contrast 
to the early seventeenth century, however, almost no Chaplains 
Extraordinary were appointed during the reigns of the first two 
Georges. 13 It had become an established principle that chaplains 
would resign on their promotion to bishoprics-indeed, for the 
first ten years of George Il's reign (1727-60) they also commonly 
resigned on promotion to deaneries. 14 In addition, between 1727 
and her death in 1737, Queen Caroline had her own Clerk of the 
Closet, a post conferring a status similar to that of royal chap-
lain, while not much inferior were the deputies appointed by the 

10 St Andrews University Library, MS 5180: E. Gibson to Lord Carteret, 4 Sept. 1723. 
11 St Andrews University Library, MS 5203: E. Gibson to Roben Walpole [Dec. 

1727/Jan. 1728]. 
12 The appointments of royal chaplains for the reigns of George I and George II are 

recorded in the Lord Chamberlain's books: The National Archives, Kew (hencefonh 
TNA), LC 3/63-66. For the years between the Restoration and the end of Anne's reign, 
it is more difficult to construct a definitive list of chaplains, as each Lord Chamberlain 
appears to have kept a list of chaplains at the beginning of his period of office which was 
subsequently annotated with changes. I am very grateful to Sir John Sainty for drawing 
my attention to this source and providing me with a draft list of royal chaplains between 
1715 and 176o. 

13 Only one Chaplain Extraordinary was appointed during the reigns of George I and 
George II:John D'Oyley on 13Jan. 1731. By contrast, a list of 1641 reveals that there 
were 107 Chaplains Extraordinary. TNA LC 3/64, p. 218; Cranfield, 'Chaplains in 
Ordinary', 127. 

14 An order to this effect was issued on the accession of George II in 1727. David 
Baldwin, The Chapel Rl!)lal Ancient and Modern (London, 1990), 266. 
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Lord Almoner and Clerk of the Closet. Below them existed a 
kind of court clerical proletariat, so described because there is no 
evidence that any of them were promoted to royal chaplaincies 
or to any of the valuable preferments in the gift of the crown: the 
Sub-Dean of the Chapel Royal, eight Priests in Ordinary (four of 
whom were in residence at any one time), a 'Confessor, or 
Household Chaplain' at the main royal residence, household 
chaplains at Kensington and Hampton Court, and two 
'Reading-Chaplains' at Whitehall. 15 These were the people who 
actually performed the routine of morning and evening prayer in 
the various chapels of the royal palaces. 

After the fire which destroyed much of Whitehall Palace in 
1698, the Chapel Royal was moved temporarily to the 
Banqueting House and then, in 1703, to Stjames's Palace, where 
Queen Anne (1702-14) had her state apartments. 16 For reasons 
that are unclear, the Banqueting House was not returned to 
secular uses but remained a chapel. There was, however, no 
proper provision for preaching there until the establishment of 
the Whitehall preachers in 1724. Twenty-four were appointed 
from among the fellows of the two universities, and they received 
a salary of £30 each for spending one month in waiting each 
year. The preachers, however, were not part of the court clerical 
proletariat. Instead, they were conceived by Bishop Gibson as a 
kind of junior royal chaplain, drawn from the 'brightest and 
most learned persons' at the universities who might, in due 
course, be promoted to chaplaincies and thence to 'ye. higher 
offices in ye. Church', 17 a role that the office performed reason-
ably effectively in the coming decades. 18 

15 This list of minor clerical offices has been compiled from the various editions of 
John Chamberlayne, Mognae Britannioe Notiiia, or, the Present St.ate of Great Britam (London, 
1716-55). There is no one edition in which all these offices are listed, however, and it is 
not clear whether some offices were omitted in some editions or whether the clergy of the 
royal chapels were reorganized at some point between 1714 and 1760. Appointments were 
commonly, but not invariably, recorded in 1NA LC 3/63-66. 

16 Colvin et al., History of the Kmg's Wo1*s, 238~, 300-1. 
17 St Andrews University Library, MS 5221. Norman Sykes misunderstands the 

purpose of the Whitehall preachers, arguing that they were to supplement or replace the 
provision of preaching by royal chaplains in the Chapel Royal. &rrw.nd Gibson, Bislwp of 
Lonlkm, 1669-1748: A Study in Polilics and Religwn in the Eighteenth Century (London, 1926), 92. 

18 Of the twenty-two preachers listed for 1727, two later went on to bishoprics:John 
Thomas at, successively, Peterborough, Salisbury, and Wmchester, and Mark Hildesley at 
Sodor and Man. Of the twenty-three listed for 1755, three became bishops:John Ross at 
Exeter, Richard Hurd at Lichfield and then Worcester, and Thomas Barnard at Killaloe 
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In addition to this establishment, other clergy were to be 
found at court. Remarkably, the monopoly that the Church of 
England had re-established over worship and preaching there at 
the time of the revolution was short-lived. Within weeks of James 
II's flight, use of Catherine of Braganza's former chapel was 
granted to the French Protestants. By 1700 it was being used by 
both French and Dutch Protestants, and around the same time 
Prince George of Denmark (the husband of Princess Anne), who 
had remained a Lutheran and had hitherto worshipped at 
private household services held by his chaplain, was allowed to 
establish the German Lutheran Royal Chapel in a room in 
Great Court at Stjames's. 19 All three congregations were served 
by two chaplains or preachers, and occasionally by a reader. 
Their status was a little ambivalent. They were commonly seen, 
and quite correctly, as part of the royal establishment-the six 
chaplains were appointed and paid for by the king.20 They were 
thus quite different from the congregations of foreign Protestants 
that could be found in London and other towns. However, the 
chapels were under the jurisdiction of the Bishop of London, the 
appointments of chaplains were made under warrants from the 
bishop, and some effort was made in their liturgies to use prayers 
translated from the Book of Common Prayer. Moreover, the 
presence of these chapels caused little controversy, even when 
George I (1714-27) brought over his own Lutheran chaplain from 
Hanover in 1714.21 It is none the less striking that the court 
presided over by the Supreme Governor of the Church of 
England contained royal chapels for three congregations of 
foreign Protestants. 22 Their existence provides a gentle reminder 
and then Limerick. Others progressed to deaneries, canonries, the headships of Oxbridge 
colleges, and professorships. Annual lists of preachers are preserved at Chapel Royal 
archive, Stjames's Palace, Preachers from Oxford and Cambridge Universities 172,1828. 

19 Roger Morrice recorded the use of the Catholic chapel at Stjames's by French 
Protestants at the end of 1688, predating the grant of it to the French and Dutch 
Protestants in 1700 recorded by Colvin. Stephen Taylor (ed.), The Entring Book ef Roger 
Morrice, iv. 168J-1689 (Woodbridge, 2007), 467; Colvin et al., History efthe Kmg's Works, 
253-4,; Daniel L. Brunner, Halle Pieli,sts in England: Antlw1!)! William Boehm and the Society for 
Promoting Christian Knowledge (Giittingen, 1993), 50. 

20 In 1741 the total cost of the chapels was £1,141, including £920 in salaries to the 
chaplains. Chamberlayne, Magnae Britanniae .Notitia (34th edn.; London, 1741), pt. 2, 
p. 235. 

21 Brunner, Halle Putists, 55--6. 
22 Conversely, a royal chaplain always attended the king on his visits to Hanover, but 

there was, as far as I am aware, no Anglican royal chapel there. Interestingly, there was 
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of the de facto religious pluralism that prevailed in England after 
1688, of the pan-Protestant concerns of post-revolutionary 
monarchs even before the accession of the Hanoverians, and 
also of their commitment to a policy of religious toleration. 23 

It might be possible to suggest that the uncontested presence 
of royal chapels for foreign Protestants is suggestive of a weaken-
ing of the Anglican identity of the British court, but so far little 
has been said that directly supports the contention of this essay 
about the decline of the court as a forum for clerical activity. To 
illustrate this argument, two themes will be given more detailed 
consideration. First, the decline, or rather the disappearance, of 
the printed court sermon as a literary genre in the first half of the 
eighteenth century will be charted and explained. And second, 
the role of the court in ecclesiastical patronage will be explored, 
showing how service at court became less necessary as a qualifi-
cation for the highest offices in the church. 

II 

The importance of court sermons in the sixteenth and seven-
teenth centuries has long been recognized, though it is only 
more recently that the genre has received detailed scrutiny. As 
Peter McCullough and Lori Anne Ferrell have shown, court 
sermons were consciously used by Tudor and early Stuart 
monarchs, and their ministers, to adumbrate and defend shifts in 
religious policy in the century after the Reformation. At the 
same time, royal chaplains and others who preached at court 
were a diverse group, whose preaching laid bare the tensions 
and conflicts within the Reformation Church-between those 
who defended the 1559 settlement and those who pressed for 
further reform under Elizabeth or between Calvinists and anti-
Calvinists in the 162os.24 The most influential sermons were 

no Church of Scotland chaplain at court, and the royal chapel in Edinburgh was a very 
limited establishment, consisting of only an almoner and three chaplains. 

23 The pan-Protestant concerns of the early Hanoverian monarchs have now been 
superbly explored by Andrew Thompson, Britam, Hanover and the Protestant Interest, 
1688-1756 (Woodbridge, 2006). 

24 Ferrell, Government by Polemic; McCullough, Sermons at Court. McCullough has 
recently presented an illuminating reading of John Donne's court sermons of 1626 and 
1627 as contributions to the debates about 'liberal theology' at court. Peter E. 



The Clergy at the Courts of George I and II 135 

those that were printed, enabling them to reach an audience far 
beyond the physical confines of the court, and it is no surprise to 
find that many printed sermons were broadly political in charac-
ter. Preaching at court continued to play a prominent part in 
public debate about both politics and religion in the later seven-
teenth century, under Charles II (1660-85), William III 
(1689-1702), and Anne. The Williamite regime in particular 
made vigorous and effective use of the pulpit to defend the revo-
lution of 1688, to advance the case for the legitimacy of the new 
monarchs, and to advocate a programme for the reformation of 
manners. Many more court sermons were printed during 
William's reign than earlier in the seventeenth century in a 
deliberate attempt to reach a wider audience.25 Under Anne the 
Chapel Royal was dragged into the bitter party conflicts between 
Whigs and Tories. The prominence and prestige of the venue 
were irresistible, both for ministers seeking to advance the 
careers of their favourite clerical propagandists and for clergy 
attempting to catch the eye of powerful patrons. That the Tories 
were more successful at this reflected the Queen's own sympa-
thies, and so Offspring Blackall's powerful sermon of 1709 
defending traditional notions of non-resistance and passive 
obedience appeared in print with the royal imprimatur. 26 The 
ensuing controversy was dominated on the Whig side by 
Benjamin Hoadly. When his political allies used their dominant 
position in the House of Commons to present an address to the 
Queen asking for some appropriate preferment to be bestowed 
upon him, it met with a predictably frosty response. Hoadly was 
forced to wait for his reward until the changed political climate 
of the next reign. 

There is some evidence that, by the latter years of Anne's 
reign, enthusiasm for printing court sermons was diminishing. 
Seventy such sermons had been preached before William III and 
then Anne between 1700 and 1709. By contrast, twenty-nine 
appeared during the last five years of the Queen's reign, and 
McCullough, 'Donne as Preacher at Court: Precarious "Inthronization" ', in David 
Colclough (ed.),Jolm Donne's Professional lives (Woodbridge, 2003), 179-204. 

25 Tony Claydon, William III and the Godly Revolution (Cambridge, 1996), esp. 87-8, 
96-8. 

26 Offspring Blackall, The Divine Institution of Magistracy, and the Gracious Design of its 
Institution: A Sermon Preach'd before the Qiteen, at St James's, on ... March 8. 1708 being the 
Anniversary of Her Mqjes!)i's Happy Accession (London, 1709). 



STEPHEN TAYLOR 

twenty-three in the first five years of George I. 27 Such a decline, 
however, was far from catastrophic, and it is clear that the genre 
was still popular. Indeed, the most controversial sermon of the 
decade, arguably indeed of the whole century, was preached at 
court on 31 March 1717 by Benjamin Hoadly, now Bishop of 
Bangor. Published within weeks, The Nature of the Kingdom, or 
Church, of Christ went through fifteen editions by the end of 1717 
and generated a controversy, the reverberations of which were 
still being felt in 1720. 28 

The core of Hoadly's argument was that Christ was the 'Sole 
Law-giver to his Subjects, and Sole Judge, in matters relating to 
Salvation'.29 In the eyes of many, both high churchmen and 
moderate low churchmen, he was denying all authority to the 
visible church. Controversy was exacerbated by the opaqueness of 
Hoadly's language and his refusal to clarify his meaning. But of 
most significance from the perspective of this essay, it was quickly 
recognized that he was challenging the basis of the Test and 
Corporation Acts, which excluded Protestant Dissenters from civil 
office, arguing that to apply temporal rewards and punishments 
was 'to act contrary to the Interests of True Religion'.30 This 
aspect of the sermon best explains the time and the place of its 
delivery. Preacher, occasion, audience, and subject were all care-
fully planned. Hoadly's sermon was part of a process by which the 
dominant Sunderland-Stanhope faction in the ministry, almost 
certainly with the personal approval and support of the King 
himself, was testing public and parliamentary opinion, and trying 

27 These figures are taken from the 1992 CD-Rom edition of the Eighteenth-Cenmry Short 
Tzt/,e Catalogue (ESTC). They were compiled by running keyword title searches for 'sermon 
and before and king/queen' and for 'sermon and chapel and royal'. 

28 Benjamin Hoadly, 1heNature ef the Kmgdom, or Church, efChrist: A Semwn Preach'd before 
the King, at the Royal Chapel at St]ames's, on Sunday March 31, 1717 (London, 1717). In addition 
to the fifteen London editions, there were two editions published in Dublin, one in 
Edinburgh, and one in New York. Andrew Starkie provides a brilliant analysis of this 
complex controversy in 1he Bangorian Controversy (Woodbridge, 2007), though I place a 
little more emphasis on its political origins. References to Starkie's work in this essay are 
to A. E. Starkie, 'The Bangorian Controversy 1716-21' (Ph.D. dissertation, University of 
Cambridge, 2003). Varying accounts of the relationship between the sermon and other 
aspects of Hoadly's thought and writing are offered by Stephen Taylor, 'Benjamin 
Hoadly', in 1he Oiford Di.ctionary ef National Bwgrapfry, 60 vols. (Oxford, 2004), xxvii. 340-8; 
Susan Rutherford, 'Reformation Principles: The Religious and Political Ideas of 
Benjamin Hoadly (1676---1761)' (Ph.D. dissertation, University of Northumbria, 2000); and 
William Gibson, Enlightmment Prel,ate.· Benjami.n Hoadly, 16'j6-1761 (Cambridge, 2004). 

29 John Hoadly (ed), 1he Workr efBe,efami.n Hoadly, D.D., 3 vols. (London, 1773), ii. 4og. 
30 Ibid. 406---7. 
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to mould it, in advance of an attempt to repeal the Test Act of 
1673, a measure which was almost certainly intended as the first 
stage in the implementation of a liberal religious policy. 

We lack the direct evidence to demonstrate this point conclu-
sively, but the circumstantial evidence is compelling. The context 
is clear: the Sunderland-Stanhope ministry (1717-21) favoured a 
more radical religious policy, one element of which was a more 
tolerant policy towards Protestant Dissenters, and, in particular, 
the repeal of the Test Act.31 This policy had the active support of 
the King, who was anxious to show his gratitude to a group who 
had been consistent supporters of the Hanoverian succession, 32 

and Hoadly was already well known as a low churchman who 
had close links with Dissenters and who believed that the Test 
Act was unjust. The choice of Hoadly as preacher was calcu-
lated-as he was neither a royal chaplain preaching in tum nor a 
court bishop, he was specially invited to contribute to the presti-
gious series of Lent sermons.33 The sermon was then printed by 
royal command. Any suggestion that this was a mere formulaic 
statement was removed when two royal chaplains, Andrew Snape 
and Thomas Sherlock, were dismissed from their posts after they 
had published pamphlets attacking Hoadly.34 Sherlock, notably, 
had played a prominent role in formulating the report of the 
Lower House of Convocation, the quasi-parliamentary assembly 
of the Church of England, which demanded Hoadly's censure, 
and, the following year, he wrote specifically in defence of the 
Test and Corporation Acts. 

Hoadly had produced what, in publishing terms, was one of the 
most successful court sermons ever, but it was also one of the last. 
The genre of the printed court sermon rapidly fell out of favour. 
Only one appeared, anonymously, in the 1720s, none in the 1730s, 
one in the 1740s, and two in the 175os.35 The disappearance of the 

31 G. M. Townend, 'Religious Radicalism and Conservatism in the Whig Party under 
George I: The Repeal of the Occasional Conformity and Schism Acts', Parliamentary 
Histmy, 7 (1988), 24-44-

32 Ragnhild Hatton, George L· Ekctor and King (London, 1978), 28g. 
33 The cycle of Lent sermons was still prestigious enough to be advertised in the 

Lmdon Gazett,e. That for 1717 appears in no. 5508 (29Jan.-2 Feb. 1717). 
34 INA LC 3/63, p. 177; Starkie, 'Bangorian Controversy', 65. 
35 ESTC. In addition, the Sub-Dean of the Chapel Royal, George Carleton, published 

his collected sermons: Sermons Pmzch'd at the Royal Chapel at Whitehall (1736). I have not 
included here the seven sermons recorded in the ESTC that were preached at Whitehall 
between 1714 and 1760, four of them after 1720. But these were not preached by royal 
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court sermon from public debate about religion and religious 
policy is vividly illustrated if we consider the three published in 
the last two decades of George Il's reign. One of these was 
preached by Thomas Hayter and is a special case. Hayter was 
Preceptor to George, Prince of Wales (the future George III, 
176o-1820 ), and Prince Edward, and he was publishing in sermon 
form his advice to his young pupils. 36 The other two were 
preached by Edward Cobden, a royal chaplain who had been 
appointed in 1730. 37 He resigned his post in 1754, and in the 
following year published an embittered tract, entitled An Essay 
Tending to Promote Religion, in which he railed at the promotion 
ahead of him of countless unworthy and 'worthless' candidates 
who benefited from the favour of peers and Members of 
Parliament. 38 His two court sermons had both appeared without 
the royal imprimatur that was conventional in publications of this 
type. It is a moot point whether they were a last, desperate 
attempt to attract the attentions of the King and to reinforce his 
claim to the preferment that he believed he deserved, or a calcu-
lated insult to a monarch whom he had come to despise-though 
it is difficult to regard a sermon entitled A Persuasive to Chastity as a 
panegyric on the virtues of George II. 

Thus, the printed court sermon disappeared almost entirely as 
a literary genre during the early years of the Whig supremacy. 
Inevitably, this was accompanied by a decline in the importance 
of the court and the Chapel Royal in debates about religious 
affairs. What is not clear from this account so far is why this 
happened. It is necessary, therefore, now to address this 
problem, and it will be suggested that there are three reasons for 
the decline of the court sermon. 

First, it is possible to point to a decline in the personal power 
and influence of the monarch. The increasing power and promi-
nence of parliament from the Restoration, and especially after 
the revolution of 1688, the growing power of the king's ministers, 

chaplains or bishops, they were not preached before the king, and they were not printed 
by command. 

36 Thomas Hayter, A Sermon Preached before the King. On Sunday, March 22, 1752: Drawn up 
.for the Use ef ... George Prince ef Wales, and Prince Edward (London, 1752). 

37 Edward Cobden, A Persuasive w Chastity: A Sermon Preach'd before the Kmg at St ]ames's, 
on the ulh ef December 1748 (London, 1749); id., A Dissuaswe.from Popery: A Sermon Preached 
before the Kmg, at St]ames's, December the B"' r75r (London, 1753). 

38 Edward Cobden, An Ess'!)' Tending w Promo/£ Religion (London, 1755), 19-20. 
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and, in particular under the first two Georges, the emergence of 
a dominant, close-knit group of Whig ministers, all combined to 
make the court a less important location for the formulation of 
policy. Bishops were still to be found among the members of the 
Privy Council, and they can even be found sometimes among 
those at cabinet meetings. 39 But the Privy Council was being 
eclipsed as a forum for policy making, and the king no longer 
presided over meetings of the cabinet council in person. The key 
location for the making of policy had shifted from the royal 
apartments to the Cockpit, the site of the government offices. 
The most revealing symbol of the rise of Bishop Gibson's politi-
cal power was not his appointment as one of the court bishops, 
but rather his acquisition of rooms at the Cockpit. 40 As a corol-
lary, the pulpit of the Chapel Royal declined in importance as a 
location from which to influence the formulation of religious 
policy. Paradoxically, it can be argued, as Tony Claydon has 
done, that the increase in the number of printed court sermons in 
the r6gos also reflected this development, as preachers and their 
patrons recognized that the king and the congregation in the 
Chapel Royal was no longer the only important audience. 
Publication, access to the rapidly expanding world of print, 
became necessary to reach a wider audience.41 The cycle of 
court preaching continued throughout the century, but, by the 
early years of George I's reign, there is no doubt that the Chapel 
Royal was a fading attraction as a venue in which to deliver 
political sermons. 

It is, however, important to recognize that to point to the 
decline of the court sermon is not to argue that preaching became 
less important as a way of contributing to politico-religious 
debate.42 On the contrary, as many historians have argued 

39 For Potter's appointment as a Privy Councillor, see C. L. S. Linnell (ed.), The Diaries 
of Thomas Wilson, D.D. 1731-7 and 1750, Son of Bishop Wilson of Sodor and Man (London, 
1964), 178; for his attendance at cabinet meetings, see BL Add. MS 35586, fo. 48: 
Nottingham University Library, Newcastle (Clumber) Papers, Ne.C. roob. 

4-0 BL Lansdowne MS 1018, fos. 9-10: R. Reynolds to W. Kennett, 29 Oct. 1724 
4-1 Claydon, Wz/liam III and the God!, R.el!olution, 96-8. 
°"2 Fran~oise Deconinck-Brossard, Vie politiljue, socia/,e et religi,euse en Grantle-Bre/1Jg11£ d'apres 

ks sermons preches ou publies dans /,e nord de l'Angkterre 1738-176o, 2 vols. (Paris, 1984); D. 
Napthine and W. A. Speck, 'Clergymen and Conflict 1600-1763', S/JJJJies in Church History, 
20 (1983), 231-51; James Caudle, 'Measures of Allegiance: Sermon Culture and the 
Creation of a Public Discourse of Obedience and Resistance in Georgian Britain, 
1714-1760', 2 vols. (Ph.D. dissertation, Yale University, 1996);James E. Bradley, 'The 
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recently, the eighteenth-century sermon provides one of the keys 
to understanding public doctrine. This leads to the second point, 
which is that the clergy often chose other locations in which to 
give their sermons. The years after the 1688 revolution saw an 
enormous expansion in the number of special services at which 
sermons were preached and after which they were published-
annual meetings of the Sons of the Clergy, of charity schools, of 
the Society for the Propagation of the Gospel (SPG), of the soci-
eties for the reformation of manners, and of many more local 
charities and societies. The 1700s saw the establishment of the 
Boyle lectures and the 1710s of Lady Moyer's lectures.43 Most of 
these had little political resonance, though one should not forget 
the controversies surrounding the societies for the reformation of 
manners in the reigns of William and Anne, nor that Thomas 
Secker could cause a stir in 1741 by calling for the establishment 
of an American episcopate at the annual meeting of the SPG.44 

Of more direct relevance, therefore, were the services held for the 
regular cycle of state occasions-the anniversaries of Charles I's 
(1625-49) execution (30January), of the restoration of the monar-
chy in 1660 (29 May), and of the Gunpowder Plot and William 
III's landing in 1688 (5 November), as well as accession day and, 
in times of war, fast and thanksgiving days. Sermons preached on 
these occasions before public bodies, such as the Lord Mayor of 
London or the two universities, were often printed. Moreover, 
annual meetings of Parliament after 1689 meant that similar 
Anglican Pulpit, the Social Order and the Resurgence ofToryism during the American 
Revolution', Albion, 21 (1989), 361-88; H.P. Ippel, 'British Sermons and the American 
Revolution', Journal qf Religious History, 12 (1982), 191-205; id., 'Blow the Trumpet, 
Sanctify the Fast', Huntington library ()Jlarter!JI, 44 (1980), 4s--60; Robert Hole, Pulpits, 
Politics and Public Order in England 1760--1832 (Cambridge, 1989); Nancy L. V. Murray, 
'The Influence of the French Revolution on the Church of England and its Rivals, 
1789-1802' (D.Phil. dissertation, University of Oxford, 1975); Donna T. Andrew, 'On 
Reading Charity Sermons: Eighteenth-Century Anglican Solicitation and Exhortation', 
Journal ef Ecclesiastical History, 43 (1992), 581--g1. 

43 The first Boyle lectures were preached by Samuel Clarke in 1704 and printed as A 
Demonstration ef the Being and Attributes ef God (London, 1705). The first set of Lady Moyer's 
lectures were preached by Daniel Waterland in 1719 and printed under the title, Eight 
Sermons Preach'd at the Cathedral ef St Paul, in Difense ef the Divini!)i ef Our urd Jesus Christ 
(London, 1720). 

44 A. G. Craig, 'The Movement for the Reformation of Manners 1688-1715' (Ph.D. 
dissertation, University of Edinburgh, 1980 ); Shelley Burtt, Virtue Transformed: Political 
Argument in Eng/,and 1688-1740 (Cambridge, 1992), eh. 3; Thomas Secker, A Sermon before the 
Incorporated Socie!)i for the Propogation ef the Gospel in Foreign Parts; at their Anniversary Meeting in 
the Parish-Church ef St. Mary-le-Bow, on Friday, February 20. 1740--1 (London, 1741 ), 27-8. 
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services were held for the Lords and Commons, providing oppor-
tunities for clergy to offer their views on the great issues of poli-
tics. 45 The fact that few MPs or peers often actually attended the 
state services in St Margaret's, the parish church of the House of 
Commons, and Westminster Abbey is to miss the point. The 
prestige of Parliament meant that these were the most visible 
pulpits in the country, and official sermons delivered from them 
were guaranteed a large sale. The same was true, albeit on a 
smaller scale, of sermons preached before the Lord Mayor of 
London. The public sphere was expanding in ecclesiastical terms, 
as well as political and social ones. More venues were available 
for clergymen to deliver their views on the great issues of the day, 
and the audience was there to listen and, more importantly, to 
read them. Inevitably, the development of the ecclesiastical public 
sphere facilitated and encouraged the expression of a wider range 
of opinions-the Lord Mayor and the University of Oxford both 
offered pulpits to clergy critical of the dominant Whig oligarchy. 
In other words, the court sermon went into decline partly because 
the Chapel Royal was facing more competition as a venue for 
sermons which were intended to contribute to public debate 
about politics and religion. 

These two points might help to explain why there was a 
gradual decline in the number of printed court sermons; they do 
not, however, answer the question of why the genre disappeared 
virtually overnight at the end of the 1710s. In fact, its disappear-
ance can be dated even more precisely to the Bangorian contro-
versy itself. After the publication ofHoadly's sermon delivered in 
March, only six more court sermons appeared in that decade. All 
of these, moreover, had appeared by early 1718, and at least 
two were broadly supportive of the position of the Hoadlyites in 
the ensuing controversy.46 Their appearance reinforces the 

45 James Caudle, 'Preaching in Parliament: Patronage, Publicity and Politics in 
Britain, 1701-60', in Lori Anne Ferrell and Peter McCullough (eds.), The English Sermon 
Revised: Religion, literature and History 16oer-1750 (Manchester, 2000), 235-63; Andrew 
Lacey, The Cult of Kmg Charles the Marry, (Woodbridge, 2003), chs. 6-8. 

46 The six sermons were preached by J. T. Desaguliers, Richard Laughton, John 
Waugh, Edward Chandler, Thomas Hayley, and Samuel Bradford. Laughton's sermon 
is an exception-it was preached on the occasion of the king's visit to Cambridge 
University by someone who was not a royal chaplain. The sermons by Bradford and 
Hayley both emphasized the importance of mutual charity in disputes over inessentials. 
Hayley's invocation of the trope of sincerity aligned him firmly with the Bangorians, 
though Bradford could be interpreted as calling on all English Protestants to join in 
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contention that the Sunderland-Stanhope administration, with at 
least the tacit support of George I, was deliberately using the 
court sermon to demonstrate the backing of the court for its 
radical religious policy. The third point about the decline of the 
genre thus relates to the direction of government policy after 
1719, and particularly under Robert Walpole and the Pelhams. 

The Whig ministries which dominated English political life 
from the early 1720s to the death of George II were determined to 
avoid public debate about religious policy.47 Traumatized by the 
events surrounding the trial of the high-church clergyman Dr 
Henry Sacheverell in 1709-10, Walpole was all too conscious that 
the Whigs were particularly vulnerable to the cry of 'the church 
in danger'.48 Consequently, he and his successors eschewed the 
kind of liberal religious policy which was adopted by the 
Sunderland-Stanhope ministry and which is often associated 
with Whig politics. Instead, they worked hard, and for the most 
part successfully, to keep issues about the church and religion out 
of parliamentary and public debate. They had no desire to utilize 
the court sermon in the way in which the Tories had done with 
Blackall, or Sunderland had done with Hoadly. Indeed, Hoadly's 
sermon, the most successful court sermon ever in publishing 
terms, did much to discredit the genre in the eyes of those who 
had traditionally made most use of it to expound and defend their 
policies. However much Walpole and many other Whigs may 
have privately sympathized with the radical latitudinarian, semi-
Erastian programme of the Sunderland-Stanhope ministry, they 
were thoroughly unnerved by the Bangorian controversy. Not 
only did it threaten the revival of 'the church in danger' 
campaign by the Tories, but it also opened up serious divisions 
within the Whig coalition of the previous twenty years. 49 A 

communion with the national church. Thomas Hayley, Mutual Charity, the Most Perfect 
Bond of Christian Uni!,: A Semwn Preoch'd before the Kmg in the R<!)lal Chapel at St ]turres's, upon 
Sund(9, January 5, 171;-8 (London, 1718); Samuel Bradford, The Nature of Christian Union, 
and the Method of R.estoring it: A Sermon Preach'd before the King, in the R<r,al Chapel at St James's, 
on Sund'!}/, Jon. 19 1717-8 (London, 1718). 

47 See Stephen Taylor, 'Sir Rohen Walpole, the Church of England and the Quakers 
Tithe Bill of 1736', Historical Journal, 28 (1985), 51-n; id., 'Whigs, Bishops and America: 
The Politics of Church Reform in Mid-Eighteenth-Century England', Historical Journal, 
36 (1993), 331-56. This argument will be developed more fully in my The ~s and the 
Church: Polilics and &figi.on in &gl.and 1714-176o [in preparation). 

48 Id., 'Rohen Walpole', in Ox.ford Di.ctionary of National Biograp*1, lvii. 69-:)2. 
49 Rebecca Warner, 'Early Eighteenth-Century Low Churchmanship: The Glorious 
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number of Whig clergy-not only Archbishop William Wake, 
but other stalwarts of the campaigns of Anne's reign, such asjohn 
Potter, William Nicholson, and Edward Chandler--were pushed 
into opposition at the end of the 1710s, while others, most notably 
Edmund Gibson, made it perfectly clear that they could only 
support the most moderate reforms, such as the repeal of the 
Occasional Conformity and Schism Acts in 1719.50 The 
Bangorian controversy would only have confirmed Walpole and 
the Pelhams in their belief that the printing of political sermons 
preached at court should be discouraged. 

By the time of George III's accession the court had ceased to 
function as a centre of public debate about religion and the 
church. Preaching and worship continued in the same forms as 
before, and the rooms of Stjames's were the backdrop for many 
discussions by ministers, bishops, and the king about religious 
policy. But the disappearance of the printed court sermon meant 
that such debates were confined to the few; public discussion 
about the church and religion had to find new arenas. A few 
court sermons did appear during the reign of George III-three 
in the 1770s, two in the 1780s, and two in the 179os-but the 
genre had died. 51 

III 

Was the death of the printed court sermon in the early eight-
eenth century part of a broader process? If we turn to the second 
major theme of this essay, the role of the court in ecclesiastical 
patronage, it will become clear that it was. Here, too, the reigns 
Revolution to the Bangorian Controversy' (Ph.D. dissertation, University of Reading, 
1999), parts 2 and 3; Starkie, 'Bangorian Controversy', esp. eh. 5. 

5° For episcopal responses to the policies of the Sunderland-Stanhope ministry, see 
Stephen Taylor, '"Dr Codex" and the Whig "Pope": Edmund Gibson, Bishop of Lincoln 
and London, 1716-1748', in R. W. Davis (ed.), Lords ef Parliament: Studies 1714-1914 
(Stanford, Calif., 1995), 17-22; Norman Sykes, 'Archbishop Wake and the Whig Party, 
1716-23: A Study in Incompatibility of Temperament', Cambridge Historical Journal, 8 
( 1945), 93-112. 

51 The fact that these were court sermons, however, did not impart to them any particu-
lar significance. Even the sermon preached at the height of the American crisis by Robert 
Lowth, Bishop of London and Dean of the Chapel Royal, calling on the nation to repent 
to avoid the providential judgement of God, was published without the royal imprimatur. 
Robert Lowth, A Sermon Preached at the Chapel Royal ef St James's Palace, on Ash-Wednesdtry 
MDCCLXXIX (London, 1779). 
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of George I and George II witnessed a decline in the significance 
of the court. This statement may appear a natural extension of 
what has been argued so far, but, to anyone familiar with what I 
have written elsewhere, it could be surprising. I have, for 
example, advanced the case that Queen Caroline exerted 
considerable influence over the distribution of the crown's eccle-
siastical patronage between 1727 and 1737.52 I have also 
suggested that, following his wife's death, George II himself had 
an informed and active involvement in these affairs. 53 As I am 
not intending to modify these conclusions, it is important to 
clarify precisely what is being claimed here. The number of 
church preferments in the hands of the monarch was relatively 
limited, but it included all the bishoprics and many other senior 
dignities. Between 1714 and 1760, and, indeed, for many years 
after, the British monarchs insisted on personally approving all 
nominations to these livings, and they were therefore able to 
exercise considerable influence over who was appointed to bish-
oprics, deaneries, and other royal livings. Indeed, the personal 
power of the monarch survived much longer over church 
patronage than in almost every other area, a reflection perhaps 
of his role as Supreme Governor of the church,just as his role as 
commander-in-chief enabled him to assert a personal role in 
army patronage. 54 But it is important to distinguish between 
what could be done by a determined monarch, and the role of 
the court as a place and an institution where clergymen could 
stake their claim for advancement. The monarch may have 
retained considerable power, but the court was rapidly eclipsed 
in the first half of the eighteenth century. 

When examining the role of the court in church patronage, 
attention inevitably focuses on the body of royal chaplains. They 
were, it should be emphasized, the king's personal chaplains, his 
servants, members of the royal household. After the court 

52 Stephen Taylor, 'Queen Caroline and the Church of England', in id., Richard 
Connors, and ClyveJones (eds.), Hanoverian Britain and Empire: Essays in Memory qf Pmlip 
l.awson (Woodbridge, 1998), 82-ror. 

53 Stephen Taylor,' "The Fae Totum in Ecclesiastic Affairs"? The Duke of Newcastle 
and the Crown's Ecclesiastical Patronage', Albion, 24 (1992), 409~3. 

s-. The prominence of George II in ecclesiastical and military affairs was first high-
lighted byJ. B. Owen, 'George II Reconsidered', in Anne Whiteman,J. S. Bromley, and 
P. G. M. Dickson (eds.), Statesmen, Scholars and Merchants: Essays in Eighteenth-Century History 
Presented to Dame Lucy Sutherland (Oxford, 1973), n3~4. 
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prelates, they were the most senior and important group of clergy 
at court. They were also the most visible, preaching regularly in 
their turns in the chapel at Stjames's, Kensington, or Hampton 
Court. Unfortunately, we have only a limited understanding of 
how they were appointed. In principle, appointments were made 
by the Lord Chamberlain, and there is some evidence to suggest 
that he exercised his powers with little reference to anyone else. 55 

When Bishop Gibson complained in 1724 of the preferment of 
too many 'little men' in response to the 'Importunities of great 
men', he made it clear that he was most concerned about the 
actions of the Lord Chamberlain. 56 Even the Duke of Newcastle, 
at the height of his influence over ecclesiastical patronage in the 
1740s and 1750s, was careful to avoid publicly interfering with 
chaplaincies--anyone seeking his influence was simply referred to 
the Lord Chamberlain.57 Whether the Lord Chamberlain had 
such unfettered control in practice is more doubtful. Newcastle 
sometimes had his own candidates for chaplaincies, and there is 
no evidence that he was ever thwarted.58 Moreover, lists of chap-
lains were routinely laid before the king, who not only expressed 
opinions but also made changes. 59 

Royal chaplaincies were important because they were widely 
seen, not least by those who filled them, as a step to further 
preferment, if not as a promise of it. Chaplains often used their 
length of service to support their claim for a crown living,60 and, 
as has been seen, Edward Cobden resigned when he felt that his 

55 Newcastle himself, when Lord Chamberlain during the Sunderland-Stanhope 
ministry, appears to have vetoed the appointment of John Jackson and Thomas Pyle as 
royal chaplains on the grounds that 'they were heretics'. Historical Manuscripts 
Commission, Manuscripts ef the Duke ef Portlmul, preserved at We/beck Abhl[)I, 10 vols. (London, 
18g1-1931), v. 571. 

56 St Andrews University Library, MS 5198: E. Gibson to Viscount Townshend, 16 
Sept. 1724 (Also Reinecke Library, Yale University, Osborn files, 1483.) 

57 BL Add. MS 32710, fos. 5-6: Duke of Richmond to Newcastle, 2 Jan. 1747; Add. 
MS 32721, fos. 497-g: Newcastle to Earl of Bath, 30July 1750; Add. MS 32732, fos. 141-2: 
Ralph Allen to Newcastle, 30June 1753. 

58 William Richardson, the Tory master of Emmanuel College, was clearly 
Newcastle's nominee as a royal chaplain in 1744 See BL Add. MS 32702, fo. 324: Bishop 
T. Gooch to Newcastle, 11 Apr. 1744; Add. MS 32703, fo. 59: Gooch to Newcastle, 21 
May 1744; Add MS 35598, fos. 226-g: Archbishop T. Herring to Lord Hardwicke, 16 
Sept. 1746. 

59 Historical Manuscripts Commission, Manuscripts ef the F.arl ef F,g,nonL· Diary ef Viscount 
Perdval Afterwards First F.arl ef F,g,nont, 3 vols. (London, 1920-3), i. 228-g. 

60 See e.g. BL Add MS 32700, fos. 114-15: T. Bradshaigh to Newcastle, 1 May 174g; 
Add. MS 32714, fo. 478: B. Regis to Newcastle, 13 Apr. 1748. 
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legitimate claims had been overlooked. The fact that their only 
recompense was, as Cobden put it, 'a little grinning Honour',61 
merely heightened expectations, especially as the more junior 
Whitehall preachers received a stipend of £30. These claims were 
never conceded by ministers or bishops, who stressed that 'the 
Advantages of Chaplainships . . . must arise from Merit, & 
Conduct & good Service'. 62 But, as so often, the reality was less 
clear-cut. It was rare for a chaplaincy to be bestowed, as a purely 
honorific post, on someone who had risen to the limits of his 
expectations.63 Indeed, even Bishop Gibson admitted that chap-
lains were 'understood to have a title, to the king's favour, in their 
turns be their personal merits what they will'.64 This was certainly 
the case with those chaplains who accompanied the king on his 
visits to Hanover, who were recognized as having the first claim 
to any preferment that fell, and, ultimately, 'as it were by divine 
right', to a bishopric.65 Moreover, George II himself was firmly of 
the opinion that his chaplains were entitled to a certain preced-
ence in the disposal of crown livings, much as bishops and 
noblemen would give precedence to their chaplains. 66 He 
frequently objected to the recommendation of clergymen un-
known to him, and Newcastle complained that there were 
'Difficulties, and disagreeable Incidents' whenever he mentioned 
anyone not a chaplain. 67 In 1749, for example, when a residen-
tiaryship of St Paul's was vacant, the King ignored strong recom-
mendations from the Duke of Newcastle, the Earl of Hardwicke, 
and the Archbishop of Canterbury for three candidates who were 
not chaplains, bestowing the post instead on Richard Terrick, 
who had been appointed to a chaplaincy four years earlier.68 

6 I Cobden, Essqy T ent.ing t,o Promote R.eligwn, 14. 
62 BL Add MS 32703, fo. 30: Gooch to Newcastle, 21 May 1744 
63 Though in 1742 Archbishop John Potter wondered whether it would be better if 

chaplaincies should be made posts of honour and given to those already possessed of 
dignities. BL Add. 326g9, fos. 3u-12: Potter to Newcastle, 19July 1742. 

64 St Andrews University Library, MS 5198: Gibson to Townshend, 16 Sept. 1724-
65 Edward William Harcourt (ed.), The Harcourt Papers, 14 vols. (Oxford, [1880-1905]), 

vii. 21: W. Mason to Lord Nuneham, 15Jan. 1762; BL Add. MS 32717, fos. 156,, 294: 
Newcastle to Pelham, 19 Oct. 1748, Hardwicke to Newcastle, 8 Nov. 1748. 

66 William Gibson has produced a useful study of the domestic chaplain, but it needs 
to be used with care, as it does not appear to recognize that the lists of chaplains 
preserved in Lambeth Palace Library are incomplete. A Social Histqry ef the Domestic 
Chaplain 1530--1840 (London, 1997). 

67 BL Add. MS 32721, fo. 480: Newcastle to Hardwicke, 27 July 1750. 
68 BL Add. MS 32719, fos. 50-1, 105, 176-7, 197-8, 239: Hardwicke to Newcastle, 



The Clergy at the Courts of George I and II 147 

Royal chaplaincies may not, therefore, have been guarantees 
of further preferment, but they certainly brought aspiring clergy-
men to the attention of the king, offered them the opportunity to 
impress, and gave them a title to royal favour. Most chaplains 
did, in fact, receive further preferment from the crown. For most 
this was a canonry-at Canterbury, Christ Church, Westminster, 
Windsor, or St Paul's-and in many cases this was perhaps the 
limit of their ambitions. For some it was a deanery, and for a 
select few it was a bishopric. Of the 100 chaplains appointed by 
George I, twenty were promoted to the episcopate during his 
reign. 69 But this figure is misleading. There were few bishoprics, 
and the importance of royal chaplaincies in the formation of the 
church's leadership is revealed much more clearly when the 
number of bishops who had been chaplains is examined. In the 
seventeenth century it had become a convention that bishops 
were selected from the ranks of the royal chaplains. This had 
been the normal practice of James I (1603-25), and under Charles 
I it became almost a fixed rule-only three bishops have been 
identified who were not royal chaplains. 70 It remained true at the 
end of the century, Gilbert Burnet reminding William III in early 
1689 that 'the rule was formerly to take all Bishops out of that 
body'. 71 Writing of the early part of the century, Nicholas 
Cranfield has appropriately described the royal chaplaincy as 'the 
purple road'. 72 

This pattern continued into the reign of George I. By the time 
that the list of chaplains had been filled up, three bishops had 
already been appointed by the new king-Richard Willis of 
Gloucester, John Wynne of St Asaph, and John Potter of 
Oxford. 73 If these three are excluded from the calculations, then 

13 Aug. 1749, Newcastle to T. Sherlock, 5 Sept. 1749, Herring to Newcastle, 17 Sept. 1749, 
Newcastle to Hardwicke, 29 Sept. 1749, Newcastle to Lord Bateman, 13 Oct. 1749. 

69 A further ten became bishops under George II: Elias Sydall, Francis Hare, 
Benjamin Hoadly, Zachary Pearce, Charles Cecil, John Gilbert, Nicholas Claggett, 
Robert Clavering, Richard Osbaldeston, and Matthew Hutton. 

7° Fincham, Prelate as Pastor, 305-6; id., 'William Laud and the Exercise of Caroline 
Ecclesiastical Patronage',Joumal ef &clesiastical History, 51 (2000), 6g-93, at 71 n. 10. 

71 R. W. Blencowe (ed.), Diary ef the Times ef Charles the Second 1!J the Honourable Henry 
Sid~ ... To which are added, Letters Illustrative ef the T zmes ef]ames II and Wzl/iam III, 2 vols. 
(London, 1843), ii. 286. 

72 Cranfield, 'Chaplains in Ordinary at the Early Stuart Court', 120. 
73 No royal chaplains at all were appointed until 10 March 1715, by which time both 

Willis and Wynne had been consecrated. Potter was nominated to Oxford on 27 April 
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all but two of George I's bishops held royal chaplaincies at the 
time of their consecration. 74 The notion that a chaplaincy was 
regarded as a qualification for the episcopate is reinforced by the 
case of Benjamin Hoadly, the clerical Whig hero of Queen 
Anne's reign. Having been denied preferment by the queen, he 
was a leading candidate for promotion at the beginning of 
George I's reign. It duly came with his nomination to the bish-
opric of Bangor in December 1715. However, he was not a royal 
chaplain, so appointment to that followed on 14 February 1716 
before his consecration on 18 March, at which point he vacated 
his chaplaincy. The reign of George II, however, saw a sharp 
change in career paths of bishops. Of the forty-two bishops75 

consecrated between 1727 and 1760, only twenty-three (55 per 
cent) were royal chaplains at the time of their appointment. A 
further three held a major court office-John Harris, Isaac 
Maddox, and Joseph Butler76 were successively Clerks of the 
Closet to Queen Caroline-and should be included in this total, 
bringing the figure up to 62 per cent. But even this compares 
strikingly with the 91 per cent under George I. 

Why did this change take place? Why was a royal chaplaincy 
no longer regarded as a necessary qualification for a bishop? 
In part, one might argue that the statistics are misleading, that 
this development was an unintended consequence of a deliberate 
decision by George II and Caroline to change slightly the com-
position of the body of chaplains. The change in the career 
patterns of bishops did, after all, occur remarkably suddenly--six 
of the thirteen bishops appointed in the first ten years of the 

1715, but the list of chaplains was not filled until the end of the year at the earliest. Both 
Potter and Willis, however, had served as chaplains during Anne's reign, having been 
appointed during years of Whig dominance. It was very rare for royal chaplains to be 
dismissed; certainly the ranks of the chaplains were never purged in the way that the 
commissions of the peace were during this period. Chamberlayne, Magnae Britanniae 
Notitia (23rd edn.; London, 1710), 532-3. Cf. Lionel K. J. Glassey, Politics and the 
Appointment </[Justices ef the Peace (Oxford, 1979). 

74 Excluding Willis, Wynne, and Potter, twenty-one bishops were consecrated under 
George I. The exceptions are Samuel Peploe, who became Bishop of Chester in 1725, 
and Stephen Weston, who was promoted to the bishopric of Exeter in 1724 

75 I have excluded Mark Hildesley, who became Bishop ofSodor and Man in 1755. 
76 Strictly, Butler should not be included, as he was appointed to Bristol after the 

Queen's death and held no court office at the time of his elevation. However, as the 
Queen recommended him 'particularly and by name' on her deathbed, it would be 
misleading to exclude him.John, Lord Hervey, Some MaJerio.ls towards Memoirs ef the R.eign ef 
Kmg George II, ed. Romney Sedgwick, 3 vols. (London, 1931), iii. 908. 
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reign were not chaplains. The policy of the new monarchs, 
however, meant that four of these-Francis Hare, Nicholas 
Claggett, Thomas Sherlock, and George Fleming-were not 
eligible for chaplaincies, as they already held deaneries. For this 
reason a number of deans who were on the list of chaplains at 
the time of George I's death, including Hare and Claggett, were 
not reappointed by George II, and between 1727 and 1737 chap-
lains were required to resign on promotion to both deaneries 
and bishoprics. This essentially technical explanation for the 
changing career profile is, however, not entirely satisfying. 
Leaving aside the point that excluding deans of itself made the 
body of chaplains less distinguished, the new regulation lapsed 
following Caroline's death. 77 

There are, I would suggest, two more compelling reasons for 
the declining prestige of royal chaplains. First, there is little doubt 
that, ever since 1688, monarchs had been losing power to their 
ministers in the distribution of crown ecclesiastical patronage. As 
has already been emphasized, early Hanoverian kings were far 
from powerless, but straws can be seen clearly in the wind. 
William Ill had surrendered his powers to a commission following 
Queen Mary's death in 1694, while Queen Anne's determination 
to appoint bishops of her choice in 1707 provoked a political crisis 
that contributed in the following year to the fall of Robert Harley 
and the triumph of the Whigjunto which she detested.78 In 1727 
Bishop Gibson survived as Walpole's 'Church Minister', despite 
the fact that George II and Queen Caroline had little liking for 
him. Then, the Duke of Newcastle, the self-styled 'Ecclesiastical 
Minister', 79 was able to exercise more influence over the distribu-
tion of crown patronage than any other politician in the 
century.80 This gradual shift in the balance of power had implica-
tions for those seeking the highest ecclesiastical offices. The favour 
of ministers could now, at least occasionally, be enough of itself to 

77 Baldwin misses this point. Chapel R.nyal, eh. 16. 
78 G. V. Bennett, 'King William Ill and the Episcopate', in id. andJ. D. Walsh (eds.), 

Essays in Modmi English Church History in Memory ef .Norman Sykes (London, 1966), w4-31; 
id., 'Robert Harley, the Godolphin Ministry, and the Bishoprics' Crisis of 1707', English 
Historical &vi£w, 82 (1967), 726-46; Norman Sykes, 'Queen Anne and the Episcopate', 
English Historical &vWJJ, 50 ( 1935), 433--ti4-

19 BL Add MS 32721, fo. 472: Newcastle to Pelham, 27 July 1750. 
80 That Newcastle was able to exercise such influence is explained partly by the pecu-

liar political circumstances of the time, notably the unity of the Whig ministry and the 
fact that George II had few, if any, alternatives. See Taylor, 'Fae Totum'. 
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secure promotion even to a bishopric. Newcastle had numerous 
arguments with George II about the advancement of William 
Ashburnham, whose father was an important Sussex friend and 
ally of the Duke, and Ashburnham never became a royal chap-
lain, but he still progressed through the deanery of Chichester to 
the bishopric, where he remained for forty-three years, by all 
accounts a diligent and effective diocesan.81 

Second, as has been seen, this period witnessed the decline of 
the court as a centre of public religious debate, while at the same 
time other arenas were opening up. The court provided one 
avenue for advancement, and clearly a royal chaplaincy offered 
many opportunities to impress ministers as well as the king. But, 
increasingly, for ambitious clergy the court was no longer the 
only way forward. It is difficult to generalize about the career 
patterns of those nineteen bishops consecrated during George 
II's reign who were not royal chaplains, though the fact that nine 
of them were deans, occupying posts with a high public profile 
which demanded considerable administrative abilities, is sugges-
tive. Edmund Keene, on the other hand, staked his claim as 
Vice-Chancellor of Cambridge, pushing through a series of 
reforms in a way that won him the enthusiastic approval of the 
Duke of Newcastle, the university's chancellor, and promotion 
two years later to the diocese of Chester.82 In a similar way it 
was John Conybeare's success in supporting the beleaguered 
Whig interest in Oxford University that brought him the see of 
Bristol.83 Thomas Tanner, by contrast, served the apprentice-
ship of many eighteenth-century bishops as an archdeacon (in 
his case of Norfolk for eleven years), but it was probably his 
activity in London as Prolocutor of the Lower House of 
Convocation-still a relatively high-profile position despite that 
body's effective suspension-that helped his old friend Edmund 
Gibson to secure his promotion to the bishopric of St Asaph in 
1732. 

81 BL Add. MS 32719, fos. 239-40: Newcastle to Bateman, 13 Oct. 1749. 
82 BL Add. MS 32720, fos. 217-18: Herring to Newcastle, 13 Apr. 1750; Add. MS 

32721, fos. 53-5, 347-8: Newcastle to Herring, 6 June [i.e. July] 1750, Herring to 
Newcastle, 12July 1750. 

83 BL Add. MS 32721, fos. 424-5: Herring to Newcastle, 22July 1750; Add. MS 32722, 
fos. 63-4: T. Secker to Newcastle, 7 Aug. 1750. 
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IV 

In conclusion, it is important to emphasize again that it is not the 
contention of this essay that the court or the king had ceased to 
be important in either religious debates or in the exercise of 
ecclesiastical patronage by the middle of the eighteenth century. 
On the contrary, the court could still be an important centre of 
religious debate and the king could still exercise a decisive influ-
ence in matters of patronage-debates about the creation of an 
American episcopate in the r74os and r75os, for example, took 
place largely out of the public eye within the court and its envi-
rons between ministers, bishops, and sometimes the king 
himself.84 None the less, it is possible to identify a decisive shift 
in the role of the court by the last decade of George II's reign. 
The printed court sermon had virtually disappeared as a literary 
genre and politico-religious public debate was taking place in 
other arenas. Ministers were exercising much more influence 
over the disposal of crown preferments than they had done fifty 
years earlier, and service at court was no longer the essential 
prerequisite for the highest offices that it had been throughout 
the previous century. For the clergy of the Church of England 
the court was still important; royal chaplaincies were highly 
valued. But it had ceased to be at the heart of English religious 
life and debate, and this was reflected in the career paths of the 
governors of the church. 

84 Taylor, 'Whigs, Bishops and America'. 
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The King's Confessor: 

Changing Images 
NICOLE REINHARDT 

Voltaire, in his famous account of the reign of Louis XIV 
(1643-1715), makes an interesting statement referring to the last 
years of the Sun King's reign: 'C'est une chose très remarquable 
que le public, qui lui pardonna toutes ses maitresses, ne lui 
pardonna pas son confesseur [Père Le Tellier]. Il perdit, les trois 
demieres années de sa vie, clans l'esprit de la plupart de ses 
sujets, tout ce qu'il avait fait de grand et de memorable.' 1 

Voltaire's remarkable observation sums up the central argument 
of this essay, namely, that the king and his confessor cannot be 
regarded separately, but must be seen as reflecting each other's 
images. These images, however, prove to be shifting in line with 
their public perception. This implies not only a complex system 
of mirroring images, but a highly fragile triangular relationship 
of guilt and pardon that links the king to his confessor and to his 
subjects. As will become clear in what follows, this relationship 
underwent a profound change at the beginning of the eighteenth 
century, partly as a result of the role attributed-or arrogated-
to what Voltaire called 'the public'. 

Historical inquiry into the role and function of the king's 
confessor developed only after the French Revolution. 2 The 
king's confessor seemed literally to incorporate everything the 
enlightened and liberal public had denounced as the most 
abhorrent traits of the ancien régime: the confessors were among 
the king's favourites and councillors, whose ascendance had 

I am grateful to Vincenzo Lavenia for his patience and for putting some truly Jesuit 
questions. 

1 Voltaire, 'Le Siecle de Louis XIV', in Rene Pomeau (ed.), CEWJres hiswriques de Voltaire 
(Paris, 2000), 957. 

2 The first study is by Abbe Gregoire, Histoire des confesseurs des Empereurs, des Rois et 
d'autres Princes (Paris, 1824). 
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been closely linked to the development of an absolute monarchy. 
Even more than lay councillors, the confessor's relationship with 
the king was by definition a secret one and thus the most radical 
incarnation of the arcana characteristic of the ancien régime's art of 
government. 3 In addition, the confessor could claim the most 
exclusive access to the king's conscience which-at least in 
theory-was the focus of absolute power in its direct responsibil-
ity to God. Although the act of confession itself was a moment in 
which the king was as humble a Christian as any of his subjects, 
the personally appointed confessor was the most tangible 
embodiment of seemingly uncontrollable church influence on 
state matters. 

More than any other topic, the confessor seems to resist the 
search for historical truth. Whenever rational explanations of 
royal behaviour seem difficult, the confessor's influence easily 
comes to hand and seems to explain the inexplicable. 4 The 
figure of the confessor reminds us that often in history it is 
impossible to know what one would like to know. I will not be 
able to come up with any news from the king's confessional, but 
I hope that by the end of this essay, the right questions will have 
been asked about the sources: what is known; how is this know-
ledge constituted; and what does it make the historian believe? 
These will be the guiding questions asked in order to shed some 
light on three main points. After a brief account of the develop-
ment of the confessor's function as a court office in France, I 
shall concentrate on the changes which took place at the begin-
ning of the reign of Louis XV (17151 4), and, finally, focus on the 
public image of the confessor. 

3 Antonio Feros, 'Images of Evil, Images of Kings: The Contrasting Faces of the 
Royal Favourites and the Prime Ministers in Early Modem European Political 
Literature', in John H. Elliott and Laurence W. B. Brockliss (eds.), The World qf the 
Favourite /New Haven, 1999), 205-22. According to Abbe Gregoire, Napoleon did not 
have a confessor. See Gregoire, Histoire des confasseurs, 402. However, there is a plan for 
the imperial court which contains the post of a confessor, Archives Nationales, Paris 
(henceforth AN), K 1712. 

+ Georges Minois, I.£ Corifesseur du roi: L£s directeurs de conscience sous la monarchie franfai,se 
(Paris, 1988), 9-17, who criticizes this attitude, however, is partly the victim of an uncriti-
cal narration of anecdotes that surround the confessor. He does not question their nature 
and emergence. 
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I 

The confessor was part of a large group of clerics employed at 
the court for the king's religious service. Since the thirteenth 
century the French kings had been granted the papal privilege of 
appointing a confessor of their own choice, and were thus 
exempted from episcopal jurisdiction. 5 The first confessors, who 
also governed the ecclesiastical household, were royal chaplains, 
but gradually the confesseur attitré was distinguished from the 
chaplain. During the reign of Francis I (1515-47), who set the 
pattern for the development of the French court in the early 
modern period, the ecclesiastical household was reorganized. 
The grand aumônier was promoted head of the royal ecclesiastical 
household, and he administered the royal hospitals and almsgiv-
ing. From the time of Louis XIII (1610-43) on, the grand aumônier 
was always of cardinal's rank. He became the superior court 
clergyman. 6 The new role played by the grand aumônier as the 
king's most important priest reshaped the confessor's office and 
liberated him from administrative tasks within the chapel. What 
at first glance appears to be a decline of influence is better 
described as a process of differentiation which linked the confes-
sor to the king in a more direct and exclusive way. 

Whereas the royal confessor remained a single individual, the 
overall number of clerics serving in the royal chapel grew rapidly. 
The number of aumôniers, in particular, increased to almost 250 
before Richelieu (1624-42) reduced their number to roughly 
eight, that is, two serving each quarter. 7 The ecclesiastical house-

5 Privileges accordis a la Couronne de France par le Sai.nt Siige pubaes d'apres les origina,,x conserves 
aux Arcluves de /'Empire et a la Bibliotheque imperiale (Paris, 1815), 7, no. IX: papal bull by 
Innocent N in favour of Louis IX, 5 Dec. 1243; on the medieval development, Xavier de 
La Selle, Le Service des ames a la Gour: Coefesseurs et Aumoniers des Rois de France du Xllle au XVe 
siicle (Paris, 1995), 37 ff. 

6 Alexandre Maral, La Chapelle Royale de Versailles sous Louis XIV: Ceremonial, liturgie_. 
musique (Sprimont, 2002), 59; Etienne Oroux, Histoire ecclisiastique de la Gour de France, ou l'on 
trouve tout ce qui concerne l'histoire de la Chapelle, & des principaux O.fficiers &clisiastiques de nos 
Rois, 2 vols. (Paris, 1n6), i. 59 and 65-6. 

7 Jeroen Duindam, 'The Bourbon and Austrian Habsburg Courts: Numbers, 
Ordinances, Ceremony-and Nobles', in Ronald G. Asch (ed.), Der europiiische Adel im 
Ancien R.egime: Von der Krise der stiindischen Monarchie zur Revolulion (1600--1789) (Cologne, 2001), 
181-206, at 190. This transition seems to have been slow. In a court list of 1644, apart from 
the eight 'aurnoniers par quarrier' we still find 'Onze autres aurnoniers n'ayant quartiers' 
and 'Seize autres aumoniers n'ayant quartiers ni gages.' AN 0 1 751, no. 69: Abrege de 
l'etat general des officiers de la maison du Roi arrete par Louis XIV en 1644. 
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hold was thus hierarchically composed of the grand aumônier de 
France, the premier aumônier, the eight ordinary aumôniers, one maître 
de l'oratoire, the king's confessor, two court preachers, a preacher 
for Lent and Advent, a preacher and confessor for the ordinary 
members of the court, a chaplain of the oratory, and eight other 
chaplains, eight chapel clerics, a sacristan, and two sommiers. 
There was also an additional group of six aumôniers de St Roch, who 
provided religious services during military campaigns.8 These 
forty-odd ecclesiastics were by no means the only ones at court. 
In fact, the queen had her own ecclesiastical household which 
was similarly composed, but slightly smaller in number.9 In addi-
tion, we have to count the clerics in the service of other members 
of the royal family as soon as they came of age. Thus in 1789 the 
court budgets list forty-eight members in the King's ecclesiastical 
household, twenty-one in the Queen's service, two for the educa-
tion of the Dauphin, eighteen for Madame Adélaide, eighteen for 
Madame Victoire, four in the service of the enfants de France, and 
three in the service of Madame Elisabeth, which gives a total of 
I 14 clerics employed in the households of the different members 
of the royal family. 10 

The king's ecclesiastical entourage was larger and its members 
also received higher salaries than their opposite numbers in 
other establishments within the dynasty. The highest salaries 
were those of the grand aum6nier, the premier aum6nier, the maître 
de l'oratoire, and the confessor, each receiving 1,200 livres toumois 
(lt) per year. 11 In the queen's household only the confessor 
received this amount, while the other officeholders were 
rewarded with only 300 lt. 12 However, the existing household 
lists do not always give us the whole sums actually allocated. 
One of the last accounts drawn up late in 1789 lists supplemen-
tary payments, completing the gages with pensions du conseil, 

8 AN KK 204, no. 1, fos. n ff.: Maison du Roi pour I'annee 16g1, fos. 12v ff., annee 
1693; no. 13, fos. 19-24; Compte de la maison du Roi annee 1723; no. 15, fos. 12-15, 
Comptes de la Maison du Roi annee 1725. In many respects the ecclesiastical household 
remained an open structure, sometimes recruiting ad hoe for special occasions (preachers 
etc.), Mara!, La Chapelle Rf?yak, 6g. 

9 It consisted of only four aumiiniers ordinaires, four chaplains and clerics. AN Q 1 750, 
no. 39: Chapelles actuelles du Roi et de la Reine (1779?). 

10 AN KK 374, no. 1. 
11 AN Q 1 751, no. 6g. These payments can be confirmed in all the other household 

lists consulted. 
12 AN KK 227, fo. xxxix: Compte tresor de la reine 1752. 
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grandes livrées, nourritures, and traitements particuliers. According to 
this, the confessor emerges rather surprisingly as the best-paid 
ecclesiastic in the king's service, earning a total of 12,854 lt. 13 It 
is clear that some of the payments listed had existed before, and 
that irregularly paid pensions awarded by the king, in particu-
lar, distorted the seemingly equal treatment of the highest offi-
cers in the ecclesiastical household. 14 A look through the 
remaining pensions lists confirms that the gages alone do not give 
the whole picture. 15 Abbé Soldini, confessor to Louis XVI 
(1774-93), was awarded a royal pension of 3,000 lt. 16 After 
Soldini's death, his numerous nephews and nieces were the 
beneficiaries of royal bounty, each receiving a pension of 300 lt 
until at least 1778. 17 It is necessary to stress the kings' continuing 
generosity towards their confessors right to the end of the 
French monarchy, especially as it seems to be a widespread 
misunderstanding that only Jesuit confessors benefited from it. 18 

The facts do not support this popular impression. On the 
contrary, the secular priests and confessors who replaced the 
widely loathed Jesuits did as well as their predecessors, and 
perhaps even better. Although the size of the ecclesiastical 
household had remained largely the same since the days of 
Louis XIV, in 1720 a financial reform was introduced which 
abolished the venality of ecclesiastical offices with the exception 
of the premier aumonier, the maftre de l'oratoire, and the posts of 

13 AN KK 374, no. 1, fo. 5. The picture is not quite the same for the queen's house-
hold, where the grand aumiinier remained the best-paid cleric at 3,900 It, while the confes-
sor received only 1,700 It. Ibid. fo. 55v. However, if we add the grand 1U1monier's income as 
commander of the Ordre du Saint-Esprit, he even remains the king's best-paid cleric. See 
Mara!, Lo, Chapelle Royale, 57. 

14 As most of the grand aumiini.er's papers have been dispersed since the end of the 17th 
century, it is difficult to trace all the payments at every moment. There is only one box 
left (AN 0 1 750) containing papers concerning plans to reform the king's chapel in the 
second half of the 18th century; see also Oroux, Histoire ecclesiasti,que, i. p. xvi; the earlier 
work of Abbe Archon, Histoire de la Chapelle des Rois de France, 2 vols. (Paris, 1704-n), states 
that he made enquiries into the most antique sources, but he seems to rely mainly on Du 
Peyrat. See unpaginated 'Avertissement'. 

15 For the general problems of evaluating court lists and payrolls, see Duindam, 'The 
Bourbon and Austrian Habsburg Courts', 1841 , and id., Vienna and Versailles: Tiu Courts ef 
Europe's Dynastic Rivals, 1550-1780 (Cambridge, 2003), 6g-g. 

16 AN 0 1 638, fo. 213. 
17 AN 0 1 637, fo. 307; 0 1 639, fo. 6. 
18 The biography of Louis XV's confessor, Abbe Maudoux, is typical of the panegyric 

on the modesty of non-Jesuit confessors. See A de Lantenay, L'Ahbe de Maudoux, confesseur 
de Louis XV(Paris, 1881), passim. 
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musicians within the chapel. 19 The end of venality was a finan-
cial operation, but also a means of regaining control over nomi-
nations for many of the offices. 

What did all these clerics do? The members of the chapel were 
mainly responsible for the organization of the religious services 
that were held daily in the king's presence, the musical aspects of 
which lay in the hands of the maître de la chapelle. The grand 
aumônier and the serving aumôniers-apart from taking part in the 
distribution of charity20-were in the first line at all royal reli-
gious services and rituals, practically reducing the office of the 
maître de l'oratoire to a mere title.21 The grand aumônier, or his 
deputy, the premier aumônier, celebrated the major services such as 
christenings, royal weddings, and funerals. The grand aumônier's 
role had been rendered even more central since he had become 
the commander of the Ordre du Saint-Esprit.22 The church 
historian Oroux insisted that the grand aumônier was the head of 
the royal chapel, the superior of all court ecclesiastics, the 
throne's real minister of ecclesiastical affairs; in short, the king's 
proper priest in any place. 23 It is perhaps not too hazardous to 
assume that the reason Oroux stressed the grand aumônier's 
eminence was linked to his motive for writing his ecclesiastical 
history in the first place: he suspected critics of this office of being 
precursors of those contemporary writers who questioned and 
ridiculed the role of clergy, religion, and royalty as a whole.24 

One of the foremost religious acts, apart from attending mass 
and participating in processions and devotions, was the sacra-
ment of confession. There is no doubt that the long-established 

19 Qroux, Histoire eccleswstique, ii. 602. The musicians of the royal chapel were merged 
with the musique de la chambre du roi in 1761; AN Q 1 105, fo. 521: Edit du mois d'aout 1761. 
Louis XIV had already started reimbursing clerics for the purchase of court offices in 
168s; Mara!, La Chapelle Rlt,ale, 54- Qroux states that two aumoniers were paid 40,000 It, a 
chapel cleric 10,000 It-sums which· are confirmed by a brllllet d'assurance amounting to 
35,000 It for the year 1723 in favour of an aumonier; AN Q 1 67, fo. 513: Brevet de !'assur-
ance de 35000 livres en faveur du S. Abbe de Caulet, aumonier de Sa Majeste, 4 Sept. 
1723. The office of premier aumonier amounted to 200,000 It at the end of the 18th century. 
AN Q 1 750, no. 39. 

20 A comprehensive description of these duties in AN Q 1 750, no. 95 (around 1780). 
21 His original functions are described by Qroux, Histoire ecclesiastique, ii. 65. AN KK 

544, fos. 55-8: Reglement general fait par le Roi a Paris le I janvier 1585; Mara!, La 
Chapelle Rf/Yak, 59. 

22 Qroux, Histoire ecclesiastique, i. 16g,o. 
23 Ibid. ii. 59· 
24 Ibid. i. p. xi. 
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position of the royal confessor, his exclusive and secret link with 
his royal penitent, and the fact that confession itself had become 
a focal point of post-Tridentine Catholicism, 25 contributed to 
making the royal confessor a person of unshaken importance 
within the ecclesiastical household, despite the decline in his 
administrative power since the sixteenth century.26 The office 
had never been venal and relied entirely on the king's choice and 
confidence. 27 In fact, the affirmation of royal self-government 
since 1661 was accompanied and confirmed by a stabilization of 
the confessor's position. Although there are many examples of 
outstanding confessors in the early modern period, their position 
at court stopped being subject to court cabals on the very day 
Louis XIV decided to rule on his own after the death of Mazarin 
(1642-61).28 The end of the era of the great ministers inaugu-
rated the era of important confessors. 

One of the most important changes in the selection of the 
royal confessors occurred during the reign of Henry IV (1589-
1610), who in 1604 abandoned the old tradition of Dominican 
confessors. 29 This decision was to be the beginning of an almost 
uninterrupted line of Jesuit confessors until the Order was 
banned in 1764. Many other European monarchs also chose 
their confessors from the ranks of the Society of Jesus, particu-
larly those engaged in the Counter-Reformation, but no other 
dynasty, except for the Portuguese kings, 30 showed such endur-
ing fidelity towards the Jesuits as did the descendants of Henry 
IV. The Spanish kings remained faithful to the Dominicans,31 

25 A wide-ranging discussion of the link between confession and inquisition in Adriano 
Prosperi, I T rihunali di coscien;;a. Inquisiwn, confesson, misswnari (Turin, 1996); on the devel-
opment of the concept of confession see Thomas N. Tentler, Sin and Confession on th£ Eve of 
Reformatwn (Princeton, 1977);John Bossy, 'The Social History of Confession in the Age of 
Reformation', Transacti.ons ofth£ R.oyal Hiswrical Socie!)I, ser. 5, 25 (1975), 21;18. 

26 Father Pierre Coton ( 1564-1626) handed over the administration of the college de 
Navarre to the grand aum6nier; Oroux, Hiswire ecclfaastique, ii. 301. 

2i Oroux claims that the confessor paid his oath of fidelity into the hands of the grand 
aumonier, ibid. ii. 66. 

28 For Louis XIII and Louis XIV, see Minois, Le corifesseur du roi, 35g-83 and 385-413. 
29 Ibid. 333. 
30 Jolio Francisco Marques, 'Confesseurs des princes: Les jesuites a la Cour de 

Portugal', in Luce Giard and Louis de Vaucelles (eds.), Les Jesuites a l'iige baroque, 
1540-1640 (Grenoble, 1996), 213-28. 

31 Research on royal confessors in Spain is well developed: Bernardo J. Garcia 
Garcia, 'El confesor Fray Luis Aliaga y la conciencia de! rey', in F1avio Rurale (ed.), I 
Religiosi a Corte: Teologi.a, politi.ca e dipwrnazia in Anti.co Regime (Rome, 1998), 159-g4; Carlos 
Javier de Carlos Morales, 'La participaci6n en el gobierno a traves de la conciencia regia: 
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also on account of their outstanding role as inqms1tors; the 
Austrian Habsburgs were certainly attached to thejesuits,32 but 
also held the Capuchins in very high esteem, as their tombs in 
the Capuchin Church of Vienna still demonstrate. The direct 
link between the House of Bourbon and the Jesuit Order is 
particularly surprising, since Gallican circles and the parlements 
never abandoned their hostile feelings towards the Order. Henry 
IV certainly turned to the Jesuits in order to alleviate doubts 
about his own catholicité. His successors, however, continued to 
draw on the Jesuits not only on account of their intellectual 
excellence, but also in order to check the religious balance of 
power, and thus to liberate themselves from other pressures 
within the French Church. Although the Jesuits' privileged 
access to the king via the confessor benefited the development of 
the Order in France, in the long run it contributed to its down-
fall. 33 The French king's reliance on the Jesuits was also a very 
pronounced statement in favour of an Order that stood in the 
first line of defence againstJansenism.34 

Henry IV was stabbed to death by a religious fanatic suppos-
edly influenced by the Jesuits. Yet despite anti-Jesuit propaganda 
Fray Diego de Chaves, O.P., confesor de Felipe II', ibid. 131-58; L. G. Alonso Gelino, 
'Dominicos espaiioles confesores de reyes', La Cimcia Tomi.sta, 14 (1916), 374-451; Isabelle 
Poutrin, 'L' reil du souverain: Luis Aliaga et le metier de confesseur royal sous Philippe 
III', injohannes-Michael Scholz and Tamar Herzog (eds.), Observatwn and Communicatwn: 
T7uJ Construction ef Realities in the Hispanic World (Frankfurt a M., 1977), 2531 0. 

32 Especially until the end of the Thirty Years War. Robert Bireley, Religion and Politics 
in the Age ef Counterreformation: Emperor Ferdinand II, Wtlliam Larrwrmaini SJ. and the Formation 
ef Imperial Polity (Chapel Hill, NC, 1981); id., 'Hofbeichtvater und Politik im 17. 
Jahrhundert', in Michael Sievernich and Giinter Switek (eds.), Ignatianisch: Eigenart und 
Metlwde tier Gesellschaft Jesu (Freiburg, 1990), 386-403; Winfried Miiller, 'Hofbeichtvater 
und geistliche Ratgeber zur Zeit der Gegenreformation', in id., Wolfgang). Smolka, and 
Helmut Zedelmaier (eds.), Universitiit und Bi/dung: Festschrift for Laetitia Boehm <:um 60. 
Geburtstag {Munich, 1991), 141-55; on the Bavarian case: Robert Bireley, Maximilian von 
&:,em, Adam Cont<:en S.J. und di£ Gegenreformation in Deutschland 1624-1635 (Gottingen, 1975). 
Leopold I was very attached to the Capuchin preacher Marco de Aviano: Hillard von 
Thiessen, Die Kapuvner zwischen Koefessionalisierung und Alltogskultur: Eine FallstudiJJ am BeispiJJl 
Freiburgs und Hildesheims 159!,1750 (Freiburg, 2002), 352. 

33 On the political importance of anti:Jesuitism in 18th-century France see Dale Van 
Kley, 'T7uJ Jansenists and the Expulsion ef the Jesuits .from France 175,1765 (New Haven, 1974), 
6-51. 

34 Father Fran~ois Annat, confessor of Louis XIV in 1654, was a busy writer of anti-
Jansenist polemic. See his La Conduite de l'egli.se et du Rl!)I iustifii dans la condamnation de l'heresie 
des Jansenistes (Paris, 1664). A bibliography of Ann at' s writings in Augustin de Backer and 
Carlos Sommervogel (eds.), Bibliotheque de la Compagnie de Jesus, 12 vols. (Brussels, 
18go-1960), i. 399-4rn; on Annat's life and career see Lucien Ceyssens, 'Fran~ois Annat 
SJ. avant son confessorat (1590-1654)', Antonianum, 50 (1975), 483-529. 
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(which accused all Jesuits of being potential monarchomachs) his 
confessor, Father Pierre Coton, was nevertheless handed on to 
his heir, Louis XIII. During the minorities of Louis XIII and 
Louis XIV, confessors were chosen by the regent and/ or the first 
minister. It is an ironic detail that the choice of the king's confes-
sor was to be one of Richelieu's weapons against Marie de' 
Medici (1533-1642, Queen Regent 1610-17) in his struggle for 
power. 35 During Louis XIV's minority it was Mazarin who 
chose the young king's confessor, this time, however, certainly in 
close co-operation with the regent, Anne of Austria (1601-66, 
Queen Regent 1643-51).36 

The enfants de France were given a confessor at the age of 7 
which marks a double rite of passage from childhood. In the tradi-
tion of the French court, the royal children were not officially 
christened at birth, but only sprinkled with water by the grand 
aumônier. 37 Up to the age of 7, the princes were under the care of a 
female governess who was also responsible for a minimum of reli-
gious instruction.38 At the age of 7, when the actual christening 
was celebrated with great pomp at court, the princes passed from 
the care of their governess to that of a male governor and precep-
tor, and took confession for the first time. 39 The governor was in 
charge of their social education, that is, preparing the princes for 
their role in aristocratic society. The preceptor, on the other 
hand, was responsible for the moral aspects of their education. As 
a rule he was a cleric, but he did not act as confessor.40 Although 

35 Camille de Rochemonteix, Nicolas Caussin, corifesseur de Louis XIII et le cardinal de 
Richelieu, documents inMits (Paris, r9u). 

36 Archivum Romanwn Societatis Iesu, Rome (henceforth ARSI), Ass. Gall. 46 II, fo. 
308v: Francesco Piccolomini to Anna d'Austria, 29 Nov. 1649. On Mazarin's influence, 
Archives franvruses de la Compagnie de Jesus, Vanves (henceforth AFCJ), 
Correspondance domestique 1643-1739, Coll. Prat 37, fo. 187: copy of a letter from 
Franc;ois Annat to Goswin Nickel, 17 Apr. 1654,; on Louis XIV's first confessor see Henri 
Cherot, La Premiire Jeunesse de Louis XIV d'apres /,a correspondance inMite de Charles Paulin, son 
premier corifesseur (Lille, 18g2). 

37 Henri Druon, Histoire de /'education des Princes dans /,a maison des Bourbons de France, 2 

vols. (Paris, 18g7), i. pp. xi-xii. 
38 Isabelle F1androis, L'lnstitutwn du prince au tllbut du XV/le siecle (Paris, 1992), 123. 
39 Jean de Viguerie, L'lnstitution des Erifants: L'education en France, XV!e-XVII!e siilcle 

(Paris, 1978), 55; Lucien Bely, La Sociite des princes XV!e-XVII!e siecle (Paris, 1999), 59-61. 
40 Dru on, Histoire de /'education, p. Iv. Under Louis XIV this responsibility lay in the 

hands of such outstanding individuals as Bossuet and Fenelon. On the content of princely 
education see Joel Cornette, 'Le Savoir des enfants du roi sous la monarchic absolue', in 
Ran Halevi (ed.), Le Savoir du prince: Du M'!)len .Age awe Lumiilres (Paris, 2002), m-45, and 
Bruno Neveu, 'Futurs rois tres chretiens', ibid. 197""""203. 



NICOLE REINHARDT 

the confessor saw his penitent regularly, it is unlikely that confes-
sion itself was very frequent. It had to take place at least before 
Easter, when every Catholic was supposed to take the sacrament 
of holy communion.41 Confession, however, was of great impor-
tance within the specific royal ritual of the sacre, 42 after which the 
French monarch performed the toucher royal to heal the scrofulous. 
It was believed that the healing powers could not be exercised 
without previous confession and sacramental absolution. The king 
had to be in a state of grace in order to perform this ceremony so 
crucial to the concept of sacred kingship.43 

What did it mean to take the king's confession? Did the confes-
sor take the confession of the king or the man? Was it possible to 
discern between two souls? All these questions were not easy 
to answer, and they created many a problem for confessors as well 
as for princely educators. It was the preceptors' difficult task to 
educate the Christian prince, who was supposed to be of exem-
plary piety, but not bigotry. Tracts on princely education all 
abounded with reflections on how to teach the future king the 
crucial virtues of dementia, iustitia, and temperantia, and on how to 
make him learn obedience to God in order to inspire obedience 
in his subjects.44 Asjacques-Benigne Bossuet, one of the most 
eloquent spokesmen of the idea of 'absolute' royal power, who 
described the king as 'Dieu en terre',45 explained, the king ruled 
through God's will only, and was thus responsible to the Lord 
himself for his subjects. The king's conscience was the place where 
the two responsibilities-towards God and for his subjects-
were in dialogue.46 According to Bossuet, the far-reaching 

H The king took communion at five high feasts. See the essay by Gerard Sabatier in 
this volume and Georges Livet, 'Le Taucher royal au siecle des Lumieres', in Le Sacre des 
rois: Actes du Colloque international d'histoire sur ks sacres et couronnements T(!)'aux, Reims 1975 
(Paris, 1985), 157-81, at 160. 

42 Marc Bloch, Les Rois thaumaturges: Etude sur /,e caractere sumaturel attribue ii la puissance 
T(!)'ak particulieremmt en France et en Angkterre (Paris, 1983), 195-6. For the ceremony observed 
at Louis XIII's sacre, I refer to the very detailed description given in Archon, Histoire tk la 
Chapelk des Rois, ii. 710-15. 

43 Bloch, Les Rois thaumahlrges, 397""""9· 
44 F1androis, L'lnsliJution du prince, rr5, 193. 
45 Jacques-Benigne Bossuet, 'Sermon sur les devoirs des rois (Careme du Louvre, 

dimanche des Rameaux, 2 avril 1662)', in id., Sermons et oraisons fanebres (Paris, 1997), 
159,2, at 162. 

46 Ibid. 159: 'car ce temoignage que !'on met sur Jui avec le diademe, n'est autre chose 
que la loi de Dieu, qui est un temoignage au prince pour le convaincre et le soumettre 
dans sa conscience [ emphasis added], mais qui doit trouver dans ses mains une force qui 
execute, et qui flechisse Jes peuples par le respect de l'autorite.' 
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consequences of royal behaviour implied that kings were 
supposed to control their passions more than their subjects, and to 
limit their own power.47 The king should not stand in the way of 
his mission (which was only partly revealed to him) by sinning as a 
human being.48 Some fifty years later Fenelon composed a 
detailed catechism for the heir to the throne in which he devel-
oped forty questions for examining the king's conscience. The 
majority of these touch on eminently political problems such as 
taxes or war, and they seem highly critical of the political choices 
made by Louis XIV.49 Fenelon warned the Due de Bourgogne to 
lead a Christian, sober life, to know himself, the past, and present 
of his kingdom, and to choose wise councillors who would not 
flatter him. He insisted also that sinning as a private man put not 
only the king's grace as a Christian individual at risk, but also his 
political function.5° Clearly, for Fenelon, there was no difference 
between private or royal sins. These were challenging ideas to put 
to the king and to the private individual. Did confessors examine 
their royal penitents' consciences in such a demanding and rigor-
ous way? Unfortunately, none of the confessors has left any 
instructions or detailed notes on these problems. One can only 
draw indirect conclusions from the normative rules developed by 
the Jesuit Order for their royal confessors, and by examining the 
confessors' actions (as far as they are intelligible). 

II 

The Jesuits had developed some guidelines for royal confessors 
in an attempt to deal with the growing numbers of requests to 

47 Ibid. 163: 'Comme Jes autres hommes, ils ont a combattre leurs passions; par-dessus 
les autres hommes ils ont a combattre leur puissance.' 

48 Ibid. 172: 'soyez fidele a Dieu et ne mettez point d'obstacle par vos peches aux 
choses qui se preparent: portez la gloire de votre nom et celle du nom fran,;ais a une telle 
hauteur qu'il n'y ait plus rien a vous souhaiter que la felicite eternelle.' 

49 Fenelon, 'Examen de conscience sur les devoirs de la royaute', in id., <Euvres, ed. 
Jacques Le Brun, 2 vols. (Paris, 1997), ii. 973-1009. Written between 1709 and 17n, it was 
not published until 1734 in the Netherlands, long after Fenelon's death. For an overview 
ofFenelon's pedagogical ideas, cf.Jacques Le Brun, 'Du prive au public: L'education du 
prince selon Fenelon', in Halevi (ed.), Le Savoir du prince, 235-60. 

5° Fenelon, 'Examen de conscience', 978: 'On dit d'ordinaire aux rois qu'ils ont moins 
a craindre les vices de particuliers, que les defauts auxquels ils s'abandonnent dans les 
fonctions royales. Pour moi je dis hardiment le contraire, et je soutiens que toutes leurs 
fautes clans la vie la plus privee sont d'une consequence infinie pour la royaute.' 
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members of their Order for this function. Ignatius himself had 
been confronted with the problem when the Portuguese king 
asked for aJesuit confessor in 1553. lgnatius's foremost desire 
was to protect the members of his Order from the many perils of 
luxury and court life. Candidates to the post were reminded that 
to use one's position at court to strive for personal glory or office 
was strictly prohibited. The more popular Jesuit confessors grew 
amongst the princely families of Europe, the more lgnatius's 
general warnings were felt to be insufficient. Therefore General 
Claudius Acquaviva (1581-1615) decided to draw up more 
precise, written rules. In his instruction, 'De Confessariis 
Principum', accepted by the General Assembly in 1608, he 
obligedJesuit confessors to continue to live inJesuit houses and 
not take lodgings at court. He debarred them from pronouncing 
on any external and political affairs. They were instructed to 
advise on matters pertaining to the king's conscience alone. In 
1615, further amendments were made that forbade any interfer-
ence in government affairs or unpopular political measures.51 

This was fine in theory but proved extremely hard to apply in 
practice, especially if we consider how difficult it is to distinguish 
between political and religious matters throughout the entire 
early modem period. To be aJesuit implied holding specific reli-
gious views that were controversial within the church itself and 
subject to international discussion. Studies of imperial and 
Bavarian confessors have shown that Jesuit confessors were 
important advisers on religious problems and firm advocates of 
the Counter-Reformation, a stance which was highly 'political' 
in the context of the Thirty Years War.52 

The Jesuit Generals never tired of reminding a newly created 
royal confessor of Acquaviva's instructions, and of his task to 
protect the Order's integrity and reputation.53 However, the 
case of Nicolas Caussin in 1639 demonstrates how dangerous 
and political it was even to remind the king of the Ten 
Commandments, particularly the commandment to honour 

51 Bireley, 'Hofbeichtvater und Politik im 17.Jahrhunden', 3819. 
52 Ernst-Alben Seils, Die S/Q,atsfehre des Jesuiten Adam Contzen, Beichtvater Kuifiirst 

Maximiluin I. von Bayern (Lubeck, 1968); Bireley, Religwn and Politics in the Age ef 
Counterreformation; id., Maximilian von Bqyem; Muller, 'Hofbeichtvater und geistliche 
Ratgeber'. 

53 e.g., the warning to Father Charles Paulin, newly elected confessor of Louis XIV; 
ARSI Francia 6 II, fo. 379: Piccolomini to Charles Paulin, 1 May 1650. 
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one's father and mother. This was highly political advice at a 
time when Louis XIII supported Richelieu against his mother by 
favouring the Protestant side against the Catholic and imperial 
troops engaged in the Thirty Years War. Richelieu's new policy 
was also clearly opposed to the monarch's undisputed mission to 
protect the church. Caussin was banned from the court on the 
orders of Richelieu, who complained to the Jesuit General of the 
confessor's attempt to influence politics. The Society of Jesus did 
not protect Caussin, but ensured that he was sent into exile, 
where he was to remain silent. 54 This did not hinder the exiled 
confessor from privately composing a few lengthy treatises in 
which he explained his views on the principles of good Catholic 
policy.55 Caussin's writings betray conceptions similar to those 
Fenelon went on to state in his 'Examen de conscience'.56 

Caussin's dilemma as to whether he was confessor of Louis de 
Bourbon or of Louis XIII obviously could not be satisfactorily 
resolved,57 and it remained a potentially disturbing element. 

Caussin's successors were more prudent. Father François de la 
Chaize, who was confronted with Louis XIV's extramarital 
affairs, seems to have refused absolution many times. Sometimes 
he feigned illness in order not to be obliged to take confession 
from his openly sinning penitent.58 Until the end of his liaison 
with Mme de Montespan in 1680, therefore, Louis XIV could 

54 The Jesuit General apologized to Richelieu for Caussin's 'gravem errorem' and 
assured him that he had been stripped of his right to vote and to stand for election within 
the Order. Furthermore, Caussin was not allowed to publish any writings, either theo-
logical or political. ARSI Ass. Gall. 46 I, fo. 182: Muzio Vitelleschi to Richelieu, 6 Feb. 
1638. 

55 Caussin was allowed to leave his exile in Quimper shortly before his death in 1650 
at the request of the Queen Mother. However, the General ensured that he would not 
return to Paris or Lyon, and clearly forbade Caussin to make any of his writings public; 
ARSI Ass. Gall. 41 I, fo. 270: Assistant de France to Charles Paulin, no date [c.1650): 
ARSI Francia 6 II, fo. 350v: Piccolomini to Nicolas Caussin, 23 May 1650; ibid. fo. 376v: 
Piccolomini to Caussin, 3 Feb. 1651. 

56 In his study of Caussin, Rochemonteix cites these manuscripts only in part. They 
are held by the Bibliotheque municipale de Louviers. A partial transcription of Caussin's 
manuscripts, probably made by Rochemonteix himself, can be found in the Jesuit 
Archive in V anves which I have consulted. Their titles alone give an idea of his concepts 
and his critical attitude towards Richelieu: AFCJ Dossier Caussin I, fo. 306: Consolation 
a la France; fo. 350: De la forrne de Gouvemement; fo. 360: Du choix des ministres et 
officiers, fo. 371: De la Paix et de la Guerre. I hope to publish a detailed analysis of 
Caussin's ideas in the near future. 

57 Minois, Le Corifesseur du roi, 366. 
58 Georges Guitton, 'Cas de conscience pour un confesseur de roi: Madame de 

Montespan', Nowelle revue tMowgi,que, 77 (1950), 61,0. 
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not take communion.59 However, there was more than just 
fornication in the King's behaviour to unsettle a confessor: Louis 
XIV's religious policy brought him into direct confrontation 
with the Pope and to the brink of excommunication. In these 
matters the confessor was a key figure in the dialogue with 
Rome. In fact, although Acquaviva had prohibited royal confes-
sors from participating in government, the French royal confes-
sor was a member of the Conseil de conscience, 60 which was in 
charge of ecclesiastical policy and, more particularly, of the allo-
cation of benefices, bishoprics, and abbayes. The confessor was 
thus involved in recruiting and shaping higher positions within 
the French Church. When Louis XIV decided in 1673 to extend 
his influence over the nomination of benefices to areas where he 
had not previously had the right to exercise the regale, his confes-
sor's attitude puzzled many observers. Pope Innocent XI 
(1676-89) expressed his disappointment with Father La Chaize 
for not standing up to his pentitent's illegal behaviour, and 
accused him of a lack of respect for the Pope.61 Moreover, La 
Chaize's role at the assemblé du clergé of 1682 and his silence 
concerning the 'Four (Gallican) Articles' has led to the idea that 
this Jesuit confessor was an outright 'Gallican' cleric.62 The 
confessor's passivity, however, was due to the Jesuits' particularly 
difficult position in France, facing the hostility of the parlements on 

59 Oroux, Histoire ecclisiastique, ii. 525. 
60 This council seems to have been Richelieu's idea, but it was only installed after his 

death. It consisted of the Queen Mother, two bishops, Mazarin, and Vincent de Paul. 
Louis XIV reduced its size until it was eventually limited to himself and his confessor 
alone. See Olivier Poncet, 'Conseils du roi', in Lucien Bely (ed.), Dictionnaire de l'Ancien 
Regi,me (Paris, 2002), 320-5, at 323; Raymond Darricau, 'Conseil de conscience', in 
Fran~ois Bluche (ed.), Dictionnaire du Grand Silde (Paris, 1990), 390. 

61 Joseph Brucker, 'Le Pere de la Chaize dans Jes conflits de Louis XIV avec Innocent 
XI (1676-1689)', Etudes, 160 (1919), 308-23, at 310. The Bishop of Pamiers, ajansenist 
and one of the most outspoken opponents of the extension of the Regale, accused La 
Chaize of not resisting the king's attack on the church. Bibliotheque de I' Arsenal, 
Paris (henceforth Bibi. Ars.), MS 1145, 4°, fos. 67-g: Bishop of Pamiers to La Chaize, no 
date [c.1673]. 

62 This was the opinion expressed in Georges Guitton, Le Pere de la Chaiz:.e, corifesseur de 
Louis XIV, 2 vols. (Paris, 1959), ii. 253-4. As the idea of 'Gallican Jesuits' seems quite 
disturbing, Pierre Blet has tried to underline the moderating role played by La Chaize in 
holding Louis XIV back from even more outrageous steps, and cutting short the assemhli 
du clerge before it could degenerate into a declaration of independence of the French 
bishops from Rome. Pierre Blet, '.Jesuites gallicans au XVIIe siecle? A propos de 
l'ouvrage du P. Guitton sur le P. de La Chaize', Archivum historicum societotis lesu, 29 (196o), 
55-84, at 79. 
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one hand, and of the politiques and a large part of the French 
clergy on the other. Depending on royal favour alone, they had 
no choice other than to support the French monarch all the 
more loyally.63 Obedience towards the king had therefore been 
the principal rule for all confessors since the traumatic fall of P. 
Caussin. 

If the specialJesuit obedience to the Pope had to be waived in 
order to avoid offending Louis XIV's vanity, the confessor's lack 
of obedience towards the Jesuit General is nevertheless remark-
able. In a conflict between the Sun King and the Jesuit General 
over the BelgianJesuit provinces, Father La Chaize's letters to 
his superior are striking both in tone and content. It was the 
intention of Louis XIV to separate the Jesuit provinces in the 
Low Countries, which had fallen under French domination as a 
consequence of Louis XIV's expansionist policies, from the 
Assistenza di Germania and to integrate them into the French 
Assistance. During this struggle La Chaize always supported the 
royal position and he was even bold enough to threaten the 
Jesuit General, Charles de Noyelle (1682-6), personally.64 

Noyelle hesitated to restructure the Jesuit provinces according to 
political considerations as it would set a bad example for other 
princes.65 When the Spaniard Tirso de Gonzalez (1687-1705) 
succeeded Noyelle, a few incidents that seemed to prove the 
General's anti-French disposition brought matters to a head in 
1689. Louis XIV ordered the French Jesuits in Rome to return 

63 Ibid. 60. For the strategies adopted by the FrenchJesuits to prove their Order's 
'Frenchness', see Jean-Frederic Schaub, La France espagnok: Les racines hispaniques de l'abso-
lutisme .fratlfais (Paris, 2003), 3og-11. 

64 AFCJ Correspondance domestique 1643-1739, Coll. Prat 37, p. 753: La Chaize to 
Charles de Noyelle (vuarius), Paris, 3 Apr. 1682: 'Peut-etre qu'on ira encore plus avant, 
pour ne rien dire des deplaisirs personnels que pourrait recevoir Votre Paterniti: d'irriter 
par une chose si legere un prince si puissant, et qui jusqu'a present a fait de si grandes 
choses pour notre Compagnie.' La Chaize even pointed out to the newly elected General 
that had his stubborn attitude been known beforehand, the French Jesuits would 
have obstructed his election: ARSI Ass. Gall. 72, fos. 95-6: La Chaize to de Noyelle, 
w Aug. 1682. 

65 ARSI Ass. Gall. 67, fo. 127: de Noyelle to La Chaize, 13July 1683; Ass. Gall. 72, fo. 
124: de Noyelle to La Chaize, 14 Sept. 1683. Spain protested, strongly demanding the 
subordination of Sicily and Naples to the Spanish Assistance. The problem remained 
unresolved until Noyelle's death, a mbnoire of 1686 still discussing the pros and cons of the 
French plan. ARSI Ass. Gall. 66 I, fos. 51-3 and 69: Statement by Jean Baptiste de 
Balinghem: Rationes ob quas non videtur Provincia Gallo-Belgica transferenda in assis-
tentiam Gallia; AFCJ Correspondance domestique 1643-1739, Coll. Prat 37, fo. 813: de 
La Chaize to Fontaine, Assistant de France, Paris, 31 Aug. 1687 (copy). 
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to France and he forbade any correspondence with the new 
General.66 In order to administer the Frenchjesuits free from 
Roman influence, the provincials gathered under the leadership 
of the royal confessor to discuss their difficult situation and to ask 
for the Pope's intervention and mediation.67 After a year of 
intense negotiation via the papal Curia, thejesuit General had to 
allow the provinces in the conquered territories to correspond 
with the Assistant de France, and he had to make his excuses to the 
French ambassador and Louis XIV.68 However, the upheaval 
and the ambiguous role which La Chaize had played in the 
affair deeply upset thejesuit General. The royal confessor was 
forced to justify his conduct in a long letter, in which he insinu-
ated that all rumours concerning his lack of loyalty towards his 
Order were the fruit of a Spanish conspiracy. 69 

These few examples should suffice to underline the complexity 
of the confessor's role. He acted as a minister of religious affairs, 
but as an instrument and spokesman for the king on these 
matters, rather than as a spokesman for his Order or the Pope, 
as might be supposed. If the confessor was a monarchical instru-
ment, this also applies to controversial aspects of the Sun King's 
religious policy, such as the revocation of the Edict of Nantes 
(1685), the suppression of Port-Royal (1709), and the Unigenitus 
affair (1713). In the latter cases, admittedly, the confessor was no 
longer La Chaize but Father Michel Le Tellier. However, even if 
we allow for the more stubborn character attributed to Le 
Tellier and for Louis XIV being weakened by age, a complete 
change of direction is unlikely. Certainly, Louis XIV did not 
have to persuade his new confessor to adopt an anti-Jansenist 

66 Ibid. fo. 859: Lettre de cachet du Roi, 8 Oct. 1688 (copy); ARSI Ass. Gall. 66 I, fo. 
n3: Louis XIV to Fontaine (Assistant de France), 25 Apr. 168g. 

67 ARSI Ass. Gall. I, fo. g: Successus conventus Parisiensis, mense Novembri anno 
168g. 

68 AFCJ Dossier La Chaize: Pope Alexander VIII to La Chaize, Rome, 22Jan. 1690 
(copy); La Chaize to Pope Alexander VIII, 12 May 1690 (copy); ARSI Ass. Gall. 66 II, fo. 
407: Lettre de cachet du Roi, 13 Oct. 1690 (copy); ARSI Ass. Gall. 66 I, fo. 5: Lettre de 
cachet du Roi, 22 Oct. 1690 (copy); AFCJ Correspondance domestique 1643-1739, Coll. 
Prat 37, fo. 905: Louis XIV to Tirso de Gonzalez, Versailles, 28 Feb. 1691 (copy); ARSI 
Ass. Gall. 66 II, fo. 426: La Chaize to de Gonzalez, 2 Mar. 1691. According to the 
compromise, only the Belgian provinces were attached to the province of Champagne, 
while the other areas remained under the authority of the Assisl£1lza di Germania. William 
V. Bangert, A Hiswry ef the Society //[Jesus (St Louis, 1972), 300. 

69 AFCJ Correspondance domestique 1643-1739, Coll. Prat 37, fos. 915-25: de La 
Chaize to de Gonzalez, 14 Mar. 16g4 (copy). 
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attitude. 70 It is beyond any doubt that Le Tellier participated 
most willingly in the anti:Jansenist policy vigorously adopted by 
Louis XIV from 1690 on. This also had the distinct advantage of 
reconciling the French king with the papacy after years of 
strained relations. In fact, Le Tellier had already gained a repu-
tation as an anti:Jansenist combattant, which from the king's point 
of view was certainly a point in his favour when he decided to 
appoint him as confessor. 71 

The making of Unigenitus was not the project of the confessor 
alone, and although the confessor was employed to write to the 
Pope on this matter,72 he was vigorously supported by the grand 
aumônier, Cardinal de Rohan, and the Cardinal de Bissy. 73 Louis 
XIV had planned to silencejansenism forever with this Bull, but 
when he drew his last breath on I September 1715, it was all too 
obvious that the affair had got seriously out of hand. It had 
proved impossible to gain the support of the highly esteemed 
and virtuous Cardinal de Noailles, Archbishop of Paris. Instead, 
Noailles now stood out as a famous dissident, as the symbol of 
Gallican traditions victimized by ultramontane powers and 
Jesuits.74 

70 No first-hand evidence suggests that Le Tellier manipulated the King into taking a 
political line which he was not inclined to follow. The accusations against Le Tellier still 
rely on Saint-Simon's statements and onjansenist writings, both very biased, to put it 
mildly. Saint-Simon hated Le Tellier and has left a dark description of Louis XN's last 
confessor: Saint-Simon, Memoires, ed. Yves Coirault, 8 vols. (Paris, 1985), iii. 34:,s; ibid. 
154:i, 582, on Le Tellier prejudicing Louis XN against Quesnel's book, 585, 688"""9; in 
his writings on Unigenitus Ceyssens does not restrain his accusations against Le Tellier, but 
admits that these rely on rare sources. Lucien Ceyssens, 'Autour de l'Unigenitus: Le P. 
Michel Le Tellier (1643-1719)', Augustiniana, 34 (1984), 263-330, at 263-4. His studies on 
other protagonists of the Unigenitus affair have been published in id. andj. G. Tans (eds.), 
Autour de l'Unigenitus: Recherc!ll!s sur kl Genese de kl Constitution (Leuven, 1987). Bliard uncovers 
Saint-Simon's contradictions and prejudices but remains hysterically apologetic: Pierre 
Bliard, Les Memoires de Saint-Simon et /,e Pere Le Tellier, corifesseur de Louis X/V(Paris, 18g1J. 

71 On Louis XN's anti,:Jansenist policy, see the important work by Catherine Maire, 
De kl co.use de Di.eu a kl cause de kl Nation: Lejansenisme au XVI/le suck (Paris, 1998), 34; on Le 
Tellier's anti,:Jansenist writings (before he was appointed royal confessor and not contem-
poraneously with this function, as the text suggests), ibid. 43. 

72 Ceyssens, 'Autour de l'Unigenitus: Le P. Michel Le Tellier', 304. In the account by 
Nuncio Cornelio Bentivoglio, Le Tellier's activities figure rather modestly. Pierre Blet, 
Les Nonces du pope a kl cour de Louis XIV (Paris, 2002), 272, 279. 

73 Lucien Ceyssens, 'Autour de Unigenitus: Le Cardinal de Bissy (1657-1737)', 
Aruonianum, 63 (1988), 74-115. 

74 Saint-Simon claims that on his deathbed Louis XN would have pardoned Noailles 
had it not been for the intrigues of Rohan, Bissy, and Le Tellier. Cf. Saint-Simon, 
Memoires, v. 458"""9. The alleged letter Saint-Simon speaks of has never been found, ibid. 
1346. 
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Although Louis XIV had named Le Tellier as confessor for 
his heir in his last will, this-like the rest of his will-was not 
worth a farthing once he was out of the way. The Regent, 
Philippe d'Orléans (1715-23), reorganized the administration of 
ecclesiastical affairs by separating the office of the confessor from 
the Conseil de conscience. 75 In an attempt to calm the heated spirits 
on Unigenitus, Cardinal de Noailles was declared head of an 
enlarged Conseil de conscience. 76 Moreover, the Regent broke with 
the tradition of Jesuit confessors to the king and appointed Abbé 
Claude Fleury to the post. 77 This solution was not to last. 
Fleury's advanced age soon put the problem back on the agenda. 
From 1720 on, the question of who was to follow Fleury was 
widely discussed and opinions on this topic were put forward 
from different sides. Noailles, who had forbidden Jesuits to 
preach or to administer confession within the diocese of Paris, 
was not willing to make an exception for the young king. 78 An 
anonymous paper on the question, which can be attributed to 
the entourage of Noailles, stated that the king should not have a 
member of the regular clergy as confessor. 79 As the anonymous 
writer claims, these orders were directed by 'foreigners', devoted 
to Rome and therefore opposed to the raison d'etat. The Jesuits, in 
particular, were to be excluded because they had become too 
powerful on account of the influence they exercised through the 
royal confessors. They were accused of trying to shape the 

75 Saint-Simon claims to have been the mastermind behind this reor_ganization in 
discussing the matter with the Due d'Orleans before the king's death. His plan to throw 
the leading Frenchjesuits into prison, however, was not carried out. Cf. ibid. 308-14. 

76 Apart from Noailles, the Conseil, which met at the Archbishop's palace in Paris 
every Thursday, consisted of the following members: Abbe Dorsanne, Archbishop of 
Bordeaux Armand Bazin de Bezons, Abbe Pucelle, and the Procureur general. Cf. Almanack 
Royal de I7I6. 

77 Abbe Claude Fleury (1640-1723), not to be confused with Anclre-Hercule de Fleury, 
the future Cardinal de Fleury. Abbe Fleury had been the princes' sous-preceplnlr and was 
the author of a famous Catickisme kistorique and a widely respected Histoire ecclmo.st:ique. On 
his life and work see Raymond E. Wanner, Claude Fleury (16.,0-1723) as an Educational 
Historiographer and Thinker (The Hague, 1975) and Frani;:ois Gaquere, La Vie et les 1EWJTes de 
Claude Fleury (Paris, 1925). Le Tellier died in exile in 1719. 

78 In 1712 Noailles had revoked for mostjesuits the concession to preach and take 
confession. He tried to do the same for Le Tellier, but was forced to abandon this idea. 
Cf. Lucien Ceyssens, 'Autour de Unigenitus: Le Cardinal de Noailles (1651-1728)', Lias, 
n (1g84), 16g--252, at 218-19. 

79 Bibliotheque Nationale de France, Paris (henceforth BN), MS fr. 10631, fos. 3og-19: 
Memoire ou l'on fait voir qu'il est de l'interet de l'Etat que le Confesseur du Roi ne soit 
d'aucune Communaute seculiere ou reguliere. 
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French clergy to their will and of being incompatible with the 
liberties of the Gallican Church. Consequently, a simple priest 
was recommended for the post. 80 

Meanwhile, the experiment to exclude the Jesuits from ecclesi-
astical affairs and from the Conseil de conscience had proved a 
complete failure, as its Gallican members were not successful in 
bringing about ecclesiastical peace. Instead, bothJansenist and 
ultramontane pressure had increased. In 1718 the Regent 
decided to react and to change the Conseil's members. The 
experimental years were over. The new Conseil was composed of 
those who had always promoted Unigenitus wholeheartedly.81 

Placing a Jesuit in the office of the royal confessor seems to have 
been part of this reorganization. The Spanish king had also 
made clear his wish to see his nephew confessed by a Jesuit. 
Although this demand was never part of the Spanish marriage 
conditions, it served the Regent as an excellent pretext, as the 
French ambassador, Saint-Simon, was to find out when he 
returned to Paris in 1722.82 To his great surprise he discovered 
that the Regent and Cardinal Dubois had already decided on a 
Jesuit confessor under the pretext that this was the Spanish 
condition for the planned marriage between Louis XV and the 
lnfanta Marie-Anne-Victoire, and that they had already spread 
this version officially. 83 

80 Ibid. fo. 312. The arguments developed here seem to anticipate the charge of 
despotism, which became very widespread in the second half of the 18th century. See 
Van Kley, The Jansenists and the Expulsion ef the Jesuits, 34 

81 Maire, De la cause de Di.eu, 101-14. The new members were Cardinal de Bissy, 
Cardinal de Rohan, Bishop F1eury, Cardinal de Gesvres, Bishop Massillon, and Abbe 
Dubois. Discussion of Unigenitus, however, was to continue throughout the 18th century. 
See Jeffrey W. Merrick, The Desacralization ef the French Monarchy in the Eighteenth Century 
(Baton Rouge, La., 1990), 50/7· 

82 See Saint-Simon, Memoires, viii. 761 . Saint-Simon, who served as the French 
ambassador in Spain, saw this as undue meddling with French affairs. He told this to 
Father Guillaume Daubenton (confessor of Philip V), who immediately stopped insisting 
on it. 

83 Saint-Simon, Memoires, viii. 449-50. Saint-Simon's wording is very interesting and 
deserves to be quoted: 'et M. le Due d'Orleans ... se mit a rire et a me dire: "Oh bien! 
done tout ce que nous demandons Ge remarquai bien ce nous de communaute avec le 
Cardinal), c'est que vous ne nous dementiez pas; car nous avons dit a tout le monde que 
c'etait aux pressantes instances du Roi d'Espagne que nous avions donne au Roi un 
confesseur jesuite." Je me mis aussi a rire, et Jui repondis que tout ce que je pouvais pour 
son service, si on m'en parlait dans le monde, serait de faire le plat important, et de payer 
de silence pour ne Jes point dementir ni mentir.' The pretext worked splendidly and can 
still be found in any history of France to the present day. 
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Obviously, this was political camouflage for public use in 
order to excuse the Regent's decision to appoint aJesuit confes-
sor for the young Louis XV. However, it could only be put 
forward under the 'Spanish' label. This is an interesting detail in 
national stereotyping through religious attributions: the terms 
Jesuit and French clearly became incompatible, while 'Spanish' 
stood for ultramontane Catholicism andJesuitism. The fact that 
the stereotype did not correspond to historical truth makes it all 
the more revealing: Spanish monarchs had always pref erred 
Dominican confessors until the very French Bourbon, Philip V 
(1700-46), had gained the Spanish throne and introduced the 
French royal family's Jesuit tradition. The stereotype had the 
benefit of being of the best French stock and of having been part 
of the national repertoire ever since Etienne Pasquier's anti-
Jesuit pamphlet published in 1602.84 

When Louis XV came of age and his coronation was fixed for 
autumn 1722, proper confession became a matter of pressing 
concern. The choice had fallen on the Jesuit Claude-Bertrand de 
Linieres, so far confessor of Madame la Palatine, the Regent's 
mother.85 There were, however, two main obstacles to his 
appointment: jurisdictional problems on account of Cardinal 
Noailles' refusal to letjesuit confessors practise in his diocese, 
and hostile public opinion, which prevented any moves to break 
Noailles' resistance by force. The Archbishop's position had the 
potential to endanger royal privileges. Ultimately, the problem 
came down to the question: who was the King's bishop? 

N oailles claimed to be the head of the diocese to which the 
King belonged, and that he was thus fully entitled to exercise the 
power, granted to the bishops by the Council of Trent, to decide 
who was to preach and administer confession in their dioceses. 86 

84 Etienne Pasquier, Le Catechisme des jesuites (Villefranche, 1602). On this problem see 
Sabina Pavone, Le astuzie dei Gesuiti: Le false Ist,uzioni segrete delta Compagnia di Gesu e la pokm-
ica antigesuita nei secoli XVII e XVIII (Rome, 2000), 217. 

85 Linieres was probably chosen on account of his low profile. He had never been 
involved with the UnigeniJus affair, nor held any important office in his Order. This can be 
concluded from a memoire on other possible candidates (perhaps by Dubois) in Ministere 
des affaires etrangeres, Paris (henceforth MAE), CP Rome 634, fos. 216._217v: dated 
Paris, 17 Jan. 1722. 

86 The Lateran Council of 1215 had in canon 21 prescribed annual confession with the 
'sacerdotus proprius'. The Tridentine Council (sessio XXIII, cap. 15: Quamvis presbyteri) 
had reinforced the sacrament and at the same time enhanced the bishops' control over 
priests and members of the regular clergy who administered the sacrament of penitence. 
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On the other hand, it was clear that the French kings had 
received papal privileges to choose their own confessors long 
before Trent. To claim that this was incompatible with the new 
canons of Trent implied diminishing the king's absolute position 
in religious matters. To allow the Archbishop to decide on the 
person of his confessor limited his freedom more than that of any 
other ordinary Catholic.87 Moreover, it was highly doubtful that 
the king belonged to a diocese at all. It proved to be a serious 
disadvantage that, in contrast to other European courts where 
the court formed a diocese of its own with its own bishop, this 
had never been achieved in France. Although the grand aumônier 
was held to be the court bishop, the court was not his diocese. 88 

It was, however, beyond any doubt that a papal brief would be a 
means of putting an end to the Archbishop's stubborn opposi-
tion. The French ambassador in Rome easily obtained the 
necessary brief, but there were serious doubts about its applica-
tion. 89 A long mémoire develops the reasons why it was considered 

All over Catholic Europe episcopal control was exerted over confessors. In France this 
provoked forceful reactions by the Jesuits. They stated that to limit the freedom of choice 
in the matter of penitence allowed simple priests to tyrannize the conscience of ordinary 
Christians. Pierre Blet, 'Les J esuites et la querelle de la confession au temps de Louis 
XIV', Archioum historicum societatis lesu, 49 (1980), 2og--17, at 208. A thorough study has been 
made of Naples, where Jesuits, however, were exempted from the licensing exams for 
confessors. See Michele Mancino, Licentia corifitendi: Sekzione e controllo dei confessori a Napoli in 
eta rrwdema (Rome, 2000). 

87 BNF MS fr. 10631 (memoire pour le confesseur), fos. 1-49: discussion of the papal 
right to assign a confessor to the king or any other person, fos. 4g--68: examination of the 
Tridentine prescriptions, fos. 6g--71: possibility of papal exemption. A brief examination 
of the problem can also be found in MAE Mem. et doc., France 312, fos. 1691 8. 

88 BNF MS fr. 10631, fo. 484 cites many European examples in which the court formed 
a distinct diocese, such as Portugal and Spain. In Vienna two distinct dioceses (Vienna 
and Wiener Neustadt) had been created in 1459. Cf. Elisabeth Kovacs, 'Einfliisse 
geistlicher Ratgeber und hofischer Beichtvater auf das ftirstliche Selbstverstandnis, auf 
Machtbegrilfe und politische Entscheidungen osterreichischer Habsburger wahrend des 
17. und 18.Jahrhunderts', Cristianesimo nella Storia, 4 (1983), 79-103, at 81--2. Moreover, in 
Vienna the papal nuncio played a decisive role, as Derek Beales's essay in this volume 
shows. Two undated memoires (perhaps produced for Noailles) clearly denying that the 
grand aumonier was the king's rightful priest can be found in AN K 1712, p. 29 II, III 
(Ceremonial de la Chapelle Royale). The first memoire (II) claims that court bishops are 
characteristic of countries 'ou les droits de l'episcopat soot etoulfes par des tribunaux 
odieux et par des Builes de la Crusade'; the second (III), a letter to a Cardinal (Noailles?), 
points out that the former grand aumonier, Antonio Barberini, could not celebrate a court 
marriage, which was the right of the priest of Saint-Germain-I' Auxerrois, the proper court 
parish, and suggests that this might be a very useful argument 'dans l'alfaire presente'. 

89 MAE CP Rome 642, fos. 34-4ov: Abbe Tencin to Dubois, 4 Aug. 1722, on the 
Pope's reaction to the news that his brief had not been used publicly. 
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unwise to make use of the brief in the present circumstances: the 
main obstacle seemed to be public opinion. The experience of 
the Unigenitus affair, which had partially originated from the 
debate about the need for episcopal consensus for papal bulls 
in France, had clearly left traumatic memories. Over five pages 
the writer anxiously considered the likely public reaction to an 
official application of the brief: a great scandal was to be 
expected, and Noailles would find many people ready to defend 
his point of view. Some might consider the papal brief contrary 
to the Gallican liberties and the J ansenists, who had already 
denounced the Regent's political intentions behind the appoint-
ment of a new confessor, would use the case for their ends and 
thus upset even the well disposed.90 

In order to avoid public discussion of the new Jesuit confessor, 
a complicated plan was put into action. It was decided not to use 
the papal brief at all, but to allow the young prince to travel to 
Saint-Cyr, where he would meet Father Linieres a few days 
before his coronation. Saint-Cyr, although close to Paris, 
belonged to the diocese of Rouen, so that Noailles's prohibition 
had no effect. The confirmation, which followed a few days later, 
was administered by the grand aum6nier, Cardinal de Rohan, at 
Versailles. The path was thus clear to Louis XV's coronation on 
22 October 1722 in Reims, after which, in accordance with tradi-
tion, the king touched over 2,000 scrofulous.91 

Louis XV continued to have a Jesuit confessor until the expul-
sion of the Order from France in 1762. There was, however, one 
radical change: none of them was ever to become a member of 
the Conseil de conscience again. The tasks associated with the feuille 
de bénéfices were taken over by Cardinal Fleury in 1730. If, during 
the seventeenth century, appointing a confessor had been a 
subject of the king's or his first minister's will only, removing the 
confessor from the spotlight had turned into a prime necessity in 
1722 because of the new importance given to public opinion. 
The Regent's intention of imposing silence on religious matters, 
and on Unigenitus in particular, extended to the position of the 
royal confessor. This office was prone to cause public discussion 
and dissent which, in the end, might damage the royal image. It 

90 The anonymous memoire in MAE CP Rome 637, fos. 21-5, at 24v. 
91 Oroux, Histoire ecclisiastique, ii. 609-13. Noailles had also contested in vain the grand 

aumonier's competence to administer confirmation; BNF MS fr. 10363. 
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is time to ask what the confessor's image was like and what 
impact his disappearance from the public scene really had. 

III 

How can we capture the confessor's image? There are basically 
two kinds of text which can be consulted for this purpose: 
printed books and pamphlets, most of which are considered 
clandestine literature; and dialogues and poems that have been 
preserved in many French archives. Both types of sources are 
critical and satirical in style, and their motives and repertoire can 
be considered to have evolved homogeneously throughout the 
seventeenth century.92 Either printed or manuscript, the texts 
were not produced by 'common people', although some deliber-
ately adopt the form of small chansons or epigrammes. 93 In fact, all 
show a high degree of familiarity with contemporary theological 
writings and discussions, and their critical attitude ranges from 
pro:Jansenist for most manuscript texts to outright Protestant in 
the case of some of the printed sources, which seem to have been 
produced mainly in the Netherlands in the 169os.94 In general, 
three different constellations in which the figure of the confessor 
is presented can be discerned: he can be the sole object or 
protagonist, sometimes depicted in a kind of theatrical interior 
monologue; he can be portrayed in discussion with fellow Jesuits; 

92 Neither theological texts nor the image conveyed by Saint-Simon can be dealt with 
here, although the latter picks up certain elements of the satirical corpus-e.g. Le 
Tellier's low origins, Saint-Simon, Memoires, iii. 345. Not published until the 19th century, 
Saint-Simon's Memoires had an important influence on historiography which cannot be 
discussed in the present context. 

93 The most important manuscript collections of these short texts can be found in the 
Bibliotheque Nationale ( Chansonnio Maurepas and Chansonnier Cwirambault), parts of which 
have been published in Emile Raunie (ed.), Chansonnwr historique du XVI/le siecle: Recueil 
Clairambault-Maurepas, 10 vols. (Paris 1879-84). Additional longer mansucripts in Bibi. 
Ars., which will be cited in detail. The Chansonnios were the result of systematic collec-
tions by the first minister, Federic Phelypeaux, Comte de Maurepas. Seejens lvo Engels. 
Kiinigsbilder: Sprechen, Singen und Schreiben iiber den .franziisischen Kiinig in der ersten Hii!fte des 
achtzehnten]ahrhunderts (Bonn, :zooo), 83-4-

9~ It is difficult to locate the writers clearly. Most pamphlets appeared under the false 
imprint of'Cologne chez Pierre Marteau'. This pseudonym, probably adopted by the 
publisher Elzevir, can be found on a considerable number of subversive and porno-
graphic texts published in France and the Netherlands, but also in Germany. See Leonce 
Janmart de Brouillant, La liberti de la presse en France awe XV/le et XVI/le siecle: Histoire de 
Pierre du Marteau, imprimeur a Cologw, (Geneva, 1971), 41-4. 
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and, finally, he can be the king's interlocutor in a supposed scene 
of confession. 95 These three speech situations only partially 
correspond to the three aspects under which the figure of the 
confessor was discussed. He could be denounced as a typical 
Jesuit, as a specific individual (Annat, La Chaize, etc.), or in rela-
tion to the king. I shall concentrate first on the problem of the 
confessor as a Jesuit, because it is by far the most important and 
most stereotyped element, and then proceed to individual varia-
tions, and finally turn to the problem of the relationship between 
king and confessor. 

The confessor was aJesuit, and this was his foremost quality 
or defect in all texts. They are thus part of a wide body of anti-
Jesuit polemical writing that was born with the Society of Jesus, 
and outlived it. The novelty of the Order, its extraordinary 
success, and the militant stance of its members in the context of 
Catholic reform provoked aggressive reactions, not only amongst 
Protestants, but perhaps even more so in the Catholic world that 
never was as unified as the Pope wished, and that had already 
found reconciling all the divergent traditions in the canons of 
Trent tiring and difficult. 

The traditions of anti-Jesuit propaganda can be roughly 
divided into three main accusations-partially contradictory, 
partially intertwined-namely: regicide, laxity, and political inter-
est, sometimes termed Machiavellianism. That allJesuits were 
potential monarchomachs was perhaps the oldest polemical accu-
sation. Although there was a particular French brand of monar-
chomach ideas that was very active in the sixteenth century 
during the religious wars, it was the SpanishJesuitJuan Mariana 
who was at the centre of the debate.96 He advocated a tempered 

95 For Annat a series can be found that is composed of all three elements, Bibi. Ars. 
MS 3148 L'innocence persecutee, dialogues, fos. 60,rv: Troisieme dialogue du Pere 
Annat et le Roi; fos. 72-73v: Second Entretien-Le Pere Annat seul (Stances); fos. 74-roo: 
Le P. Annat, le P. Bauny, le P. Regnault, le P. Le Moyne, le P. Ferrier-tousjesuites. 
This trilogy mainly deals with the fall of Fouquet as an example of the king's vengeance 
and can be dated after 1670, as Ferrier is already announced as Annat's successor. This 
leaves some doubts about dating them around 1665, as Louis Auguste Menard does. He 
attributed the verses to Moliere in his edition of several satirical texts on the Fouquet 
case. See Le Iivre abominable de 1665 qui courait en manuscrit parmi le monde sous le nom de Moliere 
(Comidie polilil[ue en vers sur le proce.s de Fouquet), z vols. (Paris, 1883); the verses in question 
ibid. ii. 11 2. He does not, however, give his sources. For the following I refer to the 
manuscript in the Bibliotheque de I' Arsenal only. 

96 Wolfgang Reinhard, 'Vom italienischen Humanismus bis zum Vorabend der 
Franzi:isischen Revolution', in Hans Fenske, Dieter Mertens, Wolfgang Reinhard, and 
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monarchy based on a political contract that did not allow for a 
sacred monarch. 97 A king who proved to be a tyrant and disre-
garded the laws could legitimately be put to death at the Estates' 
order. Although the parlements might have found some inspiring 
material in Mariana's treatise, after the murder of Henry IV, the 
book was considered a public danger and burnt at the stake in 
Paris. 98 Surprisingly enough, the monarchomach argument 
turned up again in the context of the royal confessor. How and 
why could such dangerous people have direct access to the king 
in such a delicate position as that of the confessor? In fact, the 
monarchomach argument seems an extreme contradiction to the 
fact that kings still confided inJesuits. But the explanation given is 
simple. Monarchs feared that the Jesuits, who were accomplished 
actors, would dissimulate their true dangerous intentions. Henry 
IV had called on ajesuit to be his confessor in order to protect 
himself and his offspring, calming the Order with the benefits of 
his royal grace. At the same time, he profited from their terrifying 
power to dominate others.99 In this way potential monar-
chomachs were turned into instruments of dawning absolutism. 
In this reading, the Jesuits Santarelli's100 and Bellarmin's theories 
of the Pope's indirect power to depose heretics and tyrants were a 
variant of the monarchomach disposition. Such ideas were 
regarded with horror by the padements as guardians of the 
Gallican liberties of the French Church. Following the murder of 
Henry IV, the Jesuits were thus forced to confirm their loyalty to 
the French monarchs by a written act in padement. 101 

Klaus Rosen, Geschi,chte der politischen Itken: Von der Antike bis zur Gegenwart (Frankfurt a. M, 
1997), 201-316, at 285,. 

97 Jesuit political theory, even its monarchomach tendency, affirmed the legitimacy of 
the state by reducing the power of the individual monarch. SeeJean-Robert Armogathe, 
'Contrat social et regicide', R£UUe des scierwes morales et poliJi.qu,es, 150 (1995), 6g-8o, at 77. 

98 Reinhard, 'Vom italienischen Humanismus', 290. 
99 Bibi. Ars. MS 3148, fo. 64-64v: (Annat au Roi Louis XIV); ibid. fo. 87: (Regnault 

au Annat); [Pierre Le Noble], La Coefesswn reciproque ou Di.o.wgue du temps entre Louis XIV et k 
Pere de la Chaize son Coefesseur (Cologne: Pierre Marteau, 16g4), 73: La Chaize tells Louis 
XIV that the Society of Jesus had planned to kill William II, Prince of Orange. 

100 Santarelli is directly cited in Bibi. Ars. MS 31~, fo. 64-64v. 
101 Blet, :Jesuites gallicans', fa. Santarelli's doctrines forced Coton to declare that the 

Jesuits of France did not hold these theories. Nor could the French Jesuits prevent 
po:dement from banning Suarez's writings. See ibid 62-3. On the censoring of Jesuit writ-
ings by the Sorbonne in the second half of the 17th century, see Jacques M. Gres-Gayer, 
Le Gallicanisme de Sorbonne: Chroniques de la Faculte de Thiologi,e de Paris (165r 1688) (Paris, 
2002). 
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Potential monarchomachs, on the one hand, but highly politi-
cally minded on the other: this was another important element 
in the anti-Jesuit polemic that can also be found in texts on the 
confessors. In fact, the arguments brought forward in this respect 
were built around a false Jesuit instruction, most likely of Polish 
origin and reprinted ever since its first publication in 1614, that 
circulated widely throughout Europe and was particularly 
popular in France. 102 These 'Monita privata Societatis Jesu' 
were clearly a fake, but they were written in the style typical of 
the instructions issued by theJesuit General to the members of 
the Order. 103 This gave credibility to the assertion that the 
Jesuits' authoritarian structure, and their wide networks of infor-
mation and correspondence seemed to be part of a conspiracy to 
gain political power. 104 Their role as royal confessors was seen as 
part of this struggle for power. Consequently, the false 'Monita' 
develop the importance of the royal confessors on two points. 105 

Contrary to Acquaviva's real instructions of 1608, here the Jesuit 
confessors were ordered to meddle with politics and to influence 
their penitents. Although they should protest their indifference to 
secular affairs and the prohibition on dealing with political prob-
lems, they were to exercise their dominance indirectly through 
the choice of pro-Jesuit ministers and councillors. They were also 
instructed to try to influence royal marriages in order to gain the 
royal spouses' support for the Society of Jesus. 

The satirical texts of the early eighteenth century repeat the 
idea of the Jesuits as a political Order at different levels. The 
Society of Jesus is described as lusting after power and its 
members as driven by vanity. In contrast to 'real' clerics,Jesuits 
were attracted to the world and the court by their passion and 
love of agitation. 106 There are direct allusions to the 'Monita' in 
Annat's supposed unveiling of the Society's mysteries to the 

102 Pavone, Le astuzi,: dei Gesuiti, 22, 29. 
103 For the text of the 'Monita', see the Italian edition ibid. 271-88. 
104 The idea of a Jesuit conspiracy, like that of a Freemason conspiracy, continues to 

be an element of the European mental landscape. See Geoffrey Cubbitt, Tu Jesuit Myth: 
Conspi:raq Tlieory and Polili.cs in Jvmeteenth-Century France (Oxford, 1993). 

105 Monito secondo and Monito quarto. See Pavone, Le astuzi,: dei Gesuiti, 271-4-
106 u Vie du P. Tellier Jesuile. Son origme, ses progres, sa chute, & la diroute de sa Sociite (La 

Haye, 1716), 16: 'C'est le metier des paresseux, disait-il que de s'amuser a feuilleter des 
Iivres; les grands creurs veulent de !'agitation: les ressorts d'une politique bien conduite, 
les troubles des Etats, les renversements des lois et de la Religion, quand nos interets le 
demandent, soot des occupations dignes d'unjesuite.' 
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King. 107 As the confessor explains, the Jesuits had turned to 
France notwithstanding their Spanish tradition, because France 
had proved to be the most important of all European powers 
and-as Annat explains-the Jesuits loved real power (France) 
and not just reputation (Spain). 108 Their hunger for glory, he 
goes on, makes the Jesuit confessors into keen supporters of 
Louis XIV's absolutist way of governing. Machiavelli is cited by 
a fictitious Father La Chaize on several occasions as a guiding 
saint for good politics in the Jesuit sense. The king is advised to 
govern according to his interests, disregarding treaties, laws, and 
ancient privileges if they prove useless for his purpose. 109 

The third and most importantJesuit ruse which supposedly 
helped them to manipulate the political élites was their laxity in 
moral matters. The easy exercise of religion and sacraments, 
special dispensations from fasting, and so on, were apparently 
available for those who supported theJesuits. 110 This very widely 
developed accusation centred on the Jesuits' understanding of 
confession. Blaise Pascal's 'Lettres provinciales' (1657) was a 
classic satirical text that ironically depicted the sophisticated ways 
in whichJesuit casuistry and probabilism turned sins into easily 
pardonable vices. 111 Jansenists, in particular, attacked the Jesuits' 
theory of grace, labelled 'Molinism', which was held to be the 
theoretical background for the lax moral teaching described by 
Pascal in his first four 'Provinciales'. To discuss all the parallels 
between the 'Provinciales' and the satirical texts on the confes-
sors would fill a book. Suffice it to say that Pascal had drawn 
extensively on two Jesuit writers for his purpose: Antonio 
Escobar y Mendoza and Etienne Bauny. 112 He cited them at 

'°7 Bibi. Ars. MS 3148, fo. 65: 'Notre ordre est politique et dedans ses affaires ii se 
gouveme par des secrets misteres.' 

IOB Ibid. fo. 67. 
109 [Le Noble], La Corifession reciproque, 16, 96. 
11 0 Monito secondo, quoted from Pavone, Le astu.;ie dei gesuiti, 272. 
111 Pascal, 'Les Provinciales ou Jes Iettres ecrites par Louis de Montalte a un provincial 

de ses amis et aux Reverends PeresJesuites sur le sujet de la morale et de la politique de 
ces peres', in id., CEuvres completes, ed. Michel Le Guern, 2 vols. (Paris, 1998), esp. 5th to 
18th letter, i. 74B-816; Robin Briggs, 'The Sins of the People: Auricular Confession and 
the Imposition of Social Norms', in id., Communities ef Belief (2nd edn.; Oxford, 1995), 
286---]. 

112 Antonio Escobar y Mendoza, Liber theologiae moralis (Lyon, 1659; 1st edn. Valladolid, 
1644); Etienne Bauny, Somme des peches qui se commettent en rous etats, de /eurs conditions et qual-
ites, en quelles occurrences its sont mortels ou veniels, et de quelle fa;on le corifesseur doit interroger son 
penitent (Paris, 1630). Bauny's book was put on the Index in 1640. See Backer and 
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length, sometimes out of context, in order to denounce the 
Jesuits' moral teaching. Pascal's text had already made use of 
dialogue in a masterly way and the satirical texts, most of which 
are constructed like small plays, imitate this procedure. However, 
they do not only cite and name the authors Pascal had already 
denounced, but put them into the action by making them char-
acters in a play. 113 

The satirical texts imply that the royal confessor offered the 
King an easy devotion, and promised him a direct path to 
heaven. 114 Instead of insisting on real repentance for sins, as for 
any normal Christian, they distinguished between royal misbe-
haviour and sins committed by ordinary people. Moreover, 
instead of condemning Louis XIV for his extramarital affairs, 
the Jesuits declared his love affairs to be miracles. 115 Sometimes 
the Jesuit confessors' laxity is further explained as the result of 
their own debauched nature, often developed with attention to 
pornographic details: Le Tellier is said to have caught a venereal 
disease as a result of his adventures, and La Chaize confesses his 
amours to the King himsel£ 116 On the whole, the confessors are 
depicted as being completely incapable of accomplishing their 
real mission because of their personal clef ects and theological 
training. 117 

Apart from these rather stereotyped anti-Jesuit cliches, the 
satires also contain more detailed, individualized descriptions of 
particularly notorious confessors. Annat's profile still remains 
Sommervogel (eds.), Bihliographu d.e /,a Compognie d.e Jesus, i. 1058. See also Laurence W. B. 
Brockliss, 'The Lettres Provinciales as aJansenist Calumny: Pascal and Moral Theology 
in Mid-Seventeenth-Century France', Seoenteenth-Century French Sbu.ies, 8 (1986), 5--22. 

11 3 [Le Noble], La Coefession reciproque, 43, 48 (Escobar) and 71: La Chaize cites Ftllicius, 
Azor, Lessius, Escobar, and others, thus taking up an element of this style of Provinciale 
V, 635, where Pascal, imitating and mocking Escobar, lists a large number of Jesuit refer-
ences. Bibi. Ars. MS 3148, fos. 74-100 contains a mi.seen scene in which the royal confessor 
Annat, theJesuits Bauny, Regnault, Le Moyne, and Annat's successor, Ferrier, appear. 

114 Bibi. Ars. MS 3148, fos. 80, go; [Le Noble], La Corifesswn reciproque, 19; 'Derniers 
moments de Louis XN', in Raunie (ed.), Chansorwier historique du XVI/le sucle, i. 13, on Le 
Tellier advising the King on his deathbed on the problem of Mme de Montespan, which, 
note, is labelled not a sin, but a simple mistake (!) 

115 Bibi. Ars. MS 3148, fo. 70 (Annat), 89 (Regnault). 
116 La Vie du P. Tellier JesuiJe, 22--g; [Le Noble], La Corifesswn reciproque, 1201 . 
117 This real mission is put into Louis XIV's mouth in Bibi. Ars. MS 3148, fo. 6!: 

'Vous me devez vos soins et votre ministere I pour eclairer mes yeux et non pas Jes 
complaire I et par cette raison, j'ai cru en siirete I quand par ma sincere ardeur vous 
deviendrait connue lvous pourriez montrer la vertu toute nue ldans l'etat ouje suis,j'en 
ai tant besoin.' 
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fairly undistinguished. On the whole, he seems rather naive, a 
victim of his more eloquent fellow-Jesuits. His character is the 
most closely linked to the polemic of the 'Provinciales', which 
can be explained by reference to the historical events. Not only 
did Pascal intend to address a nineteenth letter to the royal 
confessor, but Annat was also the distinguished enemy of Port-
Royal, and had replied to Pascal's 'Provinciales' with his own 
polemical writing. 118 In the case of La Chaize, his vanity and 
lust for power over the church are particularly stressed. He is 
called an insipid adulator, 119 and is depicted more as a gentle-
man interested in displaying his sophisticated interests in coin-
collecting than as a fine theological thinker. 120 He is accused of 
imposing his influence on the clergy and the bishops as if he 
were the Pope himself. La Chaize, instead of rendering himself 
invisible and limiting himself to the king's confession alone, 
openly displays his influence in the Conseil de conscience. It is with 
Le Tellier, however, that the tone becomes really aggressive and 
high-pitched. He is violently attacked for the destruction of Port-
Royal and for his role in bringing about Unigenitus. He is held to 
be chiefly responsible for both events. 121 Violent hatred, not 
simple irony, characterize all texts dealing with him. He is 
compared to Nero, the devil, Pelagius, and the Antichrist. 122 His 
dead body should be devoured by wild animals. 123 

Although the royal confessors, and Le Tellier in particular, 
are totally condemned, the texts reflect a complex image of the 
King. In some respects the confessors are the instigators of royal 

118 Le Guem, 'Notices', in Pascal, (F;uvres, i. II26; Annat's response to Pascal: Reponse 
awe I.ettres provincio.les publies par k Secretmre du Port Royal contre l,es PP. de w. Compagnie (Liege, 
1657). On Annat's anti:Jansenist activity: Ceyssens, 'Franyois Annat SJ. avant son confes-
sorat', 482-529; id., 'Frans;ois Annat SJ. et la condamnation des cinq propositions a 
Rome (1649-1652)', Bulletin de l1nstit,ut Historique Beige de Rome, 44 (1974), m-26. Annat's 
case is also linked to Fouquet's downfall, on behalf of which Pascal had also intervened. 
See Marc Fumaroli, 'Nicolas Fouquet, the Favourite Manque', in Elliott and Brockliss 
(eds.), The World ef the F01!ourire, 239-55, at 249-50. 

119 Bibi. Ars. MS 2064, fos. 369,1; MS 6541, fo. 336: Contre le P. de La Chaize 
jesuite: 'fait de l'Evangile une fort douce eclogue'. 

120 Medaille du Pere La Chaize jesuire, confesseur du Roy tres-chretien, avec des riflexions 
(Cologne: Pierre Marteau, 1708), 6. La Chaize was, in fact, a member of the royal 
Academie des Inscriptions et des Medailles. 

121 La Vie du P. I.e Tellier, 34 (Port Royal), 40 (Unigenitus). 
122 Bibi. Ars. MS 6599, fos. 80, 82; 'Les Exploits du P. Le Tellier', in Raunie (ed.), 

Chansonni.er hi.storique du XVI/le suck, i. 70; 'Vie de Louis XIV', ibid. i. 8-12. 
123 'Epitaphe du P. Le Tellier', in Raunie (ed.), Chansonnier historique du XVI/le suck, i. 

n; Bibi. Ars. MS 3128, fo. 329 (Imitation d'Ovide sur le P. Le Tellier). 
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faults, sins, and crimes and thus they have to take the blame. 
The confessors can be seen as a variant of other ministers and 
favourites who stand between the King and his subjects, holding 
back or distorting information. The texts are styled as dialogues 
and confessions, which not only satirically mocks the relationship 
between confessor and penitent, but has the additional advan-
tage of giving the reader the impression of looking behind the 
curtain of unfaithful councillors and catching a glimpse of the 
truly good nature of his sovereign. That the King was 'good' was 
an essential part of the self-defence of the Jansenists, anxious to 
stress their fidelity to the monarch, and afraid of being misinter-
preted as rebels. 124 In most texts composed during the Sun 
King's lifetime, the King is a good man, aware of his sins. Even 
in the Dutch printings denouncing his war crimes ( destruction of 
Heidelberg and so on) he is a misguided but salvation-seeking 
sinner. 125 His turbulent extramarital affairs are mentioned, but, 
surprisingly enough, are not the centre of satire. It is as if the 
confessors' debauched lives stood in his place. 

In 1709, the most catastrophic year of Louis XIV's reign, 
however, an anonymous letter sent to his new confessor, Le 
Tellier, which, judging by its content, could have been written 
by a Caussin or Fenelon, shows that an idea of the confessor's 
mission existed. The letter stressed that it was the confessor's 
foremost responsibility to remind the king of his duty to care for 
his subjects, render justice, stop the killing of his own people, and 
moderate taxes. Even if the King was not held directly responsi-
ble for the suffering of his people, his lack of intervention was a 
sin. Evidently it was a common opinion that it was the conf es-
sor's duty to take care of the monarch's two souls, that of Louis 
de Bourbon and that of Louis XIV, King ofFrance. 126 

124 [Jean Chastain], Prevarications du P. de kl C ... coefesseur du Roi, au prijudice des Droits 
et des interits de Sa Mqjeste (no place, 1682); see also Engels, KiJnigsbilder, 31, 139, on the 
Jansenist image of the king, 1671 4. 

125 [Le Noble), La Confession reciproque, 146 and u8 (the King's bad policies are 
partially explained by his ignorance and poor education). 

126 Bibi. Ars. MS 2064, fos. 36g,1: 'Tonnez, menacez. Quelle douleur pour nous si ce 
prince mourait sans faire penitence et sans rendre a son peuple la justice qu'il Jui doit a 
Dieu et au monde. Faites-lui faire de serieuses reflexions sur sa vie passee et sur la repara-
tion qu'il en doit a Dieu et au monde. Faites-lui entendre que la bonte qu'il aura pour ses 
peuples, le Seigneur !'aura pour lui: Faites-lui bien comprendre qu'en diminuant Jes impots, 
en payant les dettes, en retablissant la confiance ... tout sera clans l'ordre de la Providence, 
on reprendra de nouvelles ardeurs clans son service; ii sera beni et Dieu sera glorifie.' 
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By the time Louis XIV died, his confessor had become one of 
the most hated men in France. Although the confessor could be 
blamed for all that had gone wrong, the King could not be 
forgiven for his confessor. After 1715 the confessor fell victim to a 
damnatio memoriae as many texts written after that date illustrate. 
For the King's reputation to recover from the damage inflicted 
during the grand siècle purging and renewal were needed. 127 As 
we have seen, one of the consequences was that the Regent 
deprived the royal confessor of all institutional influence on 
ecclesiastical matters. 

How did this affect the image of the royal confessor? First of 
all he seems to have disappeared from the scene of clandestine 
texts. Although the theory of a Jesuit conspiracy continued to 
obsess the Jansenist party, so far I have not come across any 
writings on the lives and doings of any of the confessors 
appointed by Louis XV. The operation to limit the confessor's 
influence to the king's private sphere seems to have succeeded to 
such a degree that even the papal nuncios hardly knew more 
than his name. 128 

Generally speaking, the early years of Louis XV's reign were 
not rich in clandestine literature. These were waiting years, in 
which hope for the survival of the young prince and his future 
self-government preoccupied most texts. 129 After Fleury's death, 
however, when the King was fully responsible, another source of 
informal influence-the maitresse-was on the agenda. The 
King's sins-fornication and incest130-were public knowledge 
and clearly the confessor could not be expected to absolve Louis 
XV. In 1739, the scandal reached a climax when the King, 
lacking absolution, could not take communion at Easter and 
consequently was unable to exercise the toucher royal. 131 Things 
did not change until 1744, when Louis XV fell seriously ill during 
a military campaign and appeared to be dying. The succeeding 
events, known as the 'miracle of Metz', were of cathartic impor-
tance in the relationship between the King and his subjects. 

Fearing death, Louis XV called his confessor for what was 
127 Engels, Konigsbilder, 104-5. 
128 Archivo Segreto Vaticano, Vatican City, Segr. Stato, Francia 489, fo. 389: Nuncio 

Antonio Branciforti to Cardinal Valenti, 11 Jun. 1753. 
129 Engels, Kiinigsbilder, 127. 
130 Louis XV was the lover of Madame de Chatcauroux and her sister. 
131 The king was fully aware of this problem. Sec Merrick, Desacrali;:;ation, 20. 
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believed to be his final confession in order to prepare himself for 
the last rites. This time there was no way of compromising: abso-
lution was possible only if Louis sent away his maftresses. He was 
forced to show public penitence and to ask pardon for the 
scandal he had caused by his conduct. 132 After receiving the last 
rites, Louis XV unexpectedly recovered. The rush of joy 
throughout France reached unprecedented levels. It was the 
beginning of a short but passionate love-affair between the 
monarch and his subjects, and he was awarded the title 'le Bien-
Aimé'. All over the country, church services were held to thank 
God for the King's miraculous recovery; when Louis le Bien-
Aimé returned to Paris his entry was triumphal. 133 The purging 
of his sins had prepared the bond of love that united the King 
with his people. Just as the wave of love was to tip over into 
hatred within a few years, the King's conversion to a new and 
virtuous life was short-lived. The fact that he is not ever reported 
to have performed the toucher royal again after 1744 reflects his 
detachment from practising Catholic rites. 134 

The 'affaire de Metz' possessed everything required to launch 
a new wave of clandestine literature on what had actually 
happened. The surprising feature of these texts is that the role of 
the confessor is totally eclipsed. Most even underline that it was 
not the confessor, but the premier aumônier, Bishop of Soissons, 
who had imposed the public penitence and the banishment of 
the Chateauroux sisters. 135 Although it was generally believed 
that the sin of extramarital love was largely responsible for the 
king's illness, and that its end caused the miracle of recovery, 
there was a minority opinion that cultivated a positive image of 
Mme de Chateauroux' love, which was supposed to have healed 

132 Michel Antoine, uuis XV (Paris, 1997), 375---6. The scenes of Metz curiously enact 
a pre-Lateran medieval understanding of confession, i.e. confession as a tool of peace-
making within the community by means of public penitence and forgiveness. This 
episode demonstrates a resacralization rather than a desacralization of the monarch. 

133 Thomas Kaiser, 'Louis le Bien-Aime and the Rhetoric of the Royal Body', in Sara 
E. Melzer and Kathryn Norberg (eds.), From the Royal to the Republican Bo4Y: Incorporati.ng the 
Political in Seventeenth- and Eiglueenth-Century France (Berkeley, 1998), 131-61, at 154-5; Engels, 
Kiinigsbilder, 194--205, on love as a political feeling. 

134 Although Louis XVI eagerly revived the tradition, it seems to have lost its ancient 
fascination in the second half of the 18th century. Livet, 'Le Toucher royal', 157-81. 

l35 Engels, Kiinigsbilder, 184; [Moufle d'Angerv:ille], Vu prwee de uuis XV ou principaux 
particularites et anecdotes de son regne, 4 vols. (London, 1781), ii. 189; MAE Mem. et doc., 
France 1329, fos. 57-g Oournal sur la maladie du Roi par M. Le Dran); BNF MS fr. 
21750, fo. 25v (Chanson sur Jes evenements de Metz). 



The King's Confessor: Changing hnages 185 

the King. Instead, the Bishop of Soissons, who sent her away, 
was considered a cruel, heartless, and hypocritical monster. 136 

Metz was to become a highly ambiguous symbol. For Louis XV 
it remained an hour of deep humiliation. When he was dying 
almost forty years later, he ordered, above all, that the scenes of 
Metz should not be repeated. 137 

More than the influence of the confessor, what is striking in 
the affair of Metz is the king's fundamental solitude. In a parody 
which shows Louis XV alone, sending away Mme de 
Chateauroux under great distress, the confessor, the grand 
aumônier, the Bible, the church, and the crown are external 
authorities which impose sacrifices on the royal sinner, who is 
basically a suffering individual. 138 Whereas his predecessor was a 
king surrounded by ill-minded confessors, Louis XV is alone, 
with no one to blame but himself. Certainly, Mme de 
Pompadour would acquire a place of her own, but she was only 
a woman and did not stand for anything more than herself and 
her sex. 

When Louis XIV died, a popular epitaph was coined, 
summing up his life: 'Il est mort en Monarque, en héros, en 
chretien, mais entre les bras d'un Jesuite.' 139 Nothing similar 
could be said about Louis XV. The Jesuits had long since been 
banished, the heroic days were over, and the king was no exem-
plary Christian either. His successor and heir was to be even 
more lonely, and was to be decapitated by the guillotine. 140 But 
that is another story. 

136 Engels, Konigsbilder, 193. 
137 Antoine, Louis XV, 379; (D'Angerville], Vu privee de Loui,s XV, iv. 271: '.Je n'ai point 

envie qu'on me fasse ici renouveler la scene de Metz.' 
138 Bibi. Ars. MS 3308 (Parodie de quelques scenes de la tragedie de Berenice 1744), 

fo. 124: (Le Roi seul) 'Ton creur promet-il assez de fermete ? I pour ce renvoi cruel 
auquel tu prepare ? C'est peu d'etre chretien, ii faut etre barbare I ... Qui l'ordonne? un 
jesuite, un eveque, moi-meme I l'Evangile, dit-on, est contraire a mes feux I ne l'etait-il 
done a ceux de mes ayeux?'; fo. 128: '(Le Roi a Chllteauroux): Oui Madame, ii est vrai, 
je pleurs etje soupire l_je fremis, mais enfin quandj'acceptai !'Empire I l'Eglise m'adopta 
pour l'aine de ses fils lje jurai qu'ajamais je lui serai soumis ... ' 

139 MAE Mem. et doc., France 1208, fo. 138. 
140 1bis was the occasion for a panegyric on his last confessor. See Un Ange au pi,ed d'un 

echafm.ui: E:dgeworlh. de Firmont, corifesseur de Loui,s XVI (Lille, 1898). 



7 
The Exiled Stuarts: Martyrs for the Faith? 

EDWARD GREGG 

The standard explanation for the Glorious Revolution of 1688, 
and the subsequent exile of James II, his wife Mary of Modena, 
and their son James Francis Edward Stuart, subsequently 
known either as James III (1701-66) or 'the Old Pretender', was 
James II's conversion to Roman Catholicism and his blatant 
favouritism to his co-religionists during his brief reign in Great 
Britain (1685-88). It was an interpretation which was embraced 
by the Stuarts themselves. In 1689, James II assured Pope 
Alexander VIII (1689-91): 'The only source of the Rebellion 
against us is that we embraced the Catholick Faith, and we do 
not disown that to spread the same not only in our Three 
Kingdoms, but over all the dispersed Colonies of our Subjects 
in America was our determination.' 1 The theme was echoed by 
their servants and advisers: referring to Mary of Modena,John 
Drummond, Earl of Melfort, told the same Pope that 'Her 
Cause is not only Just, but it is the Cause of the Catholick 
Religion.'2 Two decades later, James III's confessor lamented 
that 'Nothing keeps him out of his Kingdoms but his religion, 
and adhesion to the Apostolick see.'3 This interpretation was 
widely accepted by others: in 1689, writing from London, an 
unknown French agent assured Versailles that 'Vous pouvez 
conter pour certain que !'aversion de ce peuple n'est pas si 
grande contre les troupes étrangères, contre les republicains ny 

1 Henry Ellis (ed.), Original Letters Illustrative ef English History, 2nd series, 4 vols. 
(London, 1827), iv. 191 n:James II to Alexander VIII, 26 Nov. 1689 OS, Dublin. (All 
dates in this essay are New Style, unless otherwise indicated.) 

2 British Library, London (henceforth BL), Add. MS 38194, fos. 6-rr: Melfort's cover-
ing letter for a memoire from Mary of Modena to Alexander VIII, n.d. [c.Nov. 168g). 

3 Westminster Diocesan Archives, London (henceforth WDA), Epistolae Variorum 
(henceforth EV), IV, 86: Dr John Ingleton to Father Lawrence Mayes, 17 July 1712 
[Saint-Germain). I am greatly indebted to the keeper of the WDA, Revd Ian Dickie 
OSB, for his help and generosity. 
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mesme contre la pauverte et la misere, que contre la réligion 
catholique. '4 

Against this background, this essay will examine three aspects 
of the Stuarts' claims to be 'martyrs for the faith': first, the polit-
ical implications of their steadfast adherence to the Old Faith; 
second, the complex interaction of Catholicism and Anglicanism 
at the Jacobite court; and third, the fervour of the religious prac-
tices of James II and James III, which made theirs one of the 
outstanding Catholic courts in eighteenth-century Europe. 

I 

On a mundane level the claims of martyrdom, of course, were 
designed to create sympathy and rally support for the exiled 
Stuarts in Catholic Europe. However, they ignored other-and 
more fundamental-reasons why Roman Catholic powers consis-
tently refused to come to their aid, principally because in 
December 1688 the Stuarts had thrown themselves into the arms 
of Louis XIV (1643-1715). Louis had many reasons for champi-
oning the exiledjames II: they were first cousins; they were co-
religionists; they were both anointed kings. The most compelling 
reason, however, was the French desire to keep the British Isles in 
political turmoil and to use the exiled Stuarts to challenge the 
Revolution settlement of William III (1689-1702) and his succes-
sors. As I have shown elsewhere, from the beginning Louis and his 
ministers had few illusions that they would actually be able to 
achieve a Stuart restoration, and realized full well that religion was 
a major impediment to Jacobite success;5 on the other hand, Louis 
XIV's support of James II helped to burnish his gloire as the Most 
Christian King and the First Son of the Church. Anxious to purge 
his own kingdom of heresy, Louis also had an evangelical interest 
in the Stuart cause, albeit a somewhat quirky one. According to an 
eyewitness, when Louis first visitedJames on his deathbed, 'The 
King of France spoke lykways to The Pro[testant]s here and told 

4 Archives des Affa.ires Etrangeres, Paris (henceforth AAE), Correspondance Politique 
(henceforth CP) Angleterre 171, fos. 1651 : 'Belson' to [Denis Talon?], 13/23 Oct. 168g, 
London. Denis Talon (1628-98) was (JJ)Ocat general of the parlement de Paris, a confidant of 
Louis XIV, and a financial supporter of the Scots College, Paris. 

5 Edward Gregg, 'France, Rome, and the Exiled Stuarts, 1689-1713', in Edward Corp 
(ed.), A Court in Exile: The Stuarts in France, r68g-qr8 (Cambridge, 2003), 111 5. 
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them they had been Exhorted to change their Errors for truth by a 
Good Master & he hoped they would Profit of so good Advice.'6 

In 1712, during James III's last interview with Louis XIV, the 
French King first dismissed both Mary of Modena and his own 
morganatic wife, Madame de Maintenon, from the room, and 
then urged the young King never to become aJansenist; caught 
by surprise, because he had expected to hear some great secret, 
James blurted out that ifhe was ever capable of forgetting himself 
so far as to abandon the Faith, he would choose to become a 
Protestant rather than a J ansenist. 7 

It was, of course, the universal assumption that James II (and 
James III after him) was nothing more than a French puppet, 
which effectively prevented any major Catholic power, except 
for Spain after 1700, when Louis XIV's grandson, Philip V 
(1700-46), inherited the Spanish crown, from joining France in 
supporting the Stuarts. The Austrian Habsburgs and the Holy 
Roman Emperor, Leopold I (1658-1705), proved the most 
consistently hostile Catholic opponents of the exiled family: as 
Melfort informedJames II in January 1690: 'the house of Austria 
... persecutes your Majesty's interest with all ye ill nature imag-
inable, even to that degree as to print that abominable Letter the 
Emperor sent last to Your Majesty, in which he reflects on your 
conduct as the cause of your own misfortunes and this war.'8 For 
example, in 1693 Leopold arrested one of James's most promi-
nent supporters, George Gordon, first Duke of Gordon, and 
transferred him to William III. 9 Habsburg enmity towards the 
Stuarts was to prove enduring, despite their shared religion, and 
was to help influence papal attitudes towards the exiles long into 
the eighteenth century. 

6 Scottish Catholic Archives, Edinburgh (henceforth SCA), Blairs' Letters, 2 / 71 / 5: 
James Drummond, Duke of Perth to [his brother,John Drummond, Duke ofMelfort?], 
[6 Sept. 1701, Saint-Germain]. 

7 Bruno Neveu, 'A Contribution to an Inventory of Jacobite Sources', in Eveline 
Cruickshanks (ed.), Ideology and Conspiracy: Aspects if Jacobitism, 168!11759 (Edinburgh, 
1982), 143. James confided this story in 1725 to Fran<;ois, Cardinal Foucquet. 

8 BL Add. MS 37360, fo. 59v: Melfort to James II, 17 Jan. 1690, Rome. For this corre-
spondence, see the Marquise Campana de Cavelli, Les Derniers Stuarts a Saint-Germain en 
Laye, 2 vols. (London, 1871), ii. 495-501: James II to Leopold I, 6 Feb. 1689, Saint-
Germain; Leopold I to James II, 9 Apr. 1689, in which the Emperor refused to address 
James II en r,uyestat. 

9 SCA Blairs' Letters, 1/J62/2, 4: Walter Lorenzo Leslie to Charles Whytford, 20Jan., 
3 Feb. 1693, Rome. Whytford was deputy principal of the Scots College, Paris, and the 
closest colleague of Louis Innes. 
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One of the Stuarts' goals in their continual breast-beatings as 
martyrs for the faith was to procure papal support and interven-
tion with Catholic powers on the Continent to provide the 
Jacobites with money, material, and manpower to stage an inva-
sion of some part of the British Isles. This policy, of course, 
ignored a reality of which the Vatican was well aware: that by 
1688, the papacy had neither the moral nor the political clout to 
intervene decisively in European affairs. Nor did it have the 
desire to, at least on behalf of the exiled Stuarts after 1688. 
Father Louis Innes, principal of the Scots College in Paris and 
one of the exiled court's most important advisers, was warned 
from Rome: 'assure yourself wee would crucifie Christ againe to 
be revenged of the French.' 10 Habsburg domination of the 
Italian peninsula, combined with papal anger with Louis XIV's 
attempts to control the Gallican Church, had ensured that 
Rome would do little to support French protégées, even if they 
wore the sackcloth of martyrdom. Father William Leslie 
(1620-1707), a Scottish priest who had resided in Rome since 
1648, scorned what he regarded as the naïveté of his national co-
religionists. In November 1690, he lectured Louis Innes on the 
basic motivation of Vatican politicians: 'I know that in Britain 
you ever presupposed that the zeal for the Catholike religion was 
a most sufficient and efficacious motive to persuade Rome to do 
more for you of its own accord, then ever you could expect, or 
ask, but in this you have all been deceived. It's true that Rome 
ought to have done so, and was oblidged to so doe, but it was, 
and is a great Simplicitie to think that Rome would doe, what it 
ought to do, or that it would fulfill its obligations unless hope and 
fear in a manner forced them to doe their duty.' Leslie put his 
point more succinctly and brutally in the same letter: 'What 
France, Spaine, Germanie, or other Catholique countrey[s] 
obteans from Rome, all is upon the score of [Roman] gain, 
hopes, and feare.' 11 At the end of the Nine Years War in 1697, 
after France had recognized William III as de facto king of 
Great Britain, Leslie returned to the same theme: 'this court 
[Rome] neither feares us, nor hopes anything from us, nor has 
any esteem for us'. 12 

10 Ibid. 11129/9: Walter Lorenzo Leslie to [Louis Innes], 26 Apr. 1689, Rome. 
11 Ibid. 11131/116: William Leslie to [Louis Innes], 18 Nov. 1690, Rome. 
12 Ibid. 2/26: William Leslie to [Louis Innes], 22 Oct. 1697, Rome. 
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Quite apart from the anti-Stuart influence of the House of 
Habsburg in Rome, successive popes feared thatJacobite activi-
ties might damage what remained of the Catholic Church in the 
British Isles and were not shy about expressing their misgivings, 
even to Jacobite envoys. In 1690, Alexander VIII bluntly warned 
Melfort that if James II should be restored, 'ye King was to have 
a Care of goeing too fast, he had gone too fast the last [time]'. 13 

Finally, one of the sorest points for the papacy was James II's 
continued reliance on the advice--both political and religious-
of Jesuits, despite their disastrous track record: Innocent XII 
(1691-1700) made his opinion of this reliance of James II crystal 
clear: 'it makes the King be esteemed heir [sic] for a weak man', 
William Leslie's nephew reported to Paris, 'who lets himself be 
guyded by men who are the cause of his being turned out of 
kingdomes'. (James III was to abandon his Jesuit confessor in 
1712, shortly before his departure from France, and was never to 
have another drawn from the Society.)14 

II 

Political calculations, of course, always helped determine how 
the exiled Stuarts demonstrated their religious beliefs; nowhere 
was this more obvious than in their dealings with their Protestant 
subjects at the exile court. In 1696, with a Franco-Jacobite inva-
sion of England looming,John Macky, postmaster of Dover and 
a leading secret agent of the British government, anonymously 
published A View of the Court of St Germain, from the Year 1690 to 
1695, with an Account of the Entertainment Protestants meet with there, 
directed to the Malcontent Protestants of England, 15 which detailed an 

13 BL Add. MS 3736o, fos. 74v1 5: Melfort to Queen Mary, 24Jan. 16go, Rome. 
14 SCA Blairs' Letters, 1/i75/io: Walter Lorenzo Leslie to Whytford, 23 Mar. 1694, 

Rome; for James Ill's dismissal of his final Jesuit confessor, Father Thomas Eyre 
(1670-1715), see WDA EV, IV, 76, 78:John Ingleton to Lawrence Mayes, 18 Apr., 20 
May 1712, [Saint-Germain]. Ingleton replaced Eyre asJames's confessor: SCA Blairs" 
Letters, 2/i76/i7: Thomas Innes to William Stuart, 31 Oct. 1712, Paris. For Father Eyre, 
SJ, see Joseph Gillow, A literary and Bwgraphical History, or Biblwgraphical Dutwnary, efthe 
English Catholics, 5 vols. (London, 1885-1902), ii. 197-8; for Dr Ingleton, see Godfrey 
Anstruther, The Seminary Priests, 4 vols. (Great Wakering, 1969,6), iii. 111-12. 

15 [John Macky], A View ef the Court ef St Germain (London, 1696), repr. in Spring 
Macky (ed.), Memoirs ef the Secret Se,vices </[John Macky, Esq. during the Reigns ef King William, 
<J!teen Anne, and IG.ng George I (London, 173s; Roxburghe Club reprint, London, 18g5j, 
which claims (p. IO) that A View ef the Court ef St Germain sold 30,000 copies. 
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alleged pattern of persecution of Protestants by the court of 
Saint-Germain, encouraged and promoted by bothJames II and 
Mary of Modena. Recently Edward Corp, in a not completely 
convincing scholarly work, James II and Toleration, easily succeeded 
in demolishing Macky's case, at least in proving that most of 
the specific examples of 'persecution' cited by Macky and later 
echoed by Macaulay (specifically, the alleged mistreatment of 
three leading Protestants, Edward, Lord Herbert, Denis 
Granville, Dean of Durham Cathedral, and the widow of the 
Jacobite martyr John Ashton) were either completely bogus or 
grossly distorted; this, of course, is hardly surprising in a publica-
tion which was clearly intended to be a propaganda work. Corp 
also argues that it was Louis XIV himself who banned Protestant 
services at Saint-Germain and thatJames and Mary were forced 
to conform to the mandates of their host (although on Corp's 
own admission, they seem to have accepted the French ultima-
tum without challenge). 16 However, in his attempt to establish 
James Il's 'toleration', Corp ignores a large body of commentary 
from witnesses who should have been sympathetic, including 
Jacobites themselves. In 1689, for example, the Marquise de 
Lafayette recorded: 'Plus les François voyerient le roi 
d' Angleterre, moins on le plaignant de la perte de son royaume: 
ce prince n'était obsède que des jesuites.' 17 By 1691, English 
Jacobites were improbably demanding that Louis XIV himself 
'must over-rule the Bigotry of St Germain ... for there is one 
silly thing or other done daily there'. 18 

James II's court at Saint-Germain was dominated by men like 
himself, converts to Catholicism: leading figures such as Sir 
Edward Hales and the two Drummond brothers,James, Earl of 
Perth and John, Earl of Melfort, had all converted conveniently 
soon after James Il's accession to the crown in February 1685.19 

16 Edward Corp, James II and Toleration: The Tears in Exile at Saint-Germain-en-Laye 
(London, no year [c.1997]). 

17 Marie Madeleine de Matier, Marquise de Lafayette, Memoires de /,a Gour de France 
pour les annees 1688 et 1689, ed. Gilbert Sageux (Paris, 1965), 149. She later added: James II 
'n'avoit pas ete Iongtemps en France sans que !'on le conyut tel qu'il etait, c'est-a-dire un 
homme entete de sa religion, abandonne d'une maniere auxjesuites' (ibid. 161). 

18 Tu Arraignment, T rialr, COTWiction and Condemnation of Sir Richard Grahme, Bart . ... and 
John Ashton, Gent.Jor High Treason ... Published l!J, Her Mqjes!)l's Special Command (London, 
16g1), 54-5. 

19 James II encouraged Penh's conversion in March 1685-see Franyois Gaquere 
(ed.), Vers l'Unite Chretienne: James Drumrrwnd et Bossuet, leur correspondence (168.s-1704) (Paris, 
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All of them, to a greater or lesser extent, were outspokenly anti-
Protestant. In February 1691, Hales greeted news of Melfort's 
return from Rome to Saint-Germain with joy: 'you will be neces-
sary on many publick accounts & amongst others to dense ye 
Court of Protestants (the likelyest to be Spyes) who are dayly 
plotting & Caballing against Roman Catholicks, even in a 
Catholick Kingdom & in ye King's pallace'.20 There was 
certainly an evangelical spirit abroad at Saint-Germain: Father 
Thomas Codrington, SJ, a royal chaplain, asked Louis Innes to 
'obtain for me from the ArchBishop of Paris, or his Official, 
leave to receive Protestants (the King of England's Subjects I 
mean) into the Church & to take off the Church censures incur-
r' d by Hersie: I having now 2 or 3 upon my hands, & not the 
power to reconcile them'.21 In 1694 it was noted that 'The good 
fathers take a great deal of paines & with success to convert our 
English & Scots recruites, presbiterianes are now papists & 
Anabaptists are christened. '22 

Some of the converts were regarded with a degree of scepti-
cism. John Gordon (1644-1726), installed as Protestant Bishop of 
Galloway in February 1688, followedjames II to Ireland and 
France, 'and while residing at Saint-Germain he read the liturgy 
of the church of England to such British Protestants as resorted 
to his lodgings'. 23 Gordon was subsequently converted by Bishop 
Bossuet, but when he later went to Rome to seek his fortune in 

1963), 2g-although as late as July 1685, Perth was still pretending to be a good member 
of the (episcopal) Church of Scotland-Wtlliam Nelson Clarke (ed.), A Sekction of Letters 
... in Scotland to Sancreft, Archbishop of Canterbury (Edinburgh, 1848), 76-8, 8z-4= Perth to 
Sancroft [shortly before 6 Feb. 1685], 1July 1685, Edinburgh-and in October 1685, it 
was naively reported that 'Lord Pirth [ sic] in Scotland has declared himselfe a Papist, 
they say we shall have some doe so here, but the King does nott incourage them': The 
National Archives, Kew (henceforth TNA), PRO 30/53/8 (Herbert MSS), fo. 25:John 
Egerton, Viscount Brackley to Lord Herbert of Chirbury, 9 Oct. 1685, Ashridge. 

20 WDA Browne MS, fo. 67: Edward Hales to Melfort, 4 Feb. 1691, Saint-Germain 
(draft). Hales believed thatJames Il's 1693 declaration, in which he promised to protect 
the Church of England as established by law, 'will infallibly be the destruction of the 
Catholic Religion in England': WDA Old Brotherhood III (3), fo. 259: Sir Edward 
Hales's Memorandum of a conversation with James II, 2June 16g3, Saint-Germain. 

2t SCA Blairs' Letters, 11I201I4: Thomas Codrington to Louis Innes, 21 Aug. [1689), 
Saint-Germain; for Codrington, see Anstruther, Seminary Priests, iii. 37-8. 

22 WDA Browne MS, fo. 18g: [Sir Alexander Macleane to Henry Browne), 29 Dec. 
16g4, Douai. 

23 Thompson Cooper, '.John Gordon', in Dictionary ef NaJional Biograp!rJ (hereafter cited 
as DNB), viii. 216; Thompson's article as revised by Edward Corp in The Oiford Dictionary 
ef National Biograp!rJ, 6o vols. (Oxford, 2004), xxii. 930. 
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1703, Louis Innes warned the agent of the Scottish Mission at 
Rome: 'The bishop of Galloway was received Catholik & past 
for one here, but I will not answer for the practicall part, Inter nos 
I should not advise you to have much to do with him, he being 
reputed of loose principles every way.'24 The agent, James 
Gordon, later reported that the Bishop was in Rome 'to get 
some considerable thing done in his favour; he is still the old 
man, that is certain, an atheist at heart'. 25 

Despite their rigorous Catholicism, from the beginning of 
their exile, the Stuarts tried to maintain at least one Anglican 
clergyman in their court and succeeded in doing so until 1770. 
Corp cites four Anglican priests who were resident at Saint-
Germain (including Bishop Gordon), the most important of 
whom was Denis Granville, DD, deprived Dean of Durham 
Cathedral.26 Although Granville was officially prohibited by 
Louis XIV from maintaining a public chapel, with the 
connivance of James II and Mary of Modena Granville offered 
Anglican services to the small number of Protestants in the 
exiled court of Saint-Germain: during James II's last illness, 
Granville recorded: 'When my Father [James II] lay in an 
agony, I said the Office for the sick in my chamber with two or 
three, sometimes 4 or 5 domesticks, till he expired.' For his pains, 
'a malitious person ... made information against me that I had 
an assembly of 150 persons and preached to them, which was 
enough to have ruined me, if true and proved'. However, Mary 
of Modena personally and successfully interceded on Granville's 
behalf with Louis XIV, for which the cleric was forever grate-
ful. 27 Despite the undoubted kindness, favour, and protection 
which Queen Mary bestowed upon Granville, the exiled Dean 
(who retired to the village of Corbeil after James II's death) could 
not escape Catholic proselytization, especially after the spectacu-

24 SCA Blairs' Letters, 2/87/ 4: Louis Innes to James Gordon, 8 Jan. 1703, Saint-
Germain. 

25 Ibid. 2/86/2:James Gordon to [Louis Innes], 19June 1703 [Rome]. 
26 Corp, James II and Toleration, 5-6; the other Anglican priests resident at Saint-

Germain were Dr Ralph Taylor and, from 1697, one Thorp, who was still there in 1717. 
Corp also mentions that Dr Charles Leslie and Dr George Hickes conducted Prayer 
Book services during their brief visits to Saint-Germain in 16g3. 

27 George Omsby (ed.), Th£ Remains ef Denis Granville, D.D., being a Further Selection.from 
his Correspondence, Diaries and other Papers (Durham, 1865), 2oo-2: Denis Granville to John 
Proud, l OcL 1701, Paris. 
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lar conversion of the Stuarts' principal minister, Charles, Lord 
Middleton, in the summer of 1702. 'For tho' I have hitherto 
escap'd this troublesome application very well from the priests of 
this town [Corbeil] . . . since their gaining a certain great lord 
[Middleton] ... to their party, they begin to fall upon me ... 
very unmercifully, hoping that since they have overbom the 
chief laick, they shall overpower the first ecclesiastick. '28 

After James III left France early in 1713 to take up residence in 
Lorraine, almost all the Protestants in his court accompanied 
him there, as they would be allowed to worship with their own 
chaplain. James was joined at Bar-le-Due in August 1713 by the 
non-juring divine and controversialist, Dr Charles Leslie. Louis 
Innes, who was also residing there withJames, reported to his 
brother that 'I was in hopes we should be no more teaz'd about 
religion, but find myself mightily disappointed in M. Lamb [that 
is, Charles Leslie], who has acted since he is here as if he had bin 
sent for on purpose to pervert Jeremy [the King]'. Having 
repeatedly raised the issue of his religion with the King, Leslie 
finally gave James a copy of his own book, The Case stated between 
the Church of Rome & the Church of England, wherein is shew'd that ye 
doubts & danger is in the former, & the certainty & safety in the latter 
Communion (London, 1713); Innes described the work as contain-
ing 'above 200 pages in large octavo. It is by way of a dialogue 
between a Lord who is Catholick & a Protestant gentleman, that 
is Jeremy & himself.'29 

The underlying tensions over the religious orientation of the 
Jacobite court came to a head when, at Christmas 1713, James 
III's half-sister, Queen Anne (1702-14), fell seriously ill at 
Windsor. As soon as it became clear that she could not live much 
longer, many leading Tories (including Anne's most powerful 
ministers, Robert Harley, Earl of Oxford, and Henry St John, 
Viscount Bolingbroke) appealed to James to change his religion, 
thereby allowing them to repeal the 1701 Act of Settlement, by 
which the succession passed to the House of Hanover. When 

28 George Ornsby (ed). The Works and Letters ef D. Granville, Dean ef Durham (Durham, 
1861), 23g-41: Granville IO [:'.John Proud], 20 Nov. 1702, Corbeil. 

29 SCA Blairs' Letters, 21I83/7: Louis Innes to Thomas Innes, 24 Aug. 1713, Bar-le-
Duc. The nuns at Chaillot, Mary ofModena's habitual place of religious retreat, noted in 
1713 that most Protestants at Saint-Germain had accompaniedJames III to Bar-le-Due: 
Falconer Madan (ed.), Stuart Papers Relating Chiefly to Queen Mary ef Modena and the Exikd 
Court ef King James II, 2 vols. (London, 188g), ii. 438. 
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James declined, Louis Innes reported: 'What Mr Lesly & some 
more moderat [men] from England insist on [is] only that he 
would let them say from him that he would examine & consider, 
but he answers, which is true, that that would imply a doubt, that 
he has none & therefore will let no such thing be said tho that 
alone should please them.'30 James's refusal to convert was based 
not only on religious conviction, but also on his political miscal-
culation that the Tories had become so alienated from Hanover 
that, in the end, they would be forced to accept him as he was; in 
any event, he had made his decision-let others conform to it. 31 

Later, during the 1715 Jacobite rebellion in Scotland, James 
refused to make any religious concessions whatsoever. 'As to his 
[religion], he is firm like a rock,' it was reported, 'he says he has 
begun as he will continue, that all saw him go to Masse & is 
resolved not to go to their [Protestant] Te Deum, for there was to 
be a proclamation for a Thanksgiving day upon his arrivall. He 
says he is resolved to let them see his firmness in everything that 
relates to religion, & yet will give them no occasion to call it 
obstinacy, these are his own words.'32 

James's brief time in Scotland, however, undoubtedly gave 
him a better appreciation of the necessity of conciliating his 
Protestant subjects. After the collapse of that rebellion, between 
four and five hundred Jacobites-almost half of whom were 
Protestant-took refuge with James in the papal enclave of 
Avignon; despite the fact that Rome forbade Anglican services, 
James provided two Protestant chaplains (Leslie and Ezekiel 
Hamilton) for his men, while he himself relied on a local priest, 
l'Abbé Cumier, Canon of Saint-Didier.33 

In 1717 the Triple Alliance (Great Britain, France, and the 
Dutch Republic) forcedJames III to 'go beyond the mountains' 
into Italy and the Papal States (the only government there which 
would receive him), eventually settling into residence in Rome. 

30 SCA Blairs' Letters, 2/!91/io: Louis Innes to Thomas Innes, 17 Feb. [1714, Bar-le-
Duc). 

31 BL Add. MS 20292, fos. 64--B:James III to Cardinal Gualterio, 23 Apr. 1714 [Bar-
ie-Due]; Edward Gregg, The Protestant Succession in International Relations, 1710-1716 (New 
York, 1984), 205, quotingJames III to Torey, 27July 1714 [Bar-le-Due]. 

32 SCA Blairs' Letters, 2/207/7: Louis Innes to Thomas Innes, 6 Feb. [1716, Saint-
Germain]. 

33 J. Marchand, Les Stuarts a Avignon (Avignon, 1895), 7-8; for Rome forbidding the 
exercise of the Anglican religion, see Henrietta Tayler, :Jacobite Papers at Avignon', 
Scottish Hiswry Sodety Miscellarry, 5 (1933), 289-3u, at 301. 
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There the Jacobite court was assigned a cemetery for Protestant 
Jacobites (at Monte Testaccio, near the pyramid of Caius 
Cestius). 34 Successive popes turned a blind eye to the presence of 
Anglican chaplains in the Palazzo Muti, the residence assigned 
to James III. Unfortunately, little is known of many of them, 
particularly the first two, Dr G. Barclay and the Revd Patrick 
Cowper, except that they were non-juring Scottish Anglicans. 
They fell victim to the decision of James III's wife, Clementina 
Sobieska, to enter a Roman convent in November 1725, claiming 
that her husband's court was dominated by Protestants. The 
Pope, Benedict XIII (1724-30), took Clementina's part and in 
September 1726 demanded the dismissal of James's Protestant 
chaplains, to the delight of the principal British agent in Rome, 
Baron Philip von Stosch, who wrote that 'Ces deux Reverences 
ont fait beaucoup de mal icy aux Interests du Roy [that is, 
George I], par le grand nombre de jeunes Anglois qui sous 
pretexte de devotion ils ont attirez à leur InterestsJacobites.'35 

Barclay and Cowper were sent to Bologna, where they were 
soon joined by James and most of the Jacobite court; however, in 
April 1727 James finally felt compelled to dismiss Barclay who, 
not being content with being 'facticieux', had induced one of 
James's cooks to take a post with the Duke of Beaufort. Cowper 
apparently left James's service at the same time, for reasons 
unknown.36 

It would appear that their successor, the Revd Daniel 
Williams, 'a Welshman born, as you might have easily known by 
his Accent', joined the exiled court at Bologna no later than 

34 The principal British spy in Rome, Baron Philip von Stosch, writing under the 
pseudonym of'.John Walton', reported (among many others) the burials there of James 
Graham (INA SP 85/r4, fos. 313-15: 3 Apr. 1723), and Allen Cameron (INA SP 98/32, 
fos. 116-17: 17 Nov. 1730). Dr Richard Rawlinson noted the burial there of the Earl of 
Linlithgow, who died in Rome on 6 Apr. 1723. G. E. Cockayne, Th Complete Peerage ef 
England, Scotland, Ireland, Great Britain and the United Kingdom, Extant, Extinct, or Dormant, 14 
vols. (London, 1910--g8), viii. 31-2, gives the wrong day and month: Bodleian Library, 
Oxford (henceforth Bodi.), Rawl. D. 1183, fo. 1535: entry for 6 Apr. 1723. In August 1732, 
the funeral procession for Sir William Ellis was accompanied by papal police, to prevent 
it from attracting a large crowd: TNA SP 98/32, fos. 424-5: 'Walton', 12 Aug. 1732, 
Florence. 

35 TNA SP 85/r6, fos. 137-8, 139-40: 'Walton', 7, 12 Sept. 1726, Rome. 
36 BL Add. MS 31255, fos. 323-4:James to Gualterio, 29 Apr. 1727, Bologna. It is cliffi. 

cult to know what to make of this charge, as according to John Ingamells (ed.),A Dictionary 
ef British Tr(J1)ellers in lta{y, 1701-1800 (New Haven, 1997), 67-8, Beaufort left Rome on 13 
Dec. 1726 and did not visit Bologna before his departure from Italy in May 1727. 
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August 1728 and that he was placed there by the exiled Bishop of 
Rochester, Francis Atterbury.37 Williams was described by 
Stosch as formerly having been involved in Jacobite intrigues 
both in England and in foreign courts; he was discovered dead of 
a stroke in his bed on 2 August 1733 and was buried near the 
pyramid of Caius Cestius in Rome the next evening, his body 
being accompanied by all Protestants in his master's family. 38 

James himself lamented Williams's passing: 'he was a quiet good 
sort of man, & I am really concerned for him'.39 

Before the end of 1729, Williams had been joined at the Stuart 
court by another Protestant clergyman, Ezekiel Hamilton. After 
his service at Avignon, Hamilton had attendedjames Butler, 
second Duke of Ormonde, as his personal chaplain in Spain for 
many years.40 'Zecky', as he was invariably called, seems to have 
appointed himself as the Jacobite court's greeter for British visi-
tors to Rome; Stosch complained that no one arrived in Rome 
without Hamilton attaching himself to them.41 On 31 December 
1730, Hamilton gave 'un Superbe repas au dépens de son 
Maitre, où touts les Anglois furent Invitez' to celebrate the tenth 
birthday of Prince Charles Edward; in April 1731, Stosch noted 
that Hamilton was inseparable from James III's visiting half-
sister, the Duchess of Buckingham, and in August he revealed 
that Hamilton had secretly introduced Edward Hyde, Viscount 
Cornbury, into the Pretender's presence.42 In 1733, Hamilton 
was described by Martin Folkes, scientist and antiquary, as 'a 

37 Royal Archives, Windsor, Stuart Papers (henceforth RA SP) 165/!92: Ezekiel 
Hamilton to James Edgar, 12 Oct. 1733, Rome; Williams was the son and heir of Griffith 
Williams, gent. late of Penyralltedu in Pembrokeshire: ibid. 171/!95: Copy of Power of 
Attorney, William Williams ofTrefach, Pembrokeshire, to Robert Mackmoran, 23July 
1734 OS. The Stuart Papers in the Royal Archives, Windsor, are cited by gracious 
permission of Her Majesty The Queen. BL Add. MS 5143 contains a series of letters from 
Atterbury to Williams, both dated and undated, which suggest that the latter acted as 
Atterbury's agent at the Stuart court. 

38 TNA SP 98/32, fos. 560-1: 'Walton', 15 Aug. 1733, Florence. 
39 RASP 163/175:James III to John Hay, titular Earl oflnvemess, 5 Aug. 1733, 

Rome. 
40 Ibid. 142/II4: James Murray's Account of 'Zecky' Hamilton's Disgrace [c.Nov. 

1733]. Francis Coleman, British resident at Florence, noted of Hamilton: 'he is a 
Chaplain to the Pretender, pretty long visaged, large Nose, rather inclined to be tall, 
neither fat nor lean, about fifty years of Age': TNA SP 98/33, n.fo.: Coleman to 
Newcastle, 8 May 1732, Florence. 

41 TNA SP 98/32, fos. 303-5: 'Walton', 23 Nov. 1731, Florence. 
42 Ibid. fos. 140-1, 183-4, 237-9: 'Walton', 4Jan. 1731, Rome; 21 Apr., 12 Aug. 1731, 

Florence. 
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grave discriet gentleman, and who carefully I am told avoids 
giving any meanness to strangers and therefore whome every 
body converses with without any difficulty'.43 Folkes's descrip-
tion would have come as a surprise to James III, who almost at 
the same moment was writing of Hamilton: 'He is really little 
better than a mad man.'44 From the moment of his arrival in 
Rome, Hamilton had begun to pick quarrels, first with one 
Jacobite courtier and then with another; finally, he had fallen 
foul of James Murray, titular Earl of Dunbar and the foremost 
adviser in the exiled court (although he held no formal office). 
Finally, exasperated with Hamilton's constant complaints,James 
III in October 1733 sent aJacobite physician, Dr James Irwin, to 
Hamilton with the King's orders to retire from the Papal States, 
'as His Majesty sees now with concern that the uneasyness of 
mind he suffers is not like to cease, as long as he remains in this 
Country'.45 When Hamilton refused to comply, he was sent the 
King's order that 'you should come no more to his palace, nor 
appear any further in his presence'.46 One week later, in direct 
defiance of this order, on Sunday, 8 November, Hamilton went 
to the Palazzo Muti, 'and after having sent to notify to all His 
Majesty's Protestant servants that he was there, and finding that 
none of them appeared, being scandalized to the last degree at 
his behaviour, and having remained there for the space of two 
hours all alone, he then thought fit to retire'.47 

The following days brought James a flood of letters of 
complaint from Hamilton, many running from twenty to thirty 
pages in length. Among his complaints, Hamilton shed some 
interesting light on the Protestant establishment at the Jacobite 
court. He remindedJames Edgar,James's Protestant secretary, 
that 'even during Mr William's Life I provided his Majesty's 
subjects here (as you know) with proper Books to supply the want 
of preaching which was not allow'd of, and I have during the 

43 Bodi. MS Eng. Misc. C. 444= Trave!Joumal of Martin Folkes, fos. 89-go: entry for 
2 Nov. 173g; for Folkes, see lngamells (ed.), Briti.sh Travellers in lta?J!, 365-6; DNB vii. 
361---2; David Boyd Haycock, 'Martin Folkes', in OifordDictiona,y ofNationalBwgrap!rJ, xx. 
222-4. 

44 RASP 166/9:James III to Daniel O'Brien, 4 Nov. 1733, Rome. 
45 Ibid. 165/JSg: James Edgar to Hamilton, 23 Oct. 173g; for Irwin, see Ingamells 

(ed.), British Travellers in lta?J!, 545-6. 
46 RASP 165/236: Edgar to Hamilton, 1 Nov. 1733, Albano. 
H Ibid. 142/114-=James Murray's Account ofZecky Hamilton's Disgrace [c.Nov. 1733]. 
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great Heats read full prayers four times in one Day to the hazard 
of my Life'.48 He described his flock as 'a small chappell where ye 
Congregation usually consisted of five or six, and sometimes a 
smaller number'.49 Not being granted the freedom of the pulpit 
was especially grating for Hamilton; he protested that 'I am not 
allow'd to preach in Rome, tho' even that Liberty was always 
lndulg'd to me in Spain'.5° Finally, Hamilton left Rome for 
Leghorn, helped with his travel costs by James who gave him 500 
livres,51 but rather than leave Italy, Hamilton returned to Rome in 
April 1734 to demand reimbursement for past services rendered to 
the Jacobite cause. This time, on the King's orders, Murray 
(Dunbar) went to the Cardinal-Governor of Rome to demand 
that Hamilton be expelled by force from the Papal States, to 
which the Vatican agreed.52 Hamilton, who was clearly mentally 
unbalanced by this point, left Italy breathing fire and promising to 
do all the harm to the Jacobite cause he possibly could. 

Fortunately, a replacement was on the way. In March 1734, 
acting on James III's request, Colonel William Cecil, one of the 
leading Jacobite conspirators in London, had secured a replace-
ment for Hamilton, an Anglican priest named Thomas 
Wagstaffe (1692-1770), second son of Thomas Wagstaffe, a non-
juring bishop; Cecil recommended Wagstaffe as 'a gentleman of 
Principle, Piety, & learning, of a Modest & quiet disposition'.53 

Wagstaffe arrived in Rome before 8June 1734; he was to spend 
the remainder of his life there, dying 'a much respected figure'. 54 

The Stuarts' attempts to demonstrate practical religious tolera-
tion by maintaining Protestant chaplains, however, were largely 

48 Ibid. 1661I6: Hamilton to Edgar, 6 Nov. 1733, Rome. 
49 Ibid. 167/92: Hamilton to Edgar, 7Jan. 1734, Leghorn. 
50 Ibid. 166/ 2: Hamilton to Edgar, 22 Nov. 1733, Rome. 
51 Ibid. 166/66:James III to Daniel O'Brien, 17 Nov. 1733, Rome; 500 French livres 

would have been roughly comparable to £22 145. 8d. 
52 Ibid. 169-77=James III to O'Brien, 21 Apr. 1734, Rome; c( TNA SP 98/37, fos. 

85--8: 'Walton', I May 1734, Florence; BL Add. MS 27736, fos. 67,3: Stosch to Earl of 
Essex, 1 May 1734, Florence. 

53 RA SP 1681I93: Col. William Cecil to James III, 12 Mar. 1734 OS, London; 
Andrew Cockburn also recommended Wagstaffe: ibid. 169/10: Andrew Cockburn to 
James Edgar, 18 Mar. 1734 OS [London]. Both Wagstaffe and his father (1645--1712) are 
noticed in DNB xx. 433----6 and Oifqrd Di.ctionary ef Na.twnal Biography, lvi. 6g81 oo. 

54 RA SP 1701I82: James III to Cecil, 8 Jun. 1734 [Rome], notifying him of 
Wagstaffe's arrival there; Ingamells (ed.), British Tr01Jellers in Italy, 971, dates Wagstaffe's 
arrival from about 1738, as does DNB xx. 435; Robert D. Cornwall, in Oxfqrd Dictionary ef 
Na.twnal Biography, lvi. 700 corrects this. 
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undermined by a succession of Protestant chief ministers who 
subsequently converted to Roman Catholicism, leading inevitably 
to speculation that the changes had been politically motivated to 
curry favour either with Mary of Modena or with James III. 55 

The first conversion was that in 1702 of Charles, Lord Middleton, 
who albeit a Protestant had served as the chief minister at Saint-
Germain since 1693; coming as it did only eleven months after 
James II's death, Mary of Modena attributed Middleton's abjura-
tion ('the greatest conversion of our time') to the intercession of 
'nostre Saint Roy'. Charles Whytford of the Scots College, Paris, 
claimed that by 'ye effects of our holy king's prayers, daily mira-
cles are wrought at his tomb, & this conversion is none ye least'. 56 

Almost equally prominent were the conversions of John Hay 
(1691-1740), whom James III created Earl of Inverness in 1718, 
and his wife Marjory Murray. Both had dominated the Jacobite 
court in Rome until November 1725, when Clementina Sobieska 
fled her husband's palace for a Roman convent; Clementina's 
complaints against Protestant influence at court were centred on 
the Hays. As part ofJames's reconciliation with his wife in 1727, 
the Hays were forced to leave court, althoughJames promoted 
Hay in the Jacobite peerage, creating him Duke of Inverness. 
The Hays retired to Avignon in 1730 where, on St Andrew's Day, 
they very publicly converted to Roman Catholicism; six years 
earlier, however, Stosch had reported to London that, in order to 
cultivate favour with the new Pope, Benedict XIII, Hay had 
spread rumours that he was prepared to abjure Protestantism.57 

55 Protestant courtiers, especially those in direct personal attendance on royalty, were 
expected to accommodate themselves to Roman ceremonial; when in July 1731, George 
Keith, Earl Marischal, arrived in Rome, Stosch noted that Marischal would neither 
accompany James III nor kneel during the mass, 'comme font Jes autres Domestiques 
Protestants. Ce seul Article suffit pour le perdre bientost dans !'Esprit de son Maitre.' 
TNA SP 98/32, fos. 237-g: 'Walton', 11 Aug. 1731, Florence. 

56 Madan (ed.), Stuart Papers, i. 100; SCA Blairs' Letters, 2/79/8: Whytford to Oohn 
Irvin], 21 Aug. 1702 [Paris]. Whytford also mentioned that Middleton's elder son, Lord 
Clermont, converted two weeks before his father. For what it was worth, Simon, Lord 
Lovat, also 'converted' injun. 1703: ibid. 2/85116:James Gordon to Louis Innes, 26Jun. 
1703 [Rome]. 

57 TNA SP 85115, fos. 143-4, 149-50: 'Walton', 17 and 24June 1724, Rome; Stosch 
also reported that both the Earl and Countess of Southesk had converted secretly (ibid. 
fos. 514-16, 518-19: 'Walton', 15 and 22 Dec. 1725, Rome), which could account for the 
high regard in which they were held by Clementina Sobieska; however, I have found no 
independent confirmation of their conversion and it is not mentioned in Cockayne, 
Complete Peerage. 
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James Murray, Hay's brother-in-law and titular Earl of 
Dunbar, was also long suspected in Rome of being secretly 
Catholic, although he, too (as tutor to Prince Charles Edward), 
was a subject of Clementina Sobieska's complaints against 
Protestant influence. In October 1726, in his farewell interview 
with Clementina before departing Rome for Bologna,James III 
allegedly assured her that Murray was a Catholic at heart, 
although political expediency dictated that he appear a 
Protestant to the world. In 1727, when the Hays retired from the 
Stuart court, Murray stayed behind as Prince Charles's gover-
nor, having (according to Stosch) made the Roman clergy hope 
that he would soon change his religion. 58 Murray remained 
ostensibly a Protestant for the remainder of his time in Rome; he 
retired to Avignon to join his widowed sister in 1747 and there 
converted to Catholicism in 1751. 

Finally, neither James II nor James III ever considered the 
possibility of marrying a Protestant as a goodwill gesture to their 
subjects.59 When, in 1736, the government of Louis XV 
suggested that a Protestant bride for Prince Charles would be 
popular in Great Britain, James III agreed, but added that 'reli-
gion et conscience apart, le Roy agiroit essentiellement contre la 
bonne politique, s'il donnoit une épouse protestante à mon fils, 
luy et moy étant Catholiques'.60 

III 

If anything, the Stuarts seemed repeatedly to go out of their way 
publicly to demonstrate their devotion to Roman Catholicism. 
According to his Jesuit confessor,James II's normal day in exile 
was largely devoted to religion: 'besides his Private Prayers, and 
Spiritual Reading, which lasted at least an Hour, he heard Two 
Masses every Day, and very often Three. He also spent some 
part of the Afternoon in secret Devotions in his Closet: Which 
yet did not hinder him from Assisting at the Publick Prayers 

58 1NA SP 851I6, fos. 153-5, 241: 'Walton', 3 Oct. 1726, JO Apr. 1727, Rome. 
59 Edward Gregg, 'New Light on the Authorship of the Life ef James II', English 

Historical Reuiew, rn8 (1993), 947-65; id., 'Power, Friends or Alliances: The Search for the 
Pretender's Bride', in Karl Schweizer andjeremy Black (eds.), Studies in History and Polilics 
(Lennoxville, Quebec, 1985), 35-54. 

60 RASP 192/64-=James III to Daniel O'Brien, 12 Dec. 1736, Rome. 
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That are said every Day in the Chapel, and at the Salvation of 
the Parish Church, or other Churches of St Germans, or there-
abouts. '61 Madame de Caylus, niece of Mary of Modena's close 
friend, Madame de Maintenon, believed that the Queen's 
intense devotion to Roman practices was extreme even for 
France, let alone for England. 62 In Rome, her son habitually 
spent two hours each day on his knees in prayer to God, 
frequently in his parish church of the SS Apostoli. 63 During the 
'45 rebellion, the Marquis d' Argenson, French secretary of state, 
noted that one of the French commanders' most onerous tasks 
was to hide the 'Italian devotion' of James III's younger son, 
Henry Benedict, titular Duke of York, from the Protestants in his 
party. According to d' Argenson, Henry never passed 'une croix 
ou un autel' without genuflection. 64 

The Stuarts also unquestioningly adhered to the church's 
strictures on prohibited books. James II, when once given three 
books on quietism, 'gave 'em to his Confessor to Examine 'em, 
and being told they contain'd a very Dangerous Doctrine, he 
had 'em immediately thrown into the Fire'.65 In 1713, when 
Charles Leslie gaveJames III his own book, as noted earlier, the 
King immediately turned it over to Father Innes for examination 
and never expressed any interest in reading Leslie's arguments.66 

In 1714,James's confessor, Dr John Ingleton, wrote to Rome to 
renew his permission to read prohibited books: 'I am in an 
absolute necessity of having to do with Hereticks and Heretical 
books both by way of conference and writing, for all imaginable 
efforts have been made upon the King's religion, and 'tis now 
the chief, if not the only obstacle to his restoration. '67 

61 An Abridgment qf the lift qf]ames II, King qf Great Britain, &c. Extracted.from an English 
Manuscript qf the &uerend Father Francis Sanders, qf the Sode!J1 qf Jesus, and Corifessor to his Lal£ 
Majes!J' (London, 1704), 53-4; for Father Sanders (1648-1710), see Anstruther, Seminary 
Priests, iii. 195. The journal of Sir David Nairne, premi.er commis of the Jacobite secretariat 
at the exiled court, attests to the frequency of regular religious services at Saint-Germain-
en-Laye: National Library of Scotland (henceforth NLS), MS 14266 passim. 

62 Emile Raunie, Souvenirs et correspondaru:e de Madame de Cay/us (Paris, 188g), 166-7. 
63 TNA SP 85/r6, fos. 584-5, 586,: 'Walton', 8 and 15 Sept. 1729, Rome. 
64 E. J. B. Rathery (ed.), Journal et Memoires du marquis d'Argenson, 9 vols. (Paris, 

1859---67), iv. 319-s2: entry for Dec. 1745. 
65 An Abridgment qf the 4fe qf]ames II . .. I?), Father Sanders, 54. 
66 SCA Blairs' Letters, 2/r83/7: Louis Innes to Thomas Innes, 24 Aug. 1713, Bar-le-

Duc. 
67 WDA EV, V, 50:John Ingleton to Lawrence Mayes, agent for the English clergy at 

Rome, 17 Apr. 1714, Bar-le-Due. 
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The ubiquity of priests in the Stuart courts caused both 
Protestant and Catholic eyebrows to rise. In 1720, Richard 
Rawlinson, a non-juring Anglican on the Grand Tour, noted at 
the lying-in of Clementina Sobieska that 'A Silly whim was 
observed of a bigotted Priest's bringing the Cloak of St John 
Baptist from some repository to work wonders and an easy 
labour, but the noiser world smiled only at the folly.'68 In August 
1734, Prince Charles's first military experience was to go to 
Gaeta, ostensibly to fight on behalf of Don Carlos of Spain, King 
of the Two Sicilies (1734-59);James Murray, who as governor 
accompanied Charles, reported to James III that Don Carlos's 
Spanish physician had asked 'what was the meaning of the 
Prince's bringing two fryers along with him, saying that this 
particular was much blamed by all men of judgement here, 
adding that we would see it published in the Dutch and English 
papers.' This remark was fully endorsed by the Spanish ambas-
sador to Don Carlos, James's nephew the second Duke of 
Berwick (1696-1738), who added that 'such a thing as that may 
be of great prejudice•.69 

In Rome, James III rarely missed an opportunity to attend 
papal ceremonies, where he was invariably given a place of 
honour befitting his rank. In March 1721James and Clementina 
attended the funeral of Clement XI (1700-21), sitting in a 
specially constructed box, then inspected the preparations and 
location for the forthcoming conclave; two days later, Richard 
Rawlinson noted that he 'Went to St Peters and heard the Mass 
of Spirtu Sancto ... after which the Cardinals went up into the 
Conclave in pairs, all civilly saluting the C[hevalier] and his 
Spouse by whom they passed.' On 8 May 1721, the day of 
Innocent XIIl's (1721-4) election, the new Pope was installed in 
St Peter's Chair, all the cardinals made their adoration, 'and his 
Holiness gave the last Benedictions, as he was observed to do at 
first to the C [hevalier] and his Lady, who satt in a gallery 
prepared for them on the north side of the High Altar'. 70 In 1724 
James expressed 'une mortification' upon being advised against 
attending the conclave himself.7 1 Five years later, after the 

68 Bodi. Rawl. D. n81, fos. 1941 : entry for 31 Dec. 1720, Rome. 
69 RASP 172/51: Murray (Dunbar) toJames III, 5 Aug. [1734), Mola; 172/56: Berwick 

to James III, 6 Aug. 1734, camp at Gaeta. 
70 Bodi. Rawl. D. n81, fos. 332, 336, 368: entries for 28, 31 Mar., 8 May 1721. 
71 BL Add MS 31264, fo. 133: Hay (Inverness) to Gualterio, IO Apr. 1724 [Rome). 
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canonization of Stjohn Nepomuk of Bohemia, where there was 
a magnificent throne for James to the right of the Pope's, the 
King prayed at various altars in the basilica, accompanied by a 
dozen Swiss Guards, 'distinction qu'il n'a jamais eu auparavant 
et qu'on lui donnoit exprés à la vue de touts les Anglois pour 
montrer le Grand cas que Le Pape fait de La Personne du 
Pretendant', Stosch noted sourly. 72 

Another highly public means of demonstrating the Stuarts' 
faith, as well as the 'divinity which doth hedge a king', was the 
practice of touching for the 'king's evil'-the skin disease of 
scrofula.73 Both Charles II (1660-85) andjames II had 'touched' 
from the day of their accessions, without awaiting any service of 
consecration; as reigning king, James II touched large 
numbers-4,422 from March to December 1685, for example--
and initially used Anglican priests; however, from the beginning 
of 1686, his priestly entourage was increasingly Catholic. In 
exile, whether in France, Avignon, or Italy, bothjames II and 
later James III continued the ceremony. In Great Britain it was 
abandoned by William III, revived by Queen Anne, and then 
permanently ended by George I (1714-27). Apparently the royal 
healing power could be delegated, as Prince Charles Edward 
conducted a 'touching' ceremony at Holyrood in 1745 (presum-
ably as regent for his father), and both he (as 'Charles III') and 
his younger brother, Henry Benedict ('Henry IX'), continued to 
'touch' in Italy following their father's death.74 Certainly James 
III apparently believed that he could delegate cures through the 
'healing gold' (the small medal presented at the ceremony), 
rather than touching the sufferer directly. In 1735 he cautiously 
sent Louis Innes one 'Small Gold Medal for the Evil, but you 
must take care it be only applyed to the proper use, That is to 
say, given to one who has really that distemper'; two weeks later, 
however, he sent an additional twenty medals, noting 'That 
distemper is very common in this Country, so that I often touch 
people for it, and have always Medals by me for that use.'75 

Such medieval ceremonies aroused Protestant scorn: 'The 
72 TNA SP 85/ 15, fos. 516-18: 'Walton', 24 Mar. 1729, Rome. 
73 Marc Bloch, Les Rois thaumaturges: itude sur le caractere surnaturel aJJ:nlnd a la puissance 

Tl!)'ale particulierement en France et en Angleterre (Paris, 1924); Harold Weber, Paper Bullets: Print 
and Kmgship under Charles II (Lexington, Ky., 1996), 50-87. 

74 See Bloch, Les Rois thaumaturges, 221 n. 3, 38g, 392-5. 
75 RASP 179/78, 132:James III to Louis Innes, II and 28 May 1735. 
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Pretender sets up for a Worker of Miracles', one English 
newswriter reported from Florence, 'he touches People every 
Thursday for the Scurvy & cured, as they say, the Son of an Irish 
Watchmaker, who purposely came from Seville to Rome, & 
both Father & Son changed their Religion on that account.'76 

Much less public than touching, but much more profound, 
were the efforts made at various times by the exiled court to 
canonize James II and Clementina Sobieska. Surprisingly 
enough, there were apparently no such efforts on behalf of Mary 
of Modena, although characters as disparate as Madame de 
Maintenon ('cette sainte Reine') and Dean Granville ('a saint as 
certainly as her deceased husband') would apparently have 
vouched for her.77 James II had died at Saint-Germain on 16 
September 1701. As was the custom for royalty at the time, 
James's bodily parts were widely distributed to religious institu-
tions in which he had taken an interest. His body was taken to the 
English Benedictines in the Faubourg Stjacques in Paris to await 
transfer to the traditional resting-place of the English monarchs, 
Henry VII's Chapel in Westminster Abbey, upon a Stuart 
restoration; the body remained there as something of a tourist 
attraction throughout the eighteenth century until his shrine was 
destroyed in 1793 by French revolutionaries.78 James's heart went 
to the convent at Chaillot, his brains to the Scots College in Paris, 
part of his intestines, skull, lungs, and the flesh removed for 
embalming purposes to the parish church of Saint-Germain, and 
the remainder of his intestines to the English College at Saint-
Omer. 79 The English Augustine convent ofNotre-Dame-de-Sion 

76 TNA SP 98/34, n.fo.: Newsletter, 19 Sept. 1733, Florence; Stosch implied that the 
touching ceremonies took place in James's private chapel in the Palazzo Muri: ibid. 
98/32, fos. 526,: 'Walton', 16 May 1733, Florence. 

77 Miscellanies efthe Philobihlmz Socwty, 13 (London, 1871-2), 65: Madame de Maintenon to 
Marechal de Villeroy, 11 Dec. 1716, Saint-Cyr; Ornsby, Remains ef Dean Grarwille, 200-2: 
Granville to John Proud, I Oct. 1701, Paris; WDA EV IV, 85:John Ingleton to Lawrence 
Mayes, 8 May 1718, Saint-Germain: 'after having lived, she dyed like a predestinat soul'. 

78 For notices of English visitors in 1776 and 1784 (when 'the little chapel where he lies 
is in a very shattered condition and the ornaments falling to rags'), see Notes and Qyeries, 
9th ser., 8 (13July 1901), 45, and ibid. 6th ser., 7 (20Jan. 1883), 48; for an eyewitness 
account of the shrine's destruction by the sans-cullottes in 1793, ibid. 1st ser., 2 ( 14 Sept. 
1850 ), 243-4. 

79 The most complete account of this distribution is that by J. G. Algee, 'The 
Posthumous Vicissitudes of James II', The Nmeteenth Century, 25 Gan. 188g), 104"""9; Edward 
Corp, 'The Last Years of James II, 16go-1701', Hiswry TolUJJI (Sept. 2001), 19-25, traces 
the present-day whereabouts of James II's bodily parts. 
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begged for the fleshy part of his right arm between 'le coude et le 
poignet' (elbow and wrist), which they placed as a relic in a wall 
of their chapel; in 1720, Richard Rawlinson met a nun there who 
still had 'hopes of some future canonization, when it must be sent 
to Rome, where a piece of the Candidate Saint is requisite for the 
Ceremony'. 80 

A number ofleading Frenchmen believed thatJames II had 
died in an odour of sanctity;81 the Duke of Perth was convinced 
that James II 'had dyed a saint and it seems Almighty God 
intends to have him considered as such for wee hear of miracu-
lous effects of his intercession every day and the people of Paris 
already have canonised him by the publick voyce'.82 Pilgrimages 
to the King's shrine at the English Benedictines began almost 
immediately,83 miracles were quickly reported, and the court of 
Saint-Germain began assembling testimonies of those wrought 
through the intercession of the late king; not surprisingly, most of 
these took place either in or near Paris, as most of them involved 
some contact with James's coffin or other relics. As late as 
August 1703, nearly two years after his death, these testimonies 
were still being assembled. 84 Without further research in the 
Vatican Archives, it is impossible to say with certainty what 
happened to this process, but from the surviving Stuart papers 
and related evidence, it would appear that it quietly came to an 
early end during the War of the Spanish Succession, not to be 
revived untilJames Il's son decided to do so thirty years later. 

In November 1733,James III informed Louis Innes that, in 
8° F. M. Th. Cedoz, Un COfUJeni de Religieuses angw.ises a Paris de 1634 a 1884 (Paris, 1891), 

193; G. Daumet, 'Notices sur les Etablissements religieux anglais, ecossais, et irlandais 
fondes a Paris avant la Revolution', Memoires de lo. Societe de l'histoire de Paris et de l'ile-de-
France, 37 (1910), 1-184, at 10 n. 1; Bodl. Rawl. D. 1180, fos. 80-2: Rawlinson's travel 
diary, 5 Oct. 1720, Paris. 

81 A Gefrroy (ed.), Madame de Maintenon d'apres sa correspondonce audtenti,que, 2 vols. (Paris, 
1887), i. 342: Mme de Maintenon to Philip V [Sept. 1701]; Eudoxe Soulie, Louis Etienne 
Dussieux, et al. (eds.), Journal du Marquis de Dangeau ... (}1)CC Les additwns inedites du Due de 
Saint Simon, 19 vols. (Paris, 1854-60), viii. 184: entry for 3 Sept. 1701. 

82 SCA Blairs' Letters, 2/71/n: Perth to [Dom William Leslie in Rome], 24 Oct. 1701, 
Saint-Germain. 

83 Bennet Weldon ( ed.), A Chronicle ef the English Benedictine Monks from the Renewing ef their 
Congregatwn in the Days ef Qyeen Mary to the Death ef Kmg James II (London, 1882), 249-50. 

84 Testimonies relating to James Il's 'miracles' are found in Bodl. Carte 180, fos. 4-g2; 
cf. Madan (ed.), Stuart Papers, ii. 514-g5, where twenty cures are described;John Doran, 
Monarchs Retired.from Business, 2 vols. (London, 1857), i. 145-50. As late as August 1703, 
David Nairne was compiling material onjames Il's miracles: NLS MS 14266: Nairne's 
journal, entries for Aug. 1703. 
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order to achieve his father's beatification, it would be necessary 
to obtain sworn testimonies to the virtues of James II while the 
relevant witnesses were still alive.85 In February 1734,James sent 
Innes a letter in French to show to the Archbishop of Paris, 
Charles de Vintemille du Luc, in the hopes that he would help 
forward 'this good work'. Innes visited the Archbishop, who told 
him that 'he had heard formerly a great deall of the late Blessed 
King your Father's Sanctity & that there was in his Secretaries 
Office many authentick peeces of Miracles wrought by his inter-
cession'. 86 Initially, Father Thomas Southcoat of Cambrai was 
appointed to manage the process, but when he proved too aged 
to interview the necessary witnesses, 87 he was replaced by his 
nephew, Father John Paul Stafford, an abbé of Saint-Sulpice, 
Paris. In January 1735, Stafford notified James III that the 
French part of the beatification process had been completed.88 

Unfortunately for the possible sainthood of James II, this coin-
cided with the death of Clementina Sobieska, which took place 
on 18 January 1735. After her reconciliation with her husband 
in 1727, Clementina had plunged into a hysterical programme of 
religious devotions which consumed every waking hour and 
took her to dozens of Roman churches weekly; she also engaged 
in excessive fasting, which undermined her constitution and 
destroyed her health. 'Her Life was one continued scene of 
Virtue', was the gloss put by one of her panegyrists on these 
manic activities. 89 The French ambassador to Rome, Paul 
Hippolyte de Beauvillier, Due de Saint-Aignan, notified 
Versailles that Clementina was approaching death 'avec des 
sentimens d'un vraye predestinee', adding that 'ses vertus 
faisoient encore plus respectee que son rang, et qui estoit en 
mesme temps universellement aimée'.90 Before her death, she 
took leave of her two sons, Charles and Henry, exhorting them 

85 RASP 166/57:James III to Louis Innes, 16 Nov. 1735, Rome. 
86 Ibid. 168/85:James III to Louis Innes, 10 Feb. 1734, Rome; 170/n6: Louis Innes to 

James III, 24 May 1734, Paris. 
87 Ibid. 170/!44: Louis Innes to James III, 31 May 1734, Paris; for Southcoat 

(1670--1748), see Gillow, A literary and Biographical History, v. 515-16. 
88 RASP 176/!68:John Paul Stafford toJames III, rnJan. 1735, Paris. 
89 An Account ef the Funeral Ceremonies Perform'd at Rome in Honour ef the Princess CkmenJina 

Somesk.i (Translated .from the Roman Journal ef]anuary 29 1735. No. 2729) (London, 1735), I. 
90 AAE CP Rome 751, fas. 36--g: Due de Saint-Aignan to Germain Louis de 

Chauvelin, 14Jan. 1735, Rome. 
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'd'une maniere pathetique' to adhere to the Roman Catholic 
religion, not deserting it for all the crowns in the world.91 

Clement XII (1730-40) immediately decided that Clementina's 
funeral should be modelled on that in 1689 of Queen Christina 
of Sweden; the body would be taken to her parish church, and, 
after the solemn service there, would be carried to St Peter's for 
burial, during which time all public diversions were forbidden; 
'during the Queen's illness', a gratifiedJames III noted, 'publick 
Prayers were said, as if The Pope himself had been a dying'. 92 

The funeral (the costs of which were borne entirely by the 
papacy) was magnificent: after lying in state at the SS. Apostoli 
dressed as a Dominican nun, Clementina's garb was changed 
for the funeral to the symbols of royalty-purple velvet, gold, 
and ermine. Her coffin was accompanied by thirty-two cardi-
nals for burial in St Peter's.93 

Almost immediately, it began to be said that Clementina was 
responsible for miracles, a belief which spread like wildfire 
throughout the Jacobite diaspora on the Continent; less than two 
months after her death, Father Gilbert Haydocke of Louvain 
was asking his Roman correspondent: 'Does the Queen work 
miracles, as it is said?', and relics of her were avidly sought.94 In 
late January, Vincenzo Ludovico, Cardinal Gotti, was commis-
sioned by the Pope to write the life of Princess Sobieska, in 
which, Stosch commented sourly, 'on ne manquera pas de faire 
à son temps une Sainte'.95 Gotti's manuscript was reportedly 
finished by July 1735, but apparently was not published, as James 
declared 'there is no question of writing her life, and I dare say 
nobody in this Country will go about publishing a thing of that 
kind without my consent, which it would be very unfit for me to 
give at this time'.96 Instead,James arranged for a eulogy on the 
Queen's piety, written anonymously by Sir Thomas Sheridan, to 
be published. 97 

91 TNA SP 98/37, fos. 198-200: 'Walton', 22Jan. 1735, F1orence. 
92 RASP 177/24:James III to Daniel O'Brien, 19Jan. 1735, Rome. 
93 An Account ef the Funera~ 4-6. 
94 WDA EV, X, fo. 99: Gilbert Haydocke to [Lawrence Mayes], 11 Mar. 1735, 

Louvain; ibid fo. 123: George Hinde to [Mayes), 5 Dec. 1735, Paris. 
95 BL Add. MS 27737, fos. 1,-19: Stosch to Essex, 29Jan. 1735, F1orence. 
96 TNA SP 98/37, fos. 251-2: 'Walton', 23July 1735, F1orence; RASP 181h6:James 

III tojohn Hay, 12July 1735, Rome. 
97 For Sheridan, see DNB xviii. 86; Vincent Geoghegan, in O:iford Dictionary ef National 

Biograpky, I. 305; Ingamells (ed.), British Travellers in Italy, 854. There are unresolved 



2IO EDWARD GREGG 

Miracles due to Clementina's intercession began to be 
reported, not only in Italy but as far afield as Lorraine and 
Avignon (where, of course, James III had earlier resided).98 

James took care to ensure that Rome would receive 'full and 
ample' attestations of such miracles, and in October 1735 wrote 
to his father-in-law, Prince James Sobieski, asking him to send to 
Rome any testimonials of Clementina's piety during her infancy 
and adolescence.99 James also took close care of his wife's physi-
cal remains: in November 1736, he sent Louis Innes some of her 
hair to be included in the relics of the Scots College, Paris, 
adding that 'her body you know is at St Peter's, and what's 
called here the Precordie, which includes all the rest, is buried in 
our Parish Church, and the Heart should naturally be there, but 
The Pope allowed me to take it, & I have it in my Chappel at 
Rome, tho' few people know it'. 100 (Apparently, Clementina's 
heart was transferred at some later point to SS. Apostoli, where 
her monument consists of a circular urn of verde antico, 
surmounted by a crown, over which two angels of white marble 
hover.) 101 In the same month, an official beatification inquiry 
('the Process of Vita and Moribus') was initiated on the orders of 
Clement XII. 102 Although miracles attributable to Clementina 

questions concerning this volume; inJuly 1735James III told Hay, 'I believe I shall be 
able to send you 'ere long the Book that is to be printed with Copper plates of The 
Queen's Funeral, before which there will be a short eloge of her piety', and in August 
1735 and December 1736 the King confirmed that the eulogy had been written by 
Sheridan: RA SP 181/x6, 183/x6: James III to Hay, 12 July, 17 Aug. 1735, Rome; 
193/85: James III to Louis Innes, 16 Dec. 1736, Rome. The book was apparently 
published in December 1736, for Stosch noted that 'Sa Saintete a fait imprimer 
magnifiquement a ses depens avec Figures la Ceremonie de l'Enterrement de la feue 
Princesse Sobieski', although he misattributed the eulogy to Cardinal Gotti: TNA SP 
98/37, fos. 424-5: 'Walton', 1 Dec. 1736, Florence. This may well be a reference to 
Sebastiano Paoli, Solenni esequie di Maria Clementina Sobieski regine dell'lnghilterra (Fano, 
1736), a copy of which is held by the National Library of Scotland. I am grateful to 
Michael Schaich for this information. 

98 RASP 182/i47, 149:James III to Louis Innes and to Hay, 20 Sept. 1735, Rome. 
99 Ibid. 183/i7:James III to PrinceJames Sobieski, 1 Oct. 1735, Albano. 

IOO Ibid. 191/90:James III to Louis Innes, 11 Nov. 1736, Albano. 
101 Notes and Qyeries, 1st ser., g (25 Feb. 1854), 178. 
102 TNA SP 98/37, fos. 420-1: 'Walton', 17 Nov. 1736, Florence; it may have been in 

connection with this that a literary curiosity, Parentalia in anniversario fanere Mariae 
Clementinae Magnae Britanniae &c. Reginae, by Felippo d'Azon (Rome, 1736), was published. 
D' Azon demonstrated his linguistic virtuosity by publishing eulogies to the late queen in 
more than twenty languages, including Chinese, Arabic, Croat, and Russian: curiously, 
those languages used by the kingdoms over which she theoretically ·reigned-English and 
French-were ignored. 
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continued to be reported as late as 1771, 103 the beatification 
process seems to have run out of steam very early. It was appar-
ently revived briefly in the summer of 1739, 104 but by the time of 
Clement XII's death in February 1740, it was again dormant. In 
November 1740, his successor, Benedict XIV (1740--58), ordered 
the erection of a magnificent monument to Clementina in St 
Peter's, 105 apparently as a graceful way to bring the beatification 
process on her behalf to an end. 106 

By that time, Europe had plunged into the War of the 
Austrian Succession, the last conflict in which the Stuarts had 
any remaining hopes of making good their restoration to the 
British throne. The dismal story of the '45 rebellion and the 
criminal irresponsibility of Prince Charles Edward, who led 
thousands of Scots to their deaths with false assurances of forth-
coming French military relief, is too well known to be rehearsed 
here. Suffice to say, after his disastrous defeat at Culloden in 
April 1746 and his subsequent return to France in September, 
Charles embarked on a series of quarrels with his younger 
brother, Prince Henry, who had been sent there from Rome to 
serve as the nominal commander of a contemplated French 
invasion of southern England. 

James III had made it clear that he himself intended to spend 
the remainder of his days in Rome, and he had constituted his 
elder son 'regent' in his place. Benedict XIV, who had become 
closer to James III than any previous pontiff, described the 
ageing King in 1744 as 'un héros de notre sainte religion' and, 
three years later, as 'un vrai philosophe chretien'. 107 James, who 
was an elderly 59-year-old in 1747, was increasingly worried 
about the worldly futures of his two sons, especially of the 
younger who had always been his favourite. Catholic states in 
Europe had constantly hesitated to give James political and 
(more importantly from his point of view) financial support, for 

w3 Alice Shield, Henry Stuart, Cardinal '![York, and his Tunes (London, 1908), 32. 
104 TNA SP 98/ 42, fo. 171: Newsletter, Rome, 4July 1739. 
w5 Ibid. 98/ 43, fos. 94-5: 'Walton', 12 Nov. 1740, Florence. 
106 Shield, Henry Stuart, 129: in November 1748, news came from Macerta of a new 

miracle performed upon a nun by a relic of Queen Clementina;James III took the story 
to Benedict XIV, who passed it along to the bureaucracy where nothing further 
happened. 

107 Emile de Heeckeren (ed.), Correspondance de Benoit XIV, 2 vols. (Paris, 1912), i. u6, 
306,: Benedict XIV to Cardinal de Tencin, 1 Feb. 1744, 22 Feb. 1747, Rome. 
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fear of offending the British government. 108 If his younger son 
could don the purple, however, James reasoned that Henry's 
entry into the priesthood (which would obviously prevent his 
succession to any future crown) would allow the French and 
Spanish governments in good conscience to bestow upon Henry 
lucrative ecclesiastical benefices which would ensure his financial 
future, without furnishing the British government with a casus 
belli. With the consent of the Pope, but without informing his 
elder son, James summoned Henry to return to Rome from 
France, which he did inJune 1747; he was immediately put into 
long habits and, on 30 June, went to Monte Cavallo, where 
Benedict XIV personally said mass in his private chapel and 
gave Henry his tonsure and then holy communion. James was 
present then, and again at a consistory on 3 July 1747, when 
Henry was proclaimed a cardinal. BothJames and Henry knew 
full well, and accepted, that this step ended any chance that 
either of them would one day regain the throne of Great Britain: 
as Benedict XIV said of Henry: 'Il est convincu comme son pere 
qu'il faudroit un miracle pour que sa famille fût replacee sur le 
trône d'Angleterre.'109 James assured Cardinal Tencin the next 
day that he had not had a greater consolation since he had come 
into the world. 110 

Charles, naturally, was outraged, believing correctly that the 
even closer association of the House of Stuart with the Church of 
Rome was just one more nail in its political coffin as far as Great 
Britain was concerned. James's adherents throughout Europe 
were also outraged, not only because of the political implica-
tions, but also because-as many of them complained-any step 
which made a Stuart restoration impossible also made the 
restoration of Roman Catholicism in Britain impossible as well. 
What these critics did not realize was that James III, having 
spent his life as a self-proclaimed martyr for the faith, was now 
determined that his martyrdom should be rewarded by financial 
security for himself and his son, and what could be more just 
than to have the church provide such rewards? 

108 See Edward Gregg, 'The Financial Vicissitudes ofJames III in Rome', in Edward 
Corp (ed.), Tu Stuart Court in Rome: Tu Legm;y ef Exik (Aldershot, 2003), 65-83. 

109 Heeckeren (ed.), Correspondance de BeniJiJ. XIV, i. 421: Benedict XIV to Cardinal de 
Tencin, 7 Aug. 174-8, Rome. 

110 RASP 285/56:James III to Cardinal de Tencin, 4July 1747, Rome. 
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Yet to the very end, the last Stuarts maintained their self-
proclaimed martyrdom for the faith. Today in Rome, in addi-
tion to the monuments in St Peter's and SS Apostoli to 
Clementina Sobieska, there is also, of course, in St Peter's the 
famous Canova tomb (1819) to James III, Prince Charles 
Edward, and Henry Benedict, Cardinal-Duke of York. Yet just 
outside the city, in Henry's cathedral church at Frascati, is a 
relatively unknown memorial. It was here that 'Charles 111' was 
buried in 1788 (his body later being translated to St Peter's) and 
there remains an urn containing his heart and bearing the 
inscription: 111 

This small urn encloses the Cold Heart of Charles, son of the 
Third James, Lord of England. Who gave him a Tomb outside 

his paternal kingdom? 
The Infidelity of his people! 
The Integrity of his faith! 

111 Notes and Qi,eries, 4th ser., 1 (13June 1868), 559-61: 'The Heart of Prince Charles 
Edward Stuart'. 
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Religious Ritual at the 
Eighteenth-Century Russian Court 

SIMON DIXON 

Since there is no monograph on the eighteenth-century Russian 
court, and even its secular ceremonies have attracted only 
limited attention, its religious ritual has never been systematically 
studied. 1 Indeed, as Peter the Great and his successors are 
widely supposed to have transformed the court into an icon of 
secular cosmopolitanism, the subject might seem unpromising. 
Inspired by Iu. M. Lotman and B. A. Uspenskii's emphasis on 
the binary opposition between old and new,2 Richard S. 
Wortman not only suggests that 'the triumphal entry had 
displaced the religious procession as the central public ritual of 
Russian monarchy' as early as 1696, but also stresses the milita-
rization of ecclesiastical ritual under Peter, whose regime 'laid 
claim to Muscovite ceremonies, but changed them freely to give 
religious sanction to the principle of utility, Western ways and 
the unchallenged supremacy of secular power'. 3 I. A. Chudinova 
similarly insists that eighteenth-century reforms signalled the 
collapse of a medieval liturgical culture whose every element-
visual, aural, and textual-had been organically related to the 
others in a balanced, integral whole. In its place, Peter's drums 
and trumpets, his cannonades and his fusillades, combined with 

1 N. E. Volkov, Dvor russkilch imperatorov v ego proshlom i nastoiasluhem (St Petersburg, 
1900), compiles relevant legislation; N. A. Ogarkova, Tsererrumii, pr<l<,dneswa, muzyka russkogo 
dvora XVIIl-nachalo XIX veka (St Petersburg, 2004), is much more substantial than 0. Iu. 
Zakharova, Svetskie tseremonia!_y v Rossii. XVIII-nachala XX v. (Moscow, 2001). 

2 Ju. M. Lotman and B. A. Uspenskij, 'The Role of Dual Models in the Dynamics of 
Russian Culture (Up to the End of the Eighteenth Century)', in eid., The Semiotics ef 
Russian Cu/Jure, ed. Ann Shukman (Ann Arbor, 1984), 3-S5· 

3 Richard S. Wortman, Scenarios ef Puwer: M,yth and Ceremo1!J in Russian Monarclry, i. From 
Peter the Great to the Death ef Nu:holas I (Princeton, 1995), 49, 60, 62, 69, and passim. For 
Wortman's debt to Lotman, see the discussion of his book in 'Kak sdelana istoriia', Novot 
uteratumoe oboqenie, 56/ 4 (2002), 42-66, at 63. 
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traditional carillons and chants to create a new kind of theatrical 
spectacle contributing simultaneously to the secularization of the 
church and the sacralization of tsar and state.4 No one could 
deny the force of such arguments. Yet the fact that a ceremony 
changed in form and meaning is scarcely a reason for ignoring it, 
and the following account, emphasizing practice rather than 
ideology, will show that religious ritual, in whatever revised 
form, continued to play a significant part in Russian court 
culture throughout the eighteenth century. 

The Court and the Sources far its History 

Whereas the peripatetic nature of Peter I's (1682-1725) early 
court is encapsulated by campaign journals (pokhodnye zhurnaly) 
tracing his route marches during the Great Northern War, the 
later, peaceful years of his reign required a different sort of 
record to account for the sedentary regime of banquets, balls, 
and fireworks focused on the household of his second wife, 
Catherine.5 The first such journal, covering the period 1July to 1 
November 1726, dates from Catherine I's (1725-7) own reign. 
Following a brief return to Moscow under Peter II (1727-30), 
Anna's ( 1730-40) re-establishment of the court in St Petersburg 
signalled a period of expansion and stability reflected in the 
maintenance of a detailed ceremonial journal, whose first extant 
version runs from 11 May to 30 October 1734. The following 
year saw the publication of the first court calendar (Pridvornyi 
kalendar') in a series that lasted until 1917,6 and 1736 marked the 
start of a more or less uninterrupted sequence of records subse-
quently known as chamberlains' journals (kamer-fur'erskie zhur-
naly ). 7 Though the initial volumes described only major 

+ I. A. Chudinova, Penie, zyo,ry, ritual· Topografo.a tserkovno-rnuzykal' noi kul' tury Peterburga (St 
Petersburg, 1994), passim. 

5 See Lindsey Hughes, Russia in the Age I/[ Peter the Great (New Haven, 1998), 248-g7. 
6 Svod,ryi katalog russkoi knigi gra;:Juianskoi pechati XVIII veka 172J1800, 5 vols. (Moscow, 

196!r75), iv. 255-6o, notes that the first extant copy dates from 1736. 
7 [S. Sobolevskii], Iuma[y i kamer-fur'erskie ;:Jiuma[y 169J1774 godov (Moscow, 1867), lists 

the various original titles.Journals for 16g5 to 1774 were privately printed between 1853 
and 1855 in an edition of 102 copies intended primarily for distribution within the 
imperial family. Christine Thomas at the British Library has established that 
Sobolevskii's own set was acquired by the British Museum for £25 in 1873. Subsequent 
volumes (consulted at Helsinki University Library, to whose staff I remain indebted) were 
published serially, the volumes for 1817 being the last to appear in 1916. 
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occasions, these journals incorporated a day-to-day record by 
the mid-1760s, and such was their degree of detail in the second 
half of Catherine II's (1762-96) reign that the volume for 1795 
amounts to more than 1,000 printed pages. 

This extraordinary body of material, hitherto little exploited 
by historians,8 forms the principal source for this essay, which 
concentrates on the period between the accession of Anna in 
1730 and the death of Catherine II in 1796. Restrictions of space 
have obliged me merely to sketch several significant aspects of 
the subject, not least dress, and I have said nothing at all about 
music.9 Several limitations of the chamberlains' journals must 
also be acknowledged. First, they are incomplete. Nothing 
survives for 1740, 1741, 1747, or 1777; records of the Great Fast of 
1753 are also lost; illness and laxity delayed the journal's submis-
sion for almost two years towards the end of Elizabeth's 
(1741-61) life; 10 the entries for Peter III's (1761-2) brief reign 
break off at I March 1762; information on some of the court's 
visits to Moscow is either patchy or missing. Such gaps can often 
be filled, 11 and they do not prevent us from establishing long-
term patterns. Even at their most detailed, however, the journals 
offer little sense of what went wrong, though it was only natural 
for ambition occasionally to exceed execution. At the consecra-
tion of the cathedral at Sofiia on 20 May 1788, Catherine ll's 
secretary not only witnessed an argument when Metropolitan 
Gavriil (Petrov) initially refused to serve with the dean-shaven 
Father A. A. Samborskii, but also realized, too late, that no one 
had invited the knights of the Order of St Vladimir, created 
in 1782 at the height of the Empress's fascination with her 
'Greek project': Potemkin would not have forgotten, Catherine 

8 An important exception is John T. Alexander, Catherine the Great· Life and Legend 
(New York, 198g), which says little about court ritual. Historians of music and the theatre 
have also made use of the journals. 

9 This last deficiency is partly compensated for by Chudinova, Penu, zvo'!)I, ritual, and 
by the same author's contributions to A. L. Porfir'eva (ed.), Muzykat'!)li Peterburg: 
Entsiklopedicheskii slovar', 3 vols. (St Petersburg, 1996-g), see, in particular, i. 24-35; ii. 
456---78; and iii. 240-50. 

10 Kamer-far' erski.e dwmaly [henceforth cited as Jlf,?ft with years in brackets followed by 
page references] (1753), 21; (1759), 219---20, 'Raport Kamer-Fur'era Vasiliia Rubanovskago 
v Pridvornuiu Kontoru, ot 12 liuniia 1761 goda, s predstavleniem Kamer-Fur'erskikh 
Zhurnalov s I Genvaria 1759 goda po 25 Sentabria 1760 goda'. 

11 e.g., Catherine II's multiple visits to the Dormition Cathedral in 1775 are recorded 
in (Prot A G. Levshin], Istoricheskoe opisanu pcrvostol'nago v Rossii kh:rama Moskovskago bol'shogo 
Uspenskago Sobora (Moscow, 1783), 123--sS. 
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remarked. 12 Most frustratingly of all, since the kamer-fur'erskie 
zhurnaly reveal nothing about the content of the services, it is 
impossible to test plausible recent claims that the example of the 
chapels royal led the parish churches of St Petersburg to shorten 
their services. 13 Still, while archives may ultimately illuminate 
individual episodes in greater detail, the rich printed sources 
reveal patterns of worship which have hitherto passed almost 
entirely unnoticed, and it is these that form the principal subject 
of this chapter. 

The Ritual Setting 

Outside the September pilgrimage season, Muscovite religious 
ritual was largely confined to the Kremlin: the tsars were 
crowned in its Dormition Cathedral ( Uspenskii sobor), worshipped 
in the Cathedral of the Annunciation (Blagoveshchenskii sobor) and 
a variety of chapels in the neighbouring palaces, and were 
buried in the Cathedral of the Archangel Michael (Arkhangel 'skii 
sobor). The court's move to St Petersburg in 1712 signalled the 
abandonment of such enclosed intimacy.14 Although successive 
rulers' spiritual needs continued to be supplied by a handful of 
familiar clergy-including not only the confessor, or spiritual 
father (dukhovnik), and lesser court priests, but also the arch-
bishops of St Peters burg and a few favoured court preachers 15-

the tsars now worshipped in widely scattered churches whose 
sacral status had to be asserted largely by association. 16 Indeed, 

12 Nikolai Barsukov (ed.), Dnevnik A. V. Khrapovitskago, 178:r1793 (St Petersburg, 1874), 
83-~ Wz (1788), 28g-94; B. V. Titlinov, Gavriil Petrov, Mitropolit novgorodskii. i sanktpeter-
burgskii: Ego {ftizn' i deiatel'nost', v sviazi s tserkovnymi delami togo vremeni (Petrograd, 1916), 
290-1. Beards remained a Christlike symbol in the church and some early modern 
Russians associated shaving with effeminacy and homosexuality; see Lindsey Hughes, 
"'A Beard is an Unnecessary Burden": Peter I's Laws on Shaving and their Roots in 
Early Russia', in Roger Bartlett and Lindsey Hughes (eds.), Russian Soci.etp and Cult.ure and 
the Long Eighteenth Century (Munster, 2004), 26-8. 

13 See M. S. Zheltov and Prot. Sergii Pravdoliubov, 'Bogosluzhenie russkoi tserkvi, 
X-XX vv.', in Patriarkh Aleksii (ed.), Pravoslavnaia Entsiklopediia: Russkaia Pravoslavnaia 
Tserkov' (Moscow, 2000), 509. 

14 Lindsey Hughes, 'The Courts of Moscow and St Petersburg, c.1547-1725', in John 
Adamson (ed.), Th Prince!,, Courts of Europe 150<r1750 (London, 1999), 295--g13, esp. 297 
and 302. Female members of the royal family were buried at the Voskresenskii convent. 

15 These are discussed in Paul Bushkovitch's contribution to this volume. 
16 See Ju. M. Lotman and B. A. Uspenskij, 'Echoes of the Notion "Moscow as the 

Third Rome" in Peter the Great's Ideology', in eid., Th Semiotics of Russian Culture, 5,62. 
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a combination of accident and ambition ensured that Russian 
chapels royal were built and rebuilt throughout the eighteenth 
century on a scale that is rarely appreciated and sometimes hard 
to establish with precision. I 7 

When resident in his new 'paradise', Peter the Great, whose 
only palace chapel seems to have been the small room conse-
crated in the name of Catherine the Martyr at the Summer 
House (Letnii dom), 18 sailed regularly across the Neva to worship 
at the Holy Trinity Church in Trinity Square, where the tempo-
rary wooden structure raised in 1712 was rebuilt in stone two 
years later. The imperial family and court occupied the 'red 
porch' near the main door, though the notoriously restless Tsar 
probably preferred services outside, where he could review the 
ranks of his assembled troops. Derelict by 1742, Holy Trinity was 
replaced in 1746 and again in 1756 following a fire in 1750.19 By 
then, however, the church had long since lost its significance as a 
chapel royal. 

Neither did that role pass to the Cathedral of SS Peter and 
Paul, under construction since 1712. Following its consecration on 
the two saints' feast day, 29June 1733-a service sanctioned only 
after suitably opulent plate had been requisitioned from churches 
in Moscow20-Domenico Trezzini's masterpiece was almost 
immediately adopted as the imperial necropolis.21 Elizabeth 
Justice, an English governess resident in St Petersburg between 
August 1734 and August 1737, never so much as crossed its 
threshold, though a thanksgiving service was held there following 
the fall of Gdansk in July 1734, and Anna, who donated two of 
the cathedral's most prized possessions, an elaborate cross and 

1 7 A key source is Istoriko-statisticheskiia svedeniia o S. -Peterburgskoi Eparkhii [henceforth 
cited as /SS], ro vols. (St Petersburg, 1869-85). For further references, see T. N. 
Semenova et al. (eds.), Kul'tovye zdaniia Peterburga: ukazaJ.el' russkoi literatury f7IJ-I9I7, 2 vols. 
(St Petersburg, 1994--gJ. 

18 The tiny chapel of Christ the Saviour [Khrista Spasitelia] at the tsar's wooden domik---
itself regarded as a holy relic-was apparently a later accretion: see Lindsey Hughes, 
"'Nothing is Too Small for a Great Man": Peter the Great's Little Houses and the 
Creation of Some Pettine Myths', Slavorric and &st European Reui.ew, 81/ 4 (2003), 637-40. 

19 I. S. B., 'K istorii postroiki S.-Peterburgskago Troitskago sobora', Russkaia starina 
(Nov. 19n), 426. 

20 A. Kudriavtsev (ed.), Kniga zapisnaia imiannym pis'mam i ukazam Imperatrits Anny 
Ioannovny i E/izavety Petrov1!Y Semenu Andreeviclw Saltykovu 1731rq42 gg. (Moscow, 1878), 21-2, 
II May 1732. 

21 See B. M. Kirikov (ed.), Kraevedcheskie zapiski: issledovaniia i material)', issue 2, 
Petropavlovskii sobor i Velikokniadzeskaia usypal' nitsa (St Petersburg, 1994). 
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chandelier authenticated by the carpenter Andrei Nartov as the 
work of Peter I himself, once more sailed over in the 'great 
golden court boat' to celebrate the capture of Azov in 1736.22 

After that, as befitted the burial place of the founder of the 
Russian fleet, ceremonial use of the cathedral was confined 
primarily to naval celebrations. Four times in the 1770s, the 
victory over the Turks at Chesme was commemorated there 
during the annual requiem service for troops who had sacrificed 
their lives for the fatherland, a ritual established by Catherine II 
in 1767 on the feast of the Beheading of Stjohn the Baptist (29 
August). At the first such service, Archbishop Platon (Levshin) 
delivered a famous sermon comparing the Empress with her 
glorious predecessor: 'PETER the Great is alive again; he lives in 
CATHERINE the Second'.23 In 1772, Catherine, whose long blue 
gown contrasted sharply with the mourning worn by courtiers of 
both sexes, was greeted at the quayside by members of the 
Admiralty College, who presented her with trophies captured at 
the battle; inside, the college's vice-president, Count I. G. 
Chernyshev, presented a flag taken earlier that year at Metelin, 
and the Empress again paid her respects at Peter's tomb. 24 

Catherine attended the same ritual two years later and it was 
repeated once more in 1779, this time in her absence, though she 
returned to the cathedral on 30 June 1788 to celebrate the defeat 
of another Turkish fleet off Ochakov. 25 

Meanwhile, 'victory days' and military thanksgiving services 
had long since been held at the church of the Nativity of the 
Mother of God [Rozhdestvo Presviatoi Bogoroditsy], consecrated on 
13June 1737 and known as the Kazan' Church because it housed 
a famous miracle-working icon of the Kazan' Mother of God, 
associated with Petrine triumphs.26 Count Burkhard von 

22 Elizabeth Justice, A Viryage w Russia de. (York, 1739), 37; llfZh (1734), 5; (1736), 23; 
Sokhranenie pamiatnikov tserkovnoi stari1!)1 v Rossii XV/11-nachala XX vv.: Sbomik dokumentor 
(Moscow, 1997), 26, 'Opredelenie sv. Sinoda ob opisanii kresta i panikadila, sobstvenno-
ruchnoi raboty Petra I'. 

23 An Oration Pronounced by Order qf Her Imperial Mqjesty, at tlu wmb qf Peter tlu Great, in tlu 
Cathedral Church qf St Petersbourg, by Platon, Archbishop ofTwer (Oxford, 1771), 4. The 
original is better translated as 'Peter is risen'. 

24 lif<!z ( 1772), 366"""9. The Admiralty's nominal president was Grand Duke Paul. 
25 lif<!z (1774), 487"""90; (1779), 418-20, when mourning was not worn; (1788) 406-13; 

Barsukov (ed.), Dneunik Khrapovitskago, 99. 
26 Chudinova, Penie, ZVO'!J', ritual, 33, notes that the bells were decorated with the 

imperial monogram as a sign of the sacralization of statehood. 
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Munnich's capture of Ochakov from the Turks was the first to 
be celebrated there on 21 August 1737, and it was not long before 
his victory at Khotin in 1739 offered cause for further thanksgiv-
ing. 27 A British diplomat described the ceremony marking 
Russia's peace with Sweden injuly 1743: 
On Sunday the 3rd at seven o'clock this great news was proclaimed by 
the firing of the guns around the castle [ the Peter and Paul Fortress]. 
At ten, Her Imperial Majesty [Elizabeth], accompanied by the great-
duke [Peter], went in state to the great church of Kazan to hear divine 
service, and after the Te Deum had been sung, the cannons were fired 
three times round the castle and the admiralty, and the three regiments 
of guards, which were drawn up before the church, made a running 
fire.28 

So successful were Russian troops in the eighteenth century 
that the number of such nationwide celebrations threatened to 
accumulate out of control. Clergy who failed to observe the 
correct protocol or missed the services altogether, not only faced 
prosecution by their diocesan authorities, but also came under 
suspicion as political subversives.29 Though such offences gener-
ally owed more to temporary inebriation than to premeditated 
opposition, the unwelcome intervention in ecclesiastical affairs of 
the Secret Expedition, the government agency responsible for 
prosecuting political offences, was not the least reason why the 
Holy Synod petitioned in 1766 for a reduction in the number of 
'victory' days, definitively listed by Anna in 1735. 30 Catherine II 
flatly refused and the Kazan' Church remained the focal point of 
Russian victory celebrations throughout the century. 

For their regular worship, Peter I's successors ventured rela-
tively infrequently beyond their own palaces. Even so, many 
churches in St Petersburg incorporated 'a sort of pew of the 

27 KJZh (1737), 22--s, 32; (1739), 45· 
28 Sbomik lmperatorskogo Russkogo Istoricheskogo Obshchestva [henceforth SIRIOJ, 148 vols. 

(St Petersburg, 1867-1916), xcix, Wich to Carteret, 5 July 1743. Konstantin Pisarenko, 
Povsedtuvnaw ;:/ziZJI • russkogo d:oora v tsarstvovanie E/izavet:y Petrovny (Moscow, 2003), 826 n. 2, 

notes that windows in the surrounding houses were regularly shattered by the noise of the 
cannons on such occasions. 

29 Nikolai Rozanov, lstoriia moskovskago eparkkwl'nago upravleniw, 3 vols. (Moscow, 
186g,1), i. 79-80; ii. bk 1, 1261 ; Gregory L. Freeze, The Russwn Levites: Parish Cl.ergy in the 
Eighteenth Century (Cambridge, Mass., 1977), 43-4. 

30 Polnoe sobranie zakonov Rossiiskoi imperii [henceforth PSZJ, rst ser., 45 vols. (St 
Petersburg, 1830), xvii no. 12,618, 10 Apr. 1766. For the initial legislation, see ibid. ix no. 
6,832, 29 Oct. 1735. 
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sovereign, on one side': carved, gilded canopies under which the 
tsar remained standing throughout. 31 Catherine II recalled that 
Elizabeth, who liked to wander about during the liturgy, had 
two or three such 'sovereign's places' in the churches she 
frequented. 32 Though she twice visited the church of St Sergii 
of Radonezh in the Liteinyi district on the saint's feast day, 25 
September,33 her association with the nearby Cathedral of the 
Transfiguration was closer still. Built largely at Elizabeth's own 
expense to commemorate her coup, the cathedral was conse-
crated on 5 August 1754; thanks to its association with the 
Preobrazhenskii guards Catherine herself was also persuaded to 
celebrate there not long after her own forcibly assisted acces-
sion. 34 Some older churches were harder of access. When 
Elizabeth struggled to climb the narrow wooden staircase to the 
upper cathedral at the Alexander Nevsky Monastery in 1759, a 
mechanical chair-lift, operated from the basement by a servant, 
was installed in anticipation of her next visit. Approved by her 
favourite, Aleksei Razumovskii-himself plucked from the 
choir-loft not long before-it was apparently never tested by the 
Empress, though she had been grateful for a similar device 
connecting the terraces at the palace of Peterhof during the 
blessing of the waters on I August 1758. 35 The construction of 
grander edifices was a slow process. Not until 1790 was I. A. 
Starov's monumental Trinity Cathedral consecrated at the 
monastery,36 and though Catherine had laid the foundation-
stone of St Petersburg's third attempt to honour St Isaac of 
Dalmatia on 8 August 1768-as usual permitting the clergy to 
kiss her hand, 'which they did with good-will and a loud noise; 
and seemed rather happier with such an opportunity, than her 
Imperial Majesty herself, notwithstanding her smiles'37-

31 John Glen King, The Rites and Ceremonies ef the Greek Church, in Russia; Containing an 
Account ef its Doctrine, Worship and Discipli11£ (London, 1772), 29. 

32 A. N. Pypin (ed.), Sochineniia Imperatritsy Ekateriny II, 12 vols. (St Petersburg, 19011 ), 
xii. 180. 

33 KRJz (1745), 97; (1751), 91. 
34 G. Z. Kaganov, Peterburg v kontekste barokko (St Petersburg, 2001), 38-42; /SS v. 

89-119; KRJz (1762), 2--s, 2nd pagination, 6 Aug. 
35 S. G. Run.kevich, Sviato-Troitskaia Aleksandro-Nevskaia Lavra, 171r1913, 2 vols. (St 

Petersburg, 2001), ii. 197; KRJz (1758), 112. On the sanctification ceremony, see below. 
36 Run.kevich, Aleksandro-Neoskaia Lavra, ii. 134-50; Titlinov, Gavriil Petrov, 717. 
37 William Richardson, AT1£cdotes ef the R.ussian Empire: In a series ef letters, written, a few 

years ago,.from St. Petersburg (London, 1784), 21-2; Letter II, 19 Aug. 1768 [NS]. 
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Antonio Rinaldi's great project remained incomplete at the end 
of her reign. 38 

Meanwhile, Catherine was more likely to visit monasteries, 
paying regular visits to the Trinity-Sergiev pustyn' to celebrate the 
discovery of St Sergii's remains on 5 July. Between 1766 and 
1782, when Prince Potemkin's departure for the South deprived 
her of a vital stimulus, she made the short journey from Peterhof 
on no fewer than ten occasions, takingjoseph Il with her in 1780 
to the customary luncheon at the imperial estate at Strel'na 
following the service conducted by Archbishop Gavriil. 39 All the 
sovereign's journeys through her empire were similarly punctu-
ated by religious ritual. There could be no better example than 
the great trip to the South in 1787, when it seemed to a former 
favourite that those 'eternal companions of the court-baseness, 
meanness, hypocrisy, flattery, lies, and cunning', had merely 
'migrated from the banks of the Neva to the stream of the 
Dnepr'.40 On this occasion, the pattern of ecclesiastical celebra-
tion established in Smolensk, where the Cathedral of the 
Dormition begun in 1676 had finally been completed in 1772, 
was maintained at Novgorod Severs, Chernigov, and every 
subsequent staging post on the journey.41 In Kiev, the Empress 
returned to the Monastery of the Caves forty-three years after its 
cathedral had made a powerful impression on her as a teenager: 
'It is spacious and built in the Gothic style of architecture which 
gives churches a much more grandiose appearance than the 
current ones, where too much light through the windows makes 
them indistinguishable from a ballroom or a [winter-]garden.'42 

Catherine might have been thinking of her own chapel in 
Bartolomeo Francesco Rastrelli's stone Winter Palace, the fifth 

38 Peter I was born on St Isaac's feast day, 30 May 1672, but the first St Isaac's 
CathedraJ where he married Catherine on 19 Feb. 1712 burned down on 6 Aug. 1717 and 
its replacement proved to have been built too near the river. 

39 w (1766); (1768), 12,8; (1769), 13z---3; (1770), 143-5; (1773), 405-6; (1774), 353-4; 
(1778), 404,; (178o), 515-18; (1782), 308-u. She also attended the Trinity lmrra on 5July 
1767: ibid. (1767), 250--5. 

40 Arkhiv Kniazia Vorontsova, xii (Moscow, 1877), 31, P. V. Zavadovskii to A. R. 
Vorontsov, 8 Mar. [1787]. 

41 <Jiurnal Vysochaishago Putesliestviia Eia Velichestva Gosudaryni lmperatritsy Ekateriny II 
Samoder;jatsy Vserossiiskoi, V Poludennyia Str<l7!Y Rossii, v 1787 godu (Moscow, 1787), 8-14, 251 , 
31----g, and passim; Istoriclieskii ocherk Smolenska (St Petersburg, 1894), 551 . More generally, 
see N. V. Bessarabova, Puteshestviia Ekateriny II po Rossii (Moscow, 2005), 14g-55. 

42 Pypin (ed.), Sochineniia, xii. 53, a memoir written in 1771, when the Empress was 
developing a marked interest in the Gothic. 
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since the time of Peter the Great. During a visit to St Petersburg 
in 1735-6, the young Swedish scholar, Carl Reinhold Berch, 
found Anna's chapel in her earlier wooden Winter Palace 'not 
large, but well decorated with paintings and sculptures': 
The floor represents the baptism of Christ, and on each side are two 
other bible stories and four portraits of fathers of the Greek Church. 
The last supper is represented on the central door to the choir, and to 
the sides, Christ's ascension, his sacrifice in the temple and so on .... 
The pulpit corresponds to the church in size and is not bad: it is situ-
ated opposite the throne of Her Majesty, which is a room of its own, 
next to the chapel; this has large windows and glass doors, so that the 
service is clearly visible and audible from there. 43 

Though no description of the two chapels in Elizabeth's 
temporary wooden palace survives, these, too, were apparently 
modest in size.44 Despite its cathedral status, even Rastrelli's 
baroque great chapel measured no more than 36m by 12m. 45 

Destroyed in the fire of December 1837, the chapel's appearance 
is best preserved in the 1829 painting by A. V. Tyranov 
(1808-59).46 Icons done by I. A. Bel'skii predictably disappointed 
the visiting Protestant tutor, William Richardson, who found 
them 'glaring and ill-executed' in 1768. Neither did Richardson 
admire the ceiling, on which 'the Supreme Being [was] repre-
sented as an old man in white apparel'. But he acknowledged 
that it was a 'very lofty and spacious room' lined by 'gilt Ionic 
pillars' .47 The pulpit was decorated by a gilded carving of Christ 
preaching to the people. Much of the plate was taken from the 
Moscow Armoury to represent a clear line of succession from 
Catherine's Muscovite 'ancestors', and the chapel also housed 
treasured relics, including a cross incorporating a fragment of 
the Life-Giving Cross of Our Lord, an image of the Filermskaia 

43 Carl Reinhold Berch, 'Putevye zametki o Rossii', in lu. N. Bespiatykh (ed.), Peterburg 
A1119' loanrw1119' v irwstrarmykft opi,saniiokh (St Petersburg, 1997), 14-2. 

44 The great chapel was consecrated in the name of the nativity of Christ [Ro;dukstvo 
Eluirtovo], the lesser chapel after SS Zachary and Elizabeth. 

45 /SS iii. 359. Consecrated on 6 Apr. 1762 in the name of the Resurrection [Voskresenie 
Gospodnia], it was redesignated, following the accession of Catherine II, in the name of the 
Icon not made by Human Hands [Spas' Nerukotvornogo Obraza] on 12July 1763. The lesser 
chapel [ Sretenie] consecrated on ro Jan. 1768 was roughly half its size. 

46 Tyranov's painting is reproduced in two recent catalogues: Catherine tlu Great: 
Treasures ef Imperial Russia.from tlu State HermiJoge Museum, Leningrad (London, 1990), 30; and 
Caterina di Russia: L'imperatrice e le arti (Milan, 1998), 61. 

4 7 Richardson, Anecdotes, 33, Letter V, 3 Dec. 1768 [ NS]. 
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Mother of God, said to be the work of St Luke, and the right 
hand of Stjohn the Baptist.48 

Activity was no less fevered at the summer palaces, and espe-
cially at Catherine II's favourite, Tsarskoe Selo. Even before 'the 
tsar's village' became an official residence, Peter I had taken his 
court there to witness the consecration of the wooden Church of 
the Annunciation on either 6 or g August 1724. 49 Once this had 
been destroyed by lightning in June 1728, Elizabeth determined 
to replace it with a stone Church of the Sign of the Mother of 
God in honour of an icon presented by the Patriarch of 
Constantinople to Tsar Aleksei Mikhailovich (1645-76) in 1652. 
She herself attended the foundation ceremony in May 1734. 
Though two chapels were apparently already in use by 1736, a 
third-named after St Nicholas the Miracle Worker and occa-
sionally visited by the court on his feast day, g May-was conse-
crated only on 8 May 1746: the church's completion in the 
following year was marked by a three-day icon procession from 
the capital.50 In 1773, Catherine II had a balcony, emblazoned 
with her own monogram, built on to the St Nicholas chapel so 
that she could remain visible to the crowd while she heard the 
liturgy under cover of a tightly drawn awning.51 By then, 
however, the Church of the Sign had been adopted as the parish 
church for local residents, and the court had moved to the new 
palace chapel, consecrated in the name of the Risen Christ on 30 
July 1756 almost a decade after the foundation-stone was laid on 
8 August 1746. The architect S. lu. Chevakinskii was told to 
ensure that the better icon-painters were assigned to the lower 
parts of the walls, but this plan backfired when Catherine II, 
increasingly immobile in later years, heard services from the 
choir-loft in order to avoid descending the stairs.52 By 1795, a 

48 /SS iii. 360. 
49 D. 0. Bokhonskii, 'K istorii izucheniia pervykh khramov Tsarskogo Sela', in 

Istoriogrefiia i istochnikovedenie otechestvennoi istorii: Sbomik nauchnykh statei i soobshchenii (St 
Petersburg, 2001), 262---g. 

5° KJZh (1757), 39; (1764), 85-6; (1770), 80-1; Il'ia lakovkin, Opisanie sela tsarskago (St 
Petersburg, 1830), 48-s1; /SS viii. 320-5; S. I. Vil'chkovskii, Tsarskoe Seto (St Petersburg, 
1911 ), 7z--3. 

51 KJ<Jz (1773), 176-J; lakovkin, Opisanie, 50, 54 Subsequently, the feast day was more 
often celebrated in the palace chapel at Tsarskoe Selo, KJZ]t (1790), 229-30, or latterly at 
the Tauride Palace, ibid. (1795), 394-400. 

52 Vil'chkovskii, Tsarskoe Seto, 71, 86-8; lakovkin, Opisanie, 56-8; !SS viii. 325-6. The 
chapel was destroyed by fire on 12 May 1820. Much effort was wasted in the late Stalinist 
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small chapel was under construction near the cold bathhouse to 
spare her the long walk from Charles Cameron's pavilion to the 
main chapel at the other end of the palace. This project, 
however, was abandoned, along with so many of Catherine's 
plans, by Tsar Paul (1796-1801).53 

The Ritual Calendar 

By the time of Catherine II regular palace services had been 
established on Wednesdays and Sundays, when the Empress 
processed past the assembled courtiers and foreign ministers who 
were summoned to gather an hour before she emerged from her 
apartments. Such services were occasionally used to conduct 
episcopal consecrations. Archimandrite Pavel of the Novospasskii 
Monastery, already familiar to the Empress as a member of the 
Synod, was installed as Bishop of Nizhnii Novgorod in the great 
Winter Palace chapel on 12 February 1794.54 A still more obvious 
mark of personal respect had been paid on 5 October 1768 to 
Varlaam (Petrov), an obscure monk from Tver', who owed his 
unexpected appointment to the See of Tobol'sk entirely to 
Catherine's admiration for his brother, Archbishop Gavriil.55 It 
was the Empress's practice to invite archimandrites deemed 
worthy of elevation to the episcopate to preach in St Petersburg. 
One such beneficiary, the Ukrainian Samuil (Mislavskii), who 
was subsequently entrusted with a programme of imperially 
sponsored icon restoration in Moscow, was consecrated Bishop 
of Belgorod on 28 December 1768. 56 Other rituals carried more 
obviously political connotations. When a Turkish boy and an 
Arab were converted to Orthodoxy on 6 April 1772, during 
Russia's war against the Ottomans, Catherine herself joined the 
period in a fruitless attempt to claim that Chevakinskii's contribution was superior to 
Rastrelli's when many ecclesiastical projects were characterized by a degree of interna-
tional collaboration: compare N. A. Evsina, T. P. Kazhdan, and V. N. Lazarev (eds.), 
Igor Grabar·: Pis'ma I94I-I96o (Moscow, 1983), 103-4, Grabar' to A. N. Petrov, rojan. 
1950, with the balanced editorial comment at ibid. 261 n. 5. 

53 Iakovkin, Opisani.e, 129. 
54 KJZh (1794), 138-41. For Pavel's address, see Sevemaui Minerva (1832), i. 32z---4. 
55 Iq;{ft (1768), 203-4; Titlinov, Gavriil Peb"ov, 272. 
56 PS,?_ xviii no. 13,331, 12 Aug. 1769; ibid. no. 13,341, 26 Aug. 1769; F. 

Rozhdestvenskii, Samuil Mislavskii, mitropolit kievskii (Kiev, 1877), 44-5, 50-1, Appendix: 
v-vii; Titlinov, Gavriil Petrov, 4-56-65. 
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Hofmarshal and Prince N. M. Golitsyn as godparents. After the 
service, the Turk made a speech of thanks, written by the 
Empress's confessor, Father loann (Panfilov), and Catherine took 
both boys to kiss icons of the Saviour and the Virgin, performing 
with them three prostrations before each image.57 Major domes-
tic events, such as the union of Belorussia with the empire on 10 

March 1773, were also commemorated on a Sunday.58 But 
Catherine was keen to display her religiosity whatever the occa-
sion. Johann Joachim Bellermann saw her cross herself as many 
as fifty times, bowing 'so low' in her prostrations 'that her upper 
body formed a right angle with her legs'.59 

At the heart of the court's remaining pattern of worship lay a 
complex hierarchy of feast days in an ecclesiastical calendar 
beginning on 1 September. Easter, the 'feast of feasts', is sepa-
rately discussed below. Next in importance came the twelve 
'great feasts', when court servants wore state livery and the regu-
lations on mourning dress were lifted:60 

Nativity of the Mother of God, 8 September [Rozhdestvo 
Presviatoi Bogoroditsy] 

Exaltation of the Honourable and Life-Giving Cross, 
14 September [Vozdvizhenie Kresta Gospodnia] 

Presentation of the Mother of God in the Temple, 
21 November [Vvedeniia vo khram Presviatoi Bogoroditsy] 

Nativity of Christ, Christmas, 25 December [Rozhdestvo 
Khristova] 

Epiphany, Baptism of Christ in the Jordan, 6January 
[Bogoiavlenie] 

Presentation of Our Lord in the Temple, Candlemas, 
2 February, forty days after Christmas [Sretenie Gospodne] 

Annunciation of the Mother of God, 25 March 
[ Blagoveshchenie] 

57 lf/Zh (1772), 95,. 
58 /lfZft (1773), 59-63. The address by Georgii (Konisskii), Bishop of Mogilev, was 

published in Novikov's journal, Tiu Painter: P. N. Berkov (ed.), Satiricheskie zhurna[y N.I. 
Novikova (Moscow, 1951), 443-4, and repr. in Severnaia Minerva (1832), i. 241 . 

59 [Johann Joachim Bellermann J, BemerkuTl{!,en iiber Russ/,and in Riicksicht auf Wtssenschaji, 
Kunst, Religion und fl111kre merkwiirdige V erhiilJnisse. In Brief en, T agebuchsausziigen und einem kurzen 
Abriss der russischen Kirche, 2 vols. (Erfurt, 1788), i. 337-8. I owe this reference to Ruth 
Dawson. 

60 e.g. 2 Feb. 1757 (Sreumie), during the mourning for Dowager Empress Maria Amalia: 
llfZft (1757), 11-12. 
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Entry of Our Lord into Jerusalem, Palm Sunday, one week 
before Easter [ Vaiz] 

Ascension of Our Lord Jesus Christ, forty days after Easter 
[Voznesenie] 

Pentecost, Trinity Sunday, fifty days after Easter 
[ Piatidesiatnitsa, Troitsa] 

Transfiguration of Our Saviour Jesus Christ, 6 August 
[ Preobrazhenie] 

Dormition of the Mother of God, Assumption, 15 August 
[ Uspenie Presviatoi Bogoroditsy] 

By 1725, Peter I had made such radical changes to the role of 
these feasts at court that only Christmas and Epiphany survived, 
along with the feast of SS Peter and Paul, the Tsar's name-day, in 
a court calendar dominated by secular commemorations.61 

However, although secular anniversaries long continued to domi-
nate the published calendars, 62 the key ecclesiastical feasts were 
subsequently reinstated, albeit in association with military cele-
brations. From the reign of Anna, the feast of the Annunciation 
was associated with the Life Guards; the Transfiguration with the 
eponymous Preobrazhenskii regiment; the Dormition with the 
Izmailovskii regiment; and the Presentation of the Mother of God 
with the Semenovskii regiment. On all these occasions, celebra-
tions concluding with an evening banquet and ball were unthink-
able without an initial morning service. 63 

These were but examples of a broader tendency to adapt the 
ecclesiastical calendar to secular needs. Following Catherine Il's 
adoption of the feast of the Beheading of Stjohn the Baptist for 
the annual troops' requiem service in 1767, the calendar was 
further manipulated to commemorate the Empress's recovery 
from the inoculation against smallpox administered to her by 
Thomas Dimsdale on 12 October 1768 and then to her son Paul 
on 2 November. Once the heir's survival seemed guaranteed, the 

61 See complementary analyses by Lindsey Hughes, 'The Pettine Year: Anniversaries 
and Festivals in the Reign of Peter I (1682-1725)', in Karin Friedrich (ed.), Festive Culture in 
Genna'!)' and Europe from the Sixteenth w the Twentieth Century (Lewiston, 2000 ), 149-68, and 
Elena Pogosian, Petr 1-arklutektor rossiiskoi iswrii (St Petersburg, 2001), 23-182. I owe this 
reference, and much more, to Professor Hughes. 

62 e.g. Pridvomyi mesiatsoslov na lew o ro;duies/JJa /rhriswva 1774 (St Petersburg, n.d. [ 1773]), 
'O vysokikh prazdnikakh', unpaginated. 

63 Natalia Ogarkova, 'Koronatsiia Imperatritsy Anny Ioannovny I "Muzykal'nye 
Panegiriki" Trediakovskogo', Europa Orientalis, 19/2 (2000), 40-1. 
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Presentation of the Mother of God in the Temple on 21 
November marked a natural opportunity for a thanksgiving 
ceremony that the Senate decided to perpetuate throughout the 
empire in February 1769.64 The French chargé d'affaires, Marie-
Daniel Bourree de Corberon, attended such a service in Tula in 
1775; Simon (Lagov) preached sermons celebrating Catherine's 
great exploit (podvig) in both Kostroma and Riazan'; and the 
event, celebrated annually at court until 1795, was also regularly 
commemorated by the Lutheran pastor in St Petersburg, 
Joachim Christian Grot, a keen student of vaccination.65 In the 
1770s, the feast of the Nativity of Stjohn the Baptist (24June) 
was adopted as closest to the date of the battle of Chesme (25-6 
June 1770). Once the palace at Kekerekeksine had been renamed 
in honour of that battle during Joseph Il's visit in 1780, lu. 
Vel'ten's neo-Gothic chapel, built in 1777,66 became a natural 
place for the celebrations. Indeed, in 1784 an exhausted 
Catherine II stepped straight into the church from her carriage 
on her return from Fredrikshamn. The battle was still commem-
orated in the Chesme palace church in the late 1820s, though 
imperial attendance had long since become irregular.67 

The Feast of St Alexander Nevsky 

The most important of these 'invented traditions' was the cele-
bration of the cult of St Alexander Iaroslavich 'Nevsky' 

64 Richardson, ATUicdotes, 33-6, reproduced almost verbatim in [William Tooke], The 
life ef Catharine 11· Empress ef Russia. An Enlarged Translation .from the French, 3 vols. (London, 
1798), ii. 155-8; Anthony G. Cross, By the Banks ef the Neva: Chapters.from the Lives and Careers 
ef the British in Eighteenth-Century Russia (Cambridge, 1997), 138. The Senate's decision was 
reported in The Gentleman's Magazine, 39 (1769), rn9. I thank Robert Dimsdale for help on 
this point. 

65 L. H. Labande (ed.), Un diplomat.franfais a la cour de CatheriTUi II, 1775-1780, 2 vols. 
(Paris, 1901), i. II~ Poucheniia, skazyvan1!')iia preosviashchennym Simonom, episkopom kostromskim i 
galitskim v gorode Kostrome v 1775 i 1776 godalch (Moscow, 1776), 15; Sobranie slov, rechei i 
pouchenii, govorennykh preosviashchenTl:)lm Simonom Episkopom Riazanskim i shatskim v gorode 
Pereslavle Ria,zanskom, s nachala vstupleniia na ria;:,anskuiu eparkhiiu, to est' s 24 Maia 1778 goda 
(Moscow, 1779), 37-42; Roger Bartlett and Erich Donnert (eds.), Johann Georg Eisen 
(1717-1779): Ausgewiihlle Werke (Marburg, 1998), 561 . 

66 See Dimitri Shvidkovsky, The Empress and the Archiiect British Archiiecture and Gardens at 
the Court ef CatheriTUI the Great (New Haven, 1996), 18g-91. 

67 Iakovkin, Opisanie sela tsarskago, 7; /lf,(/z (1781), 283-5; (1784), 295-8, at 297. In 1786, 
by contrast, Catherine heard a service in her private apartments at Tsarskoe Selo, and 
'nothing special happened all day': ibid. (1786), 381. 
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(1220-63), the warrior-saint whose relics were ceremonially trans-
ferred in 1724 from their ancient resting-place in Vladimir to the 
St Petersburg monastery founded in his honour in 1710. Posing as 
Nevsky's 'living mirror', Peter I arbitrarily moved the feast day 
from 23 November to 30 August to coincide with the anniversary 
of his own achievements at the Treaty of Nystadt (1721).68 

Though there was little new in the liturgy commissioned from 
Gavriil (Buzhinskii), which was largely copied from the existing 
text, its secular tone seemed offensive to Orthodox priests as 
early as the 176os.69 A more immediate problem was created by 
the proliferation of different versions of the text, an embarrass-
ment to a church anxious, in the wake of the schism, to insist on 
rigid liturgical uniformity.70 Nor were these the only difficulties 
raised by the new service, abolished in 1727 as offensive to the 
memory of Peter the Great's ill-fated tsarevich, who had been 
characterized as Absalom in the liturgy. Despite such contro-
versy, on 31 August 1730 Anna ordered Feofan (Prokopovich) to 
revive the ritual, which reappeared in the court calendar from 
1734, celebrated by Summer Palace banquets for knights of the 
eponymous pseudo-chivalric order created in 1725. 71 'Under 
Catherine [I]', Berch was correctly told in 1735, 'all the knights 
travelled to the Nevsky monastery, attended services there, and 
were entertained within the monastery. Now St Alexander is 
commemorated in the palace chapel. '72 

Not until the reign of Elizabeth did the monastery resume its 
central place in the ritual. Having announced on 1 June 1743 
that she intended to celebrate the feast day there, Elizabeth sent 
an edict to the Synod at 3 p.m. on 29 August enquiring whether 
it would be worthy to conduct an icon procession on the follow-
ing day from the Kazan' Church to the monastery, and if so, on 
what model. By 10 p.m., the Synod's positive reply, recommend-
ing the existing Muscovite protocol, had been conveyed to the 

68 Hughes, 'The Courts', 304. For the ceremony in 1726, see Runkevich, Aleksandro· 
Nevskaia l.avra, i. 607-8. 

69 F. G. Spasskii, Russkoe liturgichekoe tvorchestvo (po sovremenT!)lm mineiam) (Paris, 1951), 
149-51. 

70 Runkevich, Aleksandro-Nevskaia l.avra, i. 602. 
71 llf<Jz (1734), 8; (1736), 32-3; (1737), 36; (1738), 31; (1739), 43-5. The Royal Polish 

Order of the White Eagle was commemorated on 23July and the Order of St Andrew 
the First Called on the eponymous saint's day, 30 November. 

72 Berch, 'Putevye zametki', 148. 
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palace. On the following morning, the bells rang out at 5.30 a.m. 
from the Peter and Paul Cathedral and the Kazan' Church to 
signal the start of the liturgy in all the capital's churches. At 11 
o'clock, Elizabeth arrived at the Kazan' Church with the 
Generalitet and courtiers of both sexes. All departed on foot to the 
monastery, where the service ended at 3 p.m. The icon proces-
sion then returned to the Kazan' Church while Elizabeth and 
Grand Duke Peter stayed to dine. 73 

Satisfied with the new ceremonial, Elizabeth established it as 
an annual event by order to the Synod on 7 September 1743. 74 

The date was occasionally adjusted to accommodate more press-
ing requirements. In 1745, for example, the procession was 
brought forward to 17 August to allow for the ten-day festivities 
following Grand Duke Peter's wedding to Catherine on 21 
August. 75 In 1759, having celebrated the feast of the Beheading 
of Stjohn the Baptist at Peterhof on the morning of Sunday 29 
August, Elizabeth made a special journey to the monastery in St 
Petersburg for vespers, returning to the summer palace at two in 
the morning.76 Already by 1746, the imperial family's participa-
tion had been limited to a carriage procession direct to the 
monastery. But unless indisposed, as she was in 1751 when Peter 
deputized on her behalf, Elizabeth was generally assiduous in 
her attendance. 77 Only in 1755, when celebrations were confined 
to St Petersburg's Summer Palace, does it seem that no contact 
was made with the monastery, though only the knights them-
selves attended the service there in the following year. 78 

In 1762, anxious to emphasize her piety in the wake of the 
coup of 28 June, Catherine the Great revived the custom of 

73 PSZ xi no. 8,779, 13 Sept. 1743; Runkevich, Aleksandro-Nevskaia Lavra, ii. 187:)1, 196. 
Rozanov, lstoriia, ii bk. 1, 158:), claims that the form of the procession was determined 
following consultation with the Moscow diocesan authorities, presumably over the 
summer. 

74 Runkevich, Aleksandro-Nevskaia LaJJra, ii. 190-1, has photographs of the procession in 
1912, by which time it departed from St Isaac's. 

75 Pypin (ed.), Sochirieniia, xii. 67; KJZh (1745), 50-1. Forty-three knights were enter-
tained to the customary Summer Palace banquet on 30 Aug. (ibid. 91), and Elizabeth, 
Peter, and Catherine, wearing the uniform of the order, again visited the monastery for 
prayers on II Oct. (ibid. 105). 

76 KJZh (1759), 150-4. Knights resident in the capital were ordered to celebrate the 
feast as usual at the monastery, and then to join those already at Peterhof for a ball to 
which foreign ambassadors and Russian notables were also invited 

77 KJZh (1746), 83-4; (1748), 48-50; (1751), 77-82. 
78 KJZh (1755), 78-82; (1756), 55:)-
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walking all the way from the Kazan' Church to the monastery.79 

A sense of the magnificence of the occasion is given by the 
description of the procession eleven years later, when the 
Landgravina ofHesse-Darmstadt, mother of Grand Duke Paul's 
fiancee, was taken with her suite to observe proceedings from the 
house of Field Marshal A. M. Golitsyn, conveniently situated 
near the Kazan' Church.80 At 10 a.m., the Tsaritsa, wearing the 
small crown and dressed in knightly uniform, emerged from the 
Winter Palace, her train carried by six duty chamberlains. 
Sixteen carriages drove ahead of her, some left empty either to 
embarrass courtiers who had failed to appear or, more probably, 
to represent them in their absence in the manner of contempo-
rary papal processions.81 Catherine's carriage, drawn by six 
horses, was followed by a further empty landau in case of emer-
gency. The ladies of the court brought up the rear behind a 
convoy of cavalry. Grigorii Orlov, making a final attempt to 
revive his fortunes after having been dropped as an unfaithful 
favourite in 1772, was outside the Kazan' Church to meet the 
Empress, richly attired, like his lzmailovskii regiment, in shining 
silver uniform. At the door, Catherine was greeted by Platon 
(Levshin), Archbishop of Tver', holding the life-giving cross, 
Georgii (Konisskii), Bishop of Mogilev, and a host of senior 
clerics. The knights of the order having already gathered inside, 
she attended a brief service before setting out on foot for the 
monastery behind the customary icon procession. Banner-carry-
ing clergy led the way, flanked by a phalanx of liveried court 
servants including fifty lackeys, six footmen, and two chamber-
lackeys. Then came the knights, processing two-by-two in order 
of seniority Guniors first). Behind them followed Grand Duke 
Paul, Catherine herself, and Paul's fiancee, Princess Wilhemina, 
all accompanied by court cavaliers and followed by the cavalry. 
Having twice paused for prayers-first at the Anichkov bridge 
and then opposite the church of the Entry into Jerusalem82-the 

79 KJ<Ji (1762), 6-8, 2nd pagination. 
80 For the remainder ofthis paragraph, see KJ<Ji ( 1773), 662-8. 
81 The wording at KJ<Ji (1774), 490, is ambiguous, stating that such carriages were left 

empty by 'persons who had not managed [to arrive]' ('i!),li i bez zasedaiushchikh person, koi ne 
pospek'). I am grateful to Dr A. D. Wright for help on this point. 

82 It was to this church, consecrated in 1768, that the iconostasis from Elizabeth's 
wooden Winter Palace had been transferred. See V. V. Antonov and A. B. Kobak, 
Svi.aryni Sankt-Prlerburga: Istoriko-tserkovnaia entsiklopediia, 3 vols. (St Petersburg, 1997), i. 173. 



Religious Ritual at the Russian Court 235 

procession arrived at the monastery at 11.55 a.m. Archbishop 
Gavriil greeted Catherine at the holy gates and led her into the 
grounds, where it was the lzmailovskiis' tum to stand guard and 
fire the salute. The service, conducted by Innokentii (Nechaev), 
Bishop of Pskov, was followed by a sermon by Archimandrite 
Tarasii from Kiev. Then came prayers, during which Catherine 
kissed the shrine containing the saint's remains. Afterwards, as 
usual, she spent about fifteen minutes with Gavriil in his 'cell'-
an elaborate suite of rooms decorated in the baroque style-
before returning by carriage to the Winter Palace at about 
3 p.m. Here the customary banquet and ball continued into the 
small hours. 

It was an exhausting experience, clearly burdensome to 
Catherine, whose Lutheran upbringing had bequeathed a lasting 
hostility towards monasticism. The court journal provides an 
eloquent index of her waning enthusiasm over the first decade of 
her reign. In 1766 she drove to the Anichkov Palace, en route to 
the monastery on Nevskii Prospekt, and walked from there; in 
1765, 1768, and 1769, she bypassed the procession altogether, 
riding direct to the monastery in her carriage; and there was no 
court participation at all in the procession in 1770. Not until 1772 
did Catherine once again complete the full route on foot. 83 

Recalling her exertions in that and the following year, she tried 
to use a minor ailment as an excuse for absenting herself alto-
gether in 1774. 'You stand there like a dog,' she complained 
privately to Potemkin, 'and no one thanks you for it. '84 On this 
occasion, her lover, who had almost certainly become her 
husband earlier that summer, apparently persuaded her to go 
through it all again. In this respect at least, it was probably a 
relief to escape to Moscow, her least favourite city, in the follow-
mg year. 

The celebrations on 30 August 1778 proved exceptional in two 
ways. First, Catherine's infant grandson, Alexander, was taken to 
her apartments at 8 a.m. to be initiated as a knight of the order. 
Secondly, the annual service at the monastery was followed by a 
ceremony at which the Empress herself laid the foundation-stone 

83 KJZh (1765), 1641 ; (1766), 185---6; (1768), 170-5; (1769), 173-5; (1770), 195; (1772), 
369,0. Catherine was in Moscow on 30 Aug. 1767. 

84 V. S. Lopatin (ed.), Ekaterina II i G. A. Potemki.n: Liclmaia perepiska (Moscow, 1997), 35; 
Kf<ft (1774), 490-502. 
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for Starov's Trinity Cathedral.85 Following another carriage 
procession in 1779, 1780 marked the first year in which Catherine 
neither processed to the monastery nor even attended the 
liturgy. Instead, she held a reception for the visiting Crown 
Prince of Prussia. 86 Once the routine had been broken, 
Catherine was in no rush to restore it, as Elizabeth Dimsdale 
noted in 1781: 'The Empress and Grand Duke used always to 
attend, and they all walk in great Procession for above a Mile to 
this Church, and in it every body stands, there are no seats in the 
Church, and the Ceremony is very long, for this reason the last 
two Years the Empress has declined attending.'87 In 1781 and 
1783, Catherine spent 30 August at Tsarskoe Selo; in 1784, cele-
brations were confined to the palace there because Catherine 
was still devastated by the death of her favourite, A. D. Lanskoi, 
on 25June. The court journal makes no mention of the monas-
tery on any of these occasions. 88 The Empress had nevertheless 
returned there in 1782 with Lanskoi and the Master of the 
Horse, M. S. Potemkin, standing proudly behind her in her open 
carriage.89 Three years later, after Prince Grigorii Potemkin's 
departure for the South, she seems finally to have found a satis-
factory compromise between duty and inclination: following the 
precedent set by Elizabeth in 1759, she attended vespers at the 
monastery on 29 August and remained at the Winter Palace for 
the Nevsky celebrations on the following day. This plan, aban-
doned at short notice in 1786, became the dominant pattern in 
future years, 90 though no visit was made to the monastery in 
1789 or 1792, when Catherine remained at Tsarskoe Selo, and in 
1790----a summer dominated by thanksgiving services in celebra-
tion of the peace with Sweden on 3 August-she reverted to a 
full-scale ceremony at the monastery in order to attend the 
consecration of the Trinity Cathedral.91 There was no doubt 

85 KRJz (1778), 537-47. 
86 KRJz (1779), 4-21r34; (1780), 544-S9· 
87 Anthony G. Cross (ed.), An English Latfy at the Court ef Calherine the Great (Cambridge, 

198g), 46. 
88 KRJz (1781), 527-g; (1783), 439-49; (1784), 548-59. 
89 Even the approximate timings given in the court journal imply a shortening of the 

proceedings on that occasion. Catherine was away from her summer palace only 
between II a.m. and I p.m. KRJt (1782), 4104!4, at 414-15. 

90 KRJz (1785), 544-8; (1786), 514-15; (1787), 781-99; (1788), 535-9; (1791), 574-8; 
Barsukov (ed.), Dnevni/c Kkrapovitskago, 438, 29 Aug. 1793. 

91 KRJz (178g), 375-Bg; (1790), 425-43; Barsukov (ed.), Druvnik Khrapovitskago, 346, 30 



Religious Ritual at the Russian Court 237 

about Catherine's priorities, however. When Louis XVI's 
brother, the Comte d'Artois, came to plead the cause of counter-
revolution in April 1793, he was presented with a golden sword 
inscribed 'Avec Dieu pour le Roi' and studded with a diamond 
worth 10,000 roubles. But while the Empress's last favourite, 
Platon Zubov, took the sword to be consecrated by Metropolitan 
Gavriil over the tomb of St Alexander, she herself preferred to 
party with the count at Lev Aleksandrovich Naryshkin's fabled 
estate, Levendal'. 92 

Consecration of the Waters 

Easter apart, the best-known ritual in the Orthodox calendar is 
Epiphany, the subject of several foreigners' accounts and consid-
erable scholarly scrutiny. As John Glen King, chaplain to the 
English factory in St Petersburg between 1763 and 1774, 
described the scene: 'a kind of temple of wood' was erected on 
the ice on 6 January, 'painted and richly gilt, and hung round 
with various sacred pictures, especially of St.John the Baptist': 
This is called the Jordan; a name used to signify the baptistery or font, 
or any bason [sic] in which holy water is consecrated. The Jordan is 
surrounded by a temporary hedge of the boughs of fir-trees; and in the 
middle of it a hole is cut through the ice to the water: a plat-form [sic] 
of boards, covered with red cloth, is laid for the procession to go upon, 
guarded also by a fence ofboughs.93 

Having processed to the Jordan to the accompaniment of chant-
ing choristers, the clergy performed a short service of sanctifica-
tion, which ended when they dipped first the cross and then the 
military standards in the holy water to the words, 'Lord save thy 
people and bless thine inheritance'. 

In 1795, Catherine invited the assembled foreign ministers and 
Generalitet into her Hermitage, the better to view the newly 
Aug. 1790; Runkevich, Aleksandro-Nevskaia La:ora, ii. 146. This account revises the claim in 
Simon Dixon, Catherine du Great (Harlow, 2001), II8, following L. N. Engel'gardt, ,?,apiski, 
ed. I. I. Fediukin (Moscow, 1997), 39, that Catherine's procession to the monastery was 
abandoned altogether after 1782. 

92 Barsukov (ed.), Dneunik KhrapoviJ.skago, 425, II Apr. 1793. 
93 King, Rites and Ceremonies, 384. The sanctification service is translated at ibid 

38193. A P. Lopukhin and N. N. Glubokovskii (eds.), Pravoslmmaia bogoslovskaia entsildope-
diia, II vols. (St Petersburg, 1900-12), vii. 3251 , traces the Jordan to the 13th centwy. 
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constructed stoneJordan on the Neva.94 Until then, the river 
itself had been used relatively infrequently for the ceremony. 95 

The Moika offered one alternative, though there, as in 1756, it 
proved difficult to accommodate the 14,000-16,000 troops who 
marched past the Winter Palace once their standards had been 
dipped in the holy water.96 Epiphany ceremonies were therefore 
often conducted on the Admiralty canal, where the Oxford don 
John Parkinson witnessed an 'immense' crowd in 1793: 'the area 
before the Canal was almost entirely filled; there were likewise a 
great many spectators on the top of the palace as well as on a 
low building adjoining to Count Bruce's. In general they make a 
point of conscience not to be absent on this occasion. '97 

Historians have found less to admire, arguing that what had 
once been a major Muscovite state occasion, symbolizing the 
tsar's humility before the church, had by 1725 become no more 
than a 'splendid spectacle' or 'a folk religious festival celebrating 
Christ's baptism'.98 It is easy to see their point. The imperial 
presence was relatively insignificant. Elizabeth reached the 
Jordan only in 1751, and the salute was accordingly reduced in 
her absence. 99 Although Peter III and Catherine followed the 
whole procession in 1762 and Catherine did likewise in both 1764 
and 1765, she never again ventured out after being deterred by a 
downpour in 1766. 100 The ritual's popular associations are 

94 KJZh (1795), 33, when there was no march past. For an engraving, see John 
Augustus Atkinson andJames Walker, A Picturesque Represenlation efthe Manners, Customs arul 
Amusements ef the &issians in One Hundred Colour Ploi.es (London, 18o3), 'Consecration of the 
Waters, 6January', n.p. 

95 Wt (1752), 43; (1764), 6-8; (1765), 6; (1770), 7-8. 
96 IlfZh (1756), 5; P. N. Petrov, Istoriia Sanlct-Peterburga s oSTUJVaniia goroda do vvedeni.ia v 

deiswi.e 1!)1bomogo gorodskago upr1Wleniia po Uchredu/.eniiam o Gubemiiakh 170::,q82 (St 
Petersburg, 1884), 568~. 

97 John Parkinson, A Tour ef Russia, Siberia and the CriTTlila IJ9!rIJ94, ed. William 
Collier (London, 1971), 78~. For earlier Admiralty canal ceremonies, see KfZ!z (1774), 
16~1; (1778), 13-18; (1783), 13-15; (1790), 42,; (1791), 39-43; (1792), 14-20, when the cele-
brations were combined with thanksgiving prayers for the Peace ofJassy. 

98 lu. N. Bespiatykh and N. L. Sukhachev, 'Peterburgskii byt v Rossike XVIII v.', in 
N. V. lukhneva (ed.), Peterburg i gubemiia: istoriko-etnogrqfo;heskie issledovaniia (Leningrad, 
1989), 65; Paul Bushkovitch, 'The Epiphany Ceremony of the Russian Court in the 
Sixteenth and Seventeenth Centuries', &issian Remew, 49/i (1990), 1-17, at 17. 

99 KJZh (1751), 11-12; L. V. Evdokimov (ed.), <fu,mal Dedwmykh general-adiutantov: 
tsarswovani.e lmperatritsy Eli.s1We9' Petrovny (St Petersburg, 18g7), 33, 6 Jan. 1748. 

100 IlfZh (1762), 3-4, 1st pagination; (1766), 1 8. Occasionally, as in 178g, Catherine 
processed no further than the dining room (W,, (178g), 30-5), but she usually followed 
the icons further through the palace, peeling off at various points before the Jordan stair-
case to take the salute from a window. This practice led Wortman to describe Epiphany 
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equally undeniable. As a Scottish doctor resident m Russia 
between 1736 and 1751 mordantly observed: 
Many ignorant fools carry their infants, some of them new born, to be 
immersed: They are delivered to the priests, who duck them thrice over 
head and ears; some happen to be stifled, some have dropped from the 
priest's hands, and been carried under ice by the stream: When this 
happens, it is said that God took them to himself; but many more die of 
the cold. 101 

As Mrs Justice had remarked before him, livestock were 
thought to benefit from the holy water no less than humans: 
'After the Ceremony is over, there is a great Tub covered with 
crimson Velvet, embroider'd with Gold, and a deep Fringe upon 
it, drawn by Six beautiful Horses, deck'd with Ribbons, to be 
filled with Water for the Use of Her Majesty's Stables.' 102 The 
soldiers themselves were plied with stronger beverages. Two 
huge banqueting areas were erected in 1752, as presumably in 
other years. At the first, near the palace, officers were given tea, 
coffee, a cold table, and a selection of wines, including mulled 
wine to keep them warm; the second table, near the Academy of 
Sciences on the opposite bank of the Neva, served food and 
drink to the rank and file throughout the ceremony. 103 

Magnificent as the soldiery may have been, they were never-
theless spectators at a ritual which had the clergy at its heart. 
Flanked by the usual liveried servants, the procession in 1785 
comprised twelve church servants in pairs, the last four carrying 
banners; twelve deacons and twenty-four priests; a choir of court 
choristers; two deacons, one bearing a large cross, the other a 
lantern; four court priests, and six protopopes carrying icons and 
shrines containing saintly relics; four hieromonks, the Tsar's 
confessor, Ioann Panfilov, and three archimandrites, all process-
ing in pairs; lnnokentii (Nechaev), Bishop of Pskov and Riga, 
and Archbishop Gavriil. 104 Taking into account the presence of 

in this period as 'a comfortable social occasion', but it is hard to agree that 'the solemn 
military character of the ceremony under Peter the Great had disappeared': Wortman, 
Scenarios <if Power, 132. 

IOI John Cook, MD, Viryages and Tr01Jels through the Russian Empire, Tartary, and Part <if the 
Kmgdom <if Persia, 2 vols. (Edinburgh, 1770), i. 51, echoingJustice, A Viryage, 26. 

102 Justice, A Viryage, 27. See also Berch, 'Putevye zametki', 127. 
103 liJZJz (1752), 5. 
104 liJZjz (1785), 25--15. As many as fifty deacons are mentioned ibid. (1790), 42. 
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most of the capital's priests at the Jordan, the participating clergy 
numbered several hundred. 'No parade of Priests and Levites, 
even in the days of Solomon, and by the banks of Shiloh, could 
be more magnificent', declared Richardson in 1771. 105 As a good 
Protestant, he knew that he ought to find the whole affair offen-
sive. Yet he confessed to a sneaking admiration: 
Every thing was contrived to work on the senses, and inflame the imag-
ination: Solemn processions of mitred Priests-a respectable and 
numerous audience-the Empress of this great empire, and all her 
Court-everyone with the gestures and faces of devotion-mysterious 
forms-and solemn music. I was struck! 'tis a false religion, said I to 
myself: but still I was amazed at what I felt; and almost joined in 
worshipping the glaring Saint. 106 

Behind the scenes, the tsars continued to commemorate 
Twelfth Night (sochel'nik) with due ceremony. Having celebrated 
New Year 1745 at the Khotilov posting station, Elizabeth 
attended the 5January sanctification at the church of St Nicholas 
the Miracle Worker to the sound of cannons brought specially 
from Tver' .107 When resident in St Petersburg, she regularly 
attended the liturgy with members of the Synod, who were after-
wards admitted to the Green Room of the Winter Palace, where 
they 'praised Christ and sang the mnogoletie' before kissing the 
Empress's hand. 108 Under Catherine, sochel'nik became a more 
intimate occasion conducted by her confessor in the presence of a 
handful of favoured courtiers; Grigorii Orlov passed her the glass 
of holy water for the last time as her lover in 1772. Catherine 
generally attended the service even when preoccupied by other 
matters, such as the completion of her latest batch of comedies in 
1788; even on those rare occasions when she missed chapel, holy 
water was taken to her rooms. 109 

By contrast with Epiphany, the summer sanctifications have 
passed almost unnoticed. The feast of the Bringing Forth of the 
Cross, derived from the Constantinopolitan ritual of parading 

105 Richardson, ATU1cdo1£s, 334, Letter XLII, 7 Jan. 1771. 
106 Ibid. 337, Letter XLIII, undated. 
107 IqZft (1745), 153-4, Zhumaly pokhodnye. No Jordan was built on 6Jan. because 

Khotilov was too far from the river. 
108 See e.g. Kf<Jt (1751), 9-10. 
109 W (1772), 10-II; (1788), 3g-5; Barsukov (ed.), Dneonik Khrapovitskogo, 60-1, 5-8Jan. 

1788. Compare the occasional absence, Kf<Jt (1781), 18-20, when Panfilov carried the 
glass. 
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the relics of the True Cross at the beginning of the Dormition 
fast on I August, was celebrated at the Muscovite court on the 
River Moskva. 110 Abandoned by Peter I, the consecration and 
its associated icon procession had been re-established at various 
summer palaces by the mid-173os and remained part of the court 
calendar in 1917. 111 It is not hard to see why this ritual should 
subsequently have been ignored. For one thing, foreign envoys 
who might have described it were rarely present owing to the 
'entire cessation of all business as well as of court and publick 
diversions during the fast', which many dismissed as an excuse 
for the Russian court's legendary 'sloth and inaction'. 112 For 
another, modern scholars have portrayed the eighteenth-century 
Russian garden, in which most of the re-established summer 
ceremonies were staged, primarily as an allegory of Western 
secular motifs. 113 Yet at Peterhof, the upper pond was christened 
'the Jordan' to symbolize the flow of 'holy water' through the 
palace's system of ponds and fountains; at Grigorii Orlov's estate 
at Ropsha, the largest of the mineral springs that had attracted 
Peter I to the site was known as 'the source of the Jordan'; and at 
Tsarskoe Selo, temporary structures were regularly built oppo-
site the grotto on the great pond, near to the end of the 
Cameron Gallery. 114 

Already on I August 1736, the first year for which a complete 

110 Hughes, 'The Courts', 298. 
111 Pridvomyi kalendar' na 1917 god (Petrograd, n.d. [ 1916]), 17. The ritual was also 

observed during visits to Moscow, though not in 1742 when it was superseded by 
Elizabeth's post-coronation pilgrimage to the Trinity lavra. Compare l(R'ft (1753), 43, with 
ibid. (1742), 3. 

112 SIRIO ex. 435, Earl ofHyndford to Duke of Newcastle, 3 Aug. 1749; ibid. cxliv. 
133, M. Guy-Dickens to Newcastle, 16 Oct. 1750. An exception was Alleyne Fitzherbert, 
who took his leave of Catherine II after the service on I Aug. 1787: l(R'ft (1787), 742-5. But 
since his papers revealed the Russian connections of the Scottish Hellfire club, the Most 
Ancient and Puissant Order of the Beggar's Benison, Fitzherbert's ritual interests appar-
ently lay elsewhere. See Cross, By the Banks of the Neva, 35. 

113 D. S. Llkhachev, Poe;jia sadov (2nd edn.; St Petersburg, 1991), 147 and passim; Oleg 
Kirichenko, Doorio:nskoe b/,agochestte: XVIII vek (Moscow, 2002), 58-64 Cf. Stephen Lessing 
Baehr, Tu Paradise Myth in Eighl£enth-Century Russia (Stanford, Calif., 1991), 22-3, 661 , 
and passim. 

114 Vil'chkovskii, Tsarskoe Seto, 56, implies that another pond was subsequently chris-
tened 'the Jordan'. On Ropsha, see N. V. Murashova and L. P. Myslina, Doorianskie 
usad'by Sankt-Peterburgskoi Gubemii: Lomonosovskii raion (St Petersburg, 1999), 130. M. I. 
Pyliaev, ,?,abytoe proshloe okrestnostei Peterburga (St Petersburg, 1996), 283, first published in 
1889, is the only secondary account to mention this ritual in a passing reference to 
Peterhof. 
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chamberlain's journal survives, Anna was present at the depar-
ture of the icon procession at Peterho£ 115 She attended again in 
the following three years, accompanied by Tsarevna Elizabeth in 
1737 and in 1739 by Princess Anna and her new husband, Anton 
Ulrich, Duke of Brunswick-Liineburg. 116 Only in 1755 did 
inclement weather at Tsarskoe Selo force the celebrations 
indoors. 117 Otherwise, the summer sanctification took place in a 
wide variety of settings. In 1745, Elizabeth accompanied Grand 
Duke Peter, his fiancee, and Catherine's mother in the proces-
sion, led by the Archbishop of Novgorod, Arsenii (Mogilianskii), 
from the Summer Palace to the Moika, where the customary 
cannonade marked the dipping of the cross. 118 At Peterhof in 
1757, 'as in previous years', Archbishop Sil'vestr (Kuliabka) 
arrived from St Petersburg with Dmitrii (Sechenov) and three 
archimandrites to find an elaborate structure at the upper pond: 
The floor was covered with carpets, and scarlet cloth was stretched 
over the surrounding balustrades, the carpets being from the 
Tsalmeister's office and the cloth from the Peterhof office. Two 
galleries were supplied: one, lined with velvet, for Her Imperial 
Majesty, near the Jordan at the entrance on the left-hand side; and the 
other, lined with embroidered cloth, for the notables to the right of the 
Jordan. 119 

Resident at the palace of Monplaisir at Peterhof in 1759, 
Elizabeth followed Sil'vestr's procession to aJordan built on the 
seashore: on this occasion, the salute was fired from a yacht 
anchored in the gulf of Finland.120 These were mostly intimate 
ceremonies followed by lunch for about thirty guests. However, 
on 30 July 1752, Elizabeth summoned to Kronshtadt not only the 
whole court, but also the foreign ambassadors for three days of 
festivities to celebrate the completion of the dockyard begun by 
her father. Here, in addition to the customary sanctification on 
1 August at a Jordan constructed 'opposite the hall of the Italian 
palace', the Empress also attended a service to bless the waters of 

115 lJ<ft (1736), 30. 
116 lJ<ft (1737), 29. 
117 lJ<ft ( 1755), 72-<j. 
118 lJ<ft (1745j, 44 
119 lJ<ft (1757), 68. The scene was similar in 1758 when there was only one 'marquee', 

for Elizabeth herself: ibid. ( 1758), m-12. A single marquee, presumably a regular feature, 
is again mentioned for Catherine II, ibid. (1772), 306---g. 

120 lJ<ft (1759), 135. 
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a new canal connecting the harbour with the sea, and watched 
as the first ship of the line, Empress Anna, sailed in for an over-
haul.121 One recalls 'the great Number of Priests' in the vessels 
launched by Anna herself in the 1730s: 'Near [the ship's] going 
off, Her Majesty crosses Herself Three or Four Times to pray for 
her good Success.' 122 

Far from abandoning such rituals, Catherine II maintained 
and in some ways expanded them. The very first entry in the 
court journals for her reign records her attendance at the liturgy 
at the Summer Palace in St Petersburg on 1 August 1762. On 
that occasion, she followed the icons not only to a Jordan on the 
Moika but also on their return procession to the chapel, only 
then breaking away to greet the Generalitet and attendant nota-
bles. A similar ceremony was repeated three times in the 1760s, 
the Empress sheltering from the rain in 1764 in a specially 
constructed gallery. 123 At her favourite Tsarskoe Selo, perhaps 
because it was further from the palace chapel to the Jordan on 
the great pond, she rarely did more than attend the sanctifica-
tion service. 124 At Peterhof, which she disliked, the procession 
was shorter and it was easier for her to participate more fully. 125 

Naturally, one must beware exaggeration. There is, for ex-
ample, no reason to believe a later antiquary's claim that 
Catherine occasionally participated in the icon procession estab-
lished in 1774 on the feast of St Elijah at the suburban church of 
the Vladimir Mother of God, rebuilt in stone in the 1760s for 
lackeys and lesser court officials: the court journals show that on 
20 July the Empress was either at, or returning from, a summer 
palace every year until her death. 126 It is nevertheless possible 
that Catherine sanctioned such a procession, as had Elizabeth at 
the chapel at the Okhta powder factory, on a feast day associ-
ated with prayers during periods of drought or flooding. And it 

121 KJZh (1752), 48, 50; SIRJO cxliv. 355---6, Guy-Dickens to Newcastle, 8 Aug. 1752. 
122 Justice, A V'!)'age, 35---6. 
123 KJZh (1762), 1-2, 2nd pagination; (1764), 1261 ; (1765), 131 8; (176g), 156-8. 
124 KJZh (1781), 462--5, registers an exception to the rule. 
125 KJZh (1768), 150--1; (1772), 306---g. For a description of the palace chapel at Peterhof 

in Catherine's time, intricately decorated, but too small to compare with Versailles or 
Dresden, see Johann Bernoulli, Reisen durch Brandenburg, Pommem, Preussen, Cur/and, Russ/and 
und Pohlen, in den Jahren 1777 und 1778, 6 vols. (Leipzig, 1779--80), iv. 86-9. I owe this refer-
ence to Ruth Dawson. 

126 Contra Sv. Nikolai Viroslavskii, 'Tserkov' vo imia Bozhiei Materi, Vladimirskiia 
ikony, chto v pridvornykh slobodakh', !SS v. 351,2, at 372. 
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was certainly during Catherine's reign that an icon procession 
and sanctification service at Prepolovenie, the moveable feast 'half 
way' between Easter and Trinity Sunday, were established as a 
court ritual. Although there had previously been a procession on 
that day around the Peter and Paul Fortress, Elizabeth took no 
part in it when resident at the Winter Palace in 1759.127 By 
contrast, after the first court ceremony in 1764, Catherine several 
times followed the icons to the Jordan at Tsarskoe Selo. 128 
Perhaps it was because this was a 'lesser' procession in signifi-
cance, scale, and dress, 129 that the Empress judged it appropri-
ate for her grandsons, Alexander (b. 1777) and Constantine (b. 
1779) to participate for the first time without supervision on 6 
May 1786. On that occasion, she awaited the return of the 
procession, which attracted 'a considerable number' of local 
inhabitants, on the palace balcony, where a duty chamberlain 
brought her the customary glass of holy water. 130 She was still 
involved in the ritual, at the Tauride Palace she had built for 
Potemkin, in 1794. On 3 May, courtiers gathered in the Chinese 
Room to witness Catherine's emergence from her apartments to 
the brief chapel service conducted by her last confessor, Savva 
(Isaev). At 12.15, flanked, as usual, by liveried lackeys, Savva and 
the court clergy processed across the corridor into the garden 
behind banner-carrying servants; Catherine, accompanied by 
the grand dukes and duchesses and courtiers of both sexes, 
followed the icons to the Jordan on the pond. At 1.45, after the 
Ober-Hofinarshal, G. N. Orlov, had given the Empress her glass 
of holy water, the clergy processed back to the chapel while she 
joined thirty of her closest courtiers for lunch in the gallery.131 
To the end of her life, Catherine assiduously observed religious 
rituals that had lost none of their significance in the court calen-
dar and grown in number during her reign. 

127 lstoricheskoe, geograficheskoe i wpograficheskoe opisanie Sanktpeterburga, ot nachala ,:.OJJedeniia 
ego, s 1703 po I75I god, sochinennoe g. Bogdano1!)/TTI; so mnogimi izobraz/zeniiami JJen!Ykh zdanii; a '!)111£ 
dopolnennoe i izdannoe ... Vasil' em &tbanom (St Petersburg, 1779), 461; Rozanov, Iswriia, ii. 
bk. l, 160; /fRft (1759), 74-

128 .KJ</z (1764), 83, 5 May; (1769), 84-5, 13 May; (1778), 255-8, 2 May. Neither the 
Empress nor her son attended the festivities in 1783: ibid. (1783), 192-4, 10 May. 

129 Polnyi ftr01Joslmmyi bogoslovskii entsildopedicheskii slovar, 2 vols. (St Petersburg, 1912), ii. 
1901-2, 'Prepolovenie'. 

130 w (1786), 286--8. 
131 w (1794), 333-8. 
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Easter and the Great Lenten Fast 

As Catherine knew, it was Lent that 'glued everyone's noses to 
their devotions' 132 as the court became locked into a time-
consuming round of public and private services too lengthy to 
list. Asceticism soon proved vulnerable to Western influences. 
'Since the [Great Northern] war, and frequent voyages of their 
young gentry,' Charles Whitworth noted in a well-known 
passage referring to 1710, 'they begin to be less strict in their 
fasts; the Czar himself eats flesh on all of them in private houses, 
but refrains from giving any scandal in publick.'133 While Peter I 
had sought a dubious dispensation, 134 Catherine II contented 
herself with a private joke: 'I almost always keep [the fast] well,' 
she told her friend and confidante, Mme Bielke, in 1773, 'and I 
count myself among those who consider it molly-coddling [une 
douilletterie] not to adapt to this ecclesiastical regulation, to which 
the majority here are very attached.' Besides, she continued, 'it is 
a compromise that costs me nothing, because I rather like fish 
and especially the sauces that go with it'. 135 Little supplementary 
detail emerges from the court journals, though it seems that the 
Empress fasted only during the week before confession and 
communion, and was indeed then served fish rather than meat, 
when strictly speaking she should have declined both. 136 

In 1756, Elizabeth took communion twice: on Maundy 
Thursday and on 6 August, halfway through the Dormition fast, 
the second most common time after the Great Fast. 137 The 
following year, she twice took communion during the Great Fast 
itself, specifying that the same plate should be used on each 

132 Gunnar von Proschwitz (ed.), Catherine II et GuslolJe IIL· Une correspondance retroWJee 
(Stockholm, 1gg8), 117, Catherine to Gustav, 13 Mar. 1778. 

133 Charles Whitworth, An Account ef Russi.a as it was in the Year 1710 (Strawberry Hill, 
1758), 43· 

134 L. R. Lewitter, 'Peter the Great's Attitude Towards Religion: From Traditional 
Piety to Rational Theology', in Roger P. Bartlett, Anthony G. Cross, and Karen 
Rasmussen (eds.), Russi.a and the World ef the Eighteenth Century (Columbus, Ohio, 1988), 
62-77, at 65---6. 

l35 SIRIO xiii. 325, Catherine to Mme Bielke, 4 May 1773. 
136 W (178g), I09, the fifth week of the Great Fast; (1792), 84-5, the customary first 

week, are the only detailed references in Catherine's court calendar, though see 
Pisarenko, Povsedneonoia ;jzizn' russkogo dJJora, 51y-20, on the 1740s. 

137 W (1756), 51, I02. On 6 Aug., the Preobrazhenskii officers were not presented to 
the Empress, who retired after the service. 



SIMON DIXON 

occasion. 138 But these were exceptional years, when illness may 
have prompted visions of the end in her mind. For the tsars, as 
for most of their subjects, both confession and communion 
remained overwhelmingly an annual observation. Having 
confessed in her apartments on the previous evening, Elizabeth 
customarily took communion either on the first Saturday of the 
Great Fast or on Maundy Thursday ( Velikii chetverok), immediately 
before the ceremony of the washing of the feet. It was a pattern 
that Catherine II would later follow, just as she maintained her 
predecessor's habit of rising 'in the night between Friday and 
Saturday of Holy Week for matins and our Saviour's burial'. 
Particular care was taken on these occasions to observe the regu-
lations on diet and bathing. Indeed, Catherine declared herself 
'all the more anxious to conform since I knew very well that in 
matters of this kind it very often does more harm to neglect trifles 
than essentials. For there are many more minds susceptible to 
trifles than there are sensible people to despise them.' 139 

As these words imply, the most important Lenten services 
were shared with courtiers who took them more seriously than 
Catherine did. In 1771-2, when she first drafted memoirs expos-
ing the conspicuous piety of Elizabeth's court, she was also 
writing her best-known comedy, O! These times! [O vremia!]. 
Following the model of Gellert's Die Betschwester, Catherine 
ridicules superstition in the person of Mrs Sanctimonious, a 
character who assumes greater significance if one thinks of her as 
the caricature of a familiar lady-in-waiting rather than of some 
notional provincial gentlewoman. 140 On Lenten Sundays and 
feast days it became customary under Elizabeth to invite only 
persons occupying the top two ranks on Peter I's 1722 Table: the 
Hofmarshal, field marshals and full generals, the chancellor and 
privy councillors. 141 By the 1750s, the Empress usually attended 
services in the small palace chapel, leaving the Grand Duke and 
Duchess to public exposure in the great chapel, partly because 
she disliked mourning dress, worn by all on Good Friday. 142 In 

138 Jq<fz (1757), 16, 23, 144-5. 
139 Dominique Maroger (ed.), The Merrwirs efCatherine th£ Great (London, 1955), 158. 
140 Pypin (ed.), Sochineniia, i. 54!3, '0 Vremia!', act I. 
141 See e.g. /f/Zh (1754), 24; (1755), 26; PS,?,vi. no. 3,890, 24Jan. 1722. 
142 'Since this court has put on mourning for a fortnight for the death of the prince royal 

of Denmark, we have no hope of seeing Her Majesty, during that time, for she cannot bear 
the sight of black clothes': S/RIO ciii. 363, Hyndford to Earl of Chesterfield, 8 Aug. 1747. 
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the latter half of Catherine's own reign, she was regularly 
followed to communion by between fifty and a hundred courtiers 
of both sexes. 143 On Maundy Thursday 1774, the proceedings 
lasted from 8 to 11 a.m. As the choir began the zaprichastnyi kanon, 
Catherine left her 'sovereign's place' in the Winter Palace chapel 
and prostrated herself three times before kissing icons of the 
Saviour and the Mother of God, each lit by a lamp held by a 
court chamberlain. As usual, the Empress's then confessor, 
Father loann, gave her the communion bread [antidor], and A. A. 
N aryshkin held the vase of scalding water [ teplota] as she took 
communion from Archbishop Gavriil. 144 Maintaining the ritual 
until the last year of her life, Catherine took her final communion 
in the Tauride Palace on 17 April 1796, having paid Father Savva 
the princely sum of 1,000 roubles to hear her confession the night 
before. 145 

Conclusion 

Not only did Peter I's successors continue at vast expense to build, 
restore, and decorate a variety of churches, including the chapels 
royal, but they also reinstated and developed a kaleidoscopic 
range of the religious ceremonies he had sought to abandon. 
Some were heavily militarized; many would scarcely have been 
recognizable to the tsars' Muscovite forebears. Almost all of them 
remained subject to extensive, and apparently unpredictable, vari-
ation in time, place, and duration. Yet behind this pattern of 
change, which remains to be fully explained, one is bound to be 
impressed by the resilience of ecclesiastical ritual during a century 
in which almost everything in the governing ideology militated 
against it. Only under Elizabeth did the ruler's private convictions 
match her public performance. While Peter I's personal beliefs 
were not commemorated in his public ceremonies, 146 publicity 

143 Kf</z (1782), fo; (1788), 141; (1790), 93. 
144 KJZh (1774), 160-5. Descriptions of this ritual, at the end of the first week of the 

Great Fast in 1780 (Saturday 7 Mar.) and 1783 (Saturday 4 Mar.}, make no mention of 
prostrations: see ibid. (1780), 126-g; (1783), 79-82. 

145 KJZft (1796), 304-13. The claim that she confessed on her deathbed was evidently a 
pious fiction since Catherine was vomiting uncontrollably, unconscious after her seizure: 
see Mikhail Safonov, ,?,aveshchanie Ekatciny II (St Petersburg, 2002), 8. 

146 Pogosian, Petr I, 53. 
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was precisely the point for the sceptical Catherine II, anxious to 
legitimize the rule of a foreign usurper by advertising her Ortho-
doxy.147 Rulers themselves, however, were probably not the most 
significant actors. Though much work remains to be done, it 
seems likely that religious rituals were perpetuated at the tsarist 
court because they remained in demand from pious laymen of 
both sexes who saw no incompatibility between Orthodoxy and 
Enlightenment. Such rituals may not have dominated an institu-
tion justified by Western rhetoric and increasingly devoted to 
Western pleasures. But their survival and proliferation suggest 
how unwise it would be to underestimate the importance of the 
distinctively Russian elements that continued to lurk beneath, and 
occasionally to perforate, the court's cosmopolitan veneer. In that 
sense alone, their significance is far from antiquarian. 

147 See e.g. N.T., 'Opisanie torzhestvennykh vshestvii Eia Imperatorskago Velichestva 
Blagochestneishiia Samoderzhavneishiia V elikiia Gosudariny lmperatritsy Ekateriny 
Alekseevny v Rostov iv laroslavl'', E;:Jzemesiaclu!)lui sochineniia,Jan. 1764, 6o---Jo. 



9 
Religious Rituals and the Kings of France 

in the Eighteenth Century 
GÉRARD SABA TIER 

By settling the court at Versailles and building the palace and its 
chapel, inaugurated in 1710, Louis XIV (1643-1715) had provided 
a framework and set up institutions for royal public worship, just 
as the practices and rituals of the official piety of the kings of 
France and the royal family were being established for a century. 

The chapel was the final piece in the representation of the King 
that Versailles was intended to be; it was the last of the great 
structures at Versailles, more than twenty-five years after the 
creation of the secular 'trilogy' of the Grand Apartment, the 
Ambassadors' Staircase, and the Hall of Mirrors. 1 It took its place 
in the representation of the King by introducing into it the sacred-
ness of the monarchy, what might be called the 'alliance' signed 
between the royal house of France and God. For the chapel was 
not simply a magnificent place dedicated to exalting royal liturgi-
cal splendour; it had a specific purpose, bound up with its origins 
and its particular characteristics. It is inscribed into an age of 
Catholic Counter-Reformation, the development of a French 
school of spirituality, and the eradication of Protestantism after 
the revocation of the Edict of Nantes (1685), and also fulfils the 
function of a Palatine chapel: 'its programme is a real catechism 
of Christian redemption, of the historical and theological role of 
the Church, and of a mystical understanding of royalty'. 2 

The side-altars on the ground floor are dedicated to patron 
saints of members of the royal family: Anne, Louis, Teresa, 

This essay is translated into English by Damien Hall. 
1 Gerard Sabatier, Versailles ou la Figure du Rm (Paris, 1999). 
2 Alexandre Mara!, 'La Chapelle Royale de Versailles: programme iconographique', 

Revue ik l'art, 132 (2001-2), 29-42, esp. 34-6, quotation at 38. See also Martha Mel 
Stumberg Edmunds, Pie!)! and Politics: Imaging Divine Kingship in uuis XIV's Chapel at 
Versailles (Newark, Del., 2002). 
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Victoire, Adelaide, Philip, and Charles Borromeo. Jouvenet's 
painting of Pentecost, in the vault above the royal tribune, shows 
the Holy Spirit descending on the Virgin, the Apostles, and the 
disciples, but also on the king and his family. It is at once a 
reminder of the unction during the sacre, carried out using 
chrism from the Holy Ampulla, and of the ceremony of the 
Order of the Holy Spirit, celebrated every Pentecost. The royal 
level of the chapel is an ample exposition of the theme of the 
Christian virtues, 3 in stunning counterpoint to the secular virtues 
represented in the Grand Apartment. 4 If the great figures of the 
medieval monarchy-David, Constantine, or Charlemagne, for 
example-are little represented in the Versailles chapel, the 
figure of St Louis, patron saint of the Bourbon dynasty, is, on the 
other hand, omnipresent. The chapel as a whole is under his 
patronage, and a side chapel is dedicated to his special devotion. 
Relics of the Capetian king had been placed in the high altar 
and in the side altar in his chapel. The painted altarpiece in the 
side chapel shows him visiting soldiers wounded in the Battle of 
Mansourah, while the walls are decorated with bas-reliefs 
showing him serving paupers at table, bandaging a soldier, and 
adoring the True Cross. The pendentives in the dome connect 
his virtues to the exercise of royal power, the symbols of which 
they represent-crown, sceptre, hand of justice (main de justice), 
and sword; the cupola is decorated with the motif of nails and 
the Crown of Thorns. Two trophies on opposite sides of the 
entrance to St Louis's chapel show the King in their cartouches: 
one has him surrounded by arms and standards taken from the 
infidels, offering the Crown of Thoms up to God, and the other 
on his deathbed receiving the viaticum. St Louis is also depicted 
in one of the large medallions in the vault above the royal 
tribune, and his monogram is inscribed in the flags of the nave, 
at the place where the king's prayer-stool stood. Thus the 
Tridentine dogmas of revelation, continued by the mediation of 
the Holy Spirit, tutelary protection of the Virgin Mary, and 

3 Maral, 'La Chapelle Royale de Versailles', 40 n. 36. On the south wall, going from 
west to east, are depicted: Charity and Religion, Prudence andjustice, Discretion and 
Patience, Humility and Wisdom, Moderation and Mortification, Generosity and Zeal, 
Clemency and Mercy, Vigilance and Perseverance; on the north wall, from east to west: 
Adoration and Contemplation, Piety and Obedience, Modesty and Purity, Temperance 
and Fortitude, Hope and Faith. 

-> Sabatier, Versailles, 142-5. 
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intercession of the saints, are used in the chapel royal at 
Versailles to the advantage of the French monarchy, and in 
particular to that of the House of Bourbon, sprung from the 
Capetian saint. 

The same figurative approach and the same symbolic inten-
tions can be found in the Royal Church of the Invalides in Paris, 
inaugurated in 1706, four years before the chapel at Versailles. 5 

There is the same sumptuous range of colours in the paintings 
depicting the celestial world (in the cupola of the dome), the 
Assumption of the Virgin (which was to feature at Versailles but 
was replaced by the representation of the Pentecost), the Trinity 
(in the sanctuary), the Apostles (in the dome), the Evangelists (on 
the pillars of the dome), and the Fathers of the Church (in the 
chapels); the walls are sober and bare, with sculpted decorations 
intended to exalt the sacred monarchy and to show the virtues of 
St Louis, along with scenes from his life.6 

I 

The 'chapel royal', however, was not simply a place of worship; 
the term also designated a spiritual edifice, built of churchmen 
dedicated to the service of God in the household of the king and 
the royal family. 7 It was composed of two bodies of people: the 
chapelk-oratoire, under the authority of the grand aumônier de France, 
and the chapelk-musique, directed by a maftre under the supervision 
of the grand maître de France. With the exception of the two senior 
charges, its members were officers who therefore had to buy 
their commissions. As they were part of the household of the 
king, they had the status of commensaux. 

5 BertrandJestaz, L'Hotel et l'Eglise des Irwaluks (Paris, 1990). 
6 In the niches under the galleries between the pillars can be seen angels in flight 

holding a shield adorned with the arms of France, the Holy Ampulla, the royal standard, 
and the royal helmet. In the Chapel of Saint,;Jerome: Charity (St Louis bandaging the 
wounded, burying the dead, touching the sick, and carrying the Crown of Thorns). In 
the Chapel of Saint-Gregory: Hope (St Louis at his wedding, taking up the cross, serving 
the poor, and sending out missionaries). In the Chapel of Saint-Ambrose: Humility (St 
Louis having a vision of Christ, washing the feet of the poor, ordering the construction of 
the Hopital des Quinze-Vingts, and at the siege ofDarniette). In the Chapel ofSaint-
Augustine: Religion (St Louis ordering the veneration of the relic of the Cross, meting 
out justice, being blessed by the Pope, and receiving extreme unction). 

7 Alexandre Mara!, La Chapelle Royale de Versailles: Ceremonial, liturgie et musi,que 
(Sprimont, 2002), 5g---g3. 
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The chapelle-oratoire brought together the churchmen who cele-
brated the liturgy. It was an ambulatory chapel attached to the 
royal personage and followed the king wherever he went. 
Celebrating offices in the Roman rite since the reign of Henry Ill 
(1574-89), the chapel had been exempted from the jurisdiction of 
the ordinary of the area (at Versailles, this was the Archbishop of 
Paris). It was, therefore, a sort of itinerant bishopric, whose 
bishop was the grand aumônier de France. He always had to be 
present during the king's devotions; he attended the king's daily 
mass, baptized, engaged, and married the king and the enfants de 
France, the princes of the blood, and others to whom the king was 
godfather; he gave communion to the king and distributed his 
alms. Always a cardinal since 1606, he was ex officio a 
commander of the Order of the Holy Spirit. In the absence of 
the grand aumônier, or if he had fallen from favour, the premier 
aumônier fulfilled his functions. He, too, was appointed by letters 
patent, which meant that his office was not venal. The staff of the 
chapelle-oratoire was made up of several aumoniers, chaplains, and 
clercs who served by quarters, and a number of sacristans and 
sommiers who were in charge of the decoration of the oratory. The 
king's confessor was outside this hierarchy. Chosen by the king 
from the Jesuit order, from 1604 to 1764 he had the all-important 
task of hearing the king's confession and, by granting or denying 
him absolution, of controlling his access to communion. He also 
assisted the king at the award of ecclesiastical benefices. There 
was, however, no post of prédicateur du Roi. Instead, the grand 
aumônier chose renowned churchmen who were called to preach 
before the sovereign. The chapelle-oratoire did not, therefore, have 
a total monopoly over the king's religious activity, any more than 
the exemption of the king's religious activity from the jurisdiction 
of the ordinary of the area was total. When baptisms and 
marriages were celebrated in the chapel royal, the vicar of the 
parish of Versailles was present with the register. In accordance 
with the decisions of the Council of Trent, the king observed 
Easter in the parish church of the place where he was at the time. 
Churchmen present at court, such as bishops, archbishops, and 
cardinals, could attend the services or even officiate at them, as 
could officers of the royal orders. 

The chapelle-musique included cantors, organists, and instru-
mentalists under the authority of a maftre, a high ecclesiastical 



Religious Rituals and the Kings of France 253 

dignitary but not necessarily a musician. Musical responsibility 
lay with sous-maîtres, charged with composing and directing the 
chapel's sacred music. Originally these had been churchmen; by 
the reign of Louis XIV they had given way to lay people, who 
served by quarters. Cantor-chaplains, who were still churchmen, 
had the task of singing the Gregorian chant, plainchant, and 
all the other music which formed part of the office, and were 
accompanied on the organ. Lay professional musicians per-
formed the short and long motets, the psalms and the hymns 
which were incorporated into, or superimposed upon, the 
liturgy. Instruments, considered at first as ancillary to the voices, 
doubled or reinforced them; under Louis XIV, however, musi-
cians at Versailles took to making the instruments harmonize 
with the voices, assigning them separate parts in the polyphony 
in imitation of the Italian style. For large ceremonies such as 
sacres, marriages, and funerals, the musicians of the chambre, and 
even of the grande écurie, could join those of the chapeUe-musique. 
This was so successful that in 1761 the two groups of musicians 
were merged under the aegis of the musical direction of the 
chambre. 

In the interests of the court, Louis XIV had in 1682 also insti-
tuted at Versailles a community of Lazarists, a missionary 
congregation founded by St Vincent de Paul, which was chosen 
for its doctrinal purity and for the extreme care it took in 
performing the liturgy. The Lazarists were not part of the royal 
household, but enjoyed a status close to that of commensal. Like 
the parishes, they celebrated divine service daily, but could 
participate in services in the presence of the king, particularly in 
the offices of Holy Week and during processions. 

II 

Daily mass was the ordinary manifestation of royal piety, and in 
the eighteenth century the French monarchy certainly lived up 
to its responsibilities in this regard. During this ceremony, the 
king was the object of specific ritual acts; he also carried out 
certain rites which associated him with the celebrant and 
revealed the sacred, even priestly, character of his role. Under 
Louis XIV royal mass took place at about ten o'clock in the 
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morning, after the lever and before the council meeting. 8 The 
King left his bedchamber or his cabinet in procession and crossed 
the Hall of Mirrors and his Grand Apartment. As when the 
King was returning from mass, this was one of the main times 
when people could see the King and be seen by him. A crowd of 
courtiers and onlookers therefore pressed around him as he 
went. As a rule, because of the royal presence, religious cere-
monies at court, from the most routine to high feasts, were times 
of intense protocol rivalry which, for many people, was more 
important than showing real devotion. 

Under Louis XVI (1774-93), until 1789 when he still resided at 
Versailles, 
it was at midday-or earlier if the lever had been earlier-that the king, 
leaving his apartment by a mirror door connecting the Cabinet du Gonseil 
with the hall, crossed all the grand apartments and went to the tribune of 
the chapel ... Every Sunday, the royal family came together for mass. 
The princes went to the king's apartment, and the procession left from 
there when the queen herself set out from her apartment via the Salon de 
la Paix, at the far end of the hall. This multitude of officers and magnifi-
cently-adorned ladies, making its way to the chapel in the midst of a 
crowd of onlookers, and in this long room, one of the most beautiful 
monuments of its type existing in Europe, was the most imposing sight.'9 

Drums and fifes were played from the moment of the king's 
entry into the chapel until he knelt on his prayer-stool. The 
chapel at Versailles, like those of the other ordinary residences of 
the king, was built on the model of the Carolingian Palatine 
chapel, on two levels: the nave and the tribune, which was on 
the same level as the royal apartments. The king sat in the 
tribune when he daily attended low mass said by a chaplain of 
the chapeUe-oratoire, accompanied by the chapelle-musique perform-
ing one or more motets. The ceremony usually lasted half an 
hour. On the days of royal communion, the king heard a low 
mass in the nave. On certain Sundays and feast days, the king 
'held chapel' (tenait chapelle), descending into the nave to hear 
high mass sung at the altar by a chaplain of the chapelle-musique or 
a bishop, and in the tribune by cantors who would perform the 
plainchant versions of the liturgy. 

8 Maral, La Chapell£ Royak de Versailks, II4--z3. 
9 Felix, Comte de France d'Hezecques, Souvenirs d'un page a la cour de Louis XVI (Paris, 

1983), 178. 
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Whatever the type of mass, a certain number of the rites 
carried out were intended to include the king in the liturgy being 
said by the celebrant. 10 As he entered or left the chapel, the cele-
brant made a bow towards the royal tribune if the king or a 
member of his family was present there. When the king was in 
the nave, the celebrating chaplain went to asperge him with holy 
water at the beginning of the mass and the grand aumônier, or 
whoever was replacing him, did the same at the end. After the 
Gospel had been read, the grand aumônier carried the book to the 
king for him to kiss (he carried it to the queen, too, when she was 
present, and even when she was attending mass alone), thus 
associating the king (and the queen) with the actions of the cele-
brant. During the offertory the king (and, in his absence, the 
queen) was censed immediately after the celebrant. The king then 
approached the elements of the offertory, stepped up to the altar, 
knelt in a designated place, kissed the paten, and placed his offer-
ing in a plate held by the aumônier. After the second aspersion with 
holy water, the next stage was the cérémonie du pain bénit, which was 
intended to replace communion and strengthen the ties of charity 
between those who were eating of the same bread. After taking 
communion himself, the celebrant consecrated a basket of bread. 
The aumônier and the clerc de chapelle tested the bread, then the 
basket was presented to the king, who likewise took a piece. At 
the end of the century, 'on the high feast-days which fell on a 
Sunday, the consecrated bread was presented to the king and the 
royal family. It took the form of a very large piece of brioche. Louis 
XVI took his knife from his pocket and, having cut a piece, gave 
the rest to the pages of the Chamber. Often, he did not take such 
great pains: he simply took a bite straight from the bread.' 11 At 
the end of mass the celebrant brought the corporal (the cloth 
spread on the altar at the moment of the offertory to receive the 
host and the chalice) for the king and queen to kiss, as he did with 
the instrument de paix after the celebrant had kissed it. The mass, 
like all masses celebrated in the cathedrals and parish churches of 
the kingdom, ended with the Domine salvum Jae Regem. 

The presence of the king was less of a requirement for the 
afternoon offices. 12 The Blessed Sacrament had to be exposed 

10 Maral, La Chapelle R![Yale d£ Versailles, 253---60. 
11 France d'Hezecques, Souvenirs d'un page, 181. 
12 Maral, La Chapelle_Rl!Jale d£ Versailles, 132-4, 1261 . 



GÉRARD SABA TIER 

every Sunday and Thursday in the year, as well as on the feast 
days of the Blessed Virgin, St Joseph, St Louis, and St Teresa. 
Veneration, at the end of the afternoon, was celebrated by 
the Lazarists. The king attended this service regularly, from the 
tribune. Royal vespers took place on jours solennels: the 
Circumcision of the Lord (1January), the Feast of the Purification 
(2 February), the Annunciation (25 March), Palm Sunday, 
Maundy Thursday, Good Friday, Easter Sunday, Ascension Day, 
Pentecost, Corpus Christi, the Assumption (15 August), the 
Birthday of the Blessed Virgin (8 September), All Saints' Day 
(1 November), the Immaculate Conception (8 December), and 
Christmas Day. Royal communion was a rare event, in which 
the priestly character of the French monarchy was particularly in 
evidence. 13 It usually happened only five times a year, on the 
bons jours: Christmas Eve, Holy Saturday, Pentecost Eve, All 
Saints' Eve, and the Assumption or the Immaculate Conception. 
If the king was at Versailles, he made his Easter observance at 
the parish church there. Royal communion took place during a 
low mass, followed by another (in the guise of a thanksgiving 
service), both without music. Communion was administered by 
the grand aum6nier, if the king had received absolution from his 
confessor on the day before. The ceremony, which was very 
complex, associated communion under both kinds, reserved for 
the celebrant, with the food-testing rituals of the officers of the 
échansonnerie-bouche and the panneterie-bouche, which were a part of 
the king's meals. The grand aumônier presented a consecrated 
wafer to the king, taken from a boxful of wafers, one of which 
had been tested. The king then took communion in the form of 
wine, not directly from the chalice-which, since the reign of 
Henry IV (1589-1610), he could do only once in his life (at his 
sacre)-but by taking a few drops from a cup presented by the 
premier maître d'hôtel; this wine had been poured out of the chalice 
and tried by the chef of the échansonnerie-bouche. 

As he was in a state of grace after confession and absolution, 
and sanctified by having taken the body and blood of Christ, the 
king could allocate vacant benefices in the kingdom and touch 
scrofula. The role of healer, first taken by each king after the 
sacre at Reims, and possibly repeated on bons jours at those places 

I 3 Maral, La Chapelle Royale de Versailles, 260--8. 
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where the king had taken communion, was the sole preserve of 
the French monarchy in the eighteenth century, since English 
kings had no longer exercised the 'royal touch' since the end of 
the Stuart dynasty. This ceremony conferred upon the French 
king the status of intermediary between man and God, encapsu-
lated in the formula 'Le Roi te touche, Dieu te guerit' ('The king 
touches you, God heals you'), which was pronounced by the king 
as he made the Sign of the Cross on the invalid's face, from 
forehead to chin and from one ear to the other. The grand 
aumônier or his replacement then gave the suppliants alms which 
varied according to their geographical origin, as strangers ran up 
to benefit from the 'royal miracle'. 14 

Three dates in the liturgical calendar were particularly cele-
brated by the French court. The Christmas season began with 
Advent sermons. On 24 December, after the king had taken 
communion in the morning, evening mass took place at ten 
o'clock and was followed on 25 December, from midnight, by 
three low masses accompanied by the musique de la chapelle. The 
king was present in the tribune throughout. At about eleven 
o'clock he attended solemn mass; at three o'clock he was present 
for a sermon, followed by vespers. On 2 February (Feast of the 
Purification), if the king was at Versailles, solemn mass was 
followed by the Blessing of Candles (Candlemas) and a proces-
sion in the courtyard of the palace. 15 This was the beginning of 
the season of Lent, when the court heard sermons every Sunday, 
Wednesday, and Friday. Holy Week was marked at Versailles 
by considerable ceremony. 16 On Palm Sunday, the king and the 
royal family received palms and there was a procession in the 
chapel and the courtyard of the palace. On the following days, 
the court heard the office of Tenebrae, sung in plainchant and 
polyphony in the chapel. On Maundy Thursday the Last 
Supper was re-enacted, when first the king and then the queen 
washed the feet of the poor as a sign of humility, in reference to 
Christ, who had washed the feet of the apostles on the night 
before his Passion, but also to St Louis, in a scene which is much 

14 Marc Bloch, Les Rois thaumaturges: Etude sur le caractere surnaturel attribue a la puissance 
rl!Jlak particuaerement en France et en Angletme (Paris, 192~ 1983); Mara!, La Chapelle R'!)lale de 
Versailles, 283-6. 

15 Ibid. 139-40, 151. 
16 Ibid. 141-8, 278-83. 
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reproduced (particularly in the chapel at Versailles and the 
Royal Church of the Invalides, as we have seen). The ceremony 
was held at Versailles in the Guard Room at the entrance to the 
queen's apartment, in the morning for the king and in the after-
noon for the queen. Thirteen 17 boys (girls for the queen) were 
seated in a row at a table. The king knelt before each one, 
washed his right foot, wiped it dry, and kissed it. The grand 
aumônier then put around the child's neck a purse containing 
thirteen gold écus. Afterwards the children sat at table and the 
king put before them thirteen wooden dishes filled with fish. He 
was attended by the officers of his household, the grand maître, the 
premier maître d'hôtel, maftres d'hôtel ordinaires, surgeons, aumôniers, 
the enfants de France, and numerous courtiers. The purses and 
plates of food were taken from the children by their parents and 
distributed to the poor. At eleven o'clock the king's solemn mass 
took place; it was followed by a procession in the chapel and the 
courtyard. On Good Friday there was a three-hour sermon 
in the morning, followed by Holy Office with the Adoration of 
the Cross. Holy Saturday was the day of the king's communion. 
The chapel routine on Easter Day was like that of a solemn 
feast day: mass at eleven o'clock, sermon and vespers in the 
afternoon. 

The cycle of grand ceremonies drew to a close with the feast 
of the Blessed Sacrament, or Corpus Christi. 18 The king heard 
mass at the parish church, where he had gone in a carriage. 
Afterwards the most imposing of the 'general processions' took 
place. It united Lazarists and the clergy of the king's household, 
Swiss Guards and the Royal Guard, the musicians of the grande 
and petite écuries, the king, the royal family, the princes, and a 
large number of courtiers. The procession left the parish and 
went up to the palace, where it crossed courtyards hung with the 
crown's most beautiful tapestries, between kneeling ranks of 
Swiss and French guards-of-honour. The Blessed Sacrament was 
carried under a canopy; temporary altars, decorated with 
flowers, silver, and gold, had been set up all along the streets and 
in the courtyards of the palace. The procession went around the 

17 'The perfect number of the brotherhood of the apostles, including St Matthew and 
St Paul' (ibid. 278 n. 136). The number was restored to twelve in the course of the eight-
eenth century. 

18 Ibid. 130-1, 148-51. 
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chapel and returned to the parish. Corpus Christi, celebrated at 
Versailles and throughout the kingdom, was always the most 
spectacular of the religious feasts observed by the monarchy. 

III 

Under the ancien régime in F ranee, three royal Orders of chivalry 
existed under the patronage of saints; the two older ones, 
however, had lost importance, and religious ceremonies were no 
longer held when knighthoods were given, or the Orders cele-
brated their feast days. The two Orders of St Lazarus of 
Jerusalem and Our Lady of Mount Carmel had merged in 1608. 
In order to be a knight, it was necessary to be Catholic and of 
noble birth, but this latter condition was not absolute. The cere-
monies of the Order took place in Paris, at Saint-Germain-des-
Prés. The king received oaths from the grand maftre who, in the 
eighteenth century, was a member of the royal family (the Due 
d'Orléans, then the Due de Berry, and the Comte de Provence). 
Louis XVI and the Comte de Provence decided that the Order 
should be allowed to die out, but some small vestiges of it were 
preserved to honour the best students at the Ecole Royale 
Militaire who could prove four (Mount Carmel) or eight (St 
Lazarus) quarters of nobility. 19 

The Order of St Michael had been founded by Louis XI 
( 1461-83) in 1469, as a response to the institution of the Order of 
the Golden Fleece by the Duke of Burgundy, Philip the Good 
(1419-67), in 1430. Membership of the Order had originally 
been restricted to a small circle of noblemen, but it had been 
granted widely during the Wars of Religion and had lost some 
of its value. In the eighteenth century the festivals of the Order 
took place in the various Franciscan convents throughout the 
kingdom. New members were admitted to the Order in the 
cabinet du Conseil at Versailles, using the method traditionally 
employed for knights: the imposition of the king's sword on the 
two shoulders of the kneeling novice, followed by acclamation. 
The insignia was a cross adorned with four fleurs-de-lis with 

19 Herve Pinoteau, 'Ordres de cheva1erie frarn;:ais', in Frarn;:ois Bluche (ed.), 
Dictionnaire du Grand Siecle (Paris, 1990), 1125-6; Lucien Bely (ed.), Dictionnaire de l'Ancien 
Regime (Paris, 1996), 939; Mara1, La Chapelle Royale de Versailles, 231. 
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St Michael fighting the dragon at its centre; it was worn on a 
black cordon, the golden collar of scallop-shells being reserved 
for dignitaries of the Order. 20 

In order to unite the Catholic high nobility and secure them 
in the service of the king, a function which the Order of St 
Michael was no longer fulfilling, Henry III had founded the 
Order of the Holy Spirit in 1578. It was placed under the patron-
age of the Holy Spirit, the protectorate of the king (since his elec-
tion to the throne of Poland and his accession to the French 
throne had taken place at Pentecost), and held strong religious 
connotations. The king was the head and sovereign Grand 
Master of the Order. It counted four grands officiers, nine prelates 
( of whom the grand aumônier held the rank of commander by 
right), and eighty-seven knights, making a total of one hundred 
members plus the king. Its members had to be Catholic and of 
four degrees of nobility; membership of the Order could also be 
granted to foreign princes, who had the insignia and the mantle 
taken to them. The insignia consisted of an eight-pointed cross 
with a dove in the centre, worn on a blue cordon; the mantelet 
was pale green. At ceremonies the full mantle, originally the 
livery of Henry III, was worn; it was black with gold scattered 
through it, and had an orange lining and an embroidered cross. 
Knights of the Holy Spirit had to have previously received the 
Order of St Michael; because of this, the Orders were spoken of 
collectively as the Orders of the King. In the eighteenth century, 
the installation of novices took place at one of the festivals of the 
Order, in the chapel of Versailles. The king sat on a throne 
surmounted with gold- and silver-highlighted velvet. Kneeling in 
front of him the novices took their oaths, one hand on the 
Gospel presented by the Chancellor of the Order. The king then 
invested them with the cordon bleu. The feasts of the Order took 
place on 1January, 2 February (Purification), and Pentecost, and 
included solemn mass in the chapel at Versailles and a proces-
sion in the courtyard of the palace. On 2January, an office was 
said in memory of the members of the Order who had passed 
away during the previous year.21 

20 Herve Pinoteau, 'Ordre de Saint-Michel', in Bluche (ed.), Du:tinrmoire du Grand Siicle, 
1395; Maral, La Chapelle RI(yale de Versailles, 232, 240. 

21 Herve Pinoteau, 'Orclre du Saint-Esprit', in Bluche (ed.), Du:twrmoire du Grand Siicle, 
1384; Maral, La Chapelle RI(yale de Versoilles, 23:,49. 
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In 1693, in the middle of the War of the League of Augsburg, 
Louis XIV had inaugurated the royal and military Order of 
St Louis, an order of merit, not of chivalry. It was made up of the 
king, the dauphin, eight grands croix, twenty-four commanders, 
and an indeterminate number of knights. Recipients of the 
Order had to be Catholic and swear an oath; no proof of nobility 
was required, but the Order could confer the advantages of 
nobility, in particular, fiscal exemption (1750). As with the Order 
of St Michael, the king dubbed recipients with his sword, saying 
to them 'Par St-Louis, je vous fais chevalier' ('By St Louis, I make 
you a knight'). The insignia was an eight-pointed enamelled cross 
decorated with four golden fleurs-de-lis, with a central medallion 
showing St Louis in armour clad in a royal mantle, wearing a 
crown, and holding in one hand a laurel wreath and in the other 
the Crown of Thoms and the veil of St Veronica; the reverse 
showed a sword in a laurel wreath. The cross was worn on a red 
band. The feast of the Order was fixed on 25 August, the feast of 
St Louis; on this day the knights were obliged to accompany the 
king to mass, without a special ceremony.22 

IV 

The religious rituals of the French court hardly changed through-
out the eighteenth century. Generally speaking, Versailles contin-
ued to be their setting; nevertheless, the court in general, and the 
king in particular, did not reside there as continuously as in the 
time of Louis XIV. The regent established the young Louis XV at 
the Tuileries in Paris, but the court came back to Versailles after 
the sacre in 1722. As before, it continued to travel to Fontainebleau 
in autumn. From 1728, and especially from the beginning of the 
reconstruction of a palace in 1751, summer sojourns at Compiegne 
were a new addition to the calendar. Louis XV willingly spent 
more than two months at a time there, but Louis XVI made only 
brief stops to hunt.23 In particular, Louis XV, who did not like life 
at court and was bored at Versailles, quickly got into the habit of 
making short, frequent trips to Trianon, Choisy, Crécy, Bellevue 

22 Herve Pinoteau, 'Ordre royal et militaire de Saint-Louis', in Bluche (ed.), 
Di.ctionnaire du Grand Swcle, 1392. 

23 Jean-Marie Moulin, Le Ch&eau de Compi,egne (Paris, 1g87). 
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(the residence of his mistress, the Marquise de Pompadour), La 
Muette de Boulogne, and Saint-Hubert (for the hunting).24 In 
1750, he spent only fifty-two nights at Versailles; from that point 
on, he was almost constantly travelling. 

The court's sojourns away from Versailles and the King's 
roaming did not profoundly disturb the carrying-out of the litur-
gies put in place under Louis XIV. In Louis XV's absence the 
Queen, the Dauphin, and his daughters, guardians of the parti 
dévôt at court, assiduously did their religious duty. The mechanics 
of ceremony were only really affected when there was a rift 
between the King and the church as a consequence of how the 
sovereign chose to live his life. At Easter 1739, Easter 1740, and 
Christmas 1744 he was refused absolution by his confessor, 
and could therefore not take communion or touch scrofula. At 
the end of his life, Louis XV became alienated from the sacra-
ments, and called upon his confessor only when he was on his 
deathbed. The order of things was re-established under Louis 
XVI, though it was affected by growing absenteeism among 
courtiers, who for a long time had preferred town life to court 
life. Official devotion was moderated also by the good humour 
of the monarch. Even the austere ceremony of the Washing of 
the Feet on Maundy Thursday was being transformed into a 
facetious bucolic vignette, as reported by the former pageboy 
Félix d'Hezecques: 

The procession was led by the Prince de Condé, grand maitre of the 
king's Household, holding in his hand a verge studded with diamonds 
and a splendid bouquet. Then came the maitres d'hôtel, with large verges 
decorated with velvet and golden fleurs-de-lis, who also carried 
bouquets. Next came Monsieur, the Comte de Provence, carrying an 
earthenware dish of small loaves. The Comte d'Artois carried a small 
stoneware jug of wine and a small cup. The other princes each carried 
an earthenware plate with the finest dishes of fish and vegetables, 
which, however, were cold. The king took each dish and handed it to 
the grand aumônier, who gave it to the parents of the child. The parents 
had brought large baskets for the purpose, and as they left they sold the 
meal to whoever wanted to buy it from them. As the fish were very fine 
and the vegetables had been prepared with care, many people 
anxiously tried to get pieces of them, and invited their friends to come 
and eat them. The bouquet was included in what was being sold, and it 

24 Jean-Fran~ois Solnon, La Gour de France (Paris, 1987), 438-g. 
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was not the least valuable of things. It is actually difficult to imagine 
how anyone had been able to get so many hyacinths, narcissus, 
daffodils, and even roses and lilies in that season ... It was a day of 
pleasure for the young royals, who were very much enjoying carrying 
all those dishes. One year, the unfortunate Due d'Enghien,25 who was 
carrying a dish of crayfish, stuffed a handful into my hat, laughing 
heartily. 26 

Touching scrofula had happened regularly until the last days 
of Louis XIV (at Pentecost 1698 the king had touched 3,000 
invalids; at Trinity 1701, 2,400; and as late as Pentecost 1715, 
1,700), but stopped under Louis XV. On the day after his sacre in 
1722 he touched 2,000 scrofulous people, but the interdict which 
had been laid upon him suspended the thaumaturgic powers of 
the King in 1738. The practice started again with the accession 
of Louis XVI, who touched 2,400 invalids at that time; but there 
are no further mentions of the practice after 1774. Did Louis 
XVI continue in his role as healer after his sacre? For a long time 
the enlightened élite had been showing themselves to be scepti-
cal, not to say frankly disbelieving, like Voltaire in his Essai sur les 
Mœurs: 'The time will come when Reason, which is beginning to 
make some progress in France, will abolish this custom.'27 

Though they retained their form for the most part, the reli-
gious rituals practised by the kings of France in their residence 
do seem, in the course of the eighteenth century, to have fallen 
victim to the impiety of Louis XV as much as to the scepticism 
of the élite, which was, nevertheless, attached to the pomp of the 
rituals, an incomparable way of proving its own worth. What, 
then, was the fate of the rituals practised outside the confines of 
the court? 

V 

Ritual thanksgivings expressed gratitude to God for the protec-
tion of the nation through the intermediary of the royal persona. 

25 Louis Antoine Henri de Conde, Due d'Enghien, born in 1772 and executed in the 
moat at Vincennes on 20 March 1804 

26 France d'Hezecques, Souoenirs d'un page, 184-8. 
27 Bloch, Les Rois tlummaturges, 363, 397-401; quotation at 399. See also Bruno Maes, Le 

Roi, la vierge et la nation: Pelninages et identite nationale entre Gu.erre de Cent Ans et Rivolution (Paris, 
2002), 387. 
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Some of them were specific to Paris. The anniversary of the end 
of the Hundred Years War, for example, had been celebrated by 
the sovereign courts before the altar of the Virgin at Notre-
Dame in Paris since 1346. 28 The parlement and the Chambre des 
Comptes went from the palace to the cathedral in ordinary dress 
and took their places there without respecting the order of prece-
dence, in an echo of the spontaneity of the original thanksgiving. 
In 1736, because of the difficulty of bringing together enough 
members of the parlement during Easter week ( or because of 
resentment of a ceremony that did not respect rank?), the 
thanksgiving celebration was made part of the 22 March proces-
sion. Since 1595, this public demonstration had commemorated 
the entry of Henry IV into Paris and the end of the civil wars. 29 

It consisted of a general procession from Notre-Dame to the 
monastery of the Grands Augustins, carrying the statue of the 
Virgin and the reliquary of St Sebastian. Participants included 
the clergy of the different churches which existed in Paris at the 
time of Henry IV, members of the mendicant orders, the sover-
eign courts, the Châtelet and the Corps de Ville, and also the king's 
gardes du corps and the Swiss Guard. This ritual, however, went 
into decline during the eighteenth century. The mass continued, 
celebrated at the monastery of the Grands Augustins, while the 
procession was reduced to the archbishop and the Corps de Ville, 
with parlement also sending a delegation. 

The ceremonies on St Louis's Day were of a different order of 
magnitude. The cult of St Louis, developed in the seventeenth 
century, gave reason for a real celebration of the nation and the 
dynasty. A Capetian ancestor of Henry IV, who was descended 
from his fourth son, Louis IX (1226-70) guaranteed the legiti-
macy of the Bourbon line. Henry IV gave the name of Louis to 
his first son, and all the kings and dauphins bore it after him, up 
to the end of the ancien régime ( and even beyond). On the day after 
Concini's assassination injuly 1618, Louis XIII (1610-43), who 
had established his own power by this coup, made St Louis the 
'patron and protector of France', with a special office to be cele-
brated in all the churches of the kingdom on 25 August. His cult 
was particularly celebrated in the noviciate church of the Jesuits 

28 Claire Lemoine, 'Corteges et pouvoirs a Paris aux XVIIe et XVIIIe siecles 
1660-178g' (Ph.D. thesis, University of Paris VII, 1993), 99-ror. 

29 Ibid. 101-13. 
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in Paris, in the Marais.30 Since 1581, the Order had possessed a 
chapel there dedicated to St Louis. The church was built 
between 1627 and 1641, and the King had laid the foundation-
stone. Simon Vouet contributed the two paintings above the high 
altar, The Presentation of Jesus at the T emple and The Assumption of St 
Louis into Heaven. 31 In the transepts were four canvases represent-
ing the dedication of the church by Louis XIII and scenes from 
the life of the saint.32 Other Jesuit churches in the kingdom-for 
example, at Aix-en-Provence, Poitiers, Blois, and Lyon-also 
possessed paintings of scenes from the life of St Louis. 

In 1658, after Louis XIV had contracted a serious illness at 
Calais, the Paris Corps de Ville and the Carmelite friars took to his 
bedside the relic of St Roch which had been preserved at the 
great convent of the order, in Place Maubert. Since then, every 
25 August, the Carmelite friars and the Royal Brotherhood of St 
Roch, with the Corps de Ville, detachments of the Royal Guard 
and the Swiss Guard, had processed from Place Maubert to the 
Tuileries chapel. They stopped in Rue de la Ferronnerie and 
sang a De Profundis to mark the place where Henry IV had been 
assassinated; every five years, the city would also make an offer-
ing of consecrated bread.33 From 1673, the Academie Française 
also chose to award its prizes on 25 August-two medals, one 
representing the king and the other St Louis. The presentation 
was followed by a solemn panegyric associating and eulogizing 
the saint and the King in the same text. 34 As the political situa-
tion of the reign became more and more dominated by wars, the 
support of the patron saint was ever more sought after. In 1676 
the corporation of haberdashers of Paris installed in its chapel at 
the church of Saint-Sepulcre a Le Brun painting of Louis XIV 
offering up to the risen Christ his conquests against Spain, by the 
intercession of St Louis.35 The creation of the military Order of 

30 See Musee Camavalet (ed.), Saint-Paul-Saint-Louis: Les Jesuites a Paris, exhibition 
catalogue (Paris, 1985). 

31 At present in the Louvre and the Musee des Beaux-Arts de Rouen. 
32 On the left ( 1) St Louis receiving the Crown of Thoms from the hands of Christ, 

and (2) St Louis departing for the Crusades; on the right (3) Louis XIII offering the model 
of the church to St Louis, and (4) the death of St Louis. All except (2) are currently in situ. 

33 Lemoine, 'Corteges et pouvoirs a Paris', 129;19; Michele Fogel, Les Ceremonies de 
l'i.nformation dans la France du XVle au XVI/le sieck (Paris, 198g), 196-8 n. 42. 

34 Pierre Zoberman, Les Panegyriques du roi (Paris, 1991). 
35 At present in the Musee des Beaux-Arts, Lyon. C( Sabatier, Versailks, 4061 . 
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St Louis, in 1693, and the depiction of the saint king in the deco-
ration of the Royal Church of the Invalides and the chapel royal 
at Versailles, have already been mentioned. The tone changed 
somewhat in the eighteenth century: the figure of the warrior 
king had to merge with that of protector of his subjects, particu-
larly of their economic interests, the source of their well-being. 
If, in the middle of the century, 25 August bore triumphalist 
connotations to celebrate the military successes of Louis XV, the 
processions were also given a more peaceful feeling by the 
professions who were celebrating St Louis as the founder of their 
corporations. 

It was, nevertheless, another August feast day which provided 
the main celebration of the divine protection granted to the 
kingdom by the intercession of the monarchy. The Assumption 
of the Virgin on 15 August was the high point of Marian devo-
tion used to further dynastic and national ends. To seek the 
protection of the mother of Christ was certainly not a novelty in 
the West, but in the seventeenth century these devotional prac-
tices were harnessed for the building of nation-states in Catholic 
Europe.36 In France, this age saw the apogee of the royal ritual 
of Marian pilgrimages for national, political-religious, and 
dynastic reasons, namely, the defence of France against Spain, 
the defence of Catholicism and the authority of the monarchy 
against the Protestants in the kingdom, and the birth of an heir. 
At the frontier of Catholicism within the kingdom, Notre-Dame-
des-Ardilliers at Saumur received visits from Louis XIII in 1614, 
1621, 1622, and 1628. At the frontier of French territory, on the 
border with the Dutch Republic, Notre-Dame de Liesse, near 
Laon in Picardy, at that time reached its peak as a place of royal 
and national pilgrimage, since the high point of Catholic reform 
coincided with the inability of the royal couple to conceive a 
child. The couple set out together in 1618; Louis XIII went alone 
in 1620; the Queen in 1624; the couple again in 1632; and the 
King in 1637. Devotion to Mary and the cult of St Louis were 
also firmly linked. The chapel of Notre-Dame de Liesse was 
dedicated at Maubranche on 25 August 1620.37 

In the midst of the tumult of war, offering up his country to the 

36 Maes, Le Roi, ui merge et ui nation, 273;;12, eh. 8: 'Marie au service du roi et de l'unite 
nationale'. 

37 Ibid. 306. 
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Virgin could be the last hope of salvation for a sovereign. This 
was the inspiration in Bavaria for the pilgrimage to Altotting and 
in Poland for the pilgrimage to Czestochowa. This is also the 
context in which Louis XIII's declaration of IO February 1638 
must be placed. In it he took 'the most Holy and most glorious 
Virgin as the special protector of his kingdom', made a vow to 
rebuild the high altar at Notre-Dame in Paris, with a statue of 
himself kneeling before a pietà, offering his crown and sceptre to 
Christ through the intercession of Mary, and instituted solemn 
offices and processions for 15 August in all the churches in the 
Diocese of Paris and at every bishop's seat, instructing the people 
'to implore the protection of the Virgin on this day, that under 
such a powerful Patron the kingdom may be proof against all the 
subterfuge of its enemies'. 38 The King participated in the first 
procession, on 15 August 1638 at Abbeville. As the Dauphin was 
born in September of the same year, folk memory associated his 
'miraculous' birth with Louis XIII's vow. 

Anne of Austria (1601-66) had personally prayed for a son in 
thirty-four sanctuaries. Ever since her arrival in France, she had 
devoted much of her time to visiting churches and convents, 
following her father's recommendation and the example of her 
mother, Margaret of Austria, and also the customs of French 
royal princesses. In 1621 she had obtained authorization to 
relodge the Benedictine nuns of Val-de-Grace de Bievres in the 
faubourg Saint-Jacques in Paris. She sponsored the reconstruc-
tion of the abbey, where she had an apartment fitted out for her 
own use as a place of retreat, as the princesses of the House of 
Habsburg did, and as a place where she could pray for the birth 
of an heir to the throne. Her prayer was heard in 1638; the 
reconstruction of the abbey which she had promised was 
completed in 1643 when she became regent. In 1645 the little 
Louis XIV laid the foundation-stone of the new church, whose 
construction was halted during the Fronde, but continued there-
after until 1670, after the death of Anne of Austria. An 'ex voto of 
the queen regent', the Val-de-Grace was a physical proclama-
tion in Paris of the protection granted by the Virgin to the 
dynasty and the kingdom. It fulfilled the same function with 

38 Rene Laurentin, Le V01U de Louis XIII (Paris, 1988), 105-12; Katharina Krause, Der 
'Voeu de Louis XIII': die Chorausstattung von Notre-DaTfll! in Paris unt,er Ludwig XIV (Munich, 
1989). 
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regard to the Virgin's protection as did Saint-Louis-des:Jesuites, 
built by Louis XIII, with regard to the protection granted by the 
Capetian saint. 39 

Louis XIV may only have gone to Notre-Dame-des-Ardilliers 
once, in 1652, but he continued the 'national' pilgrimage to Liesse 
in 1653, 1654, 1657, 1673, and 1680, in the midst of confrontations 
with Spain. During the War of the Spanish Succession in the first 
years of the eighteenth century, he fulfilled the vow of his father 
at Notre-Dame in Paris, adding his own statue to the statue of 
Louis XIII kneeling in front of the pietà. Louis XV for his part 
made the celebration of the centenary (15 August 1738) truly spec-
tacular, extending participation in the general procession to all 
churches in the kingdom-parish churches as well as monaster-
ies, churches in towns big and small, and village churches. 
However, even if the monarchy's Marian devotion lasted into the 
eighteenth century, it changed during this time. Its political 
function disappeared. Was this a result of the disappearance of 
the threat from abroad and the progressive dawn of the 
Enlightenment? 

The eighteenth century is the time of the 'dissolution de la 
triade roi-Vierge-nation'.40 As can be seen throughout 
Catholic Europe at that time, the royal presence in great 
national pilgrimages ceases. The monarchy's ritual visits to reli-
gious institutions continue, but in a private setting. Under Louis 
XV these visits were made particularly often during the court's 
spring, later summer, sojourns at Compiegne.41 The Carmelite 
convent of the Annunciation in the town was visited at least 
sixty-eight times by members of the royal family, mostly between 
1748 and 1755. Fifty-five of the visits were made by the Queen 
alone. She had a small apartment there where she liked to make 
retreats, as Anne of Austria had done at Val-de-Grace. The 
youngest daughter of the royal couple, Madame Louise, even 
entered the Carmelite convent of Saint-Denis herself in 1770. 
The other communities visited were in and around Versailles, 
like the Recollects, the Carmelite friars at Basses-Loges, and at 
Saint-Louis de Saint-Cyr. These visits demonstrated the recipro-
cal link of protection and prayer between the throne and the 

39 Claude Mignot, Le Val-de-Grlice: l'emutage d'une reine (Paris, 1994). 
40 Maes, Le Roi, la uierge et la nation, 36g--g6, eh. 10. 
41 Bernard Hours, Louis XV et sa cour (Paris, 2002), 195-205. 
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monastic world. As the King was not the most assiduous visitor 
of the communities, it was as if the manifestation of the link was 
delegated to the royal family, and, in particular, to the Queen. 

The St Louis's Day and Assumption Day celebrations of 
divine protection of the monarchy and the kingdom were 
annual, but the conjuncture gave rise to other occasions for cele-
bration as well. Since the time of Henry III, military or diplo-
matic successes by the king, victories, peace treaties, sacres, and 
happy events in the royal family such as marriages, births, or the 
recovery of the king after illness, accident, or even an attempt on 
his life, were all brought to the attention of the country by 
grandiose thanksgiving services. These ceremonies, whose aim 
was to inform the people, took the form of a Te Deum.42 The king 
sent a pastoral letter to every bishop, telling him of the event that 
had happened, attributing it to divine benevolence, and in 
consequence commanding a thanksgiving, in the form of a 
solemn mass, including a sung Te Deum. The royal letter was 
published and put up in public places, and read from the pulpit 
by priests. The clergy, sovereign courts, royal authorities, Corps de 
Ville, and town councils were all asked to attend the services in 
full dress. 

The choice of a religious mode of communication for a ritual-
ized system of information was not without ideological implica-
tions. The monarchy was absolved of all responsibility for the 
course of human affairs, since it was continually presented as the 
agent of divine will; as only happy events were officially brought 
to the attention of the public, the monarchy was constantly being 
triumphally celebrated. This system was used more and more as 
the reign of Louis XIV progressed; it reached its apogee in the 
eighteenth century at the time of the War of the Austrian 
Succession (thirty-six Te Deums in four years). The frequency 
decreased for obvious reasons during the Seven Years War (six 
thanksgiving celebrations); after this, such celebrations happened 
almost uniquely to commemorate events in the royal family 
(there were only two thanksgiving celebrations between 1776 and 
1783, during the American War of Independence). From then 
on, it was as if God was worrying less about the destiny of the 
nation than about that of the royal family. The preservation of 

42 See Fogel, Les Ceremonies de /'information. 
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the royal family, indeed, seems to have become the main aim of 
numerous specific religious rituals which can be observed 
throughout the eighteenth century, and can almost be called 
domestic. 

VI 

From ancient times, the university had held a procession every 
three months in Paris for the well-being of the church, peace 
between Christian princes, the well-being of the state, and the 
safeguarding of the king and his family. In 1765, the canons of 
Saint-Victor in Paris instituted a votive mass for Louis XV on 15 
February, his birthday, 'for the safeguarding of the sacred person 
of the king and of his family'.43 

When the king was ill, the whole kingdom sent up prayers, 
followed by thanksgivings and Te Deums. In 1687 the phenome-
non attained a national scale for the first time, beginning to look 
like a real cult of the monarch. 44 At the end of the previous year 
Louis XIV had been operated on for a fistula which could have 
killed him. If we are to believe what is related by the Mercure 
Galant, though there are gaps in the accounts, we have evidence 
of 238 public services in 91 places (of which 51 were in the Paris 
Basin and 32 in Paris itself) betweenjanuary andjune. Forty-
three of the ceremonies outside Paris, almost one in five, 
featured royal effigies or portraits of the King (sometimes with 
his family or his Bourbon predecessors), placed at the entrance 
of a public building or in a church, all according to a stage-set 
intended to recall the entrance of the King, a bed of justice, or 
even the sacre itself (with tapestries hung around, palm branches, 
and a portrait in a chair on a platform under a canopy). The 
representation of the King stood in for his physical presence. 
The rituals of supplication consisted of Forty Hours' Devotion 
and Exposition of the Blessed Sacrament, or, in Paris, the uncov-
ering of the shrine of St Genevieve. The relics of the patron saint 

43 Lemoine, 'Corteges et pouvoirs a Paris', 139-43, 400. 
44 Gerard Sabatier, 'Protocole et imagerie royale en France sous la monarchie 

absolue: Les ceremonies d'action de grace pour la guerison de Louis XIV en 1687 et Jes 
inaugurations de statues royales sous Louis XIV et Louis XV', in Yves Deloye, Claudine 
Haroche, and Olivier lhl (eds.), Le Protocole ou fu mise enfarme de l'ordre poliJique (Paris, 1996), 
185--212. 
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of Paris were preserved in her abbey, with the covered shrine on 
a pedestal. According to the seriousness of the event for which 
intercession was wanted, the shrine was uncovered to a lesser or 
greater extent, or even brought down from the pedestal, and, in 
an emergency, carried through Paris in procession. As far as 
Thanksgiving services were concerned, the range was from a 
simple mass to a Te Deum. 

Again, the Mercure Galant allows us to count ceremonies in 
eighteen towns when Louis XV suffered from an indisposition in 
1721. During his illness in Metz in August 1744 ceremonies were 
held in twenty-seven towns, a surprisingly low number, and in 
1757, on the occasion of Damiens's attempt on his life, again in 
twenty-six places. After the King returned to Paris in 1744, he 
went to Notre-Dame, where the Domine salvumfac Regem was sung 
on 13 November, and on 17 November to Sainte-Genevieve. In 
1774, between I and ro May, when he nearly died, the saint's 
shrine stayed down from its pedestal. There were also cere-
monies in 1726 when the Queen was ill. From 5 to 14 August 
1752, prayers were said for the Dauphin, who had caught small-
pox. The Te Deum on the afternoon of Sunday 27 August was a 
display of unity by the whole royal family (which had come in its 
entirety from Versailles, following the King and Queen), as well 
as by all the authorities who surrounded the monarchy, with the 
presence of cardinals and bishops, ministers, sovereign courts, 
the Corps de Ville, and numerous ambassadors. On 13 October 
1760 the Dauphin came to Notre-Dame almost incognito to hear 
the mass for his son, the Due de Bourgogne, who was very ill. 
When he himself was on his deathbed in November and 
December 1765, the shrine of St Genevieve was brought down 
once again. 

Rituals of supplication and of thanksgiving also accompanied 
the pregnancies and periods of labour of queens and dauphines, 
as well as the birth of enfants de France, but not in a systematic 
way. During the ninth month of pregnancy, Notre-Dame and its 
subordinate churches held continuous devotions, with 
Exposition and Veneration of the Blessed Sacrament. As labour 
began, so did the Forty Hours' Devotions, and they continued 
until the birth was announced. The birth of an eldest son, which 
secured the succession, was celebrated by Te Deums throughout 
the kingdom. The September 1729 service at Notre-Dame 
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brought together the whole royal family, something which had 
never been seen at the time of Louis XIV. The same happened 
in October 1781. The ritual was the same for the birth of the 
Dauphin's first son. For the Te Deum in honour of the Due de 
Bourgogne on 19 September 1751, sixteen carriages from the 
households of the King, the Queen, the Dauphin, and the 
princes and princesses of the royal blood were present, with 
pages and gardes du corps, an escort of musketeers, chevau-légers, 
and gendarmes de la garde. The births of their next three sons in 
1753, 1754, and 1755, were each followed by the Dauphin and 
Dauphine coming to Paris for the Te Deum at Notre-Dame and 
Veneration at Sainte-Genevieve. On 24 May 1785, after the 
birth of her second son, Marie-Antoinette went to the two 
churches with the princesses, and spent the evening at the opera. 

The birth of a daughter was celebrated only if she was the 
couple's first child, hence proof of their fertility, and a reason to 
expect the birth of a dauphin one day. There was therefore a Te 
Deum at Notre-Dame on 17 August 1727 in honour of the twins 
born to Marie Leszczynska. But after the birth of her third daugh-
ter on 28 July 1728, the Queen went to Paris on 4 October to pray 
at Notre-Dame and Sainte-Genevieve for a boy. On 19 July 1746 
there was a Te Deum for the birth of Marie-Thérèse, daughter of 
the première dauphine, who died almost immediately, and on 30 
August 1750 for Marie-Zephirine, daughter of the seconde dauphine; 
on 26 December 1778 prayers were said in honour of the birth of 
Marie-Therese-Charlotte, the first child of Marie-Antoinette. The 
churching of the queen or the dauphine, after the Te Deum which 
immediately followed the announcement of the birth, was an 
echo of the prayers and vows which had accompanied their preg-
nancies, at an interval of several weeks or even several months. 
Thus it was that Marie Leszczynska went to Notre-Dame on 
7 November 1729. After the birth of the Dauphin, Louis XVI and 
Marie-Antoinette went to Paris on 21 January 1782---a day which 
was later to prove disastrous for the monarchy-where the cere-
monies at Notre-Dame and Sainte-Genevieve were followed by 
an unprecedentedly luxurious feast at the Hôtel de Ville. 45 

These ritual thanksgivings, however, did not take place in 
Paris alone. On 2 July 1728, the Bishop of Laon fulfilled the vow 

45 Lemoine, 'Corteges et pouvoirs a Paris', 310-422. 
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which the Queen had made at Notre-Dame de Liesse when she 
prayed for a happy outcome to her pregnancy and confinement. 
He celebrated a solemn mass, which was followed by a pro-
cession in which all the local authorities participated. The 
initiative for such celebrations could also come from members of 
the general public. From 1710 until the end of the 1730s, one 
Parisian, Madame Barrau, made the pilgrimage to Liesse on foot 
for the recovery from illness of members of the royal family, and 
for each of the Queen's ten confinements; she did this for the last 
time in 1738, at the age of 78. On 13 January 1730 the procureur 
fiscal of Liesse wrote that in the chapel 'divine service and the 
prayers of the day are daily offered for the prosperity and safe-
guarding of His Majesty, of the royal family, and of the princes 
and princesses of the blood'.46 

VII 

These rituals of rogation and gratitude addressed to God contin-
ued throughout the eighteenth century and betrayed a utilitarian 
concept of the monarchy which was necessary for the tranquillity 
of the kingdom, much as Voltaire needed a clockmaker God. In 
no way, however, did the religious rituals contribute to a specific 
definition of the monarchy in the eighteenth century, as the 
great rituals of sacralization had been able to do in the past. 
Sacres had become so rare that for generations they had fallen 
into oblivion. Large gaps between sacres had already begun to 
appear in the seventeenth century: sixteen years and eight 
months lay between that of Henry IV (27 February 1594) and 
that of Louis XIII (17 October 1610), and forty-two years and 
nine months were to elapse before the sacre of Louis XIV, on 7 
June 1654; but sixty-eight years and four months would go by 
before that of Louis XV (22 October 1722), and then another 
fifty-four years and eight months before that of Louis XVI (11 
June 1775). In addition, since Henry IV had ascended the throne, 
the sacre no longer inaugurated a new reign. The proclamation 
of the heir was made immediately upon the death of his prede-
cessor. On the morning of I September 1715, Louis XIV had 
hardly drawn his last breath before the herald announced the 

46 Maes, Le Roi, la uierge et la nation, 415-20. 
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succession of Louis XV from the balcony of the King's bedroom; 
and on 10 May 1774 the infected corpse of Louis XV was 
removed as quickly as possible, to make way for Louis XVI. 
Louis XV was in Paris from 12 September 1715 but did not go to 
Notre-Dame until Pentecost Sunday, 28 May 1719, that is, more 
than three years and eight months after he had ascended the 
throne. Louis XVI made his entrance into Paris to hold a lit de 
justice and thereby reconstitute the parlements on 12 November 
1774, that is, seven months before his sacre. How is it possible not 
to notice that the ontological link between monarchy and divin-
ity had become strained? 

The sacre was, nevertheless, the ritual par excellence for estab-
lishing the dual nature of the king as a layman and a cleric. He 
was a man, but one invested with a sacred character by the 
unction with chrism from the Holy Arnpulla, which was reputed 
to have been brought down from heaven by the Holy Spirit at 
the baptism of Clovis at Reims; by the wearing of the tunic, the 
dalmatic, and the royal mantle, comparable to the three vest-
ments of the sub-deacon, the deacon, and the priest; by the ring 
worn on the right ring finger; by communion under both kinds, 
bread and wine drunk from the chalice; and by the sacrality 
expressed from the day after the sacre in the practice of his thau-
maturgic powers.47 In 1775, the contr6leur général des .finances, 
Turgot, wanted to move the ceremony from Reims to Paris for 
reasons of economy. A man of the Enlightenment, he proposed 
to change some formulas in the service which were contrary to 
natural law or to the interests of the state, and to eliminate most 
of the religious and ecclesiastical references. However, Louis 
XVI, who wished to restore the alliance between monarchy and 
religion which had been damaged by his predecessor, and to 
respond to the moral crisis and irreligion which was gaining 
ground in society, wanted to change nothing in the ancient 
ritual. His sacre seemed to many people a splendid piece of 
theatre, but one which was useless to the monarchy.48 

This debate about the religious ritual of the enthronement 
reveals the split which then divided public opinion about the 
nature of royal power itself and, in particular, its sacralization. 

47 Richard A. Jackson, Vwat rex: Histoire des sacres et couronnements en France 1364-1825 
(Paris, 1984), esp. 21-8. 

48 See also the essay by Chantal Grell in this volume. 
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The same question also arises w-ith regard to funerals. Contrary 
to the tradition of the royal funerals of the Renaissance,49 those 
of Louis XIII (1643), Anne of Austria (1666), and Marie-Thérèse
(1683) each contributed to gradually establishing a new ceremo-
nial which was to remain in use throughout the following 
century. The practice of tripartition of the royal body was 
continued, except in the case of Louis XV, who had died of 
smallpox. To avoid the risk of infection, his whole body was 
immersed in quicklime and immediately put into his coffin. In 
general, however, the entrails were buried in a church close to 
the place of death. The heart of Louis XIV was laid to rest with 
that of Louis XIII at Saint-Louis-des-Jésuites, Paris; that of 
Marie Leszczynska was taken to Notre-Dame-de-Bon-Secours, 
Nancy, where her parents' hearts were buried; those of the 
Dauphin, son of Louis XV, and of his wife, went to Saint-Denis. 
However, since Anne of Austria, the Val-de-Grace had generally 
been the pantheon for the hearts of deceased members of the 
royal family.50 Since St Louis, the pantheon for their bodies had 
been the Abbey of Saint-Denis. The first Bishop of Paris and a 
martyr, the saint was, with St Genevieve, the patron of the 
capital and of the kings of France. The corteges bearing the 
bodies left Versailles at night, travelled around Paris and reached 
the place of burial at dawn. There was nothing clandestine about 
this. The corteges were made up of the military and civil house-
holds of the deceased and counted hundreds of participants, 
walking, torches in hand, and saying prayers. When it was inau-
gurated by the Spanish queens, Anne of Austria, and later 
Marie-Thérèse, the journey by night was probably intended as a 
Christian symbol of the journey through darkness to reach the 
light of salvation. Once they arrived at Saint-Denis, the coffins of 
deceased royals lay in a chapel until the day of the funeral 
service. The time between their arrival and the service was forty 
days, a figure which symbolized the forty days of Jesus in the 
desert, his forty hours in the tomb, or even the Israelites' forty 
years of exile in Egypt. However, it was, above all, the time 
required to prepare the decor for the service. 

In the eighteenth century, royal funerals had become a 

49 Ralph Giesey, Le Roi ne rneurt jamais: Les obseques royales dons la France de la Renaissance 
( 1960; Paris, 1987). 

50 Jean Nagle, La Civilisation du CIEUr (Paris, 1998). 
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tremendous spectacle, closer to opera than religious liturgy.51 

The gates of the town of Saint-Denis and the façade of the 
church were draped in black. The entrance imitated that of an 
ancient temple. The nave was hung in black up to the bases of 
the vaults; the high windows remained uncovered. The pillars 
were disguised by Ionic pilasters. Halfway up, between the 
pillars, gilded balustrades were installed, with tiers of seats 
behind them, which transformed the side-chapels into theatre 
boxes framed with great curtains of black velvet and ermine, 
embroidered with teardrops of silver. Girandoles were carried by 
bat-winged death's-heads. In the choir was erected a mausoleum 
with columns, containing the coffin, which was surrounded with 
portraits of the deceased, coats of arms, and, especially, allegori-
cal statues representing the virtues of the deceased. On the 
coffin, covered by the royal mantle, were placed the regalia: 
crown, sceptre, and main de Justice. This castrum doloris was 
completed by a pyramid topped with the Angel of Death. A 
large canopy of black velvet lined with ermine was suspended 
from the vaulting above the catafalque. 

Although the ceremonies took place in the middle of the day, 
daylight did not penetrate the church. It was lit by thousands of 
candles and lamps. Incense and music added to the theatricality 
of the spectacle, which lasted several hours and was followed by 
an invited audience of hundreds of people in the gallery, all in 
full ceremonial dress. In the choir were placed the official par-
ticipants: princes and princesses in deep mourning (without the 
king, however, who was absent from the ceremony as from the 
cortege), the sovereign courts, the padements (who were not in 
mourning), representatives of the university, the gens du roi, the 
Châtelet, the Corps de Ville, ambassadors, bishops, archbishops, and 
cardinals. Four hundred paupers-three hundred for a queen-
sat in the nave. The general public was not admitted. After the 
service, the coffin was taken to the Bourbon vault. If the funeral 
was that of a king, the regalia and banners were taken down as 
the herald proclaimed the death of the sovereign. They were put 
up again, to the sound of trumpets and drums played in the 
nave, as the herald announced the accession to the throne of the 
new king. For a queen, only the first part of the ritual was 

51 Alain-Charles Gruber, Les Grandes Fetes et leur decor a l'epoque de Louis XVI, 176:r1790 
(Geneva, 1972). 
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observed. Some time after the ceremony at Saint-Denis, a 
solemn service took place at Notre-Dame in Paris, with the same 
pomp, but around an empty coffin. 52 The same happened in the 
principal towns of the kingdom. 

This type of funeral, however, was not the sole preserve of the 
royal family, with the exception of the purely political and non-
religious ritual of carrying the coffin into the vault at the end of 
the ceremony. Similar ceremonies were held for princes of the 
blood, dukes and peers, other members of the higher nobility, 
cardinals, high-ranking churchmen, and the higher echelons of 
the state bureaucracy such as governors. Solemn services were 
also held for foreign sovereigns belonging to allied families, for 
example, on 18 May 1747, for Catherine Opalinska, Queen of 
Poland and mother of Marie Leszczynska. These prestigious 
spectacles aroused keen interest. About thirty were held at Notre-
Dame and Saint-Denis between 1763 and 1769, and there were 
about ten in Paris, Nancy, and other places on the death of 
Queen Marie Leszczynska. The theatralization of the funerals, 
the fact that they were performed in the same way by the monar-
chy and the élite, the disregard for the royal remains which were 
left abandoned in the Bourbon vault, and the renunciation of 
funerary sculpture and solemn monuments have all commonly 
been interpreted as signs of a trivialization and even desacraliza-
tion of the royal body. The funeral rites of the French monarchy 
in the seventeenth and eighteenth centuries, however, did not 
emphasize the sumptuousness of the pompes funèbres. In stark 
contrast, death united, without any individual distinction, the 
remains of the Bourbons in the vault resulting in a collective 
sacralization of the carefully embalmed corpses in one unique 
body, that of the royal dynasty (race royale) distinguished by 
unction. At the edge of the vault the coffin of the deceased king 
awaits that of his successor before rejoining the coffins of the 
members of the family that have simply been put on trestles in 
the order of their arrival. Above the remains in the choir, a 
representation, an empty coffin on a raised platform covered with 
black cloth and fitted with an eternal flame, reminds the visitor 
that in France the monarchy never dies. 

52 Lemoine, 'Corteges et pouvoirs a Paris', 423-53; Marie-Helene Rumeau-
Dieudonne, 'Les Fetes et ceremonies royales a Paris aux XVIIe et XVIIIe siecles' (Ph.D. 
thesis, University of Paris IV, 19g8), 312-80. 
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In contrast to the posthumous, collective sacralization of the 
dynasty, which was characterized by the absence of any splen-
dour, rituals celebrating the living king developed. They took the 
form of erecting public statues, thus effecting the sacralization of 
the office of monarchy. After the treaties ofNijmegen (1678-9), 
which confirmed France's position of hegemony in Europe, and 
once Louis XIV had established the royal family, the court, and 
the government at Versailles, the 'statue campaign' was 
launched in 1685. This was intended to make the king 'present' 
in absentia in Paris and the provincial capitals on the periphery of 
the kingdom. 53 The campaign was responsible for the erection of 
bronze statues of the King, standing or on horseback, in Caen 
(1685), Place des Victoires, Paris (1686), Poitiers (1687), the court-
yard of the Paris Hôtel de Ville (1689), Pau (1695), Place 
Vendome, Paris (1699), Lyon (1713), Montpellier (1718), Dijon 
(1725), and Rennes (1726), followed by statues of Louis XV in 
Bordeaux (1743), Valenciennes (1752), Rennes (1754), Nancy 
(1755), Place Louis XV, Paris (1763), and Reims (1765). More 
than just the warrior-king, these Roman-style representations of 
the monarch depicted the authority of the sovereign; triumphal-
ist scenes of war in the bas-reliefs and slaves around the pedestals 
increasingly gave way to princely virtues and allegories of 
enlightened government. Standardized as they were, these 
statues represented less the person of the king than the function 
of monarch. 54 They were modelled on ancient Roman statues, 
and unveiled using a ritual also inspired by ancient Rome.55 The 
statues were erected in the centre of an open space which was, 
where possible, specially designed for them: the place royale is one 
of the fundamental elements of French urban planning in the 
eighteenth century. 

Initiated and financed by local authorities (towns and provin-
cial Estates), this policy of erecting public statues and giving 
them a proper setting contrasts with the monarchy's abandon-
ment of its own expensive architectural projects. Plans for a 
rotunda dedicated to the Bourbon dynasty at Saint-Denis and 

53 Michel Martin, Les Monuments equestres de LJJUi.s XIV: Une grande entreprise de propogande 
monarchufue (Paris, 1g86). 

54 Sabatier, Versailles, 56!-6, 572-7. 
55 Gerard Sabatier, 'Entre religion monarchique et culte civique: inauguration des 

statues publiques des rois de France aux 17e et 18e siecles', Gamers de Kuhaba, iv pt. 1: Fetes 
etfestivitis (Paris, 2002), 187-203. 
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the construction of funerary monuments, based on those of the 
Valois, were dropped. The inauguration parades for statues were 
composed of civic, municipal, and royal authorities. They 
differed from processions in that they included representatives 
neither of the clergy nor of the people. A mass could be held 
before or afterwards, but the statue was not blessed, since the 
ceremony was secular. The general public was present at the 
parade and the inauguration, but did not participate. After arriv-
ing at the statue, which was then unveiled, the authorities circled 
it three times anticlockwise, doffing their hats, saluting, and 
addressing eulogies to the effigy. The municipal militias possibly 
reinforced by royal troops quartered locally, presented arms, 
fired artillery or musket shots, and formed a guard. 

A few weeks after the Paris ceremony for the statue of Louis 
XV, the Mercure de France wondered, in August 1763, what to call 
this ritual: 
Under the former reign, public monuments in honour of Louis XIV 
were erected and the word 'dedication' was used to signify the offering 
that was being made ... The city of Paris, in the recent feasts, was 
intending to celebrate the same type of event ... and designated it by 
the word 'inauguration', a synonym of 'consecration' (inaugurare, 'to 
consecrate', 'to sanctify'). We cannot properly speak of the consecra-
tion of a statue of the king; that would be an apotheosis; we are not 
pagans. The word 'dedication' is not noble enough, since it applies to 
too many things of inferior rank in the civic order, like the dedication 
of a book or a print. The word 'inauguration', which has moved away 
from its original meaning, no longer designates a religious ceremony 
but expresses a civic cult and, in losing its connection with religious 
cults, has preserved something august, very fitting in the circumstance 
for which it has just been used. 

VIII 

In the course of the eighteenth century we can therefore trace 
three developments in the religious rituals practised by or for the 
monarchy. The official rituals, codified by Louis XIV but with 
much earlier origins, were almost all maintained in their entirety 
and without modification. Some were fossilized to the point of 
anachronism, like the sacre; some fell into disuse, like the 'royal 
touch' (although final attempts to restore it were made in 1775 
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and again in 1825). Louis XV's instability and his departures 
from morality (which factions at court and the various political 
oppositions in the country took great advantage of thereafter) 
disturbed the regularity of the liturgies at Versailles. They were 
restored with a certain good humour, even familiarity, by Louis 
XVI. Society life and quarrels over precedence, at their liveliest 
under Louis XIV, continued, often hiding the truly religious 
character of the services and ceremonies. The growing theatri-
cality of funerals could have been a dangerous deviation towards 
the profane, while the retreat into the private realm and the 
domestic sphere pointed in the opposite direction. The impiety 
of Louis XV (often a political ruse to set him up in opposition to 
the parti dévôt?) was counterbalanced by the personal religiosity of 
the Queen, her daughters, and the Dauphin, who, in their 
private capacity, perfected the rituals of pilgrimages and visits to 
religious communities, preferably Marian ones. To secure dynas-
tic continuity was the aim of the rituals of permanent interces-
sion with God, the Virgin, and the crown's traditional patron 
saints, practised as much by the members of the royal family as 
by their subjects. 

A way of life less rigidly determined by court etiquette, the 
humanization of the person of the king, which can be observed 
in all European monarchies, and the controversies surrounding 
the sacre of Louis XVI, have led historians to advance the theory 
of a desacralization of the monarchy. Here the question of the 
relationship between ritual and sacralization arises. Louis XVI's 
good humour was not incompatible with his adherence to the 
ritual of the sacre and the conviction of his own sacrality. This 
was largely shared by the majority of the population and was 
only to disappear with the rupture of the ontological link 
between king and nation after his flight in June 1791 and his 
arrest at Varennes. The sacralization of the person of the king 
thus remained intact to the end. It was upheld less by ostenta-
tious religious rituals at court than by a more internalized piety, 
which was characteristic of the royal family under Louis XV and 
then of Louis XVI himself, and by the popular practices of a 
traditional royal religion. What was new was perhaps the sacral-
ization of the office of monarchy, which had developed since the 
reign of Louis XIV and had been achieved by the élite with the 
aid of grand rituals modelled on antiquity. They worked accord-
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ing to a religious mode but with a changed system of references. 
The inauguration of royal statues, justly perceived by contempo-
raries as 'losing its connection with religious cults' and therefore 
called a 'civic cult', at the same time prefigures the transfer of 
sacredness from the king to other forms of embodiment of sover-
eignty to be seen during the French Revolution and after. 
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Piety at Court: The Wittelsbach Electors 
in Eighteenth-Century Bavaria 

FERDINAND KRAMER 

The reports of the British envoys at the court of the Bavarian 
Wittelsbach electors-equally revealing of the personalities of 
the mostly young Britons, their Anglican background, and the 
anticipated expectations of the recipients in London-repeatedly 
mention the intense religious life in Munich with admiration. 
Thus, for example, the charge d'affaires Robert Liston reported 
in 1765: 
On our return to Munich we saw the procession of the Slaves of 
Virtue. It consists of the Electresses, the dames des Clefs and Dames de 
Cour, and some of the nobility, followed by a dozen of poor girls, who 
are educated at the Electress's expense. They visited all the churches 
and chapels in town, and some on foot from three o'clock till near 
eight. The dress gives them the look of nuns, but is white and hand-
some, and serves rather to set them off than otherwise. 1 

Whatever stereotypes and preconceived images may have 
influenced the British charge d'affaires in Munich when writing 
his report, in the procession he witnessed one of the commonest 
forms of public religious observance in Bavaria's capital city and 
residence in the eighteenth century. Members of the court and 
the princely house often also took part in processions. This tradi-
tional form of ostentatious religious expression was highly devel-
oped during the confessional age in particular. However, it still 
played a large part in public life throughout the eighteenth 
century, when the court elites in Munich were increasingly 

This essay is translated into English by Angela Davies, GHIL, and dedicated to 
Hermann-Joseph Busley. 

1 Quoted by Ernst Schutz, 'Bayem aus europaischer Sicht: Die britische 
Gesandtschaft am Hofe Max III.Josephs (1745-1777) und Karl Theodors (1778-1799) in 
Miinchen', in Andreas Michler and Waltraud Schreiber (eds.), Blick£ 011/ Europa (Neuried, 
2003), 249-88, at 267. 
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exposed to the ideas of the Enlightenment, 2 and the territorial 
ruler and his leading ministers were starting to limit the tradi-
tional rights of the church to a great extent.3 Johann Michael 
Sailer (1751-1832), bishop and renewer of the church in Bavaria 
after the secularization of 1802-3, put it thus in 1827, making a 
retrospective comparison in a letter: 
It was so inexpressibly painful to me, and so many others, that this 
year, again, the king [Ludwig I] preferred to remain in Colombela 
rather than to accompany the Corpus Christi procession.-! saw Max 
III Joseph4 taking part with devotion, Carl Theodor5 participating with 
great seriousness, and Max IV6 accompanying the procession with 
dignity. King Ludwig has already twice neglected this good opportu-
nity to demonstrate his religiosity to the people. 7 

In retrospect, Sailer obviously remembered the three electors 
of the Enlightenment period as taking part regularly in the 
Corpus Christi procession in Munich, thus continually perform-
ing one of the most symbolically loaded of Catholic religious 
practices. Ludwig I (1825-48) was the first apparently to take the 
main religious traditions of the territorial rulers less seriously, 
although there could be no doubt about his personal piety and 
feel for the usefulness ofreligion for the state and monarchy, and 
despite the fact that his church and religious policies to some 
extent revised the 1802-3 secularization of the monastic houses 
and ecclesiastical foundations and other consequences of the 
Enlightenment for the church. 8 

This essay will examine the apparent contradiction that while 
the religious traditions and practices of the princes seemingly 
continued without profound change throughout the eighteenth 

~ Ludwig Hammermayer, 'Das Ende des Alten Bayem: Die Zeit des Kurfursten Max 
ill.Joseph (1745-1777) und des Kurfursten Karl Theodor (1777-1799)', in Max Spindler 
and Andreas Kraus (eds.), Handbuch tier bayerischen Geschichte (2nd edn.; Munich, 1g88) ii. 
1,133-283. 

3 Andreas Kraus, 'Probleme der bayerischen Staatskirchenpolitik 1750-1800', in Harm 
Klueting (ed.), Katlwlische A~Atifldiirung im katholischen Deu1schland (Hamburg, 1993), 
u9-41; Alois Schmid, 'Vom Westfalischen Frieden bis zum ReichsdeputationshauptschluB: 
Altbayem', in Walter Brandmiiller (ed.), Handbuch tier bt9erischen Kirchengeschichte, 3 vols. 
(St Ottilien, 1991-g), ii. 29g-gs6. 

4 Elector Max ill Joseph (1745,7). 
5 Elector Carl Theodor of Bavaria and the Palatinate (177J-g9). 
6 Elector Max IV Joseph, from 1806 King Max !Joseph (17gg-1825). 
7 Brun Apel, '.Johann Michael Sailer undJohann Georg Oettl in ihrem Briefwechsel', 

Beitriige zur Geschichte des Bistums Regensburg, 16 (1982), 365-428, at 393. 
8 Heinz Gollwitzer, Ludwig I. von ~em: Kiinigtum im V01711iirz (Munich, 1986), 513-27. 
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century, the Bavarian electors subjected much of the country to 
a reform process, especially from 1745, which questioned the 
traditional role of the church in state and society, although it has 
to be said, until 1799 church policy in Bavaria was nothing like as 
radical as that in Austria under Joseph II (1780-90).9 It was, 
however, precisely because the Enlightenment strongly ques-
tioned some traditional religious practices that the upholding of 
tradition in the context of the court had to be more than unre-
flected custom or rigid ceremonial. It had to be the expression of 
religious conviction or a political programme. Thus, going 
beyond the undisputed personal piety of the Wittelsbach elec-
tors, the question arises as to what functions the princes' tradi-
tional, public, and ostentatious religious observances may have 
fulfilled in the changed circumstances of the eighteenth century, 
especially given an increasingly political public sphere, which did 
not spare the princes in its criticisms. 10 

It has to be pointed out that contemporaries already distin-
guished clearly between religiosity in the personal sphere, that is, 
in the residence, and in public. Thus the writer of the journals 
recording the travels of the court of the Wittelsbach elector of 
Cologne, Clemens August (1723-61), always noted precisely when 
the Elector 'publicly' attended the 'cathedral church in Munster', 
or went 'to the cathedral publicly'. 11 In 1756 the Bavarian 
elector, Max IDJoseph, complained that his councillors did not 
take part 'in the public processions'. 12 Johann Pezzl, formerly a 
Benedictine novice and later a man of the Enlightenment hostile 
to the church, wrote about Carl Theodor: 'It is known that the 

9 Volker Press, 'Reformabsolutismus in Bayem und in der Pfalz', in Richard Bauer 
and Hans Schlosser (eds.), WigUliius X(/l}er Aloys Freiherr von Kreittmayr 1705-1790 (Munich, 
1991), 239-65; Alois Schmid, 'Der Reformabsolutismus Kurftirst Max III. Joseph von 
Bayem', <,eitschriftfiir bl!Jerische Landesgeschichte, 54 (1991), 391 6; Ferdinand Kramer, 
'Bayem', in Werner Buchholz (ed.), Das Ende der Friihen Neuzeit im 'Dritten Deutsch/and' 
(Munich, 2003), 5--2{; id., 'Bavaria: Reform and "Staatsintegration" ', German History, 20 
(2002), 354,2. 

10 Michael Schaich, Staat und Ojfentlichkeit im Kurfiirstentum Bayern der Spiitaujkliirung 
(Munich, 2001); Michael Schattenhofer, 'Der Kniefall des Miinchner Rats vor dem Bild 
des Kurftirsten Karl Theodor', in id., Von Kirchen, Kurfiirsten und Kaffiesiedern etcetera: Aus 
Miinchens Vergangenheit (Munich, 1974), 211-52. 

11 Barbara Stollberg-Rilinger (ed.), Das Hefreistjournal des Kurfiirsten Clemens August von 
Koln 17I!J1745 (Siegburg, 2000), 43, 44, 48, 62, 64 and passim; see also 'Was in der hey!. 
Chanwoche bey Hoffe zu beobachten isL' 1724, Bayerisches Hauptstaatsarchiv, Abt. III: 
Geheimes Hausarchiv (henceforth cited as BayHStA GHA), Hofhaushaltsai<ten 747. 

12 Decree by Max IIIJoseph, 20Jan. 1756, BayHStA GHA Hofhaushaltsai<ten 570. 
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elector is a devout and pious ruler. He misses no opportunity to 
give the people examples of his enthusiasm for religious cere-
mony.' 13 In the letter mentioned above,Johann Michael Sailer 
also made clear that he expected the prince to demonstrate his 
piety to his people in public. Taking part in religious services at 
various churches in the city of Munich and the country beyond, 
in processions, 14 and in pilgrimages were clearly among the 
prince's most frequent and important public duties. This does 
not preclude the fact that many church services which the prince 
attended were held every day in the closed setting of the resi-
dence and the palaces.15 

I 

In answering the questions raised here, we naturally encounter a 
number of difficulties. First, it should be noted that secular as 
well as church historians have concentrated on the religious 
practices of the Bavarian princes in the sixteenth, seventeenth, 
and early eighteenth centuries, when Bavaria had become the 
predominant Catholic power in the Holy Roman Empire and 
the 'spirit of the Baroque' had a strong impact on the country's 
culture. 16 Less is known about the religious observances of the 
Wittelsbach electors, especially in the second half of the eight-
eenth century. 17 Moreover, scholars have concentrated mainly 
on the personal religiosity and piety of the princes, and on the 
relationship between state and church. 18 They have been less 

13 Johann Pezzl, Reise durch den Baimschen Kreis (facsimile of the 2nd edn. of 1784; 
Munich, 1973), n9. 

14 BayHStA GHA Hofhaushaltsakten 570 (decree about participation in the proces-
sions of 1756), 66g ( order of the procession). 

15 C( extracts from the diary of Maximilian von Preysing for the year 1719, in Samuel 
Klingensmith, Uti.f#y <if Splendor: CererrwT!)I, Sodnl Lift, and Arclutecture at the Court <if BlllJario,, 
r6oo-r8oo (Chicago, 1993), 208-12. 

16 Benno Hubensteiner, Vom Geist des Barock: Kultur und Friimmigkeit im alten Bayem (2nd 
edn.; Munich, 1978); Wolfgang Till, 'Wallfalrrten, Dedikationen, Bruderschaften: Formen 
religiosen Lebens am Miinchner Hofe', in Hubert Glaser (ed), Kwfiirst Max Emanuel· Bayem 
und F.uropa um 1700 (Munich, 1976), 287--g4-

17 Gerhard P. Woeckel, Putas BlllJarica: Hiffische Kunst und Bayerische Friim:migkeit 
r550-r848 (Munich, 1992); Georg Schwaiger, 'Miinchen-eine geistliche Stadt', in id. 
(ed), Monachium Sacrum, 2 vols. (Munich, 1994), i. 1--28g. 

18 Kraus, 'Probleme der bayerischen Staatskirchenpolitik'; Schmid, 'Vom Westfali-
schen Frieden'; Richard Bauer, Der ku,forstlu:he geistlu:he Rat und di.e bayerische KuckenpoliJilc 
r768-r802 (Munich, 1971). 
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interested in the political and social function of the princes' reli-
gious practices, which must be analysed against the background 
first of the wider political conditions of the tradition-shaping 
confessional period, and then of the eighteenth century itself. 
Moreover, research on the court and the life at court of the elec-
tors of Bavaria is still only in its early stages, so that this perspec-
tive, too, provides few insights, 19 although research on the court 
in general, on princes, monarchical rule, and ceremonial and 
ritual has certainly taken off in recent years. 20 

Finally, the sources also present problems. Thus a study of the 
everyday life of the Wittelsbach electors and their court covering 
the whole of the eighteenth century is not possible because court 
diaries, for example, such as have survived for the House of 
Wettin in Dresden, do not exist for Munich. Sources of this sort 
would, of course, be extremely helpful in allowing us to see more 
clearly the religious practices themselves, and especially how 
they changed over a longer period of time. In essence, therefore, 
we are dependent on the records of correspondence and court 
household records in the Wittelsbach archive. 21 These are of 
highly diverse provenance, and concern many different matters. 
They include documents on processions, baptisms, weddings, 22 

19 Klingensmith, Utif#y <if Spkndor, Eberhard Straub, Repraesentatio Maiestatis otier chur-
bO:JlerisChe Freudenfeste: Di.e hiJfischen Feste in tier Miinchner R.esidenz vom 16. bis zum Ende des 18. 
Jahrhunderts (Munich, 1969); Jiirgen von Kruedener, Di.e Roll,e des Hojes im Absolutismus 
(Stuttgart, 1973); id., 'Die Rolle des Hofes im absoluten Fiirstenstaat am Beispiel des 
bayerischen Hofes zur Zeit Max Emanuels', in Glaser (ed.), Kurfiirst Mox Emanuel, II3--24,; 
Eberhard Weis, 'Die hiifische Gesellschaft in Bayern unter Konig Max I.', in Ferdinand 
Seibt (ed.), Gesellschaftsgeschichte: Festschrififor Karl Bos! zum 80. Geburtstag, 2 vols. (Munich, 
1988), ii. 297-so7. · 

20 Heinz Duchhardt, Richard A.Jackson, and David Sturdy (eds.), European Monarchy 
(Stuttgan, 1992); Monika Wienfort, Monarchie in der biirgerlichen Gesellschafi (Giittingen, 
1993); Rainer A. Miiller, Der Fiirstenhef in der Friihen Neuzeit (Munich, 1995); Wolfgang 
E. J. Weber (ed.), Der Fiirst (Cologne, 1998); Paul Kleber Monod, The Power <if Kings: 
Monarchy and Religion in Europe 158g-1715 (New Haven, 1999); Barbara Stollberg-Rilinger. 
'Zeremoniell, Ritual, Symbol: Neue Forschungen zur symbolischen Kommunikation in 
Spatmittelalter und Friiher Neuzeit', ,?,eitschrijt fiir Historische Forschung, 27 (2000), 
389-405; Jens Ivo Engels, Kiinigsbilder: Sprechen, Singen und Schreiben iiber den ftanziisischen 
Konig in tier ersten Hii!fte des achtzehnten Jahrhunderts (Bonn, 2000 ); Maria Goloubeva, The 
Glorification ef Emperor Leopold I in Image, Spectacl,e and Text (Mainz, 2000 ). See also the rele-
vant journals, such as Residenzenjorschung, ed. Residenzenkommission der Akademie der 
Wissenschaften zu Gottingen (Sigmaringen, 1990 ff.), and Mqjestas, ed. Heinz Duchhardt 
(Miinster, 1993 ff.). 

21 BayHStA GHA Korrespondenzakten, Holhaushaltsakten. 
22 Stollberg-Rilinger (ed.), Das Hefreisefournal des Kurfiirsten Cl,emens August, 221-s3; 

Christina Schulze, 'Kunst und Politik am Hofe Max Emanuels: Die Hochzeit Karl 
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and deaths in the princely family, as well as on church cere-
monies arranged on these occasions. By concentrating on these 
events, changes in the course of a century can be traced. To a 
limited extent this is also possible in the case of high church festi-
vals such as Christmas, Easter, and Corpus Christi. Here partic-
ular sources can provide information, for example, reports of 
envoys at the Munich court, travel reports, and individual corre-
spondences conducted by members of the court and the princely 
family.23 

And the surviving invoices of the court exchequer and the 
court calendars, 24 which were printed from 1727, can provide at 
least the beginnings of a continuous view stretching over a 
century. This gives rise to a central argument of this essay, 
namely, that as far as the public and private religious practices of 
the prince and the court are concerned, few profound changes 
can be observed in the eighteenth century. This is not to deny 
that changes did take place, especially in the 1760s and 1780s, 
but the princes and the court in many cases held fast to the tradi-
tions that their predecessors had developed in the sixteenth, 
seventeenth, and early eighteenth centuries. 

II 

What was the origin and nature of these traditions, which were 
still alive in eighteenth-century Catholic Bavaria-a territory 
which, in the 1780s, had a population of something over 1 
million, of whom about 35,000, including more than 1,000 
clergy, lived in the capital, Munich?25 In order to answer this 
Albrechts mit Maria Amalia (1722)', in Hans-Michael Komer andjiirgen Schlader (eds.), 
Miinchner tlzuuergeschichtaches ~sium 2000 (Munich, 2000), 451 5. 

23 Alois Schmid (ed.), Die Berichte der t.iplomatiscken Vertreter des Kaiserlwfes aus Miincken an 
die Staatskanii:.lei ii:.U Wien wiihrend der Regierungsii:.eit des Ku,:fiirsten Max Ill. Joseph, 2 vols. 
(Munich, 2000); BayHStA GHA Korrespondenzakten; Franziska Jager von Hoesslin 
(ed), Die Korrespondenii:. der Ku,:fiirsten von Ko1n aus dem Hause W1tt,e/sback (158!J1761) mit ihren 
hayeriscken Verwandten (Diisseldorf, 1978). 

24 Andrea Schwarz, 'Das bayerische Hofzahlamt und sein Schriftgut', ,?,eitschriftfor 
bayeriscke Landesgeschickte, 61 (1998), 209-32; Chur-bayriscker Hef-Caknder und Sckemat:isnws 
(Munich, 1727 ff.). 

25 Schwaiger, 'Milnchen--eine geistliche Stadt', 129-30; Michael Schattenhofer, 'Die 
geistliche Stadt', in id., Von Kirchen, Ku,:fiirsten und Kqffeesiedern etcetera, 7~8, at 87; Lorenz 
Westenrieder, Besckreibung tier Haupt- und &sidenii:.stadt Miincken (im gegenwiirtigen ,?,ustande) 
(Munich, 1782), 13:,--236. 
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question, it will be necessary to look at the political and church-
political context of Bavarian history since the sixteenth century. 

Since 1522, the Bavarian dukes had opted for Catholicism and 
chosen to oppose the Reformation. Bavaria became an exclu-
sively Catholic country, as supporters of the Reformation and 
Jews were forced to leave the dukedom. Only after the death of 
Elector Carl Theodor in 1799 was toleration possible, and the 
principle of exclusive Catholicity abandoned. Moreover, since 
the end of the 1540s, the Jesuits had become the most important 
instrument of Catholic reform in Bavaria. From this time on, 
they were one of the crucial influences shaping forms of piety in 
the territory and at the prince's court.26 The correspondence 
between Ignatius Loyola (1491-1556) and Duke Albrecht V 
(1550-79) was still displayed to guests at the Munich court in the 
1760s. 27 Until the abolition of the order in 1773, the Jesuits also 
dominated higher education in Bavaria, and were thus in a posi-
tion to shape a large section of the country's élites until the 
beginning of the nineteenth century.28 

The cult of holiness achieved a new high point under the 
Jesuits. This was expressed in, among other things, the Bavaria 
Sancta, a collection of saints' lives and pictures of Bavarian saints 
commissioned by Duke Maximilian I (1598-1651) and published 
by Matthaus Rader, SJ, from 1615 to 1628. The Bavaria Sancta, 
which, in addition to the special holiness of the patron saints, 
emphasized their Bavarian patriotism, was republished in 1704. 29 

The veneration of St Michael and Mary in particular profited 
from the new life which had been breathed into the cult of saints 
since the second half of the sixteenth century.30 In the Bavaria 
Sancta, Mary is depicted with the baby Jesus in the clouds above 
Bavaria and the residence of Munich. Opposite her, the 
Archangel Michael, with the Bavarian coat-of-arms on his breast-
plate, holds a map of the duchy. He is flanked by two angels on 

26 Die]esuiten in BO,J!em I54frI77J \WeiBenhorn, 1991);Julius Oswald and Rita Haub 
(eds.), ]esui.tica: Forschungen zur .friihen Geschichte des ]esuitenordens in Bayem bis zur Aujhebung 
1773 (Munich, 2001). 

27 Gian Lodovico Bianconi, Briefe an den Marchese Hercolani iiber die Merk:wiirdigknten 
~ems und anderer l.iinder 1762, ed. Horst Rudiger (Mainz, 1964), 34 

28 Andreas Kraus, Das Qymnasium dt:r Jesuiten Vl Miinchen (I55frI773) (Munich, 2001). 
29 Matthaus Rader (ed), B(l)Jaria Sancta [Dillingen; Augsburg] 1704. 
30 Gunter Hess, Sabine M. Schneider, and Claudia Wiener (eds.), Trophea B(l)Jarica--

~erische Siegeszeichen (Regensburg, 1997); Alois Schmid, 'Die bayerischen Landespatrone', 
Beitriige zur altbO,Jlerischen K"zrchengeschichte, 46 ( 2001 ), 289---s11. 



FERDINAND KRAMER 

each side. Their armour displays the coats-of-arms of the 
Bavarian cities which were seats of government: Munich, 
Burghausen, Landshut, and Straubing. During the seventeenth 
century, the cult of St Michael lost much of its significance for a 
time, but gained new strength with the founding of the 
Brotherhood of St Michael and the order of knights of the same 
name in 1693 by the Wittelsbach prince-bishop of Freising,Josef 
Clemens (1685-g4), and the consecration in 1751 of the purpose-
built church of St Michael in Berg am Laim near Munich. The 
centenary celebration in 1793 became a widely observed festival 
in the Bavarian capital.31 

However, it was the Virgin Mary who was chosen to become 
the dominant Patrona Bavariae. Maximilian I had a statue of Mary 
erected above the entrance to his Munich residence, and a 
column to Mary (Mariensäule) put up in Munich's central market-
place, the Marienplatz. The veneration of Mary also blossomed 
as a result of the Prince's pilgrimages to famous shrines in small 
villages or towns such as Tuntenhausen, Dorfen, Andechs, and, 
above all else, Altotting. The cult of Mary became an integral 
part of the state's view of itself as a polity in Bavaria. 32 Under the 
electors Carl Albrecht (1726-45) and Max IDJoseph, the Marian 
piety of the Wittelsbach family reached new heights with, among 
other things, the veneration of the miracle-performing picture in 
Altotting and of the statue of Mary, mother of God, in the 
Herzogspitalkirche in Munich. 33 

Against this background, it is hardly surprising that as late as 
the eighteenth century, the House ofWittelsbach still saw itself as 
the saviour and preserver of Catholicism in the Holy Roman 
Empire.34 In the confessional disputes of the sixteenth century, 

31 Ludwig Trost, Di£ Geschichle des St. Michaels-Ordens in Bayem und der St. Michaels-
Bruderschaft seit dem Jahre r693 bis aef du Gegenwart (Munich, 1888), 33; Paul Mai, San/a 
Michael in Bayem (Munich, 1978), 31-40. 

32 Dieter Albrecht, Maximilian I. von Bayem r57J-r65r (Munich, 1998), 293-6; Ludwig 
Hiittl, Mariani.sche Wallfahrten im siiddeutsch-iisterreu:hischen Raum: Ana{ysen von der ~formatwns-
bis zur Aefkliirungsepoche (Cologne, 1985), 112-24; Schwaiger, 'Miinchen-eine geistliche 
Stadt', 124,. 

33 Schinid, 'Die bayerischen Landespatrone', 308; Woeckel, Pietas Bavarica, 421. 
34 Cf. Prince-Bishop Josef Clemens, writing in the statute book of the Order of St 

Michael in 1721: 'but also against the non-Catholics, who swamped the whole of 
Germany and threatened to swallow it whole, and would perhaps have achieved their 
purpose if it were not for our princely house which stepped in and, mainly by means of 
the glorious and world-famous victory which it won at Prague, more or less clipped their 
wings.' Quoted by Trost, Di£ Geschichle des St. Michaels-Ordens, 40. 
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and later, in the Thirty Years War, Bavaria and its princes, 
Duke Albrecht V, his successor Wilhelm V (1579-98), and his 
son, Maximilian I, became guarantors for the continued exis-
tence of Catholicism in the Holy Roman Empire. In terms of 
confessional politics, Bavaria had risen to become a leading 
partner of the Curia and of Spain in the Holy Roman Empire. 
With the Peace of Westphalia of 1648, Bavaria not only increased 
its territory and achieved permanent elevation into the status 
of an electoral principality, but also secured Catholicism in 
other imperial territories. Thus, by working with the House of 
Habsburg, Bavaria ensured a Catholic majority in the most 
important imperial institutions. Ultimately, all this was also the 
starting point for the re-Catholicization of the Palatinate by the 
Pfalz-Neuburg line of the House ofWittelsbach at the end of the 
seventeenth century, and for the establishment of the succession 
of the Wittelsbachs' second-born sons to the archbishopric of 
Cologne (Sekundogenitur), an arrangement which lasted from 1583 
to 1761. Since the end of the seventeenth century, three electoral 
principalities had continuously been in the hands of the Catholic 
Wittelsbach family-Bavaria, the Palatinate, and Cologne. For 
decades, in addition, younger sons occupied the bishops' thrones 
of Freising, Regensburg, Trier, Munster, Paderborn, and Lüt-
tich. 35 On this basis, among others, the House of Wittelsbach was 
once more successfully able to reach for the imperial crown when 
Elector Carl Albrecht became Emperor Charles VII from 1742 to 
1745. As Carl Albrecht, in particular, cultivated baroque piety 
and the veneration of Mary, this form of piety continued beyond 
his death in the Memoria for the Emperor. 36 

Close ties with the Catholic Church and Catholicism, going 
beyond the ruler's divine right, had become an integral part 
of how the Wittelsbachs saw themselves, and of Bavaria's view 
of itself as a state.37 In the testamentary, family, and house 
contracts of the Wittelsbach lines in the eighteenth century, the 
country's and dynasty's Catholicism was explicitly mentioned as 
a binding obligation. 38 In its historico-political legitimation of 

35 Manfred Weitlauff, Kardinal Johann Theodor von Bayern (qo:rI763) (Regensburg, 
1970); id., Di£ Ri!ichs/rirchmpolitiJc des Hauses Bayem unter Kutforst Max Emanuel (I67fr1726) (St 
Ottilien, 1985). 

36 Woeckel, Pi£tas Bavarica, 403-12. 
37 Johann]. Moser, EinJ£ibmg in das Chur-Furstlich-Bayerische Stnalsrecht (Stuttgart, 1750), §6. 
38 Dietmar Strauven, Di£ wittelsbachischen Familierwertriige q61-q79 (Dusseldorf, 1969). 



FERDINAND KRAMER 

dynasty and state, a high value was placed on recourse to the 
religious policy of Albrecht V, Wilhelm V, and especially 
Maximilian I. In particular, as a result of Maximilian I's success 
in achieving elevation into an electorate and the expansion of 
the state's territory, in the eighteenth century he was still consid-
ered as having laid the foundations of a modern Bavaria. 39 

III 

One expression of the strength of Catholicism and baroque piety, 
and of how the political function of religion and the role of the 
prince were perceived, can be found in the four-volume political 
science treatise, Mundus Christiano Bavaro Politicus. More than 
2,100 pages in length, it exists only in manuscript form and was 
written by the prince-elector's Aulic Councillor (Hofrat), Franz 
Kaspar von Schmid (son of the Bavarian Chancellor Kaspar von 
Schmid) in the years 1709 to 1711.40 In it, Schmid, in line with 
contemporary ideas about the function of religion for monarchi-
cal rule, explains: 'Nothing holds a country together so strongly 
as the tie of a single, uniform religion.' The 'tie' of a single reli-
gion, he suggests, provides the basis for avoiding unrest. The 
God-given 'true' religion offers a guarantee of subservience and 
obedience, and ultimately also of princely rule: 'a difference on 
matters of religion, by contrast, is the start of unrest, and rebel-
lion, as wretched people and subjects do not see that the laws of 
true religion, as given by God himself, never permit a subject to 
dissolve the tie of subjection and obedience, and to take arms 
against his prince, let alone to threaten his life. '41 

In the course of the eighteenth century, the welfare of the state 
in the sense of reform attempts and Enlightenment utilitarianism 

39 C( the comments by Prince-Bishop Josef Clemens in the statute book of the Order 
of St Michael in 1721: Trost, Di£ Geschichte des St. Michaels-Ordens, 40-1; Andreas Kraus, 
Maximilian L· B<!)'erns Gr<!l]er Kuefurst (Graz, 1990); Albrecht, Maximilian I. von B<!)'em. 

40 Ludwig Harteis, 'Zurn Politik- und Staatsverstandnis in Bayern um 1700: Der 
"Mundus Christiano-Bavaro-Politicus" ', unpublished MA thesis, University of Eichstiitt, 
2003; Eberhard Straub, 'Zurn Herrscherideal im 17.Jahrhundert vornehmlich nach dem 
"Mundus Christiano Bavaro Politicus" ', Z,eitschrijtfor b<!)lerische Latuksgeschichte, 32 (196gJ, 
193---221. 

41 Mundus Christiano Bavaro Politicus, i. Der Furst [17og/r7u], Bayerische Staats-
bibliothek, Miinchen, cgm 3009, fo. 519; Haneis, 'Zurn Politik- und Staatsverstiindnis in 
Bayern', 66. 
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increasingly came to the fore in expectations held of the prince, 
without, however, obliterating the concept of religious leader-
ship.42 Thus Milo Kriegseis, a Premonstratensian from the mon-
astery of Schaftlam and a teacher at the grammar school in 
Landshut, developed the notion of an ideal ruler on the fiftieth 
anniversary of the accession of Elector Carl Theodor in 1792. 
While Kriegseis no longer makes the piety of the prince an 
explicit theme, religion is connected with princely tasks: 'Such 
princes must sit on the lofty throne if a country is to be happy! ... 
They are the soul of the law, and, like a helmsman, set the whole 
body in motion, enliven the holy auditoria in which religion and 
justice speak, and appear in public themselves in order to defend 
the excellent plans which good sense, the welfare of the state, and 
security demand.' He continues: 'soon, they [the princes] must 
inspire their subjects to honour God and love religion, and make 
them feel the full power, dignity, and divinity of this sublime 
teacher.'43 Thus public leadership in religious matters was 
expected of the prince, and he had to set an example which 
could be imitated.44 Consequently the prince's piety, exercised in 
public or clearly demonstrated to a broad public, was of the 
greatest social and political relevance. Thus the fact that, in 
Bavaria, the Enlightenment was unable to undermine religion 
and its forms of expression was acknowledged as an achievement 
of Elector Carl Theodor: 'Thanks be for the vigilance of the 
monarch! Eternal thanks! A number of vices are still strange to 
us. Among us, fear of God is not yet a weakness of the unthink-
ing, nor yet duty a yoke to which only the stupid bend their 
shoulder. It is not yet an honour among us to speak of the 
most honourable truths of the faith with mocking disdain.'45 

42 Hann Klueting, 'Der aufgeklarte Furst', in Weber (ed.), Der Furst, 137-67; Gunter 
Butsch (ed.), Der l~p des aujgeldiinen Hemchers (Hamburg, 1987). 

43 Milo Kriegseis, 'Rede von dem Gliicke eines Landes, das von einem weisen 
Monarchen, besonders von einem weisen Carl Theodor beherrscht wird', in Denkmal auf 
diefonfzi,jahrige Regierung und Vermiihlung des Durchleuchtigsten Fiirsten und Herm Carl Theodor 
(Munich, 1795), 296-sm, at 298-g. 

44 'A good, pious prince shows his subjects by example how they should do the right 
thing', Mundus Christiano Bavaro Politicus, i. fo. 582; Kriegseis, 'Rede von dem Gliicke 
eines Landes', 298; Michael Schaich, '"Religionis defensor acerrimus":Joseph Anton 
Weissenbach und der Kreis der Augsburger Exjesuiten', in Christoph Weill (ed.), Von 
'Obscuranten' und 'Eudiimonisten': Gegena,efkliirerische, konservati.ve und antireuolutioniire Publizisten 
im rB. Jakrlumdert (St lngbert, 1997), 77-125, at 111. 

45 Kriegseis, 'Rede von dem Gliicke eines Landes', 307. 
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This connection between princely rule and religion gained, of 
course, an added dimension when the experience of the French 
Revolution made it seem opportune to strengthen the alliance 
between throne and altar, especially in Bavaria.46 

In contrast to the continuities in the way in which the Bavarian 
princes saw themselves and were perceived by others, the church 
and religious policy of the Wittelsbach electors displayed marked 
changes, especially in the second half of the eighteenth century. 
Since the time of Max III Joseph, it had increasingly been the 
goal of their Staatskirchenpolitik, a church policy shaped by the intel-
lectual stock of the Enlightenment and the desire to reform 
Catholicism, to confine the church to concerns recognized as 
essentially religious and ecclesiastical. This was a central demand 
of the Catholic Enlightenment. Above all, popular church festi-
vals, holidays, the cult of saints and relics, and, in part, even 
processions and pilgrimages, were to be limited, or reduced to 
their religious core.47 Yet the elector and his leading ministers 
questioned not only forms of church piety and traditions, but also, 
in principle, the church's fiscal, legal, and political immunities and 
powers. Added to this was the fact that, after the high-risk and 
high-loss foreign and imperial policy pursued by the Electors Max 
Emanuel (1679-1726) and Carl Albrecht, the electorate of Bavaria 
was deeply in debt, and urgently needed funds which, it was 
assumed, were held by the church and the monastic houses in 
particular. When the Pope ordered the dissolution of the Jesuit 
order in 1773, the Bavarian electors did not hesitate to appropriate 
its property and to transfer the educational functions which the 
Jesuits had fulfilled to other orders to save the expense. Soon after 
Bavaria and the Palatinate were dynastically united in 1778, the 
new elector, Carl Theodor, also began to dissolve a few individual 
monastic houses, with the permission of the Papal Curia. 48 At this 
time, Bavaria still lagged far behind the more radical monastic 
dissolutions being undertaken in France and Austria.49 During 

46 Karl von Eckartshausen, Ober du Gefahr, du den Thronen, den Staaten und dem 
Christenthume den ganzliclum Verfall drohet (n.p., 1791). 

47 Walter Potzl, 'Die Kritik der Aufklarung', in Brandmiiller (ed.), Handbw:k der 
b(!Yerisclum K11chengesckickte, ii. 95,61. 

48 Comeliajahn, Klostera,efhebungen und Klosterpolitik in B(!Yem unter Kurforst Karl Theodor 
1778-q84 (Munich, 1994). 

49 Derek Beales, Prosperi!)! and Plunder: European Catholic Monasteries in the Age ef Revohaion, 
165er1815 (Cambridge, 2003), 16g-228. 
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the revolutionary wars, however, Carl Theodor received permis-
sion from the Pope to take 15 million Gulden from the Bavarian 
monastic houses. If he had been able forcibly to implement this 
demand against the resistance of monasteries, it would already 
have resulted in the dissolution of many of them at that time. 
A.s it was, the complete secularization of Bavaria's monastic 
houses and prince-bishoprics in 1802-3 was left to his successor, 
Max IV Joseph, and his leading minister, Maximilian von 
Montgelas. 50 This was partly in the tradition of eighteenth-
century Staatskirchenpolitik, not least because fiscal motives loomed 
large. The radicalism of the secularization of 1802-3 in Bavaria, 
however, signified a new quality in relations between state and 
church, especially as the parity simultaneously granted to 
Lutherans marked a fundamental break with the tradition of 
exclusive Catholicity in Bavaria. 

There is a variety of evidence to show that the state's treat-
ment of popular religious practices, religious orders, and monas-
tic houses was not uncontroversial among the political 
leadership, and found little favour among large sections of the 
population, especially when symbols of traditional piety were at 
stake.51 For example, in May 1777 Salzburg's envoy to Munich, 
Franz Thaddaus von Kleinmayr, reported the closing down of 
the Franciscan cemetery. Like other mendicant orders, the 
Franciscans were put under pressure by Enlightenment ideas 
and aspirations for secularization much earlier and more 
strongly than other monastic communities. Kleinmayr wrote: 
'Yesterday they started filling in the Franciscans' cemetery, 
which had been planned for three years. The work progressed 
moderately, accompanied by the curses and swearing of the 
spectators.'52 Thus the church and religious policy of the House 
of Wittelsbach during the Enlightenment undoubtedly ran the 
risk of weakening acceptance of their rule among wide circles of 

50 Wmfried Miiller, 'Die Sakularisation von 1803', in Brandmiiller (ed.), Handhuch der 
bayerischen Kirchengeschichte, iii. 1-84; Alois Schmid (ed.), Siikularisation in &yern I803: 
Kulturbruch oder Modernisierung? (Munich, 2003); Rainer Braun and Joachim Wild (eds.), 
Bayern ohne Kliister? Die Siikularisation I802/ 03 und die Folgen: Eine Ausstellung des Bayerischen 
Hauptstaatsarchws (Munich, 2003). 

51 Jahn, Klosteraujhebungen und Klosterpolitilr; in Bayern, 201-2; Walter Potzl, 'Reaktionen 
der Bevolkerung', in Braun and Wild (eds.), Bayern ohne Kliister?, 431-45. 

52 F. Th. v. Kleinmayr to H. v. Colloredo, Munich, 13 May 1777, Salzburger 
Landesarchiv, Geheimes Archiv VII 681/2; Kleinmayr also filed a similar report on 12 
May. 
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the population. Could the electors counter this danger by their 
demonstrative displays of piety? 

IV 

Let us first examine the most important religious practices of the 
elector, his family, and court. It should be noted from the outset 
that praying and attending church services were among the most 
frequent everyday tasks performed by the princes and court 
society in general. The course of the day, like the course of the 
year, was essentially structured by prayers, religious festivals, and 
traditions. 53 As late as 1780, religious services (Miserere, litanies, 
and rosary) were held in the court chapel every afternoon 
throughout the year. And according to a directive issued by 
Elector Carl Theodor, these services were to be conducted by 
the court chaplains, not clergy from outside. 54 At the Munich 
court in the 1780s, twenty-three clergy and thirteen vergers, as 
well as sextons and other staff of the court chapel office, were 
responsible for holding the church services. 55 In 1789 a special 
court parish was set up, and the entire staff of the inner court 
belonged to it.56 

As a rule, the major church festivals took up so much of the 
court's and the prince's time that foreign envoys to Munich 
repeatedly complained that they resulted in political business 
coming to a standstill.57 The court calendar allows us to identify 
the most important religious festivals in the course of one year 
(see Table 10.1).58 The Catholic Church's high festivals and 
saints' days, the festivals of saints who were especially revered 
locally or regionally, such as the patron saint of the city of 

, 3 Till, 'Wallfahrten, Dedikationen, Bruderschaften', 287. 
, 4 BayHStA GHA Hofhaushaltsakten 748. 
» Ibid. Hofstabe-Obersthofmeister 2000; Westenrieder, Beschreihung der Haupt- und 

Residenzrtadt Miinchen, 85. 
>6 Schattenhofer, 'Die geistliche Stadt', 87; Familien Beschreibung von dem Churforstl. 

Obersthofmeister Staabamte iiber das zum Hofkirchensprengel bestimmte Personale, 
1790, BayHStA GHA Holstabe-Obersthofineister 181. 

07 Schmid (ed.), Di£ Berichie der diplomatisclum Vertreter des Kaiserlwfes, no. 79 (rn Dec. 1745), 
no. 47 (1 Apr. 1746), no. rn7 (rn Dec. 1748); on the Easter week see BayHStA GHA 
Hofhaushaltsakten 747. 

,a Clmr-b~cher Hef-Cal.erukr und Schematismus; see also Wachsabgaben zu Gottesdiensten 
in kurforstlichen Schlossern, 18o5, BayHStA MF 55676/ 1. 
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Munich, St Benno, 59 festivals of the patrons of important 
Munich churches, the major festivals of the religious brother-
hoods and orders of knights, church services for birthdays, and 
memorial services for former members of the princely family all 
played a prominent part in the year's events. Some of the church 
services on the high festivals listed in the court calendar and 
attended by the prince took place in the court chapel of the resi-
dence or in the chapel in the Alter Hof, the medieval residence 
of the House of Wittelsbach, and were therefore generally cele-
brated without a public presence. 60 

In addition, however, the elector and his entourage also took 
part in many services held outside the residence in the city's 
parish and monastic churches. Thus the people of Munich had 
opportunities to see the prince and his court every few days at 
church. This is naturally also true of his participation in public 
processions, which the court calendar lists for Candlemas in 
February, for Good Friday, Palm Sunday, then for Corpus 
Christi, and for a Portiuncula Indulgence in the summer resi-
dence, SchloB SchleiBheim, at the beginning of August.61 The 
orders of processions and descriptions, for example, produced on 
the occasion of the post-celebrations of the Holy Year declared 
by the Pope for 1775, can show us how processions were organ-
ized. There was a procession to all Munich's main churches at 
5 p.m. on 26 May (Whitsun), 27, 28, 29, and 30 May 1776. The 
entire court, divided into thirty-two groups, took part in the 
procession, at the heart of which marched the Elector, his wife, 
and closest relatives at places 17, 18, and 19. The rest of the 
people were to follow the procession as the thirty-second group. 
The procession went from the Court Chapel to the parish 
church of St Peter. From there the route was down Munich's 
main road, the Kaufingergasse, to the Liebfrauenkirche, then to 
St Michael's Church and on to the Theatine Church of St 
Cajetan. As the procession moved from church to church, the 
bells were rung, and the people in the procession said the rosary 
as they walked. At every church, the main priest dispensed a 
blessing; the court chaplain Carl Adam von Manzini prayed 
seven Our Fathers, the Gloria Patri, and the Credo. Finally, 

59 Peter Pfister, Der heilige BenM: Patron Munchens und Freisings (Munich, 1984). 
60 Schwaiger, 'Miinchen-eine geistliche Stadt', 132-4 
61 Chur-bayrischu Hef-Calerukr und Schematismu.s. 
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another benediction was dispensed. In each case the procession 
ended at the court chapel of the residence. 62 Its route took it past 
not only the most important churches, but also through the heart 
of the town, and thus past the majority of the city's people. 

When the elector was outside Munich, for example, in one of 
the pleasure palaces or hunting lodges, services were held in the 
palace chapel or in the church of a nearby monastic house. Thus 
almost every year Elector Max III Joseph spent several weeks at 
SchloB Lichtenberg on the Lech, on the western borders of 
Bavaria. During this time he attended services in the church of 
the Jesuit college in Landsberg, or in the Franciscan pilgrimage 
church in Lechfeld.63 If we believe the notes and diary entries 
made by a neighbouring landed aristocrat, Sebastian Pemler, 
then these church attendances by the prince counted as public 
appearances and aroused a great deal of interest among the 
neighbouring aristocracy, the bourgeoisie of Landsberg, and the 
rural population. 64 

Pilgrimages undertaken by members of the prince's family 
certainly also attracted a great deal of attention. The electors 
from Maximilian I to Max IIIJoseph went on annual pilgrim-
ages, as far as possible, mainly to the image of the Virgin Mary 
at Altotting, where, by bestowing gifts and frequently also silver 
portraits of family members, they ensured their constant pres-
ence among the many other pilgrims there. After Munich's main 
churches with the graves of the rulers, Altötting, where the 
hearts of the Wittelsbach electors were interred, was by far 
Bavaria's most important place of worship in the seventeenth 
and eighteenth centuries,65 not only for the princely family, but 
also for broad sections of the population. 

Other important public religious rituals were the celebrations 
and processions held on the feast days of the patron saints of the 
aristocratic orders of knights, such as the Order of St Michael, 
founded in 1693, and the Order of St George, installed by Elector 

62 BayHStA GHA Hofhaushaltsakten 66g. 
63 Alexandra Kohlberger, Maria Hilf aef dem Lechftld: 400 Jahre Wallfahrt (Augsburg, 

2003), 185-6. 
64 Barbara Kink, 'Adelige Lebenswelt in Bayern im 18.Jahrhundert: Die Schreib-

kalender und Ausgabenbucher des Freiherrn Sebastian van Pemler van Hudach und 
Leutstetten (1718-1772)', unpublished Ph.D. thesis, University of Eichstatt, 2002, pt. III, 
133. 

65 Woeckel, Pietas Baoarica, 336-433. 
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Carl Albrecht in 1728 and confirmed by the Pope,66 and of the 
Munich brotherhoods, whose members included the electors, 
their family members, and high aristocrats. Knights' orders and 
brotherhoods had a clearly hierarchical structure, with members 
of the prince's family at the top. Questions of precedence played 
a considerable part in these organizations and frequently led to 
internal conflicts, which, of course, never involved members of 
the prince's family. The prince came immediately after the saint 
being honoured. Therefore, in the Corpus Christi processions, 
the prince followed immediately after the clergy or the Most Holy 
Sacrament. 67 From the immediacy to God or the saints thus 
symbolized was derived social rank and order, while the pious 
prince also attracted divine grace, mediated by the saints, and 
directed it to his country and subjects. 68 

As in all other courts, church ceremonies related to family 
events such as weddings, the conception of a child, birth and 
baptism, sickness, death, and burial played a large role in 
Munich. The public was able to take part in some of these cere-
monies. Such occasions were especially suited to strengthening 
the emotional bond between dynasty and subjects, and the 
demonstration of religiosity had an important function in this. 
When the Austrian princess, Maria Leopoldine, who married 
Elector Carl Theodor in Innsbruck in 1795, entered Munich for 
the first time with her husband after the wedding, the whole 
town rejoiced, despite the restrictions of Lent. Three days after 
her arrival, the Electress presented herself to the Munich public 
again, when, at the side of Carl Theodor, she visited the 
Herzogspitalkirche with the miracle-working picture of Mary. 
Two days later again, the princely couple processed through the 
town with a large retinue, and attended a solemn high mass in 
the Liebfrauenkirche. Contemporaries observed with interest the 
openly displayed piety of the newly married couple, and soon 
gave the new princess their respect.69 Johann Michael Sailer 

66 Ernst von Destouches, Geschuht.e des Koniglu:h Bayerischen Haus-Ritter-Ordens vom heiligen 
Georg (Bamberg, 18go); Der Bayerische Housritterorden vom Heiligen Georg q2g-1979, exhibition 
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noted: 'The new Electress has shown herself everywhere to be a 
religious, modest, obligingly condescending mother of the 
people, and Bavaria holds out hope of receiving all temporal 
grace through her.'70 

We also know about the forms of princely piety observed 
when the elector and his wife were hoping for a child, and espe-
cially for a male heir. They generally pledged themselves to a 
saint or a pilgrimage site, but mainly to the Virgin Mary. Elector 
Ferdinand Maria (16511 9) and his wife Henriette Adelaide, for 
instance, had the Theatine Church of St Cajetan built opposite 
the Munich residence when, after years of marriage, the succes-
sor to the throne, Max Emanuel, was born at long last in 1662. 
The piety of the princely couple and the efficacy of prayer were 
thus impressively demonstrated to all. Almost a century later, in 
the 1760s, when Elector Max III Joseph was also desperately 
hoping for the birth of a successor to the throne, he had the 
fa<;ade of the same Theatine Church extravagantly restored. 71 

His hope that his desire for a child would thereby be fulfilled, as 
in the case of his great-grandparents, was, of course, in vain. 
This façade, incidentally, was to be the last large-scale church 
building project to be undertaken in Munich by the Wittelsbach 
electors in the eighteenth century. From the death of its builder 
in 1679 to the twentieth century, the Theatine Church also 
served as a burial place for the Bavarian electors and kings. This, 
too, is an element of continuity in the period under scrutiny in 
this essay. Situated directly opposite the residence, the Theatine 
Church thus took over from the Liebfrauenkirche and the Jesuit 
St Michael's Church as the burial place of the ruling house. 72 

The court also regularly approached the public with requests 
for prayers when a member of the family, or even the prince 
himself, was ill. When Emperor Charles VII and his wife Maria 
Amalie were worried about the health of their son, they pledged 
themselves to the mother of God in Altotting. 73 When their 

70 Quoted by Kraus-Mey!, Das 'Enfant terrible' des Kiinigshauses, 45. 
71 W oeckel, Pietas B(ll)arica, 463. 
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son recovered, the Emperor donated a silver statue to the 
Gnadenkapelle as a sign of his eternal thankfulness. The statue 
depicted the prince kneeling and praying, thus presenting him to 
all the pilgrims in Altotting in a pose of exemplary piety. 74 If a 
prince was seriously ill, as was the case with Max IIIJoseph at 
the end of 1777, the court asked all of Munich's churches to pray 
for the sovereign according to a precise timetable covering the 
period from 6 a.m. to midday.75 When the Prince-Elector's 
illness became life-threatening, the picture of Mary from the 
Munich Herzogspitalkirche, which he venerated passionately, 
was taken to his bedside-in vain, as it turned out. Max III 
Joseph died on 30 December 1777. Since the end of the seven-
teenth century, the prince-electors had prayed before this image 
in the Herzogspitalkirche every Saturday afternoon. 76 It had 
thus become one of the most important miracle-working images 
in eighteenth-century Bavaria. 77 

The obsequies after the death of Max III Joseph lasted for four 
weeks. Life at court was arranged accordingly, right down to the 
regulations governing dress, 78 and public mourning was ordered 
for six months. 79 The whole country, but the people of Munich 
in particular, were thus involved in the religious ceremonial. As 
in the case of his great-grandfather's death in 1726, 80 and of his 
father's death in 1745, a large castrum doloris was constructed in the 
Theatine Church of St Cajetan, which was open to the public. 
This structure demonstrated the princely qualities and the piety 
of the deceased. Pictures of the castrum doloris and orations for the 
dead were published.81 The burial itself took only a short time. 
The body had lain in state in the court chapel of the residence 
for five days. On 4January, a short procession transferred the 
coffin from the residence to the Theatine Church. The Elector's 
cortege went from the court chapel to the first courtyard in the 

74 Ibid. 416-19; Robert Bauer, Bayerische Wallfahrt Altiitting: Geschu:~Kuns~ 
Volksbrauch (4th edn.; Regensburg, 1998), 101. 
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79 Ibid. 830/J. 
80 Description of the 1726 funeral ceremonies in Stollberg-Rilinger (ed.), Das Hefreise-
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residence, then to the Kaiserhof, and from there through the 
residence gate and down the Residenzgasse, which was lined by 
the infantry of the Prince's own regiment, to the Theatine 
Church opposite. There the provost received the coffin with the 
keys to it, and interred it in the family crypt. The procession 
consisted of about two hundred servants, representatives of 
sixteen brotherhoods, the magistrate of the city of Munich, and 
the entire princely household. In addition, monks from all 
Munich's monasteries and priests from all parish churches took 
part. Four chamberlains carried the coffin, and four Knights of 
St George held the ends of the pall. The lament was raised by the 
four staff ministers wearing black caps (Gugeln). On the coffin 
were placed the insignia of the Prince's dignity: the elector's and 
the duke's coronet; the Order of the Golden Fleece; and the 
chain, hats, helmets, swords, cuirasses, and boots of the Orders of 
the Knights of St George and St Michael. The whole ceremony 
was over in less than two hours, and ended with the infantry 
firing a three-volley salute. Contemporary observers remarked 
on the fact that no women took part in the procession or were 
present at the interment, not even the widowed Electress, who 
spent the time of the funeral in a room at the back of the 
residence in the company of a sister-in-law and the new elector, 
Carl Theodor, who had arrived from Mannheim. Today we 
might find it strange that the successor did not take part in the 
process of transferring the body from the residence to the 
Theatine Church, but von Kleinmayr, the envoy from Salzburg, 
did not even think it worth commenting on. 82 

As a rule, the corpse was prepared for permanent interment 
according to a well-established ritual. The intestines of Max III 
Joseph's predecessor, Emperor Charles VII, had been placed in 
an urn in the Liebfrauenkirche in Munich in 1745, while the 
body remained in the Theatine Church. The heart had also been 
removed from the body, and was buried separately in an urn in 
the Gnadenkapelle of Altötting, next to the shrine to Mary, 
marked by a magnificent gravestone bearing a bust of the 
prince. 83 In the case of the deceased Empress Maria Amalie, 
the transfer of the heart to Altötting in October 1757 can be 

82 F. Th. v. Kleinmayr to H. v. Colloredo, Munich, 5 Jan. 1778, Salzburger 
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reconstructed in detail. On the instructions of Max III Joseph, 
the same procedure and ceremonial that had been used at the 
death of the Emperor in 1745 was to be applied. A commission 
set up for the purpose was charged with supervising the transfer 
and burial of the heart, preserved in a gilded silver container. 
The Elector saw the heart as the noblest part of the lifeless body. 
In Altotting it was to become a token, dedicated for eternity. The 
commission followed a precisely laid down route to the pilgrim-
age site. It was prescribed that the numerous parish and monas-
tic churches or chapels along the route were to ring their bells. In 
Altotting a deputation consisting of the magistrate, brotherhoods, 
orders, and secular clergy received the commission, and accom-
panied the burial of the heart in a procession. The hearts of the 
Emperor and Empress were to be united in a single urn. At the 
beginning of November, finally, according to plan, a report of 
the burial, deliberately planned as a public event, was filed, and 
the keys to the urn containing the hearts were sent to Munich, 
where they are still kept today with the appropriate documents.84 

Maximilian I and his son, Ferdinand Maria, had dedicated 
their souls to the Marian shrine in Altötting with letters written in 
blood. From that time on, all ruling members of the family had 
their hearts buried there. Even Elector Carl Theodor from the 
Palatine line of the Wittelsbach family, who was not familiar with 
Munich traditions and had visited the miraculous picture in 
Altotting only once, in 1781, left instructions in his will that his 
heart was to be buried there. 85 The tradition, which began in 
1634, continued into the twentieth century. Many European 
ruling houses had practised the separate burial of the heart since 
the Middle Ages. 86 This made it possible for the deceased prince 
to be 'physically present' and venerated in public in several places 
at once. At the same time, the Wittelsbach electors demonstrated 
a specific form of Marian piety in Altotting, and thus recom-
mended it to a wider public in this most popular of Bavaria's 
pilgrimage places. Characteristically, Carl Theodor exempted 
Altötting from the restrictions placed on other pilgrimages.87 
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V 

So far this essay has concentrated on forms of piety which, 
despite the influx of Enlightenment ideas, the prince and the 
court practised more or less continuously throughout the eight-
eenth century. However, changes-most apparent from the 
late 1760s and the early 178os-should not be ignored. The 
reasons for these changes are difficult to reconstruct in detail. 
One obvious change was the ceasing of Jesuit masses when the 
order was dissolved in 1773. Another was probably for financial 
reasons. From the early 1780s the Prince's administration insti-
tuted an annual review of payments made to various religious 
foundations, some dating from the time of Duke Maximilian I, 
and sometimes reduced them.88 With the accession of Carl 
Theodor in 1778, a different, Palatine tradition gained some 
ground in Munich,89 which may also explain some changes. 
Thus, under Carl Theodor no more masses were said in memory 
of Max Emanuel and his wife Therese Kunigunde. Similarly, the 
court calendar reveals that he dispensed with masses and proces-
sions at the hunting lodges and pleasure palaces at Fiirstenried 
and Schleillheim. Even the regular attendance at services in the 
Herzogspitalkirche, which Max III Joseph had practised, was 
discontinued. From now on, the court also attended fewer masses 
held by the Franciscans and Carmelites.9° Finally, changes can be 
seen in the cult of relics. Since the sixteenth century, the Munich 
branch of the Wittelsbach family actively sought out relics and 
certificates of authenticity for them. This trend reached a high 
point under Maximilian I, but noticeably lost significance under 
Max Ill Joseph from the 175os.91 For 1781, for example, the court 
calendar no longer notes a display of relics on the festival of St 
Teresa. And fewer donations to church and charitable institutions 
are attested for Carl Theodor's Munich years from 1778 than for 
his predecessors.92 
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Thus it is possible to establish that the princes and the court 
gave up specific religious practices, while no substantial new 
forms of piety were added. Since Carl Theodor's accession, we 
notice a certain concentration on the main traditional church 
high festivals and the most important local or territory-wide 
traditions, such as the St Benno festival for the patron saint of 
Munich, or the veneration of Mary. This process of concentra-
tion, however, also confirmed the continuity of the religious 
ceremonies which lay at the heart of how the dynasty saw itsel£ 
The fact that the first thing Elector Carl Theodor and his second 
wife, Maria Leopoldine, did after their wedding in Innsbruck in 
1795 was to visit the Herzogspitalkirche and the miracle-working 
picture there, symbolically strengthened Wittelsbach piety and 
its forms. 

VI 

How can the seeming contradiction between strong continuity in 
the essential forms of piety among the Bavarian electors and the 
radical changes in their Staatskirchenpolitik be explained? The 
Bavarian princes saw their legitimacy put into question by the 
disastrous foreign policy they had pursued up to 1745, and by the 
reform policy introduced thereafter, but also by a number of 
political crises after the change of government in 1777-8. Their 
policies were not accepted by wide circles of the population, and 
especially under Carl Theodor, were heavily criticized at home 
and abroad. 93 

There were three specific political fields in which the 
Wittelsbach electors found themselves on the defensive. First, 
their religious and church policy not only affected popular piety 
and church institutions, but also touched upon the roots of 
Bavaria's view of itself as a state, and the Wittelsbach electors' 
view of themselves as rulers. This is the context in which the 
affirmative title of a book, published in 1777 in Landshut, must 
be understood: Von den Verdiensten des durchleuchtigsten Hauses 
Wittelspach um die Kirche (Concerning the services rendered by the 
Most Serene House of Wittelsbach to the church). In it, the 

93 Wienfort, Monarchu in der biirgerlichen Gesellschryi, 139-48; Schaich, Staat und Ojfent-
lichkeit, passim. 
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author, Philipp Jakob Huth, writes on the occasion of the fiftieth 
birthday of Max III Joseph: 'Bavaria will always mean the holy, 
the orthodox, the Catholic land, and all of these fine qualities 
will always be due only to the religious zeal of the God-fearing 
Bavarian prince, Maximilian III. '94 

Secondly, the succession crisis in the House of Wittelsbach, 
which became obvious from the 1760s, also contributed to the 
undermining of their legitimacy. This situation led Joseph II to 
press feudal claims on the electorate questioning the legality of 
Wittelsbach rule in large parts of Bavaria in 1778, on the death of 
Max III Joseph and the accession of Carl Theodor from the 
Palatine branch of the Wittelsbach family. It was only with great 
difficulty that, after the War of the Bavarian Succession and the 
Peace of Teschen (1779), the Wittelsbach heritage was secured 
and the Palatinate and Bavaria were united. When Carl 
Theodor died in 1799, there was again no legitimate son to 
succeed, so that Max IV Joseph from the Pfalz-Zweibriicken line 
of the family had to assume power during the Napoleonic wars. 
Both times the succession was ultimately successful, but not 
uncontroversial among contemporaries. Immediately after the 
death of the princes in 1777 and 1799 respectively, therefore, the 
successors tried to get to Munich as quickly as possible in order 
to participate in the obsequies, which thus acquired an almost 
symbolic function in legitimizing the succession.95 

Thirdly, Elector Carl Theodor in particular plunged into an 
acute and enduring crisis of legitimation when in 1778, and again 
in 1784, his willingness to exchange Bavaria for the Austrian 
Netherlands became public knowledge. This triggered huge 
public protests, as it placed in question a territorial and dynastic 
unit which had existed since 1180. Carl Theodor's entire period of 
rule in Bavaria was overshadowed by public criticism, some very 
strong, so that in 1799, when he died, there was open rejoicing on 
the streets of Munich. A combination of several factors had there-
fore weakened the acceptance of Wittelsbach rule in Bavaria96 
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question mark over the legitimacy of monarchical rule as such all 
over Europe. 

In these political circumstances, maintaining the traditional 
religiosity of the Wittelsbach princes could act as a protective 
shield to guarantee consensus and acceptance, and could accom-
pany the process of reforming church policy, thus precluding 
even stronger opposition. Pope Pius VI's visit to Bavaria and 
Munich in 1782 was therefore of great symbolic and political 
value. Coming from Vienna, the Pope first visited Altötting, 
where he kissed the miracle-working picture and blessed the 
hearts of the Wittelsbach princes interred there. In Munich, too, 
where he lodged in the electors' residence, the Pope blessed the 
deceased Wittelsbach princes in the family crypt in the Theatine 
Church of St Cajetan. Moreover, he dispensed a general absolu-
tion for all the subjects of the territory who had come to see him 
while also including the House of Wittelsbach in the usual 
prayers.97 It was said that 50,000 people gathered in a square in 
the middle of Munich to receive the papal blessing. In addition, 
the Pope visited a number of churches in Munich, including the 
Liebfrauenkirche, where he said a mass, and the court chapel in 
the residence. He also took part in the festival of the Knights of 
the Order of St George.98 The Pope's schedule, dictated by the 
forms of piety of the Wittelsbach electors, ultimately confirmed 
and strengthened them. And given the strong public interest, it 
also reinforced the legitimacy of the Wittelsbachs, in particular, 
of Carl Theodor. In the next year, the Elector, following the 
tradition of his predecessors, travelled to Rome where he was 
received by the Pope. 99 This allowed him to demonstrate conti-
nuity in Catholicity and proximity to the church, and to legit-
imize his Staatskirchenpolitik anew. 

Thus there were a number of reasons why, despite the 
Enlightenment, the Wittelsbach electors continued to practise 
the central forms of ostentatious religious observance in the 
eighteenth century. First, they were an expression of personal 
faith on the part of the princes. Various forms of piety, such as 

97 Schwaiger, 'Miinchen-eine geistliche Stadt', 184. 
98 Ibid. 182---6; Woeckel, Pietas Baoarica, 542. 
99 Stephan Freiherr von Stengel, Kuifiirst Karl Tlu:odor in Rom, ed. Gunther Ebersold 

1Mannheim, 1997); Wolfgang]. Bekh, Ein Wittelsbacherin ltalien: Das unbekannte Tagebuch 
Kaiser Karls VII. (Munich, 1971 ). 



308 FERDINAND KRAMER 

the Marian cult, however, had also become part of the way in 
which the dynasty and the territory saw themselves, and expressed 
their historical-political position in the Empire and in Europe. An 
essential part of the state's and the rulers' view of self, beyond the 
divine right of kings, was based on the fact that the territory and 
the prince were Catholic, and the same applied to the religious 
traditions specific to the Wittelsbach family, which had ruled 
Bavaria for centuries. Moreover, the fact that the prince and the 
court kept up essential forms of piety signalled continuity to a 
wider public at a time when the legitimacy of princely rule had 
been weakened in Bavaria, as elsewhere, by the Enlightenment, 
the Staatskirchenpolitik pursued in its name, the crisis in the succes-
sion in the House of Wittelsbach, widely articulated criticism of 
the unpopular--if misunderstood-Carl Theodor, and, finally, 
the consequences of the French Revolution. The retention by the 
prince of at least a core of pious practices specific to Bavaria thus 
also served to emphasize the unity of the dynasty, ruler, and terri-
tory. Like Maria Theresa in Austria, the Wittelsbach electors can 
be seen to have deliberately combined baroque tradition and 
Catholic Enlightenment. 100 Despite a number of changes, this 
connection, which was expressed in the princes' public pious 
practices, was largely maintained in Bavaria until 1799, and, in 
fact, seemed to be reinvigorated by the papal visit of 1782. It thus 
contributed significantly to the fact that the dynasty and the terri-
tory survived the crises and changes of the second half of the 
eighteenth century, and that the acceptance of the House of 
Wittelsbach was not deeply shaken even when, from 1799, the 
policies of Max IV Joseph resulted in a sharp break in tradition. 

100 Kerstin Schmal, Di,e Pietas Maria Theresws im Spannungifeld von Barock und Aefldiirung: 
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The Late Hanoverian Court and 
the Christian Enlightenment 

CLARISSA CAMPBELL ORR 

In this essay I will sketch out how the personal patronage, in 
intellectual and cultural matters, of George III (1760-1820) and 
Queen Charlotte (lived 1744-1818) illuminates not only the 
British monarchy's public role as Head of the Church of 
England and Defender of the Faith, but also demonstrates a 
more informal, semi-public role, as supporters of individuals who 
were concerned with the metaphysical underpinnings of the 
Christian faith. I shall argue that George III and his consort 
linked the monarchy to those strands of the English or Scottish 
Enlightenment which gave it a distinctively Christian character, 
and which drew on Anglican and Dissenting sources as well as 
the contributions of Lutherans and Calvinists from their 
Hanoverian dominions and elsewhere on the Continent. In so 
doing the later Hanoverian monarchy supported a synthesis of 
science, ethics, and Christianity, rooted in a Baconian concep-
tion of the links between revealed and natural knowledge, but 
which drew a line at scepticism, freethinking, cultural relativism, 
and materialism. These scientific and philosophical interests 
were complemented by their taste for the literature of moral 
sensibility, to be found in conduct fiction, essays, history, and 
travel writings. 

Thus George IIl's courtly Enlightenment formed one strand in 
the rich tapestry of the English Enlightenment, but a significant 
strand none the less, since this is not just a question of the King's 
and Queen's personal, intellectual interests, but of their role as a 
focus of, and support for, certain sets of beliefs and assumptions 
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'Restoration to Reform' seminar. 



CLARISSA CAMPBELL ORR 

which ultimately reinforced Christian teaching in a public way. 
We therefore need to envisage royal support for this Christian 
Enlightenment as taking place along a spectrum from the official 
and public to the personal and private. At one end of this spec-
trum was the routine of Anglican public worship followed by the 
monarchy. This included regular Sunday services at StJames's 
Chapel or at St George's Chapel Windsor, both of which could 
be publicly attended, and which gave opportunities for the group 
of court chaplains appointed at any one time to give sermons 
targeting the wider court as well as the royal household. On 
weekdays the royal family also attended morning and evening 
prayers, though at Windsor sometimes the King was the only 
worshipper--few could brave the freezing cold chapel. The 
chapel was also the location for the religious part of ceremonies 
associated with the Order of the Garter: as a riposte to 
Napoleon's declaration of an empire in France, for example, the 
1805 ceremonies were especially lavish. 1 The Protestant charac-
ter of the monarchy meant there was no regular calendar of 
saint's days to observe, but the distribution ofMaundy money on 
the Thursday before Easter was an annual tradition. Special 
services could also be held, such as the thanksgiving service at St 
Paul's Cathedral in 1789 timed for St George's day, to celebrate 
the King's recovery from his apparent madness. 

In the cultural sphere, the monarchy's relation to the Enlight-
enment could be expressed through new and old cultural institu-
tions: the Royal Society, the Board of Longitude, the Royal 
Academy, and the Royal Institution. Also at the 'public' end of 
the spectrum, the royal couple entered into the lively intellectual 
debates characteristic of eighteenth-century Britain's vibrant 
and uncensored print culture through the publications they 
sponsored or with which they were associated. This could entail 
heading a subscription list for a book, being its dedicatee, or 
rewarding its author with a pension-or a position. The Queen 
gave permission to Charles Burney to dedicate to her his General 
History of Music ( 1776), one of the English Enlightenment's greatest 
encyclopaedic masterpieces. 2 She also famously made Burney's 
daughter, Frances, her Second Keeper of the Robes. Thus the 

1 Christopher Hibbert, George Ill· A Personal History (London, 1998), 348"""9. 
2 Clarissa Campbell Orr, 'Lost Royal Libraries and Hanoverian Court Culture', in 

James Raven (ed.), ust lihranes (Basingstoke, 2004), 163-80. 
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appointments made to the royal household could also be an 
avenue of patronage for the Enlightenment, although in making 
appointments neither George nor Charlotte could always have a 
free hand: there were always prior claimants or promises to 
honour, and political supporters and their families to consider 
too. However, 'cultural' appointments included posts such as 
Poet Laureate, Royal Historiographer, Surveyor of the King's 
Works, or Painter in Ordinary. As architecture and painting rose 
in status, artists such as Allan Ramsay,Joshua Reynolds, William 
Chambers, andJohn Soane could be seen as men oflearning and 
Enlightenment. 3 Other indicators of support for individuals 
included their reception at court levées and drawing rooms, or, 
more informally, but also more pointedly and positively, enter-
tainment in the more private spaces of the royal palaces at Kew 
and Windsor. In all these locations royal attention could act as a 
warm endorsement. At the further end of the spectrum we also 
need to consider the monarchs' personal circles of sociability, 
which included various professionals and gentlefolk who helped 
them develop their interests, as well as Ladies- and Lords-in-
Waiting who shared their tastes.4 

My argument that the King and Queen must be considered as 
among the patrons of Enlightenment therefore raises several 
issues as to the character, chronology, and sociology of the 
Enlightenment in Britain. The full picture ought also to consider 
their links to the continental Enlightenment via their dual role as 
Elector and Electress of Hanover, which is, however, beyond the 
scope of this essay.5 The court and the monarchy have been 

3 Alistair Smart, Allan Ramsay: Painl£r, Esso,yist and Man ef the Enlightenment (New Haven, 
1992);John Harris and Michael Snodin (eds.), Wzlliam Chambers: Architect to Geurge Ill (New 
Haven, 1996); David Watkin, Sir John Soane: Enlightenment Thought and the Royal Acadenry 
Lectures (Cambridge, 1996); id., The Architect King: George III and the Culture ef the Enlightenment 
(London, 2004); Roiger Hoock, The K'mg's Artists: The Royal Academy ef Arts and the Politics ef 
British Culture, q60-1840 (Oxford, 2003J, 23-4. 

4 See Clarissa Campbell Orr, 'Queen Charlotte, "Scientific Queen" ', in ead. (ed.;, 
Qyeenship in Britom 1660-1837: Royal PatrOTlflf,e, Court Culture, and fynastic Politics (Manchester, 
2002 ), 236-66. 

5 Ead., 'Charlotte of Mecklenburg-Strelitz, Queen of Great Britain and Electress of 
Hanover: Northern Dynasties and the Northern Republic of Letters', in ead. (ed.}, 
Qy,eenship in Europe 1660-1Bis: The Role ef the Consort (Cambridge, 2004), 368-402. Stephen 
Taylor, 'Queen Caroline and the Church of England', in id., Richard Connors, and 
Clyve Jones (eds.}, Hanoverian Britain and Empire: Essays in Memory ef Philip Lawson 
(Woodbridge, 1999), 81-rn1, discusses Caroline's theological position in relation to the 
continental Enlightenment. 
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underplayed in accounts of the English Enlightenment and of 
eighteenth-century culture. The received narrative concentrates 
on the emergence of print culture and the vibrant world of 
the coffee house, the club, and the philosophical societies, 
whether in metropolitan London or provincial England, as the 
loci of Enlightenment.6 The distinctive character of the Scottish 
Enlightenment is related to the questions about developed and 
underdeveloped societies, thrown into prominence after the Act 
of Union and conducted mostly by the literati of Glasgow and 
Edinburgh in the absence either of a parliament or a royal court. 
Questions about the monarchy, religion, and Scotland, have 
been framed through the issue of J acobitism, which pitted the 
Catholic Stuarts against the Protestant Hanoverians. Against 
these narratives suggesting the decline of the court and the 
marginalization of the Hanoverian monarchy in relation to 
cultural or intellectual leadership, is it possible to establish the 
monarchy's connection to the Enlightenment, and to a Christian 
version of it? 

In fact, because the monarchy was still the fountain of patron-
age and the source of honour, and continued to be important in 
a symbolic social and cultural role, it must be underlined that the 
royal court was still central to British society, particularly when 
Britain entered into conflict with France after 1792. 7 But this 
patriotic focus did not come out of the blue; throughout the 
reign the King and Queen worked hard to keep the court 
routines going, and to try to establish the monarchy as above 
faction, even though their moral respectability undoubtedly 
distanced them from the bon ton. There was, certainly, a moral 
chasm between the royal couple and some, but not all, of the 
Whigs, which became even more visible when the Prince of 
Wales had his own establishment after 1784. But we should not 
let the febrile glitter of Charles James Fox, Richard Brinsley 
Sheridan, Georgiana, Duchess of Devonshire, and their coteries 
persuade us that if Windsor seemed dull, it was therefore unim-
portant. Arguably if the court had identified too much with the 

6 e.g. Roy Porter, EnligktenmenL· Britain and the Creation ef the Modern World (London, 
2ooo);John Brewer, The Pleasures efthe Imagination: English Culture in the Eighteenth Century 
(London, 1997). 

7 The importance of the court for the earlier Hanoverian period has been confirmed 
recently by Hannah Smith, 'The Court in England, 1714-1760: A Declining Political 
Institution?', Hiswry, go (2005), 23-41. 
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giddy world of fashion, it would have alienated all those 
respectable aristocrats and gentry, clergy and officers, diplomats 
and officials who also came regularly and routinely to court. In 
1783, when John Adams arrived as ambassador to St James's 
from the newly independent United States of America, he was 
immensely impressed with the King's role as courtier: 'The king 
is ... the most accomplished courtier in his dominions. With all 
the affability of Charles the Second, he has all the domestic 
virtues and regularity of Charles the First.'8 

Historians of George III have been much preoccupied with the 
relations between the King and parliament, and this has further 
served to put his court somewhat in the background, as well as to 
marginalize his religious and cultural interests. Even in the politi-
cal sphere, this marginalization obscures how politicians came 
into prominence, sometimes through holding household offices in 
the earlier part of their careers, or coming (like Lord North) from 
a courtier background. The most recent assessment of his king-
ship by G. M. Ditchfield, while re-examining the King's attitude 
to parliament and the constitution, has also reminded us of the 
centrality of religion to the King's outlook and reputation, and 
assessed the character of his Anglicanism in relation to Dissent 
and Catholic emancipation.9 Frank Prochaska has explored the 
monarchy's relationship to philanthropy and to the republican 
currents of the period and has also emphasized the importance of 
the King's and Queen's role as head of society. As ministerial 
responsibility grew and the King's executive role diminished, the 
royal family repositioned itself as patrons and supporters of the 
world of civic voluntarism. 10 George IIl's role as a patron of art 
has been addressed by Holger Hoock; as patron of architecture 
by David Watkin; and as collector and connoisseur by the 2004 
exhibition mounted by the Royal Collection. 11 An extremely 
significant intervention in Enlightenment studies has also come 
from the British Museum. The creation of the Enlightenment 
gallery in the former King's Library has placed the role of 
George III as the creator of a universal library, in parallel to the 

8 Cited in Hibbert, George III, 165. 
9 G. M. Ditchfield, George m: An Ess<!)I in Mona.rc'9 (Basingstoke, 2002). 

1° Frank Prochaska, Royal Boun~: The Mo/cing ef a Welfare Monarc'9 (New Haven, 1995); 
id., The &public ef Brit.am (London, 2000). 

11 Hoock, The Kmg's Artists; Watkin, The Archiuct /Gng,Jane Roberts (ed.), George III and 
Qyeen Charlotte: Patronage, Collecting and Court Taste (London, 2004). 
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university library at Gottingen in the electoral domains, at the 
centre of a fresh assessment of the encyclopaedic scope and 
impetus of the later English Enlightenment, in which George also 
figures as a patron of science and exploration. 12 The climate is 
propitious both for reclaiming the court as a subject for historical 
analysis, and for examining in what way George can be seen as a 
monarch of the Enlightenment, and how his court was associated 
with some distinct elements of the Enlightenment in Britain and 
in Hanover. 13 

I 

What was the character of the English Enlightenment? When 
George III succeeded in 1760, the Enlightenment was hardly a 
new phenomenon. The King can be seen as a monarch in an 
enlightened nation, or more accurately, of three nations, where 
various strands of the Enlightenment coexisted. The early 
English Enlightenment had been formed as an amalgam of 
parliamentary monarchy, religious toleration, entrepreneurial 
energy, financial innovation, rational enquiry, and practical 
improvement in the years following the Glorious Revolution. 14 

This idea of an enlightened country was partly created through 
the lens of foreign visitors such as Voltaire, whose Letters 
Conceming the English Nation (1733) implicitly contrasted a progres-
sive nation with the ossification of France following Louis XIV's 
(1643-1715) long reign and the enervating consequences of the 
War of the Spanish Succession. In his eyes, an island with a 
recent history of regicide and revolution was becoming a 
dynamic yet increasingly stable, prosperous, and commercially 

12 Kim Sloan (ed.J, Enlightenment: Discovering tJze World in tJze Eighteenth Century /London, 
2003), esp. chs. 1, 3, II, 14, 15, 23, 24. See also Thomas Biskup, 'A University for Empire? 
The University ofGottingen and the Personal Union, 1737-1837', in Brendan Simms and 
Torsten Riotte (eds.), The Hanoverian Dimension in British History, 1714-1837 (Cambridge, 
2007). 

13 Jeremy Black, George Ill· America's Last K"mg (New Haven, 2006) gives due attention 
to George's role at court. 

14 Roy Porter, 'The Enlightenment in England', in id. and Mikula.ii Teich (eds.), The 
Enlightenment in National Context (Cambridge, 1981), 1-18; Margaret C. Jacob, The 
Newtonians and tJze English Revolution, 168fr1720 (Hassocks, 1976); Arthur M. Wilson, 'The 
Enlightenment Came First to England', in Stephen B. Baxter (ed.), England's Rise to 
Greatness, 166o-1763, (Berkdey, 1983), 1--28. 
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aggressive success story. Modern historians such asJ. H. Plumb, 
Paul Langford, and John Brewer concur, and have explained the 
mechanisms of this combined dynamism and stability. 15 

In factoring the monarchy back into this equation, historians 
can take a further hint from Voltaire, who admired George I 
(1714-27) and dedicated to him his poem La Henriade which cele-
brated a French monarch, Henry IV (1589-1610), who restored 
stability after a bitter religious and dynastic civil war, and 
protected his former co-religionists, the Huguenots. When 
Voltaire needed to leave France in 1726, he was allowed to stay 
in England and given money by the King and also by Caroline, 
Princess of Wales. Ragnhild Hatton's study of George I under-
lines the contemporary perception of him as a ruler with 
progressive views, who supported education and economic 
enterprise, refused to gloat over the 1715Jacobite defeat or allow 
a bill in the Irish parliament to castrate Catholic priests trying to 
gain converts, was tolerant of free expression, and acted within 
the constitutional limits of the Electorate as well as Britain. 16 

The early Hanoverians can certainly be seen as patrons of the 
Enlightenment, often from the female side, as Isobel Grundy has 
perceived-though this has generally been overlooked. George 
I's half-sister Sophie Charlotte von Kielmansegg held a weekly 
informal salon for him, linking him to current ideas; she was a 
gregarious and well-read woman, who had been introduced to 
Newtonianism by the Italian savant Antonio Conti, who, in turn, 
had been invited to Hanover by George I. 17 In Hanover the 
dynasty, starting with the matriarch Sophia (lived 1630-1714), 
George I's mother, was the patron of Gottfried Wilhelm Leibniz. 
She was also the recipient of the heterodoxjohn Toland's Letters 
to Serena (1704). Caroline of Ansbach, George Il's (1727-60) wife, 
was the pupil of Leibniz, and media trice of debate between him 
and Isaac Newton, carried on through a correspondence with 
one of her court preachers, Samuel Clarke. 18 Caroline's refusal 

15 J. H. Plumb, 7he Growth ef Political Stabil~ in England, 1675-1725 (London, 1967); Paul 
Langford, A Polit£ and Comm£Tcial People: England 1721 1783 (London, 198g);John Brewer, 
The Sinews ef Power (London, 1989). 

16 Ragnhild Hatton, George I (London, 1978), 290----1, 370. 
17 Isobel Grundy, 1.a4Y Mary Wortlg, Montogu: Comet efthe Enlightenment (Oxford, 2000), 

88----g; Robert Shackleton, 'Newtonianism and Literature', in id., Essf9!s on Montesquieu and 
the Enlightenment (Oxford, 1988), 203----g. 

18 Londa Schiebinger, 7he Mind has .No Sex? (Cambridge Mass., 1989). 
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to sacrifice her Protestantism and marry the Habsburg Archduke 
Charles gave her immense prestige in British eyes. 19 She built up 
a library that served the interest and needs of both herself and 
her husband, and arranged the royal collection of arts and an-
tiquities on European models. Together with her children, she 
visited collectors such as Hans Sloane, as well as the workshops 
and commercial warehouses of London's expanding consumer 
economy.20 She also inoculated her children against smallpox 
following Lady Mary Wortley Montagu's advocacy of this 
Turkish custom. 

Caroline's husband George II may be better known for his 
patronage of George Frederick Handel than his encouragement 
of literature, but he founded the university at Gottingen, soon 
one of the most liberal and successful in Germany, constituted so 
as to prevent a theological stranglehold on academic debate.21 

His son Frederick, Prince of Wales, George IIl's father, estab-
lished his household as a centre of taste and collecting and made 
popular gestures in support of British manufactures. 22 His chap-
lain John T. Desaguliers, son of a Huguenot refugee, was a 
popularizer of Newtonian ideas, who had made astronomy 
lectures popular in court circles, starting with George I, and set 
up a planetarium for Frederick.23 The prince and his consort 
Augusta of Saxe-Gotha were also patrons of the progressive 
educator and rational Christian Mme LePrince Beaumont, 
discussed below. On his accession, George III was seen as a 

19 This episode is re-evaluated by Andrew Hanham, 'Caroline of Brandenburg-
Ansbach and the "anglicisation" of the House of Hanover', in Campbell Orr (ed.), 
Qyeenship in &rope 166cr1815, 276--gg. 

20 Joanna Marschner, 'Queen Caroline of Anspach [sic] and the European Princely 
Museum Tradition', in Campbell Orr (ed.), Qyeenship in Britain 1660-1837, 130-42, and 
Christine Gerrard, 'Queens-in-Waiting: Caroline of Anspach and Augusta of Saxe-
Gotha as Princesses ofWales', ibid. 143-61; Campbell Orr, 'Lost Royal Libraries'. 

21 Charles E. McClelland, Staie, Socie!)I, and UTWJersig, in Gennat!)I 1700-1914 (Cambridge, 
1980). Grahamjefcoate, '"Most curious, splendid and useful": The King's Library of 
George III', in Sloan (ed.), Enlightenment, 38-45, speculates that Gottingen University 
Library served as a model for George III's acquisition policy. 

22 Frances Vivian, Frederick, the Connoisseur Prince, ed. Roger White (New York, forth-
coming); Kimerly Rorschach, 'Frederick, Prince of Wales, as Collector and Patron', 
Walpok Socie!)I, 55 (1989:)0 [1993]), 11 6; Gerrard, 'Queens-in-Waiting'. 

23 See Patricia Kan, :John Theophilus Desaguliers', in Th O:iford .Dictiorw.ry ef .Natiorw.l 
Bwgraph;y, 6o vols. (Oxford, 2004), xv. 890:)3; Historical Manuscripts Commission (ed.), 
The Manuscripts ef the &rl ef Carlisle, preserved at Castle Howard (London, 1897), 19, letter of 
Lady Augusta Irwin to Lord Carlisle, describing the fashion for astronomy lectures; Lucy 
Moore, Amphihious Thing. The life ef Lord Herv,y (London, 2000). 
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young, cultivated King, whose acquisition in 1762 of the collec-
tion of John 'Consul' Smith, which included paintings, books, 
and coins, showed him to be a promising patron of arts and 
sciences. 24 He inherited the mantle of his father as a patriot 
prince, which caused political misunderstandings for him when 
he tried to implement the moral reform of Westminster political 
culture. Historians have concentrated so much on these domes-
tic ramifications that they have skated over the way in which this 
patriot rhetoric, looked at in a European context, also represents 
a variant of enlightened political thinking. 25 

There is, then, little difficulty in aligning the Hanoverian 
monarchy within an account of the English Enlightenment, and 
placing George III within it. Furthermore, the fact that he delayed 
the dissolution of the confessional state by refusing to follow 
through on William Pitt's plan for Catholic emancipation after the 
Irish Union in 1801 need not make us conclude that he was hostile 
to that central tenet of enlightened kingship, religious toleration. 
He was not an enlightened secularist on the pattern of either 
Frederick the Great (1740--86) or Joseph II (1765/80-90). But as 
Ditchfield's reappraisal of the King has shown, he was a person-
ally tolerant man, though also a king who saw no need to change 
the constitution he had sworn to uphold. The royal family was on 
friendly terms with leading recusant families such as the Welds of 
Lulworth, with whom they stayed en route to Weymouth. The 
King sanctioned a series of Relief Acts for Catholics in England 
and Ireland. That he could not move further towards full emanci-
pation must be seen as a consequence of his sincerity in upholding 
the constitution as he found it at his coronation. Ditchfield stresses 
this paradoxical conservatism when he quotes the King's response 
to parliament's efforts in 1773 to relax requirements for Dissenters 
to subscribe to the Thirty-Nine Articles when gaining registration 
as ministers and schoolmasters: 'At the Revolution the Toleration 
Act was established, the Dissenters have not been molested there-
fore why must now an alteration be made. '26 

24 A King's Purchase: King George and the Collection ef Consul Smith, exhibition catalogue, 
The Queen's Gallery, Buckingham Palace (London, 1993). 

25 But see Maiken Umbach, Federalism and the Enlightenment in Gerow'!)' 1740-I806 
(London, 2000), for an alignment of George III, the patriot tradition, and Leopold ill of 
Anhalt-Dessau. 

26 Ditchfield, George III, 104, citing Sir John Fortescue (ed.), The Correspondence ef George 
III, 6 vols. (London 1927-8) v. 23. 
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The King was a believer in English exceptionalism, which he 
saw as evidence of God's providential care.27 Just as he was 
personally tolerant of Catholics, he was also personally tolerant 
of a wide range of Protestant Dissenters, from Methodists to 
Moravians and Quakers; but in opposing repeal of the Test and 
Corporation Acts in 1790, he was in step with a large Commons 
majority. 28 It could be said, then, that the English variant of 
enlightened parliamentary monarchy and limited religious toler-
ation having become established early in England, it was difficult 
for George to alter this. Yet he was also able to keep up with 
other aspects of the startling pace of change that took place 
during his reign, and he was particularly keen to encourage 
scientific and technological developments. 

II 

The country George III began to rule presents both a diversity of 
religious practice and a diversity of Enlightenments. 29 If accounts 
of English culture and Enlightenment such as Brewer's and 
Porter's have not only marginalized the court, they have also 
portrayed the English Enlightenment as a force for seculariza-
tion. Porter's account of the Baconian and Lockean sources of 
the Enlightenment skates over the fact that both thinkers left 
room for revelation alongside the power of reason and the urge 
to empirical investigation. For Bacon, the Book of God's works 
was parallel to the Book of God's word, or scripture. The Bible 
was not a direct source of natural philosophy; what Moses-held 
to be the author of the Pentateuch-said, needed interpretation 
and further investigation, which could be provided by the empir-
ical exploration of the Creation. The Bible remained a starting 
point, especially for understanding man. Locke described the 
light of reason to be no stronger than a candle; revelation needed 
to supply what reason alone could not perceive. In the physico-
theology of the early Royal Society with its Newtonian outlook, 

27 Ditchfield, George III, 168-g, 83. 
28 Ibid. w4-6. 
29 Jeremy Black, 'Confessional State or Elect Nation? Religion and Identity in 

Eighteenth-Century England', in Tony Claydon and Ian McBride (eds.), Protestantism and 
National Identity (Cambridge, 1980), 53,4. 
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there was plenty of scope for both reason and experimental 
science to operate, but there was no attempt to make natural 
knowledge all-sufficient. The Boyle lectures were intended to be 
Latitudinarian in their Christianity, but to defend Christianity 
none the less against Deism and atheism.30 Tellingly, Samuel 
Horsley, who became the episcopal leader of late-Hanoverian 
high churchmanship, was also a Secretary of the Royal Society 
(1773-8) and the editor-with, he claimed, George IIl's support 
-of Newton's complete works. This project cemented 'the "holy 
alliance" of science and religion that distinguished the English 
Enlightenment from its continental counterpart'. 31 

Although religious practice in early eighteenth-century Britain 
was becoming increasingly laicized, this is not the same as saying 
that Britain was becoming secularized. 32 Nevertheless, in George 
III's era three currents of thought can be identified, which chal-
lenged a Christian Enlightenment in which men (and, to some 
extent, women) could put reason to work in understanding the 
laws of Creation, to discovering more about the scope and diver-
sity of that creation, human as well as animal, vegetable, and 
mineral, and applying those laws to such practical ends as better 
agriculture, more ingenious manufacturing, or progressive social 
practices. These were the challenges of philosophical material-
ism, associated especially with the French philosophes, Denis 
Diderot, Claude Adrien Helvetius, Julien Offray de La Mettrie, 
and Baron D'Holbach; of Humean scepticism and its near rela-
tion, the associationalism of heterodox Christians such as David 
Hartley andjoseph Priestley;33 and cultural relativism. How did 
the religious customs and sacred writings of other peoples, 
whether Pacific Islanders, Native Americans, Mughal emperors, 
or Hindu princes, fit into the biblical account of a unitary origin 
of the human race, and of a revealed religion? The idea of 
natural religion indicated the ability of moral reasoning to 
discern certain fundamental truths, such as the existence of a 

30 Jacob, Newtonians and the English R.evoluti.on. 
31 F. C. Mather, High Church Prophet- Bishop Samuel Horsley (1733""""I806) and the Caroline 

Tradition in the Later Georgi.an Church (Oxford, 1992), 43-8, at 48. The Opera Omnia appeared 
in 5 vols. (London, 1779-85). 

32 W. M.Jacob, Lay Peopk and Religi.on in the Ear?, Eighl.eentli Century (Cambridge, 1992). 
33 Margaret C. Jacob, The Radical Enlightenment: Pantlieists, Freemasons and Republicans 

(London, 1981); Aran Vartanian, Diderot and Descartes: A Study ef Scientific Naturalism in tlie 
Enlighl.enment (Princeton, 1953); Porter, Enlighl.enment, 156-83. 
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Creator, and the immortality of the soul, but this could just as 
easily lead to Deism as to the special revelation of Christianity 
and a providential account of the Creation, Fall, and Redemp-
tion of all mankind. George Ill's reign, with its stupendous 
voyages of exploration, and the MacCartney mission even to the 
closed world of China, made these questions more searching 
than ever. 34 

III 

Within the British kind of parliamentary monarchy, for George 
III to be too energetic a patron of Enlightenment-for instance, 
by introducing political or cultural initiatives-ran the risk of 
upsetting the delicate balance between the sovereign and parlia-
ment, and being seen to be attempting a personal or 'despotic' 
rule. Thus the founding of the Royal Academy of Arts in 1768, 
which can be construed as an enlightened strategy for rewarding 
talent, 'improving' taste and artistic education, and helping 
English art emerge from provincialism, caused controversy 
because it was construed as a policy typical of the more absolute 
monarchies of continental Europe. 35 English political culture 
was so constructed as to mistrust monarchical initiatives. A safer 
route was always to lend countenance to voluntary organizations 
that were developing within English civil society. The foundation 
of the Royal Academy had resulted from the King meeting a 
voluntary initiative of artists halfway, but he proved too ener-
getic a patron, intervening directly as well as by supporting the 
treasurer, his favourite architect William Chambers. In general it 
was better for George III to act more informally; to be seen as 
endorsing the initiative, talent, and public spiritedness of his 
liberty-loving subjects, not trying to corral them into royal 
cultural organizations as did Louis XIV or Catherine the Great 
(1762-96). Moreover, although as Elector of Hanover George 
encouraged agriculture and economic development like a 
Landesvater, Britain was too large, dynamic, and economically 
developed for the King to behave paternalistically, like his uncle 

34 Sloan (ed.), Enligluenment, eh. 20. 
35 David Solkin, Painti.ngfor Money: The Visual Arts and the Public Sphere in Eighieentlz· 

Century Englmul, (New Haven, 1992); Hoock, The .Ku,g's ArtistJ. 



The Late Hanoverian Court 

Landgrave Frederick II of Hesse-Cassel (1760-85), one of the 
most effective enlightened rulers among the lesser German 
states.36 

The disadvantage for George acting socially and informally 
within his British lands was that in giving royal countenance to 
the enterprise of a diversity of his subjects, the King might be 
approving the achievements of freethinkers, politically restless 
Dissenters, or Anglicans so tepid as to be virtual Deists. Let me 
illustrate this point by looking at the King's relationship to two of 
the matrices that facilitated the Enlightenment in theory and in 
practice: the virtuosi and connoisseurs, and the Lunar Society. 

In many ways the King was himself a virtuoso. He was an 
ardent collector of books, manuscripts, coins, and maps, as well as 
an amateur scientist who took a great interest in astronomy, and 
an improving gentleman farmer. Had he not been the monarch, 
he would have fitted the pattern of the aristocratic landowner who 
chose to position himself outside the factionalism of Westminster 
politics and instead devote himself to his literary, scientific, and 
antiquarian interests. The 2nd Duke and Duchess of Portland, the 
4th Duke of Marlborough, and the 2nd Earl Harcourt were all 
examples of this. 37 So was Sir Joseph Banks, the Lincolnshire 
baronet who became effectively the government's scientific 
adviser. Other keen virtuosi, such as the diplomat Sir William 
Hamilton, the King's foster-brother, combined their interests with 
official positions. However, many of these male virtuosi mixed 
their public positions and cultured interests with a libertine social 
culture, which was given fresh philosophic justification in 1786 by 
Richard Payne Knight's Account on the Remains of the Worship of 
Priapus, based on evidence supplied by William Hamilton. 
Hamilton's second marriage to the courtesan Emma Hart, and 
the subsequent ménage à trois with Lord Nelson, are well known. 
Joseph Banks's royal support came about through his friendship 
with the First Lord of the Admiralty, John Montagu, 4th Earl of 
Sandwich, his mother's Chelsea neighbour--but also a notorious 
rake. 38 Before marrying respectably Banks enjoyed excursions 

36 Charles lngrao, 'The Smaller German States', in H. M. Scott (ed.), Enlightened 
Absolutism: Reform and Reformers in Loier Eighteenllt-Cenmry Europe (Basingstoke, 1990), 221-43. 

37 Clarissa Campbell Orr, 'Queen Charlotte as Patron: Some Intellectual and Social 
Contexts', Court Historians, 6 (2001), 183-212. 

38 John Gascoigne, Science in the Service of Empire (Cambridge, 1998), 36'""9. 
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into the demi-monde with his patron. Banks can never be described 
as more than a tepid Anglican; he was not a striking example of 
Christian piety, and for all his importance in the English 
Enlightenment, not a defender of the Christian Enlightenment. On 
the other hand, as a landed proprietor he was a defender of the 
established order in church and state, and increasingly hostile to 
Whig reform. He thus matched his royal patron as an upholder of 
the existing religious Establishment. 39 

To take a second important nexus of the English Enlighten-
ment, the King and Queen had many contacts with the country's 
entrepreneurial and commercial elements, such as the Lunar 
Society circle. Josiah Wedgwood became the Queen's potter 
in 1765, successfully exploiting his royal customer's name when he 
marketed his 'Queensware' china. Matthew Boulton was in 
regular contact with Charlotte as well; in 1770 during the ormolu 
vase craze he advised her on the arrangement of her mantel-
pieces, and in 1789 presented her with a medal celebrating 
the King's recovery. These contacts were augmented through 
the friendship between her Reader, Jean-Andre DeLuc, and 
Boulton's Presbyterian partner,James Watt.40 But other Lunar 
Society members, such as Erasmus Darwin andJoseph Priestley, 
were decidedly heterodox. When Priestley asked to use the King's 
library-a favour often granted to men of science and letters-
the King replied: 'if Dr. Priestley applies to my librarian, he will 
have permission to see the library, as other men of science have 
had; but I cannot think the Doctor's character as a politician or 
divine deserves my appearing at all in it'.41 Another Birmingham 
manufacturer admired by the King was the printer John 
Baskerville, but George would not have condoned the latter's 
vehement rejection of divine revelation as 'the most impudent 
abuse of common sense' .42 

39 Gascoigne, S.ience, 51-2. 
40 Jenny Uglow, The Lunar Men (London, 2002), 87-8, 218, 421; for DeLuc and Watt, 

Clarissa Campbell Orr, 'Geneva in England: Rousseau's Disciples at the Court of 
George III and Queen Charlotte', in Saba Bahar and Valerie Cassy (eds.), Geneve, lieu 
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41 Letter to Lord North, 22 Feb. 1779, in Bonamy Dobree (ed.), The Letters efKmg GeMge 
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IV 

The King could admire the talents and enthusiasms of his virtu-
osi and his entrepreneurs, but English 'liberty' meant that he 
could not prevent them from espousing views on religion and 
politics he deplored. In making court and household appoint-
ments from the learned professions, it might be imagined the 
monarchs would be more selective, and signal their approval of 
an intellectual or cultural position. But matters were not always 
completely straightforward. Sir John Pringle (1707-82) illustrates 
some of the complexities of the Christian Enlightenment at 
court. After studying medicine in Amsterdam and Leiden, 
Pringle became a professor of metaphysics and moral philosophy 
in Edinburgh, where he was a proponent of Bacon, as well as 
practising medicine. Once appointed physician to the Duke of 
Cumberland, George IIl's uncle, Pringle became a reformer of 
military medicine and surgery. In 1762 he was appointed Queen 
Charlotte's physician and twelve years later, George's doctor, by 
which point he was also President of the Royal Society. This 
looks like a lifelong career as a courtier. None the less his friends 
includedjoseph Priestley and Benjamin Franklin, and the King 
was displeased when he recommended a type of lightning 
conductor developed by the American rebel for the royal 
ordnance depots.43 Pringle's resignation as president in 1778 was 
probably due to his unfortunate pro-American stance. And as 
well as inconvenient political views, Pringle had Unitarian 
sympathies. However, by 1777, he was also assuring the Queen's 
Reader, Jean André DeLuc, that he had abandoned all his 
rationalist treatises and now read the Bible only, with renewed 
pleasure. 44 It is difficult to gauge whether Pringle deliberately 
intended his scripture reading to be mentioned to the royal 
couple to counteract the growing divergence over politics, or 
whether Pringle and DeLuc had had a more disinterested 
conversation over scripture as the basis for religious authority. 
Either way, his appointment suggests that at least one appointee 

43 Gascoigne, Science, 23. 
44 Jean-Andre DeLuc, Lettres sur /'Education Religieuse de l'Erifance (Berlin, 1800). The 
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to the royal household was not unequivocally a Trinitarian 
Christian.45 

However, there were other household appointments where 
royal patronage of the unquestionably Christian Enlightenment 
was apparent, and none was more important than education. 
The large family of George and Charlotte necessitated a whole 
range of governors, tutors, and sub-preceptors. The King could 
also appoint Regius Professors at the two English universities as 
well as at Gottingen. The bibliomania of the royal couple meant 
they needed librarians, and Queen Charlotte appointed several 
readers, who, as well as reading out loud to her and providing 
literary advice, also assisted with royal education. Female educa-
tors often had Bluestocking connections, while the men were 
nearly always churchmen. The best known and most prominent 
was Richard Hurd, successively Bishop of Lichfield and 
Coventry then Worcester, who was appointed preceptor to the 
two oldest princes in 1776. After his royal duties were over he 
remained a close friend of George and Charlotte, who stayed 
with him in Worcester in 1788. Had the French invaded after 
1793 they would have taken refuge there. George corresponded 
with the ageing bishop, sending him theological exercises from 
Gottingen, and a copy of Jean-François de La Harpe's La Lycée 
(1798-1804), a history of French literature from a former disciple 
of Voltaire who had recovered his religious faith when he nearly 
became a victim of the Terror. 46 

Hurd, then, is an example of a churchman benefiting from the 
King's personal patronage, but Ditchfield has cautioned against 
assuming that the King's influence in the church was unbounded: 
ministers such as North and Pitt the Younger had a hand in 
appointments. He also argues that the King did not identify 
clearly with any particular party in the church, but valued 
unequivocal adherence to Trinitarian theology, as well as sound 
learning. Thus Samuel Horsley was widely believed to have got 
his mitre for his critique of Priestley's History of the Corruptions of 

45 Pringle's biographer, the Dissenting minister Andrew Kippis, emphasized the 
difference between Deists and rational Christians: Six Discourses . . . by Sir John Pringle, pref-
aced by a Life of the Autlwr by Andrew Ki.pPis (London, 1783), pp. lxxiv-lxxvii. 
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Christianity (1 1782). This heterodox interpretation of the history of 
Christian doctrinal development was specifically directed against 
Hurd as an upholder of 'the present civil establishments'.47 

Yet as well as the royal court's support for a literary and reli-
gious scholar-bishop, Hurd's career illustrates the fluid cultural 
politics of George's reign, and how its duration inhibits tidy 
historical categorization. Hurd's literary reputation rested on the 
Letters on Chivalry and Romance (11762), a defence of 'Gothic' culture 
and its influence on the literary efflorescence of the Elizabethan 
age, and a key text in English pre-Romanticism. Hurd's closest 
friend at this time was the poet, aesthetic theorist, garden 
designer, and clergyman William Mason. This links Hurd to that 
nexus of friendship which included Thomas Gray, Horace 
Walpole, and the 2nd Earl Harcourt (still Lord Nuneham). All 
can be considered apostles of sensibility; and they were keen 
readers of Jean:Jacques Rousseau: Hurd thought, after reading 
La NouveUe Héloïse, that he was a man of virtue as well as genius. 48 

All were also interested in the debates on the origins of the Celts 
and the Goths stimulated by Paul-Henri Mallet's sequence of 
Danish histories, notably Introduction à l'Histoire de Dannemarc 
(1755), with its account of the bardic tradition of ancient 
Scandinavia. Queen Charlotte read these books and recom-
mended them to her brother Charles, Duke of Mecklenburg-
Strelitz; Mallet knew the royal family and tutored the son of 
George's mentor the Earl of Bute.49 Another friend in the Hurd 
circle with royal connections was the Poet Laureate William 
Whitehead, a protégé of the Harcourts. 

As I have explored elsewhere, the cult of sensibility could 
appeal to men and women of Christian faith looking for resources 
to draw a line against materialism and scepticism. 50 The sort of 
unspecific religiosity and appeal to feeling associated with 
Rousseau could shore up conviction that there was something 
spiritual in man, although Rousseau was undoubtedly a problem-
atic Christian. When the Reverend Louis Dutens purchased 
some of the books which had been owned by Rousseau, he 

47 Ditchfield, George III, 93-4; F. W. Gibbs, Joseph Priest!,ry (London, 1965), 171-5, at 
172. 
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49 Campbell Orr, 'Geneva in England'. 
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published Rousseau's annotated copy of Helvétius's De l'Esprit 
(1758), as he believed it provided some ammunition against mate-
rialism.51 Hurd deplored Helvetius's materialism and thought 
that he was a disciple of David Hume, and it is most likely that he 
read Dutens's edition. Clearly, then, Hurd's literary friends and 
Christian sentiments were compatible in the 1760s with the 
King's and Queen's. Dutens, at that time a protégé of the Duke 
of Northumberland, another Mallet enthusiast, later became a 
Royal Historiographer in recognition of his role as editor of 
Leibniz. 

Yet there were other cultural sympathies in this circle which 
led to vigorous criticism of George III's cultural patronage, and 
which might have pulled Hurd right out of the court orbit. 
William Mason and Horace Walpole collaborated on an attack 
on the King's favourite architect, William Chambers, suggesting 
that Chambers's Dissertation on Oriental Gardening (1772) indicated 
his un-English tastes, that his work at Kew was destroying 
Queen Caroline's garden (and thus her invocation of Alfred and 
English tradition), and that George had tendencies to 'Oriental 
despotism'. Notwithstanding this, Mason was a Royal Chaplain: 
one of his published sermons was 'Infidelity and Enthusiasm 
Equally Averse from Rational Enquiry' (1764).52 Perhaps Mason 
saw no inconsistency in worrying about the King's political 
tendencies while accepting his clerical patronage and sharing an 
appreciation for a Christian Enlightenment. 

By the 1770s Hurd was drawing away from Mason, America 
being the dividing line. He also deplored Mason's support for 
Economical Reform, which targeted the crown's powers of 
patronage. Hurd came closer to Mason again when both were 
aghast at the Fox-North coalition, but his breach with Walpole 
lasted until 1796. Also in the 1790s, Mason's curate advised 
Queen Charlotte on her garden at Frogmore. 53 By this time 
there were a number of cultural rapprochements; the Queen and 
her daughters even visited Walpole at Strawberry Hill. But in 
tracing the currents of the courtly Enlightenment we need to be 
aware that they did not always flow in a consistent line. 

51 Louis Dutens, Lett:res a Monsi.eur D. B. sur la rijutatwn du /.ivre de l'espri.t d'Hewetius par 
J. ]. Rousseau (London, 1779). 
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53 Campbell Orr, 'Queen Charlotte, "Scientific Queen"'. 
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Theological learning combined with the cult of sensibility 
provided clergymen-literati such as Dutens and Hurd with 
ammunition against Priestley's materialism; Dutens's edition of 
Rousseau's annotation of Helvetius was also invoked by Queen 
Charlotte's Genevan Reader,Jean-Andre DeLuc, in his critique 
of Priestley's Disquisitions Relating to Matter and Spirit (1777).54 The 
case against Humean scepticism was considered to have been 
made most effectively by the Scottish poet, James Beattie, who 
had been professor of moral philosophy at Aberdeen since 1760. 
Beattie also belongs in the friendship cluster around Thomas 
Gray; he evoked the Bardic past in his hugely popular poem 
'The Minstrel' (1770). His widely read Essay on the Nature and 
Immutability of Truth in Opposition to Sophistry and Scepticism (11770) 
attacked Hume from a basis in Scottish common-sense philoso-
phy. When he first visited London in 1771, Beattie was taken up 
by the Bluestocking Circle and Samueljohnson's Club. In 1773 
he was presented by Lord Dartmouth to the King at one of the 
regular levees, and was rewarded with a pension of £300 per 
annum. He was also favoured with a more personal visit to the 
King and Queen at Kew, where he spent over an hour talking to 
them both. 'We had much conversation on moral subjects, from 
which both their majesties let it appear that they were warm 
friends to Christianity, and so little inclined to infidelity that they 
could hardly believe that any thinking man could be an infidel.' 
On all Beattie's subsequent visits, he received the same pointed 
attention from both monarchs. 55 

V 

It is not surprising that Beattie was taken up in England by the 
Bluestocking Circle: his literary sensibility, moral seriousness, 
and Christian metaphysics were in line with their own spiritual 
and intellectual commitments, which had close affinities to those 
of the royal couple. Their friendship with Mrs Delany, who 
effected Frances Burney's introduction to the court, is one 
example; another is Mary Hamilton, niece of the diplomat and 

54 Ead., 'Queen Charlotte as Patron'. 
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collector, who was a sub-governess to the princesses.56 Hannah 
More aspired to royal favour, and though she never obtained a 
household position, was asked by John Fisher, Bishop of Exeter, 
to write the Hints Towards Forming the Character of a Young Princess 
(1805) for Princess Charlotte's benefit.57 

Queen Charlotte's circle also included Continental counter-
parts to the Bluestocking tradition. In order to help the princesses 
learn German, she appointed Marie-Elisabeth de la Fite as her 
German Reader in 1774. The German-born de la Fite was the 
widow of a Dutch pastor who had tutored the Dutch royal chil-
dren. With her husband and other Christian intellectuals, they 
had edited the Bibliothèque des Sciences et des Beaux Arts (1754-78), 
whose editorial purpose was to praise the Christian Enlightenment 
while criticizing deist publications. De la Fite introduced the 
novelists Sophie de la Roche and Mme de Genlis to Windsor 
circles, and shared an enthusiasm for the Saxon literatteur, 
Christian Fürchtegott Gellert, with her royal patroness.58 

Both the King and Queen were proponents of progressive 
educational methods, such as learning through dialogues and 
games, though they did not want this to spill out into progres-
sive-in the sense of freethinking-intellectual outlooks. Allan 
Ramsay included Locke's Some Thoughts Concerning Education (1693) 
in his 1764 portrait of the Queen. She had many works on educa-
tion in her library, including several by Mme de Genlis, governess 
to Louis-Philippe d'Orléans, and endorsed her prescriptions on 
scientific education when recommending de Genlis's books to her 
widowed brother, Charles. De Genlis insisted that religion was the 
basis of morality, though her sense of religion was social and phil-
anthropic rather than sacramental. Charlotte also admired the 
non-denominationally Christian tone of the naturalist Abraham 
Trembley's educational books, since this author unites 'the 
moralist with the Christian•.59 

56 See Campbell Orr, 'Lost Royal Libraries', 172, 175-6, for Bluestocking connections, 
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The careful choice of these educators is a continuation of the 
widowed Princess Augusta's earnestness in overseeing George 
III's education, and there are also continuities of personnel 
between the two generations. George III's parents Frederick and 
Augusta were patrons of the educational writer Mme LePrince 
de Beaumont, a Frenchfemme de lettres, whose first patroness was 
Elisabeth-Charlotte d'Orléans, Dowager Duchess of Lorraine. 
LePrince de Beaumont's 'mirror for princes' novel, Civan, Roi de 
Bungo (1754), was dedicated to the Duchess's grandson, the future 
Emperor Joseph II. It clearly advocated religious toleration and 
criticized the abuse of priestly power, while remaining loyal to 
rational, enlightened Christianity. LePrince de Beaumont lived 
in England for several years, wrote an influential series of 
conduct books for daughters from girlhood to the threshold of 
marriage, and opened a select school. Her books, while prima-
rily directed at girls, also included fables and moral comment on 
the role of princes, and the nature of aristocratic responsibilities, 
both male and female. She emphasized that people at all levels 
of society had work to do, that kings and queens work all the 
time to know what is going on, and that a good king is a father to 
his people.60 In 1773,James Beattie noted a conversation he had 
had with Bishop William Markham of Chester, who had taught 
George III's two eldest sons. Markham showed a letter from 
Frederick Duke of York, describing a walk with his father in 
Kew Gardens. 'The King gave us many instructions in regard to 
the duties of princes: told us that princes not being obliged to 
labour with their hands, were to labour with their heads, for the 
good of their people.' Though Mme LePrince de Beaumont's 
precepts were hardly original, this glimpse of paternal instruction 
suggests that her books, which were all in Queen Charlotte's 
library, were definitely being used in the royal schoolroom.61 

Mme LePrince de Beaumont was also quite definite that girls 
could be 'philosophical' in the sense of reasoning correctly and 
thinking clearly, and her books broke down questions about 
morality or nature into their logical constituent parts, as well as 
including basic scientific and historical information. She was 
equally a vigorous critic of libertinism and its philosophical 

60 See esp. The Young Misses Magll,<,ine ( 1758). 
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foundations. 62 Her pupils included the sisters of George III's 
prime minister, Lord North, and Sophia Carteret, subsequently 
the Countess of Shelburne. One of the latter's aunts was Lady 
Charlotte Finch, who became governess to George's children.63 

Another aunt was Lady Juliana Penn, daughter-in-law of the 
founder of Pennsylvania, and a Lady-in-Waiting to George III's 
aunt Princess Amelia. Lady Juliana's son Grenville Penn was 
associated with a series of scholars around the King and Queen 
who addressed the questions of cultural relativism posed by 
geological researches in time and geographical travels in space. 
He was a civil servant and scholar much preoccupied with 
issues of biblical chronology, and published geological and theo-
logical essays, including 'Remarks on the Eastern Orientation of 
Mankind and the Arts of Cultivated Life' (1799). 

Geology was at the intersection of various debates which 
touched on the relations between scripture and science, revela-
tion and reason: how to interpret the Creation account in 
Genesis in the light of evidence of long-term stratigraphical 
development and intense geological activity that might or might 
not accord with the biblical story of the Flood; how Creation 
stories and flood legends from other cultures related to the Bible; 
whether there was a unitary origin to mankind and human civi-
lization; and whether the whole of the Bible was sacredly 
dictated, or whether it should be interpreted in a literary way, 
like an epic poem. The entire aim of the geological writings of 
Queen Charlotte's French Reader, the Genevan savant Jean 
André DeLuc, was to show how the most advanced scientific 
research was in harmony with the most up-to-date biblical schol-
arship and comparative cultural anthropology. He particularly 
relied on the researches of a former librarian to the 4th Duke of 
Marlborough,Jacob Bryant, who lived in Datchet, within royal 
visiting distance of Windsor. 64 DeLuc also corresponded with 
the Gottingen university Orientalist,Johann David Michaelis, on 
matters of biblical scholarship. Michaelis helped DeLuc to main-
tain an enlightened position on scriptural interpretation which 
eschewed literalism but still respected the Bible as a sacred text. 

62 Campbell Orr, 'Aristocratic Feminism'. 
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Another correspondent with Michaelis was the Hebrew scholar 
Benjamin Kennicott, who personally presented his Hebrew 
edition of the Bible to the King in 1789.65 His widow and collab-
orator, Ann, became a Windsor resident, and friend of Frances 
Burney and Hannah More. 

VI 

Robert Darnton has traced the growth of an anti-Enlightenment 
French climate in the 1770s and 1780s, manifested in the fascina-
tion with mesmerism, and 'magical' and spectacular phenomena 
of science such as ballooning and electricity.66 In Berlin, the 
Prussian Court of Frederick William II (1786-96) became fasci-
nated with Rosicrucian mysticism, to the disgust of clerics such 
asJohannJoachim Spalding (whose devotional writing Charlotte 
admired) and his son Georg Ludwig Spalding. 67 By contrast, in 
England there was no such association of the court with mysti-
cism or irrationalism. More typical was the visit of George III, 
Charlotte, and three of the princesses to Whitbread's brewery in 
1787, where one of Matthew Boulton and James Watt's new 
steam engines was newly installed. The King enthusiastically 
explained the principles of the steam engine to the women, who 
scrambled through a narrow aperture to see the water cistern. 
The King paid equal attention to the head stableman and his 
eighty horses.68 Practical improvement, the common touch, 
royalty being entertained by the 'new' money of entrepreneurial 
late Georgian culture-these were the hallmarks of the British 
monarchy, not a dabbling in quackery. 

So concerned was DeLuc at the appointment to an educational 
position in Hanover of Adolf von Knigge, a leading member of 
the llluminati Order which dabbled in mysticism, that in 1800 he 
published Lettres sur !'Education, to warn against misleading educa-
tional influences. Knigge died in 1796, but the book had its 
genesis in 1777, when DeLuc was worried about the ideas of the 
heterodoxJohann Bernhard Basedow. He believed the latter's 

65 Nigel Aston, 'Benjamin Kennicott', in Oxford Dictionary of National Biography, xxxi. 
294-6. 

66 Robert Darnton, Mesmerism and the End ef Enlighf.enment (Cambridge, Mass., 1968). 
67 Campbell Orr, 'Charlotte ofMecklenburg-Strelitz'. 
68 Gentleman's Maga;:,ine, 57/2 (1787), 633. 



340 CLARISSA CAMPBELL ORR 

refusal to recommend specific Christian instruction in the schools 
he was organizing for the Duke of Anhalt-Dessau to be a danger-
ous trend; children knowing only a naturalistic, deist theology 
would have insufficient spiritual resources to establish correct 
motives and habits of behaviour. DeLuc was always worried 
about the frontier between rational religion and Christianity, 
exemplified in the way he believed that the French encyclopédistes 
had undermined Rousseau's Christianity. These worries resur-
faced in the Jacobin decade of the 1790s and prompted him to 
rework and publish his earlier concerns. 69 

In 1797 DeLuc characterized George III to the latter's brother-
in-law, Charles William, Duke of Brunswick, as 'Defender of 
Faith', not Defender of the Faith.70 DeLuc saw his patron as 
above denominational frameworks and as the upholder of 
revealed religion in an age of revolutionary anticlericalism and 
Jacobin de-Christianization. In a sense, George III had always 
seen this as his role. The politician George Canning is well-
known as chief writer of the semi-official Anti-Jacobin, whose 
enemies included the French philosophes. The King and Queen 
had known Canning as an Eton schoolboy and always gave him 
encouraging notice. Less well known is Canning's father, who, in 
hopes of royal favour, in 1766 dedicated to the Queen his transla-
tion of a philosophical poem attacking philosophical materialism, 
the Anti-Lucretius (1745) by Cardinal Melchior de Polignac. As 
early as 1769 Dutens had written Le Tocsin, ou Appel au Bon Sens as 
a wake-up call to beware of 'French philosophy'. The King 
himself had translated his support for revealed religion into very 
tangible form by restoring St George's Chapel in Windsor, and 
planning his Chapel of Revealed Religion with paintings by 
Benjamin West. The depredations against the French Church 
committed by the Jacobin Republic only intensified the desire of 
its supporters to defend Christianity. Johann Zoffany, the benefi-
ciary of much royal patronage, exhibited two paintings in 1793, 
reconstructing the IO August 1792 massacres in Paris, suggesting 

69 See Campbell Orr, 'Charlotte of Mecklenburg-Strelitz', for a fuller contextualiza-
tion of these concerns. 
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that these events were a kind of blasphemy. They may have been 
a royal cornrnission.71 

Prochaska has argued that the later part of the reign saw a 
conspicuous shift of the royal family towards the role of patrons of 
the voluntary sector, especially its philanthropic and educational 
initiatives. These often had connections with the Evangelical 
impulse, but even if they were more concerned with traditional 
religious instruction than secular self-improvement, in conferring 
literacy they also provided the tools for working people to further 
their own knowledge. William Wilberforce's emphasis on practical 
Christianity was the religious equivalent to other schemes for 
enlightened improvement. Queen Charlotte consulted Sarah 
Trimmer, the Evangelical children's author, whose father had 
taught perspectival drawing to the royal couple, about running 
her spinning school at Windsor. Many of Trimmer's books were 
dedicated to members of the royal family, who also served as 
godparents to her children. 

George IIl's devotion to the Revolution Settlement of 1688 
can make him seem a conservative figure when the Regency 
period began. The Enlightenment had come first to England in a 
Baconian and Newtonian form with which, it may be inferred, 
the royal family remained in tune. A restatement of this synthesis 
appeared in 1800 when DeLuc published Bacon, tel qu'il est, which 
emphasized the concord between the Book of God's word and 
the Book of God's works. Another continuing court link in the 
next reign to this Christian natural theology was a volume on 
insects by Joshua Kirby, Sarah Trimmer's cousin, awarded a 
prize under the terms of the 8th Earl of Bridgewater's bequest to 
reward books on 'the goodness of God as manifested in the 
creation'. In addition, Henry de la Fite, the clergyman son of the 
Queen's German Reader, translated DeLuc's Letters on the 
Physical History of the Earth, Addressed to Professor Blumenbach (11831 ), 
the eminent Gottingen ethnologist, for a new generation. 

The blend of science with a religious outlook, literary sensibil-
ity, practical improvement, and charity, to be found at Kew and 
Windsor throughout George's long reign, was not part of an 
intellectual avant-garde, as had been typical of George I, 
Caroline of Ansbach, and Frederick Prince of Wales as patrons of 

71 William L. Pressly, The French &volution as Blasplumry (Los Angeles, 1999). 
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the earlier Enlightenment, but George III and Queen Charlotte 
were none the less representative of a mainstream of the British 
Christian Enlightenment as the nineteenth century began. Their 
support for Christian morality and new technology would be 
inherited most obviously by Queen Victoria (1837-1901) and her 
consort Albert. 
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The sacre of Louis XVI: 

The End of a Myth 
CHANTAL GRELL 

The sacre of Louis XVI (1774-g3) is not a new subject. Although 
Edgard Faure has previously spoken of the ceremony as a mere 
anecdote when compared to the dramatic events that the king-
dom of France had recently experienced, 1 the German historian 
Hermann Weber has done justice to the episode. The sacre of 
Louis XVI in 1775 was not an ordinary sacre, even if the ritual 
established by long-standing tradition was, to all appearances, 
respected.2 In Weber's opinion it was as if this much-debated 
ceremony brought to light the deep transformations which had 
touched the kingdom since the middle of the century, 3 particu-
larly in the spheres of politics and religion. However, there have 
been many analyses of the 'desacralization' of the monarchy and 
of the image of the king at the end of the ancien régime which do 
not pause to consider the event.4 Nevertheless, on the occasion of 

This essay is translated into English by Damien Hall. 
1 Principally because of the Hour War (27 April-10 May 1775), which he regards as a 

key stage in the sequence of events which would eventually precipitate the downfall of the 
ancien regime. See Edgard Faure, I2 mai 1776: la disgriice de Turgot (Paris, 1961). See also 
Steven .L. Kaplan, The Famine Plot Persuasion in Eighteenth-Century France (Philadelphia, 
1982). 

2 Hermann Weber, 'Das Sacre Ludwigs XVI. vom 11. Juni 1775 und die Krise des 
Ancien Regime', in Ernst Hinrichs, Eberhard Schmitt, and RudolfVierhaus (eds.), Vom 
Ancien Rigime zur .ftan;;iisischen Revolution: Forschungen und Perspekt:wen (Gottingen, 1978), 539--65, 
quotation at 543; Hermann Weber, 'Le Sacre de Louis XVI', in Le Regne de Louis XVI et la 
guerre d'independo:nce americaine: actes du colwque international de Sorreze (n.p., 1977), 11-22.Jacques 
Le Goff, 'Reims, ville du sacre', in Pierre Nora (ed.), Les lieux de Memoire, 3 vols. in 7 parts 
(Paris, 1984~2), ii. pt. r: La.Nation, Sg-184, acknowledges Hermann Weber's work. 

3 The American historian Dale Van Kley takes the line that Damiens's assassination 
attempt on the King constitutes a major turning point in the process of secularization. 
See Dale Van Kley, The Damiens Affair and the Unraveling ef the Ancien Rigime, I750-I770 
(Princeton, 1984). 

4 This is especially true of Marc Bloch, Les Rois Thaumaturges: etude sur le caractere suma-
turel attribui a la puissance Tl/)lale particulierement en France et en Angleterre (Paris, 1923; repr. Paris, 
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the sacre, the questions of symbolic representation and national 
legends invite consideration of the links between myth, history, 
and politics. 

The sacre Debated 

The sacre is an ancient ceremony. The first king to be anointed 
was Pepin the Short (751-68) in 751.5 Pepin wanted the support 
of the Pope and the church at a time of dynastic change to legit-
imize the power he had usurped. He received unction in the 
biblical tradition of Moses, Saul, and David; unction was then 
coupled with coronation by Louis the Pious (814-40) in 816. 
The ceremony of the consensus populi was a sixteenth-century 
addition. The ritual thus became gradually more elaborate in 
the course of time. The same can be said of the symbolic 
dimension: in the beginning, Clovis was only baptized. From 
the ninth century, thanks to Hincmar, Archbishop ofReims, the 
baptism of Clovis was lumped together with the sacre: in his Vita 
Remigii (877-81), the Archbishop says explicitly that St Remigius 
gave the unction of baptism and the unction of the sacre to the 
Frankish king, whether simultaneously or consecutively. Official 
historiography came to echo this confusion, so fortunate for the 
French monarchy. 

The ceremonial of the sacre was reorganized in the thirteenth 
century in Reims, in commemoration of the baptism of Clovis by 
St Remigius. The new cathedral provided a sumptuous setting for 
the ceremonies of the sacre, established by tradition. 6 The rituals 

1961); reference is made here to the 1961 edn. Neither Roger Chartier, Les Origines 
culturelles de la Revolution Fra7'lfaise (Paris, 1990) nor Dale Van Kley, The Religious Origins efthe 
French Revolution: From Catuin to the Civil Constitution, r56<r-179r (New Haven, 1996) refer to 
the sacre. 

5 He was probably first anointed in 751 by St Boniface and then a second time in 754, 
with his two sons Charles and Carloman, at Saint-Denis by Pope Stephen II (III) (7521 ). 

6 The foundation stone of the cathedral was laid in 1211, the choir finished in 1241, and 
the west fai;ade in 1260; the entire building was completed in 1287 for the sacre of Philip 
the Fair. Louis VIII (in 1223), Louis IX (1226), and Philip III (1271) were anointed in an 
unfinished cathedral. The first detailed account is of the sacre of Philip I in 1059; the first 
known manual for the sacre is Bibliotheque Nationale, Manuscrit latin 1246, which 
includes sixteen miniatures; cf. Jacques Le Goff et al. ( eds.), Le Sacre royal a l'epoque de Saint 
Louis: d'apres le manuscript latin 1246 de la BNF (Paris, 2001). The ordo and the liturgy of the 
sacre were fixed during the reign of St Louis (12261 0). 
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and ceremonies were the subject of detailed descriptions, some-
times illustrated, which are a mine of information for historians. 7 

As well as general treatises, such as Theodore and Denis 
Godefroy's Ceremonial François (1649), there were new publications, 
along with some official ones, at each sacre. The sacre of Louis 
XVI was no exception. Apart from personal memoirs, we have 
numerous accounts published in the aftermath of the cere-
monies. 8 The abundance of publications is clear evidence of the 
unending interest that the people of France continued to have in 
this symbolic ceremony. 

As Hermann Weber has shown, the sacre was also the subject 
of a debate which inevitably aroused public curiosity. Since 
Louis XVI had come to the throne in May 1774, the ceremony 
had been in preparation. As he was of age (21), and had been 
married for four years, there was no reason to put it off. At the 
end of that month, the intendant of the menus plaisirs, Papillon de 
la Ferté, was given the task of planning the work to fit out the 
cathedral. From the beginning, it was planned to limit costs, and 
Papillon de la Ferté paid special attention to this aspect. 9 In 
August 1774, Turgot, the Controller-General of Finances, asked 
him for a summary of costs, and a memorandum was presented 
to the King on II November 1774. According to Papillon, the 
cost of all the work had been calculated at 830,000 livres, a figure 
confirmed by the accounts of the menus plaisirs which have been 
kept for those years in the Archi:oes Nationales.10 What, then, is the 
origin of the inflated figure of seven million li:ores put forward by 

7 Exploited by Anton Haueter, Du Kriinungen der .franz:/isischen Konige im Zeitalter des 
Ahsoluti.smus und in der Restauration (Zurich, 1975), and by Richard A. Jackson, Vwat R.e%: 
Histoire des sacres et couronnements en France, r364-r825 (Strasburg, 1984), English edn.: Vwe le 
Roil A History ef lk French Coronation.from Charles V to Charles X(Chapel Hill, NC, 1984). 

8 Examples are: Rela!ion de la ceremonie du Sacre et couronnement du roi,fait en l'eglise metro-
poliiaine de Rheims le diman&he mjour dejuin r775 (Paris, n.d) and Du Sacre et couronnement de 
Louis XVI, roi de France et de NQ1Jarre, a Rheims le r r juin 1775, 2 vols. (Paris, 1775J, which is 
preceded by Nicholas Gobet's Recherches sur le sacre des rois de France depuis Clovis jusqu'a uuis 
XV, and followed by Abbe Thomas Pichon's Journal historique de ce qui s'est passe a cette 
august.e ceremonie, enrichi d'un tres grand nomhre de figures en taille-douce, grQ1Jees par le sieur Patas, 
avec leurs explications. Interested readers may also refer to /tecis historique de ce qui s'est passe 
depuis l'arrivee ® roi a Rheims jusqu'au jour de son depart, published by the Journal Encyclopedi(Jue 
in August 1775. Pons Augustin Alletz edited another Ceremonial ® sacre des rois de France 
(Paris, 1775). 

9 Papillon left a diary: Denis-Pierre:Jean Papillon de Ja Ferte, Journal des menus plaisirs 
du RJJi: r756-r780 (Clermont-Ferrand, 2002). 

10 I refer here to Alain Lestini, 'L'administration des Menus-Plaisirs sous Louis XVI' 
(unpublished Master's thesis, Universite de Versailles Saint-Quentin, 2002). 
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Turgot, who, in his role as Superintendent of Finance, was 
hostile to any expenditure, and, in his role as a philosopher, to 
the sacre itself? 11 In response to Turgot, Condorcet wondered 
whether 'of all the useless expenditure, the most useless and the 
most ridiculous was the money spent on the sacre', and wrote that 
it would be timely 
to destroy the prejudice which fixes the destiny of the fate of the city of 
Reims, ensures that an oil considered to work miracles (according to a 
fable rejected by every critic) is used there, adds to the false opinion of 
a virtue no less fabulous, and could also contribute to the impression 
that this ceremony, which adds nothing to the rights of the monarch, is 
necessary. 

Before concluding on this theme, Condorcet also opines that 
'in time of peace, these prejudices are simply puerile; in time of 
trouble, they could have terrible consequences, and prudence 
requires that they be attacked at a time when they are not yet 
dangerous'. 12 In other words, Turgot and Condorcet advocated 
the modernization of all these ceremonies from another age. 
They had in mind a simplified sacre in Paris, which would be 
cheaper and have the additional advantage of attracting foreign-
ers. They also advocated the reduction of all the oaths to a 
simple formula which would express the contract binding the 
king to his people. 

Louis XVI, who had been brought up by his parents and his 
tutor, Antoine de la Vauguyon, to be reverent and to respect 
tradition, gave no ground. In his opinion 'the sacre [was] the 
most solemn ceremony that religion had established to make our 
monarchs worthy of respect'. 13 He regarded his power as God-

11 This widely publicized figure contributed to the discrediting of the monarchy. 
Turgot was in no way ignorant of the total cost of the sacre of 1722. The Due de Duras 
had also submitted to him a preliminary estimate of 600,000 livres, which was recalcu-
lated at 760,000 tivres in December 1774 and accepted by Turgot, who had set a cost 
ceiling of 900,000 tivres. 

12 Condorcet in a letter to Turgot, 23 Nov. 1774, from Arthur Condorcet-O'Connor 
and Fran,;ois Arago (eds.), (EWJTes de Condorcet, 12 vols. (Paris, 184'7-g), i. 25g; Condorcet, 
Vie de Monsieur Turgot (London, 1786), 134. 

13 Alletz (ed.), CiremJJmai du Sacre, pp. iii-iv. In a letter of 2 May 1775 to the Prince de 
Lambesc, Louis XVI wrote: 'My dear Cousin, the divine power which has destined me to 
wear the crown of my ancestors not having ceased to give me signs of its protection and 
having preserved my kingdom in happy peace, I did not believe that I should put off 
readying myself to come into accord with its designs by receiving the holy unction which 
it has imbued with the graces most needful to Kings', Copie de la lettre du roy a M. le 
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given and therefore believed that the ceremony of the sacre, in 
Reims, was necessary to the proper discharge of his office. He 
refused on principle any reduction or simplification of the cere-
mony, though without advocating wastefulness. All possible 
savings were made and the sacre certainly cost roughly the same 
as that of Louis XV (1715-74) in October 1722. 

The quarrel between the King and his minister soon gave rise 
to more serious complications throughout Paris and the whole 
kingdom. Few churchmen-among them the Archbishop of Aix, 
Cucé de Boisgelin-supported Turgot; most denounced his 
ungodliness. The 'zealots' rallied around the Archbishop of Paris 
and the court preacher, Abbé de Beauvais. In a pastoral letter of 
2 June 1775- just before the ceremonies in Reims, which took 
place from 9 to 15 June-the Archbishop of Paris evoked 'this 
grand spectacle of temporal power, ennobled and consecrated 
by religion', and ordered public prayers for a miracle: that this 
sacre should end all the aberrations of the people of the age. 14 

The following day, the Avertissement of the general assembly of the 
French clergy and the remonstrances to the King pursued the 
same theme: 'The King is the Anointed One of the Lord, his 
Lieutenant, his image. His sacred person gives another majesty 
to behold; our submission to him is a kind of religion.' 15 In the 
eyes of the 'zealots', a sacre which was faithful to tradition could 
be a promise of renewal and a return to faith and God. It was 

Prince de Larnbesc pour la Ceremonie du Sacre de S.M. a l'effet d'y porter la queue du 
Manteau Royal, 2 May 1775, Archives Nationales, Paris (hereafter AN) K 1714 no. 21; 
quoted by Weber, 'Das Sacre Ludwigs XVI.', 558. 

1+ Mandemmt de l'Archeveque de Paris qui ordonne les prieres publiques au sujet du So.ere de Louis 
XVI (Paris, 1776). The Archbishop expressed the hope 'that at the instant when, with the 
Chrism, the unction of grace flows into the soul of the Monarch, this spirit of light and 
holiness will be communicated abundantly to all his subjects; that by the power and the 
sweetness of these impressions eyes now closed to the truth may open to it, and that 
hearts turned away from good may be changed. May the revolution that we await from 
this happy event re-establish among us, on a solid foundation, a love of Religion, Morals, 
Subinission, and Peace.' The Manderrumt de l'Archeveque de Paris qui ordonne les prieres publiques 
au sujet du Sacre de Louis XVI is called a 'capucinade' (dull sermon) by Louis Petit de 
Bachaumont in his Memoires secrets, 36 vols. (London, 1777-89), dated 4June 1775. 

15 'Avertissement de l'Assemblee generale du Clerge de France, tenue a Paris, par 
pennission du roi, en 1775, awe fideles du royaume sur les avantages de la Religion chre-
tienne et Jes effets perniciewc de l'incredulite', in Jean-Georges Lefranc de Pompignan, 
<Euvres Completes, 12 vols. (Paris, 1855), i. 847-8, quoted by Weber, 'Das Sacre Ludwigs 
XVI.', 550. 'Remontrances au Roi sur l'affaiblissement de la Religion et des mreurs', in 
Lefranc de Pompignan, <Euvres Completes, i. 707-u. Lefranc de Pompignan was 
Archbishop of Vienne. 
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necessary in order to save the King, the kingdom, and the people 
from godlessness and impending disaster. 

Among the lay public, two opposing positions could be distin-
guished. Proponents of a more extreme persuasion were hostile to 
a ceremony handed down from another-'Gothic'-age to the 
time of a triumphant Enlightenment. Turgot was of this opinion, 
as were Louis Petit de Bachaumont and François Métra, who 
thought that it would have been better to abolish this absurd 
ceremony. 16 For others, the enlightened monarchy needed to be 
modernized. The king's power no longer came from God but 
from the people, and the oath of the sacre therefore needed to be 
transformed into a kind of national election. The Lorraine lawyer 
Martin Morizot saw in such a renewal the chance to create an 
alliance, a pact between king and people. He envisaged that 
'everything that happens in the solemnity of the sacre, everything 
which precedes it, confirms the right to a national election as well 
as the unquestionable existence of a social pact, of which this 
right is a part'. 17 He did not reject the sacre, but considered it a 
civil ceremony, no longer a religious one. 

For the first time in such a context, the sacre of Louis XVI, 
therefore, gave rise to a debate on the nature of the monarchy 
and the powers of the king; Hermann Weber's research leaves 
no doubt of the fact. 

The Ceremonies of June 1775 

The ceremonies were performed, according to tradition, between 
9 and 15June 1775. 18 This implied that every stage would have a 
medieval flavour. On 9June a joyeuse entrée into the city of Reims 
took place, followed by reception into the cathedral by the 
Archbishop. On IO June, the evening before the great day, the 

16 Francois Metra, Correspondance secret,e, politique et littirai.re ou Memoires pour servir a l'his-
toire des cours, des sociites et de la lilerature en France depuis la TTWrl de Louis XV, 18 vols. (London, 
1787--go), i. 28 May 1775. 

17 Martin Morizot, Le S(JJ;re royal ou les droiis de la Nation .fra11fai.!e reconnus et co,ifirmes par 
cett,e ceremonie, 2 vols. (Amsterdam, 1776), ii. pt. 4, eh. 5. 

18 The itinerary, meticulously set out in advance, is reproduced in the Gazett,e (AN K 
1714 piece 38): 'Relation de la Ceremonie du Sacre et couronnement faite en l'Eglise 
Metropolitaine de Reims, le Dimanche ue jour de juin 1775.' The departure was set for 7 
June at Compiegne; on 8June the King travelled to Frismes via Soissons. He arrived at 
Reims on gJune and left on r6June, staying at Compiegne until 19June. 
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King attended vespers with sermon and confession. On 11 June 
the Holy Ampulla was transferred from the Abbey of Saint-Remi 
to the cathedral and the ritual of the 'sleeping king' was carried 
out. This was followed by the solemn entry into the cathedral, the 
swearing of the oaths, the benediction and investiture with the 
sword, unction and benediction of the king, the presentation of 
the other regalia, and the coronation and enthronement. After 
these rituals came a Te Deum, a mass with another confession, 
communion under both kinds, solemn withdrawal, and a 
banquet. The following day, 12June, the ceremonies of the Order 
of the Holy Spirit were prepared. On 13June, after mass at the 
church of Saint-Nicaise and the laying of the foundation stone of 
a college of the University of Reims, the King was required to 
swear loyalty to the statutes of the Orders of St Louis and the 
Holy Spirit; subsequently, he reviewed the troops. On 14June, 
after he had ridden in cavalcade to the Abbey of Saint-Remi, had 
confessed again, heard mass and taken communion, Louis XVI 
touched for the 'king's evil' and granted freedom to prisoners. On 
15June he wrote to the Comte de Maurepas, his chief minister, 
that the tiring part of the sacre was behind him, although he was 
still to take part in the procession of the Holy Sacrament. 

Louis XVI took to heart the mission to restore morals and reli-
gion which the Bishop of Senez (the Abbé de Beauvais) had given 
him upon his accession. 19 He even demanded to carry out the 
touching for the 'king's evil', a rite which had not been current for 
about forty years. The scandal did not date from the sacre of Louis 
XV when, according to the Gazette, the King had touched some 
two thousand scrofulous people on 29 October 1722; it was the 
result of Louis XV's improper conduct. In 1739, the King had 
been forbidden to take the sacraments by his confessor and did 
not make his Easter observance; the same happened at Easter 
1740 and at Christmas 1744: these were three missed chances to 
carry out the rite. In the beginning, the affair caused a scandal, 
but opinion was gradually overtaken by scepticism. Neither 
Montesquieu, nor Saint-Simon, nor Voltaire believed that the 
touching had any effect. 20 Louis XVI, on the other hand, was very 

19 See esp. Marisa Linton, 'The Unvirtuous King? Clerical Rhetoric on the French 
Monarchy, 1760-1774', History <if European Irkas, 25 (1999), 551 4. 

20 Voltaire closed the article on 'Scrofula' in the Dictionnaire Philosophique with this 
resoundingly final phrase: 'This sacred fashion passed when reason arrived.' C( Voltaire, 
(Euvres complet.es. No111Jelle edition, 52 vols. (Paris, 1877-85), xviii. 46g1 o. 
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anxious to respect all the ancient rites, and the Gazette tells of 2,400 
scrofulous people who came to the Abbey ofSaint-Rerni to benefit 
from the miracle. A mediocre painting, exhibited in the church of 
Saint:Jacques, Compiegne, commemorates the event; it shows the 
King in a mantle decorated with fleurs-de-lis, on his knees, with 
his hands folded in prayer, before an altar in a 'Gothic' church. 
Behind a railing in the background, the crowd of unfortunates 
awaits royal grace.21 Until the Revolution, Louis XVI followed 
this rite, which few people seemed to believe in any more. For 
Marc Bloch, this is demonstrated by the certificates of cure which 
a few zealous intendants made it their business to send to 
Versailles, so that an administrative stamp could put the final seal 
of authenticity on the rniracle.22 

If the ceremonies followed the traditional course,23 the decor, 
on the other hand, had never been seen before. 24 The task of 
organizing the sacre had been entrusted to the premier gentilhomme 
on duty, the Due de Duras, who delegated the design of the 

21 The painting is 'Louis XVI apres son sacre rends graces a Dieu devant la chasse de 
saint Marcoul avant de toucher les malades, le XI juin 1773' [sic!]; it is mentioned by 
Bloch, Les Rois Thaumaturges, annexe II, no. 24 

22 Ibid. 400-1. Bloch mentions five certificates written in November and December 
1775. 

23 With a few tweaks: at the sacre of Louis XV the formula used when touching for the 
'king's evil' had already been changed from 'Le Roi te touche, Dieu te guerit' ('The king 
touches you, God cures you') to 'Le Roi te touche, Dieu te guerisse' ('The king touches 
you, may God cure you'). More seriously from a symbolic point of view, tradition had 
ordained that after the first oath was sworn, the two bishops should tum to the people to 
ask for their consent. In 1775, the appeal to the people was dropped, a decision which, 
bearing in mind the debates it caused, was particularly ill advised. Bachaumont noted: 
'What made patriots indignant was the dropping of that part of the ceremony in which 
the people's consent to the election of the King seems to be requested. However mean-
ingless, and today even ridiculous, the formula seems to be we do not much like that the 
Clergy for whom this old spectacle seems to be made dare to take away from their head 
the other part of the ceremony, and to retain only what concerns them in particular.' 
Bachaumont, Memoires Secrets, viii. 96. 

24 The volume entitled Le Sacre et Couronnement de Louis XVI (Paris, 1775) (Bibliotheque 
Historique de la Ville de Paris, 19 931, 8vo), which also includes Pichon's description, 
contains 49 plates by Charles-Emmanuel Patas, distributed as follows: I: The King's 
Rising ('Le lever du roi'); n: The King going to Church; Ill: The Arrival of the Holy 
. .\mpulla; rv: The King, Prostrate before the Altar; V: The Unctions; VI: The Coronation; 
vn: The King being Led to the Throne; Vlll: The Ceremony of the Offertory; IX: The 
Royal Banquet; X-XLVIII: Various Costumes of the King and the Dignitaries of the 
Crown; XLIX: Map of the City of Reims (missing in this copy). Plates I-IX give us an idea 
of the decor. The engraving by Jean Michel Moreau the Younger, in large format, post-
dates the event (it was produced in 1779), and is reproduced by Alain-Charles Gruber, Les 
Grawks Fetes et leurs dicors a l'epoque de uuis XVI (Geneva, 1972), ill. 59. 
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decor for the ceremony to his protégé, Louis Girault, machiniste 
des menus plaisirs. For Louis XV's sacre, the traditional solution 
had been employed. This consisted in hanging the cathedral 
with tapestries of the crown. In 1774, however, Duras wished to 
organize for the King the most sumptuous sacre ever designed. 
Girault, who took trips to Reims from October to draw up exact 
plans of the cathedral and the archbishop's palace and to take 
the necessary measurements, suggested a temporary architec-
tural decor to cover up the Gothic edifice, no longer fashionable, 
and to give the whole building a new appearance. This 
approach, which had already been adopted for royal funerals at 
Notre-Dame and Saint-Denis, had not yet been used at Reims 
for a sacre. On 5 December Duras, Papillon de la Ferté, and 
Girault presented their project to the King, who gave his 
consent. The menus plaisirs had six months to bring the plan to 
fruition for 11 June. 25 All the individual parts, built in Paris, were 
transported on rafts along the Seine and the Marne as far as 
Epemay, then taken on carriages by road to Reims. There was, 
needless to say, criticism of this arrangement, which deprived 
workers in Reims of the work. All the business passed by the 
menus plaisirs; the decoration was entrusted to Girault, and the 
costumes and sculptures to Louis-Rene Boquet, inspector of 
costumes for the menus plaisirs. The whole was therefore designed 
and built in Versailles and Paris. 

For the exterior, Girault-who had worked with the King's 
first architect,Jacques-Ange Gabriel, on the royal opera and the 
salle du bal paré (1769-70) at Versailles-intended, under the 
influence of the neo-classical fashion of the day, to link the 
archbishop's palace to the cathedral by a long open gallery, 
connected by an imposing Doric colonnade to a portico cover-
ing the façade. Once more, the idea was not new; it had been 
used by the Adam brothers in Britain, and by Gabriel himself, 
who had designed a similar colonnade to close off the courtyard 
of the palace at Compiegne (a project of 1751), as well as two 
porticos on the outside of the École Militaire, which were finished 
in 1773:26 the Doric order, with fluting, bases, and plinths, was 
identical. 

25 These details are given by Papillon de la Ferte, Journal, 7 Dec. 1774 
26 On the question of models and influences, see the analysis in Gruber, Les Grandes 

F"etes et 1£urs decors, which devotes a chapter (pp. 88-102) to the sacre. 
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In the interior, the Gothic architecture was also hidden behind 
an immense decor in the Corinthian style, enclosing the boxes 
(which had been designed like those in the Versailles chapel or 
opera-house), the principal galleries, and the side-galleries. The 
rood screen, which had been destroyed in 1743 but was necessary 
for the final ritual of consent, had been replaced by a temporary 
one in the same style, which supported the throne. Access was by 
two monumental staircases, also reminiscent of ancient architec-
ture. On the floor, Savonnerie carpets imitated marble paving. 
This classical----or rather--neo-classical camouflage in the style of 
Louis XIV (1643-1715), with no concessions to the primitivist 
purism of the time, was accompanied by a sumptuous sculptural 
decor both for the architecture-capitals, consoles, bas-reliefs-
and the actual decoration, with angels clothed 'in Greek style' at 
the corners of the crossing, or carrying torchieres between the 
galleries. To these must be added the trophies in relief on the 
galleries' wainscoting, the garlands of laurel and oak, the caisson 
ceilings, the volutes in the friezes-all of it polychrome and gilded. 
The decoration was inspired by the creations of Claude-Nicholas 
Ledoux (the pavilion of Mademoiselle Guimard, 1770) andJean-
François-Thérèse Chalgrin (the temporary decor for the reception 
organized by Mercy d'Argenteau in honour of the Dauphin's 
marriage)-highly profane in conception, and surprising in the 
religious context of a sacre. To mask the high Gothic windows, 
tapestries had been hung under the triforium; lighting was there-
fore necessary, and was provided in the form of a large number of 
crystal chandeliers and candelabra, which had the effect of trans-
forming the cathedral into a ballroom. The Due de Croÿ, who 
was present at the ceremonies, was stunned by the beauty of this 
very profane decor, which he considered more fitting for an opera 
than for the sacre of a king of France: 
As for the interior, the decorations had some beauty, but they were 
crowded too close together; the whole had too theatrical a feeling, like a 
theatre-set enclosed in this most splendid vessel of a Gothic church. 
Although it was large, in comparison with the rest it only gave the impres-
sion of a little piece of gilded cardboard in a great and noble edifice and, 
the choir being too narrow, it was all the more hemmed-in ... People 
found the decoration of the church too closed-in and too theatrical. 27 

27 Emmanuel, Marechal-Duc de Croy, in Vicomte de Grouchy and Paul Cottin (eds.), 
Journal inMiJ du due de Cr<!f {I7I8-q84), 4 vols. (Paris, 19061 ), iii. 170, 210. 
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The ceremonies of the sacre immediately followed the King's 
entry. Three-quarters of a league from Reims, the King mounted 
the ceremonial coach, built to a design by Bellanger. The coach, 
which symbolized royal power, represented Apollo's chariot, 
decorated with mythological figures. 28 The town itself had been 
transformed into a 'holy city of royalty' by the intendant Rouillé 
d'Orfeuil. Sadly, we do not have any engravings, but the Gazette's 
detailed account allows us to have some idea of the decor in the 
ancient style, once again more secular than religious: 

The triumphal arch, the statues, and the altars have been executed at 
Reims, according to plans by Doyen, Premier Peintre of the Comte 
d' Artois and Professor at the Academie Royale de Peinture. In the 
different pieces he has displayed a great knowledge of the ancient 
style ... 

At the entrance to the town, two colossal seated statues, each raised 
on a pedestal, represented Religion and Justice. The bas-reliefs on the 
pedestals showed ingenious emblems ... Some short distance from 
there rose a two-sided triumphal arch, to which the name Arch of 
Benevolence had been given, and which cut across the rue de Vesle. Its 
architecture, around sixty feet high, decorated with Corinthian 
columns, with bas-reliefs and emblems referring to the benevolence of 
the King, was in the masculine style of the Forum ofNerva in Rome. It 
gave the impression of being an ancient monument, intimately inter-
twined with buildings which were supposed to have been built a long 
time later. At the end of the same street, to cover up a city gate which 
was disagreeable to the eye, the artist had feigned a portico sixty feet in 
length, representing a market, with all the emblems relating to 
commerce: manufacture, agriculture, and sea-faring. 

A monument which represented even better the ingenuity and sensi-
tivity of this famous Artist was to be found in one of the streets down 
which His Majesty had to pass in order to go, in cavalcade, to the 
Abbey of Saint-Remi, two days after his sacre. After an altar dedicated 
to Fidelity, a monument very worthy of the French people ... and still 
in the ancient style, one could see a second altar bearing the sacred title 
of Altar of Pity. A long wall, which usually enclosed the unhappy 
people whom illness and indigence had led to the Hospices of Charity, 

28 The sun-myth was a recurring theme in the decor of the royal entry. In it, the sun 
personified the King, who had recalled the parlemmts upon his accession. The symbol of 
the sundial (according to Pichon, an image of the parlementJ made allusion to this recall; 
another panel showed the sun illuminating the earth, or the double ascent of the sun and 
Astraea, goddess of the earth, symbolizing the Golden Age. The sun traversing the signs 
of the Zodiac depicted submission to laws. The symbol of the sun here does not refer to 
Louis XIV, but evokes a new Golden Age. 
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had been changed into a terrace 190 feet long, the middle of which 
projected out and carried a circular altar; around it, a large number of 
the unfortunates were figured imploring the help they needed . . . This 
monument, which announced the idea that the people had formed of 
the soul of a Prince to whom they dared offer this tableau depicting 
Misfortune, was as successful as it was possible to be, in that it attracted 
the King's attention. 29 

This dressing-up of the town was the work of an artist more 
concerned about the latest fashions and his popularity than 
about the conventions that should be respected on such an occa-
sion. Not only did the ancient-style decor make no sense with 
regard to the sacre; the ancient allegories were so obscure that 
they made no sense to the public. 

In this sphere, too, novelty was prized, and references to 
custom, which inscribed the newly anointed king in a long tradi-
tion which started with Clovis and St Remigius via Charlemagne, 
were ignored. In 1775, the history of France was abandoned in 
favour of moral and classical allegory. One could thus reflect upon 
a panel showing Numa Pompilius receiving a shield which had 
come down from Heaven. According to the ancient authors,30 

Numa Pompilius, guided by the nymph Egeria, was laying down 
the order of the expiatory ceremonies intended to save Rome 
from the plague, when, in a stroke of lightning, a bronze shield 
appeared on the altar-a pledge, as stated by Egeria, of the 
protection of the gods. In his commentary Pichon explains: 'This 
event was regarded as a type of consecration that made him 
whom the gods protected in such a special manner respected and 
feared as their equal.' The panel was accompanied by a motto-
sacrat, sacrumque tuetur ('he consecrates, and guards what is con-
secrated')--which was the only allusion to the Holy Ampulla 
in all the decor designed for the royal entry.31 Was this allusion 
clear to the spectators? Numa, the pious legislator-king of Rome, 
represented Louis XVI, whose reign ushered in a new age; the 
nymph Egeria represented Marie-Antoinette; the shield the divine 
solicitude which kept watch over the kingdom of France. 

29 Extract from the Gazelle de France describing the ceremony of the sacre: AN K 1714., 
pieces 21;18. 

30 Plutarch, Life ef Numa, 13; Dionysius of Halicarnassus, Roman Antiquities, bk. II, eh. 71. 
31 Pichon, Journal Historique, 12-15 (in Le Sacre et Couromiement de uuis XVJ). For Pichon, 

it is true, the olive-branch portrayed elsewhere is 'the symbol of the holy oil dedicated to 
anoint the foreheads of our Kings' (ibid. 10). 
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Whatever the case, a decor in the ancient style was utterly 
inappropriate for the occasion. The sacre of the kings of France 
was framed by a long historical tradition, adapted, certainly, 
through the ages, but still maintaining the link between the 
reigning king and all his predecessors. The traditional decor of 
royal entries provided an introduction to the mystical nature of 
the French monarchy. Through Samothes and Francus it went 
back as far as possible in the dynasty's lineage, to the Bible and 
the Trojans; with Pharamond, the Franks entered the picture. 
The baptism of the great Clovis then sealed the alliance between 
the church and the monarchy of France, symbolized by the 
miracle of the Holy Ampulla. Thereafter came Charlemagne, 
restorer of the empire, whose sword-:Joyeuse'-and closed 
crown were part of the regalia, brought from Saint-Denis, for 
every sacre. In the traditional decorations, references to the past 
depicted the antiquity of the French monarchy, its grandeur, 
and the glory of Charlemagne's empire. They took their place in 
a mythical history which gave meaning to the sacre. In the case of 
Louis XVI, the decor was brought up to date with modern-
neo-classical-taste, which was at least secular if not pagan; not 
only did this make no sense with respect to the ceremony, but it 
also confused any points of reference that spectators might have 
had. The 'Gothic' cathedral too obviously displayed its medieval 
origins, so that a design was drawn up to hide it from the public 
eye; the baptism of Clovis and the miracle of the Holy Ampulla 
were no longer fashionable, so that they were glossed over as 
much as possible in the decor. In doing this, the organizers and 
artists who controlled the ceremonies utterly failed to understand 
the mystical character of the French monarchy. It is true to say 
that the artists of the menus plaisirs, whose job it was to organize 
all the feasts and celebrations at Versailles, and those of the 
Comte d'Artois (whose piety was hardly exemplary), did not 
really have a 'sense' of the sacre. 

In the spirit of the times, so-called 'Gothic' art was connected 
to the 'troisieme race', the Capetians, and the destiny of the 
dynasty which had actually laid down the ceremonies at Reims. 32 

Moreover, it was religious art, which symbolized Christian faith 

32 Montfaucon states very clearly that the 'Gothic' style characterizes the 'troisieme 
race'; see his preface in L'Anti,quite expliquee et representee en.figures, 5 vols. (Paris, 1719) i. p. 
xvi. 
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and orthodoxy. It is hardly necessary to recall here that 'Gothic' 
churches were still being built in France in the eighteenth 
century, and that the style had been used especially in regions 
marked by Protestantism, as a symbol of Catholic reconquest. 33 

'Gothic' art was considered to be religious art par excellence; 
even Etienne-Louis Boullee, a fervent advocate of a return to a 
classical style, acknowledged that this architecture, with its clus-
ters of columns, its diffuse light, and the play of shadow and light 
could only bring the faithful closer to the worship of God. 
Disguising the Gothic in neo-classical clothes amounted to taking 
away its religious aspect. In keeping with the scepticism which 
had been displayed during the debate about the sacre, the artists 
put on a secular show, a kind of grandiose opera with complex, 
shining, and expensive sets. In this new, mundane theatre, the 
crowd was transported when the doors were flung open after the 
actual coronation; Marie-Antoinette, as emotional as if she were 
at the playhouse, wept; the people applauded, as was the new 
usage when the king and queen appeared in public. It was a 
pretty spectacle, but not really a sacre. Foreigners and the nobility 
had stayed away from the ceremony to some extent; the Comte 
d'Artois, as was his habit, conducted himself badly. This sacre, 
which was to mark a renewal of religion, had been designed as 
a secular ceremony in which the monarchy offered itself as a 
spectacle. 

The Legend of the sacre 

The secularization of the decor of the sacre was part of a wider 
trend affecting the whole of national history. The figure of 
Clovis, too, was impaired by it, despite his special status. 
Recently I have shown that the historical sequence of events 
around Clovis underwent a double transformation during the 

33 See the highly innovative thesis by Helene Rousteau-Cha.mbon, L 'Architecwre goth-
ique en milieu urbain a l'epoque moderne (Paris, 2003), and also her article 'L' Architecture goth-
ique dans la France des Lumieres', in Marc Fumaroli and Chantal Grell (eds.), 
Hiswriographi£ de la France et mbnoire du Royaum£ au XVI/le suck (Paris, 2006), 345-68. The 
best-known example is the Cathedral of Sainte-Croix, Orleans, whose reconstruction, 
ordered by Henry N (1589-16ro), took more than two centuries, from 1599 to 1823. 
Altogether 15 'Gothic' churches and cathedrals were built in France in the first half of the 
18th century. 
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Age of the Enlightenment. On the one hand, the story was 
stripped of most of its legends and miracles, but the core, the 
'baptism-sacre', was preserved, whatever the interpretation given 
to this essential event. On the other hand, stripped of its 
legendary accoutrements, Clovis's reign, paradoxically, was the 
occasion of a miracle: the threefold creation of a monarchy, a 
kingdom, and a nation. 34 

Marc Bloch has reminded us that since the time of Bossuet, 
holy unction and the gift of healing the sick had often been 
passed over in silence: 'People of all social backgrounds without 
doubt believed in this miracle ... but a kind of embarrassment 
came with talking about it, as if it were too popular a belie£ ' 35 

The same was true of the whole body of legends which distin-
guished the reign of Clovis: for a long time, people had hardly 
believed in it. Early on, Hincmar's account-the sole source for 
the white dove which came down from Heaven, and the basis of 
the association between baptism and sacre-was rejected by 
historians in favour of the testimony of Gregory of Tours, closer 
to the events and free from all miracles. Certainly, at the end 
of the fifteenth century, the General of the Trinitarians and 
renowned scholar, Robert Gaguin, reported the episode of the 
Holy Ampulla in his Compendium de Francorum Origine (1495), but 
the account had a rider of reservation: 'It is believed that this 
took place by the action of the Holy Spirit.' This was a less 
serious reservation than the qualification 'popular rumour', 
which he used about the oriflamme. In 1500, in his De rebus gestis 
Francorum, Paul Émile passed over the miracle of the Holy 
Ampulla in silence. Bernard Girard, Sieur du Haillan, the royal 
historiographer, in his Histoire de France (1576), observed that 
Gregory of Tours had not made the slightest mention of the 
Holy Ampulla. And Etienne Pasquier was no different; nor was 
Claude Fauchet, who thought 'the unction of our kings more 
recent than this unction of Clovis'. And the sceptic Mezeray 
remarked on the dove and the Holy Ampulla, the fleur-de-lis, 
the oriflamme, and the king's healing powers: 'But without 
wasting any time on such uncertain and hardly proven things, 
one can boldly say that God made Clovis a gift much rarer and 

34 Chantal Grell, 'Clovis du Grand Siecle aux Lumieres', in Olivier Guyotjeannin 
(ed.), Clovis chez les historiens (Paris, 1996), 173--218. 

35 Bloch, Les Rois Thaumaturges, 356. 
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more precious when he enlightened him with the true faith. '36 

However, French historians (or those in the service of the king of 
France) showed some restraint and a certain embarrassment 
when they gave reason to question the national legend, for their 
rivals abroad did not restrain themselves in the same way.Jean-
jacques Chiffiet, a native of Franche-Comte, but a physician 
to His Most Catholic Majesty Philip IV of Spain (1621-55), 
resolutely attacked the legend of the Holy Ampulla as reported by 
Hincmar; he emphasized the improbable aspects of Hincmar's 
account in order the better to reject the French monarchy's claim 
to precedence, and this on the eve of the sacre of Louis XIV, on 7 
June 1654.37 In the face of such attacks, the French chose a defen-
sive attitude, sacrificing the incidental to preserve the essential 
(the Holy Ampulla and the sacre) set apart in the story. Géraud de 
Cordemoy, tutor to the Dauphin, at Bossuet's request wrote a 
voluminous history of the France 'of the first two dynasties' ('des 
deux premieres races') for the Dauphin. In it he indicated some 
critical reservations which, however, did not touch upon the 
miracle: this was an article of faith. As he confirms, Hincmar is 
his source: 
[On Christmas Day 496] the surfaces of all the roads along which 
Clovis had to pass on the journey from his Palace to the great Church 
where the Baptistry stood were covered with rich tapestries; & 
Hincmar, who gives an exact account of the whole ceremony, says that 
a great number of Clergy processed in front of this Prince, reciting the 
Litanies as they went; that the one carrying the Gospel Book was at 
their head, between crosses, and that the King, led by St Remigius who 
held his hand, was followed by more than three thousand of the princi-
pal soldiers of his army. Everyone appeared to be as humbled as he 
was, and the joy of Christians who saw them cannot be expressed. 

Thus it was a marvellous accomplishment of the hand of God, to see 
a King of the Franks, a descendant of the Sicambrians, that is to say, a 
man born of a race which had never known anything but war and idol-
atry, coming with the proudest people of his nation to ask humbly for 
the grace of Baptism, and renouncing Idols, in a Church which they 
had pillaged a few years before . . . Clovis did indeed renounce Idols, 
he confessed a God in three persons, he received Confirmation. 

36 Frarn;:ois de Mezeray, Histoire de France depuis Faramond jusqu'a maint,enant, 3 vols. 
(Paris, 1685), i. 10. 

37 Jean-Jacques Chiffiet, De Ampulla Remensi nova et accurata disquisitio ad dirimendam !item 
de praerogatwa ordinis inter Reges (Anvers, 1651). 
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Clotilda, who had shed so many tears before God, asking for this 
conversion, wept for joy when she saw this Prince robed in the 
garments of new Christians, and was blessed a thousand times by the 
whole people. 38 

Conscious of the late composition of Hincmar's account and 
of the silence of Gregory of Tours, Cordemoy added this com-
mentary to his telling of the story: 
Hincmar, who was Archbishop ofReirns more than three hundred and 
fifty years after the Baptism of Clovis, reports on the evidence of an old 
Chronicle, from which he took his life of St Remigius, that, as those 
carrying the Holy Chrism could not get through on account of the 
crowds, an Arnpulla, that is, a Phial full of Balm, came down from 
Heaven, and Clovis was anointed with it. However, neither Gregory of 
Tours, nor Fredegar, nor any of the Authors who preceded Hincmar 
talk of this miracle. The change of the Coat of Arms of France report-
edly has also taken place in this age full of miracles . . . Whatever the 
truth of the matter, such extraordinary events, and events which have 
been believed by so many people, cannot be omitted in the history of 
this Prince. 39 

The first volume of this History came off the presses in 1685. 
The second appeared only four years later. As Cordemoy had 
died, his son prepared the publication. In the introduction to the 
second volume, the reception that the first had received is 
recalled. The miracles told there had not escaped the attention 
of critics, especially in so far as Clovis was concerned: 
The second thing that false modesty, or rather the refinement of certain 
forthright spirits, finds it difficult to put up with in my father's history, is 
that a few miracles are to be found in it. It is true that the Historian 
must approach them with much caution; but when these miracles are 
supported by contemporary witnesses, it would be an injustice to hide 
knowledge of them from posterity. There are even occasions when the 
power of God bursts forth so visibly that one cannot stop oneself from 
recognizing the miracle in them, especially when the matter at hand is 
the establishment or changing of Religion and State . . . Our French 
compatriots saw Clovis's victory at Tolbiac, and this Prince's conver-
sion, simply as a surprising act of the hand of God. 40 

38 Louis Geraud de Cordemoy, Hiswire de France, 2 vols. (Paris, 168y--g), i. 141. 
39 Ibid. 142;3. 
40 Cordemoy, Hiswire de France, ii. p. xii. Clovis was divinely inspired to convert at the 

battle of T olbiac. 
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Invoking the Ancients, who also reported miracles and 
legends, and whose witness has nevertheless not been questioned 
by posterity, he defends the cause of French historians, the truth 
of whose accounts cannot be denied. On the contrary, a long 
tradition speaks in their favour: 
We should not cut out of our Annals the most glorious things they 
have, to accommodate the incredulity of a few embittered spirits. 
There is temerity in so condemning things which all the ages have 
believed; and it is even a kind of crime to do to so many weighty 
Authors the injury of rejecting their witness, when it does not entirely 
agree with our particular sentiments.41 

When Fleury wrote his Abrégé de l'histoire de France for the young 
Louis XV, thirty years later, he adopted the same attitude: 

The pious tradition of France is that, since the people carrying the Holy 
Chrism were not able to get through on account of the crowd, a dove 
brought down from Heaven the Holy Ampulla, which is a little phial of 
balm with which St Remigius anointed Clovis and which has served 
since to anoint our Kings. St Gregory, Bishop of Tours, a near contem-
porary, made no mention of this miracle in his History; & it was the 
celebrated Hincmar, Archbishop of Reims, who first reported it, three 
hundred and fifty years later, on the evidence of an old Chronicle which 
he cites. If these sorts of miracles do not have the air of certainty which 
would remove any reason to doubt them, neither do they bear traces of 
falsehood evident enough for the miracles to be entirely rejected.42 

In the middle of the eighteenth century, Paul François Velly's 
history still conforms to this model. 43 But by this date, the reser-
vations expressed about Hincmar's testimony had drawn the 
attention of historians to other questions. Exactly what unction 
did Clovis receive? What sort of baptism did he have? Was this 
baptism accompanied by a sacre? 

41 Cordemoy, Histoire de France, ii. p. xii. The defence ofHincmar had also been taken 
up by the inhabitants of Reims, anxious to defend their honour, but with weak argu-
ments. Dom Guillaume Marlot, Grand Prior of the Abbey of Saint-Nicaise, wrote in 
1666 in his Histoire de la uille, citi & unwersiti de Rheims, 4 vols. (Reims, 184g-6), ii. 56: 'Who 
will believe that this Archbishop, one of the most renowned scholars in France at the 
time, would have wanted to risk his reputation by reporting a Fable before so august an 
Assembly, in order to give a little lustre to his Church? Were the Bishops of the two 
Kingdoms, present at this sacre, duped into not being interested in what he said? Was the 
Court lacking in learned men not to discover the falsehood of his story?' 

42 Andre-Hercule de Fleury, Abrege de l'Histoire de France (1717-18), Archives departe-
mentales de Yvelines (hereafter AD Yvelines), 1 F 127, vol. 1, fos. 14g-4. 

43 Paul Fram;ois Velly, Histoire de France, 17 vols. (Paris, 1770-86). 
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The Jesuit Gabriel Daniel, whose history of France (beginning 
with Clovis) was judged severely in his own time because of its 
author's partisanship, settled the affair. Daniel was acutely aware 
of the shortcomings of the great histories of France and had 
undertaken to write one which would make a good defence of 
the monarchy's cause, while living up to the demands of the 
most demanding of critical spirits. In his opinion, the national 
legend had to be abandoned: Pharamond, the three kings who 
followed him, and all the stories about the mythical origins of the 
dynasty. Daniel did not deny miracles; he carefully highlighted 
them as such when he considered it necessary. For the baptism 
of Clovis he stuck to the account of Gregory of Tours, and 
described the royal entry, not, however, the ceremony inside the 
baptistery itself, where, as he made clear, the king, dressed in a 
white robe, was baptized in the name of the Father, the Son, and 
the Holy Spirit: 'At the same time he anointed him with the 
Holy Chrism, making the sign of the Cross over him; that is, he 
administered to him the sacrament of Confirmation, which, 
then, was conferred together with the sacrament of Baptism. '44 

Daniel did not say a word either about the dove or the Ampulla, 
since he considered that only a baptism and not a sacre had taken 
place. 

It is necessary, however, to probe further into his history and 
pause at the reign of Pepin the Short in order to be certain. For 
Daniel, the Carolingians were merely usurpers who had replaced 
a hereditary monarchy with an elective system. As for Hugh 
Capet (987-g6), he had not usurped power, since he had been 
elected according to the rules of the 'second race'. He had there-
fore taken power legitimately. His legitimacy sprang from two 
sources: the re-establishment of the hereditary principle and the 
uninterrupted succession of kings descended from his 'race', who 
had occupied the throne right up to Louis XV. This interpreta-
tion allowed him to wash the Capetians clean of the stain of 
usurpation, at the price of sacrificing the Carolingians. Daniel 
reread Hincmar attentively from this perspective and came to 

44 Gabriel Daniel, Histoire de France depuis l'etablissemmt de la Monarchu fta11faise dans les 
Gaules, 10 vols. (1st edn.; Paris, 1696; Paris, 1729), i. 28. According to Georges Tessier, 
Clovis received baptism by threefold aspersion and afterwards an unction (with chrism 
consecrated by the bishop) equivalent to confirmation: Georges Tessier, Le Bapteme de 
Clovis: 25 decembre 496(?) (Paris, 1964), 103-4-
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reject a good part of his testimony. In his eyes, the first sacre to 
take place in France was that of Pepin, who, anxious to gain an 
advantage over the barons who had elected him, had the idea of 
enlisting the support of the church and having exceptional 
powers attributed to him. He even underwent two sacres, the first 
in 750 (or 752): 
However, Pepin did not miss a trick that political craft suggested to 
authorize his own election, and to compel the People to consider it a 
divine ordinance. He knew the reputation for sanctity in which Bishop 
Boniface, the Apostle of Germany, who became a martyr thereafter, 
was held; he wanted to be anointed by Boniface himself, and to receive 
holy unction from his hand, as David had received it from Samuel, 
when he was chosen by God in place of Saul. . . . This is the first sacre 
of a King which is noted in our History by trustworthy Authors, and, if, 
indeed, it was the first device that Pepin used to make his person more 
august and venerated by the whole Nation, as is fairly commonly 
believed, it was by no means one of the least skilful such devices.45 

While Pope Stephen II (Ill) was staying in France, Pepin, 
aware of the people's veneration of that Pope, asked for a second 
sacre in 754, in exchange for his support: 
This Prince, who took advantage of everything, thought that he could 
derive some benefit from the impression that the presence of the 
Sovereign Pontiff was making on the spirit of the French people. He 
had been anointed King by St Boniface, Bishop of Mayence; he 
wanted to be anointed again by the hand of the Pope, who willingly 
consented. The ceremony took place in the Abbey of Saint-Denis; 
Queen Bertrade and the two Princes, Charles and Carloman, sons of 
Pepin, also received unction from the hands of the Pope.46 

In other words, the sacre was an excellent political coup. As far 
as Hincmar was concerned, he was serving not only the interests 
of Charlemagne's dynasty but, what was more, those of his own 
archbishopric. It was he who connected all the elements 
together-Clovis and St Remigius, the Holy Ampulla and Reims, 
the baptism-sacre--by organizing the sacre of Charlemagne's 
grandson, Charles the Bald, in 869, and then by writing his Vita 
Remigii (878), which bestowed the warranty of history upon the 

45 Daniel, Histoire de France, i. 514. Historians today recognize that Pepin's sacre was 
actually the first. See Jackson, Vwat Rex, IO. 

46 Daniel, Histoire de France, i. 523. Today it is accepted that the historical setting of the 
sacre was indeed the work of Hincmar. 
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whole. For Daniel, the sacre was no longer an article of faith, but 
an object of study. 

Daniel was honoured as the royal historiographer in 1713 and 
his Histoire de France was reprinted a number of times, including 
in an abridged version, but its interpretation of history did not 
prevail. Traditional reservations-or silence-won the day. 
Fleury, in his Abrégé for the young Louis XV, does not pronounce 
on the ceremony of baptism; nor does he say a word about the 
following sacres, which his narrative tacitly implies took place, 
when he presents Pepin's sacre as following a tradition. The 
Carolingian ruler was anointed, he remarks in passing, by St 
Boniface, and a second time--quite extraordinarily, as he under-
lines-by Pope Stephen II (IIl).47 

The Bourbons, faithful to the sacre at Reims, could not accept 
Daniel's interpretation without reserve. The theory which 
prevailed was that of an artificial lack of clarity. In 1775 the offi-
cial account of events, Le sacre et couronnement de Louis XVI, 
contained a first part from the pen of Nicholas Gobet, secretaire du 
Conseil of the Comte d' Artois, entitled 'Recherches sur quelques 
événements de l'histoire de France, relatifs aux lois primitives de 
la Nation & à la cérémonie du Sacre et Couronnement de nos 
Rois'. A chronology gives a list of the kings with their reigns and 
the dates of their sacre(s). Clovis heads the list, with the date 496; 
the following sacres, before those of Pepin, have no precise dates. 
As for Clovis, 'once he had arrived at the Temple he received, 
along with Baptism, the unction of the sacre' with the Holy 
Ampulla, which the 'father of our history' (Gregory of Tours) 
had omitted to mention and of which Hincmar was therefore the 
first to speak. 48 

At the time of the sacre of Louis XVI there was a final attempt 
to salvage that of Clovis. In 1775 the Benedictine Dom Jacques 
Claude Vincent published his Doutes sur la certitude de cette opinion 
que le sacre de Pépin est incontestaMement la première époque du sacre des 
Rois de France. The argument it puts is about the ceremony: just 
because Clovis's sacre did not feature all the pomp required, 
should we challenge its authenticity? 

47 Fleury, Abrege, AD Yvelines, 1 F 127, vol. 2, fo. 785 and vol. 3, fos. 35 ff. Fleury even 
makes it clear that during this sacre, the Pope exhoned the seigneurs present to remain 
faithful to Pepin 'and forbade them, on pain of excommunication, ever to elect any King 
of another Race than his' (fo. 36); this was his way of responding to Daniel. 

48 Le sacre et couronnemmt de Louis XVI, pt. I, 5-6. 
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May we not consider that since the ceremony of the sacre [of Clovis] 
was in no way distinct from those of Baptism and Confirmation, it 
contained nothing which demanded extraordinary trappings, such as 
came to be associated with it thereafter? Strictly speaking it was not a 
specific ceremony; and if some Princes have been able to receive Royal 
unction at the same time as they received the unction of Baptism or 
Confirmation, is that not enough to support the conjectures which I 
[have] made?49 

By 1775, did the French really still believe in the sacre? Or were 
they under the illusion that they believed in it? Ruhl, the 
member of the National Convention who had ordered the Holy 
Ampulla, 'this sacred bauble of madmen, this instrument 
dangerous in the hands of the acolytes of despotism', to be 
broken at Reims on the pedestal of the statue of 'Louis le 
Fainéant, XVe du nom', at least believed in the power of the 
symbol. The same was true of Napoleon, who had himself 
anointed, and even more of Charles X, who even claimed to 
have been anointed with the chrism from the Holy Ampulla; it 
was said that a shard bearing a little of the precious balm had 
been dutifully saved and kept. 

Considered in its three aspects-politics, the ceremony and its 
decor, and history-the sacre of Louis XVI shows that by 1775 
the ceremony had lost much of its symbolic and religious charac-
ter. The hope of a religious revival in France, nourished by the 
clergy, was mere illusion. In itself the ceremony no longer had 
the power to reverse the process of desacralization which was 
affecting the monarchy, but it perhaps had the virtue of uniting 
the French around their King for one last time. 

49 Jacques Claude Vincent, Doutes sur la certitude de cette opinion que le sacre de Pepin est 
incontestohlement la premure epoque du sacre des Rois de France (Paris, 1775), p. iii. 
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The Funerals of the Habsburg Emperors 

1n the Eighteenth Century 
MARK HENGERER 

I. Introduction 

The classic interpretation of the eighteenth century as a period 
of transition-from sacred kingship to secular state, from a 
divine-right monarchy to enlightened absolutism, from religion 
to reason-neglects, so the editor of this volume suggests, aspects 
of the continuing impact of religion on European royal culture 
during this period, and ignores the fact that secularization does 
not necessarily mean desacralization. If we take this point of 
view, the complex relationship between monarchy and religion, 
such as appears in funerals, needs to be revisited. 

We still lack a comparative and detailed study of Habsburg 
funerals throughout the entire eighteenth century. Although the 
funerals of the emperors in general have been the subject of a 
great deal of research, most historians have concentrated either 
on funerals of individual rulers before 1700, or on shorter periods 
within the eighteenth century. 1 Consequently, the general view 

I owe debts of gratitude to Melana Heinss Martel and Derek Beales for their 
comments on an earlier version of this essay, and to Thomas Just from the Haus-, Hof-
und Staatsarchiv, Vienna, for unbureaucratic access to the relevant source material. 

1 Most attention has been paid to Emperor Maximilian I. Cf., among others, Peter 
Schmid, 'Sterben-Tod-Leichenbegangnis Kaiser Maximilians I.', in Lothar Kolmer 
(ed.), Der Tod des Miichtigen: Kull und Kultur des Sterbens spiitmittelalterlu;her Herrscher 
(Paderbom, 1997), 185-215; Elisabeth Scheicher, 'Kaiser Maximilian plant sein 
Denkmal',Jahrbuch des kunstmstorischen Museums Wien, 1 (1999), 81-n7; Gabriele Voss, 'Der 
Tod des Herrschers: Sterbe- und Beerdigungsbrauchtum beim Ubertritt vom Mittelalter 
in die lruhe Neuzeit am Beispiel der Kaiser Friedrich III., Maximilian I. und Karl V.' 
(unpublished Diploma thesis, University of Vienna, 1989). Much less work has been done 
on later rulers. Cf. Achim Auemhammer and Friedrich Dauble, 'Die Exequien fiir 
Kaiser Karl V. in Augsburg, Brussel und Bologna', Archw for Kulturgeschu;hte, 62/63 
(1980/81), 101-57; Karl Vocelka, 'Die Begrabnisfeierlichkeiten fur Kaiser Maximilian II. 
1576/77', Mitteilungen des Osterreuhischen Staatsarchws, 84 (1976), 105-36; Elisabeth Wolfik, 
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of eighteenth-century religion in the Habsburg monarchy is 
dominated by a strong Counter-Reformation Catholicism and 
its dynastic expression as Pietas Austriaca in the earlier part of the 
century,2 and by the period of Enlightenment reform after the 
death of Emperor Charles VI (1711-40). Several studies show 
that, under the influence of Jansenism and Enlightenment 
philosophy, monarchs reduced their ritual participation in the 
holy mass. Court ceremonial was accordingly modified, and 
various expressions of Austrian baroque Catholicism were 
restricted (including processions, pilgrimages, and the veneration 
of the Virgin Mary and the saints, among others).3 From the 
eighteenth century to the present day, the interpretation of this 
transition from ostentatious baroque forms of religious expres-
sion to the more private contemplation of the 'essence' of 
Catholicism has been ambivalent. On the one hand it has been 
read as indicating a decline, and on the other, a purification, of 
religion.4 

If we look more closely, however, it is clear that this somewhat 
schematic view of the position of religion in the context of royal 

'"Was auf solches unser Ewiglichs absterben unser Fiirstliches Begrebnus belange ... ": 
Tod, Begrabnis und Grablege Erzherzog Ferdinands II. van Tirol (1529-1595) als 
Beispiel fur einen "Oberschichtentod" in der Friihen Neuzeit' (unpublished Diploma 
thesis, University ofVienna, 2ooo);Johannes Ramharter, 'Apotheose Kaiser Rudolfs II.', 
in Kunsthistorisches Museum Wien (ed.), Prag um 1600: Kunst und Kultur am H'!fe Kaiser 
Rudolfs II., exhibition catalogue (Freren, 1988), ii. 200; Michael Brix, 'Trauergeriiste fur 
die Habsburger in Wien', Wiener Jahrbuch far Kunstgescmclue, 26 (1973), 201-65. Important 
aspects of the 18th century are dealt with in Magdalena Hawlik-van de Water, Der schiine 
Tod: ,?,eremonialstrukturen des Wiener H'!fes bei Tod und Begriibnis zwischen 1640 und 1740 
(Vienna, 1989) and Waltraud Stangl, 'Tod und Trauer bei den osterreichischen 
Habsburgern 1740-1780 dargestellt im Spiegel des Hofzeremoniells' (unpublished Ph.D. 
thesis, University of Vienna, 2001). Karl Vocelka and Lynne Heller, Die prival.i Welt der 
Habsburger: Leben und Al/tag einer Familie (Graz, 1998), and eid., Die Lebenswelt der Habsburger: 
Kultur- und Mentalitiitsgeschiclue einer Famine (Graz, 1997) provide good and well-illustrated 
overviews of the whole early modern and modern period. For the European context see 
Dirk Reimann, Vom Himmel erwiihlt: Hemchertod und Herrscherbegriibnis im ,?,eitalter Ludwi,gs 
XIV. (Kassel, 2002). 

2 R.J. W. Evans, The Making ef the Habsburg Monarchy, 155er1700 (Oxford, 1979); Anna 
Coreth, Pietas Austriaca: Osl.irreichische Frommigkeit im Barock (2nd edn.; Vienna, 1982), 
English edn.: Pietas Austriaca (West Lafayette, Ind., 2004). 

3 Elisabeth Kovacs, 'Kirchliches Zeremoniell am Wiener Hof des 18.Jahrhunderts im 
Wandel van Mentalitat und Gesellschaft', Mitl.iilungen des Osl.irreichischen Staatsarchi:vs, 32 
(1979), 109-42; Franz Wehr!, 'Der "neue Geist": Eine Untersuchung der Geistesrich-
tungen des Klerus in Wien van 1750-1790', Mitl.iilungen des Osl.irreichischen Staatsarchi:vs, 20 
(1967), 36-114. 

4 Kovacs, 'Kirchliches Zeremoniell', 140-2. 
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culture must be further differentiated. Thus the funerals of 
emperors in the early modern period reveal that religion was 
losing its primary function of providing a framework and set of 
rules for dealing ritually with death. In the eighteenth century, it 
was one framework for action among others. Something that in 
the Middle Ages would have inspired fear and terror, a sudden 
death (mors repentina), afflicted two emperors in the eighteenth 
century, without being seen as anything especially significant. 
The importance of doctors and of court ceremonial for structur-
ing the final days of the dying ruler grew, and the function of the 
family changed. Instead of providing a prayer community, it 
became a group of individuals suffering a painful loss. And 
finally, the death of the ruler, which in the seventeenth century 
had appeared to be accompanied by supernatural phenomena 
such as visions, was now presented as a natural-although some-
times grisly-phenomenon. 5 

Given this background, the aim of this essay is to take a step 
forward by analysing funerals over a longer period of time. It 
will focus on two aspects: first, it will look at the relationship 
between continuity and change in the ritualistic and symbolic 
forms of the funeral; and, secondly, taking account of the distinc-
tion between secularization and desacralization, it will ask which 
of the interpretations can be applied to these complex symbolic 
settings. However, to analyse a ritual which links religious and 
political culture is a difficult task, especially when both aspects 
are simultaneously undergoing dramatic changes. Three points 
need to be made in this context. 

First, the concept of religion was fundamentally transformed in 
the eighteenth century. Emperor Francis I (1745-65), who was 
greatly influenced by Jansenist thought, saw himself as 
'L'Eremite clans le monde', and his son,Joseph II (1765/80-90), 
introduced extensive ecclesiastical reforms, which overthrew 
many popular forms of baroque piety. In addition, religion 
underwent a process of internal differentiation resulting in such 
diverse movements as Jansenism, Methodism, and Deism. 
Religious expression might even be disregarded, in particular, by 
the numerous officials and members of the élite, many of whom 
stopped attending mass or ridiculed it, especially from the 1790s 

5 Mark Hengerer, The Deaths of the Habsburg Emperors and the Transformation of Royal 
Religwus Cuaure in the Eighteenth Cenlury (in preparation). 
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on.6 And as far as scholars are concerned, they have very differ-
ent criteria for deciding whether a phenomenon can be called 
religious or not: the religious experience of historical actors, the 
explicit use of signs and symbols with religious connotations, and 
internal or external reference to meaning or transcendence. 7 

Despite their differences, these options point the historian 
towards analysing the use of religiously coded signs, and thus to 
examine the elements of a process of communication. This 
communicative behaviour can be understood or not understood, 
accepted or even rejected by contemporaries.8 However, the fact 
that all a funeral rite needs to succeed is for nobody to act in a 
way that contravenes it, means that people can take part in it 
without actually having to share the belief on which it is based. 
Discrepancies between forms of religious expression and religious 
experience may leave behind traces which, taken together, can 
seem like a desacralization of the ritual. But where the discrep-
ancy between religious experience and expression can be so large 
without necessarily being visible in the situation of a funeral, 
there is great deal of latitude for widely varying individual inter-
pretations and accounts of religious statements. One example is 
the highly controversial integration of ancient philosophies, such 
as stoicism, or ancient symbols of life and death, into the intellec-
tual stock and visual imagery of Christianity.9 

6 Hans Hollerweger, 'Die gottesclienstlichen Reformen Josephs II. und ihre 
Auswirkungen auf die Frommigkeit des Volkes', ,Zeitschriflfiir Kr.rchmgeschichte, 94 (1983), 
5z----65, at 60-3. For the impact of sacred architecture cf. Ursula Brossette, Die Jnszemerung 
des Sakra/,en: Das tizeatralische Raum- und Ausstatt,ungsprogramm siiddeutscher Barockkirchen in seinem 
lilurgi,schen und zeremcmiellen Konwxt, 2 vols. (Weimar, 2002), i. 

7 Horst Firsching and Matthias Schlegel, 'Religiose Innerlichkeit und Geselligkeit: 
Zurn Verhaltnis von Erfahrung, Kommunikabilitat und Sozialitat-unter besonderer 
Beriicksichtigung des Religionsverstandnisses Friedrich Schleiermachers', in Hartmann 
Tyrell, Volkhard Krech, and Hubert Knoblauch (eds.), Religion als Kommunikation 
(Wiirzburg, 1998), 31-81; Hubert Knoblauch, 'Transzendenzerfahrung und symbolische 
Kommunikation: Die phanomenologisch orientierte Soziologie und die kommunikative 
Konstruktion der Religion', ibid. 147-86; Thomas Luckmann, Die unsichtbare Religion 
(Frankfurt am Main, 1991); Giinter Thomas, Imp/.izite Religion: Theoriegeschichtliche und tJieo-
reti.sche Untersuchungen zum Probl.em ihrer ldentifikati,on (Wiirzburg, 2001:. 

8 Horst Firsching, 'Warum "Kommunikation"? Auf welche Problemstellungen reagieren 
kommunikationstheoretische Ansatze in der Soziologie--insbesondere in der Religions-
soziologie?', in Tyrell, Krech, and Knoblauch (eds.), Religwn als Kommunikawm, 187-240, at 
203---23; Niklas Luhmann, 'Religion als Kommunikation', ibid. 135-45, at 145. By adopting 
such a theoretical framework, we can define indicators of the degree of religiousness of a 
given monarch's funeral: the presence of direct, indirect, or attributed religious communi-
cation, of religious fiameworks, and their respective strength and prevalence. 

9 Derek Beales, 'Christians and "Philosophes": The Case of the Austrian Enlightenment', 
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The second point to be made is that in the political culture of 
the eighteenth century, rituals with strong religious elements 
relating to the ruler became much less important. This applied 
even to coronations. Although they continued to be held in the 
empire, even the monarchs themselves regarded them more as a 
historical spectacle than as an event crucial to the basis of their 
rule. A classic example is Goethe's account in Dichtung und 
Wahrheit, where Maria Theresa watches parts of the coronation 
of Emperor Francis I and of Joseph II with amusement (which 
did not prevent such scenes from being depicted on her sarcoph-
agus). In the Habsburg hereditary lands,Joseph II refused coro-
nation as king in Bohemia and Hungary, and renounced most of 
the homages (Erbhuldigungen). Later emperors of Austria, in the 
nineteenth century, were no longer crowned as such. This 
renunciation of the traditional form of inaugurating a reign 
created no visible problems for the establishment of monarchical 
rule. 

It was not possible to dispense with royal funerals. However, in 
contrast, for example, to France in the sixteenth century, within 
the Habsburg monarchy the funeral rite was not a legal require-
ment for the continued existence of dynastic rule. 10 By compari-
son, the funerals of the Habsburg emperors were much more open 
to diverse cultural influences, such as, for example, debates about 
what a monarchy should be. Yet in terms of expense and public 
attention, they were an important part of the representation of the 
monarchy, traditionally underlining the unity of secular power 
and religious mission in the 'res publica christiana' by means of 
grand, ritualized interaction between nobles and commoners. This 
can be seen in the sumptuous and well-documented exequies for 
Emperor Charles V (1519-56) held in Brussels. 11 At the end of the 
early modern process of state-building, however, this interactive 
in id. and Geoffrey Best (eds.), History, Socie!)! and the Churches: Essays in Honour ef Owen 
Chadwi,ck (Cambridge, 1985), 169-g4; reprinted in Derek Beales, Enlightenment and Reform in 
Eighteenth-Century Europe (London, 2005), 60-89. For a contemporary discussion see 
Gotthold Ephraim Lessing, 'Wie die Alten den Tod gebildet: Eine Untersuchung' 
(Berlin, 1769), in Hugo Bliimner (ed.), Lessings Werke, ix pt. 2: Antiquarische Briefe: Wie die 
Alten den Tod gebildet. Kleine Schriften und NachlajJ antiquarisch-archaologischen lnhalts (Berlin, 
1886), 283-s68. 

io Ralph Giesey, The Royal Funeral Ceremony in Renaissance France (Geneva, 1960) and 
Gustav Turba, Die Grundlagen tier pragmatischen Sanktion, pt. 2: Die Hausgesetze (Leipzig, 1912). 

n Auemhammer and Dauble, 'Exequien for Kaiser Karl V.', 126, with reference to 
the exequies in Brussels. 
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model of society almost came to an end. Once events such as 
coronations or funerals were staged, they were in danger of being 
seen, in the spirit of the Enlightenment, merely as ceremonial acts 
or even as folkloric traditions. If we therefore take the funeral as 
the dependent variable, and both political and religious culture as 
two independent, though interdependent, variables, it becomes 
clear that the consequences for one side or the other can easily be 
misleading. 

My third point is that a royal funeral was not a single coherent 
event or ritual, but a sequence of several events and rites, each 
with different participants and different forms of participation. 
Firmly rooted in the public sphere, it consisted of several active 
and passive participants, as well as spectators who watched 
proceedings, read about them later on in the press, or viewed 
them in prints. The sequence of events beginning with the 
emperor's death and continuing to the end of the exequies was 
filled with prayers, services, sermons, the ringing of church bells, 
processions, the attendance of priests, and so on. However, these 
religious manifestations were accompanied by more profane, yet 
still highly relevant, layers of communication comprising political, 
organizational, and especially ceremonial aspects. In addition, 
there was the contribution of the arts, whose often ambiguous 
symbolism only partially reflected Christian interpretations of the 
event. The authors of the records fixed the end of the burial as the 
point when the keys of the coffin were put into the treasure vault 
on the day after the monarch's corpse had been deposited in the 
Capuchin crypt in Vienna. 12 This shows why the identification of 
any one decisive analytical framework for an event which itself 
consisted of innumerable events over a period of weeks, or the 
identification of one definitive level of communication is question-
able, even if we adopt fluid concepts such as 'ritual', 'ceremonial', 
or 'Gesamtkunstwerk'. 13 There were many distinctions with 
regard to the degree of participation in the funeral (from being 
responsible for the planning to simply hearing the bells ringing by 
chance, from being present at the time to hearing or reading 

12 Haus-, Hof- und Staatsarchiv, Vienna (henceforth HHSA), Altere Zeremonialakten 
(henceforth A:z.A), K. 23, Konv. t Joseph I., fos. 22 ff. 'Womit der traurige actus geendigt 
hat' (Herewith this sad event has come to an end). 

13 Giesey, Royal Funeral Ceremony, refers in his introduction to 'ceremonial' and 'ritual'; 
for the concept of 'Gesamtkunstwerk' c[ Vocelka and Heller, Lebenswelt der Habsburger, 
292. 
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about the proceedings later on). There were also different perspec-
tives on the events, determined, for example, by the position of the 
onlooker in the crowds or, in the case of etchings, by the viewpoint 
of the engraver. Any individual could not experience all of them, 
of course, but they make a difference to the meaning attributed to 
funerals in royal religious culture. Unfortunately, lack of space 
means that they cannot be discussed in detail here. 

This essay, therefore, cannot attempt more than a brief recon-
struction of the elements of the funeral central to the question of 
how royal ceremonial changed. For this reason its main divisions 
are not chronological, but reflect the boundaries between highly 
traditional, ritualized, and interactive events on the one hand 
and the more dynamic, artistic expressions, be they of an 
ephemeral or lasting nature, on the other. Changes in religious 
attitudes are traced largely by examining the clearly religious 
aspects of the ritual and the language of artistic signs and 
symbols in the monuments. Space does not permit a discussion 
of the subjective and many-layered process of reception, or of 
the significance of the various media for this process. In addition, 
I will concentrate almost exclusively on the Habsburg emperors, 
at the expense of the empresses and the princes of the blood. As 
I will be discussing rituals with long traditions, it will at times be 
necessary to widen the temporal scope of the discussion. 

II. Funeral of the Monarch 

I. Ceremonial Check-Lists 

As the traditional character of royal funerals in Austria was prima-
rily the result of the traditionalism of Habsburg ceremonial, it 
might be useful to start by outlining the relevant organizational 
procedures. Before the reign of Ferdinand III (1637-57), the House 
of Habsburg had neither a fixed burial site nor an established 
funeral rite, despite the significance of Prague as the burial place 
of the Emperors Ferdinand I (1556-64), Maximilian II (15641 6), 
and Rudolf II (1576-1612). However, there was an established 
sequence of events, comprising a temporary lying-in-state of the 
corpse, a grandiose procession with mourning-horses leading 
directly to the burial site where the exequies were held, and a final 
deposition of the coffin. Detailed instructions containing further 
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information were often not available when monarchs or members 
of the dynasty expired. 14 For example, when Archduchess Maria 
died in Linz in 1556, the official in charge had to make enquiries 
about where she should be interred: in the local monastery or 
parish church, or in Vienna? The fact that the entrails of the 
Habsburg Emperor Frederick Ill (1452-93) had been buried in the 
parish church in Linz, was, to the Emperor's mind, a decisive 
argument in favour of the Archduchess lying there as well. But he 
added that she should be laid to rest in such a way that her father, 
Maximilian II, could easily move her remains elsewhere if he so 
wished. 15 

When Emperor Maximilian II himself died in 1576, his son 
Rudolf II consulted several princes about the proper place of 
burial, and this time Prague was chosen because of earlier royal 
interments there. 16 None the less, in 1612, on the death of Rudolf, 
his younger brother and successor Matthias (1612-19) again delib-
erated with his privy counsellors 'when, where, and how' the 
corpse of the Emperor should be consigned to the grave. 17 He 
also turned to his relatives concerning his hated predecessor's 
funeral. It may be because of their advice that Rudolf II eventu-
ally received a funeral worthy of an emperor: 'in my opinion, one 
should observe exactly the same solemnities as at the funeral of 
our beloved ancestor and father, Emperor Ferdinand I, and of 
Emperor Maximilian II of most laudable memory, which should 
be imitated wherever possible'. 18 Imitation was thus the key to 
the form taken by a funeral. 19 But personal memory was not 
usually sufficient, as the newly devised procession for Rudolf II 
shows. And it is characteristic of the high degree of contingency 
that the main organizers were not imperial or court officials, but 
royal Bohemian officials, who found it necessary to state that 
Rudolf II had to have an imperial funeral. 20 

14 An outstanding exception was Maximilian I. See Scheicher, 'Kaiser Maximilian'. 
15 HHSA Hausarchiv, Familienakten (henceforth HA FA), K. 60, Konv. 2, fas. 4---g. 
16 Vocelka, 'Begrabnisfeierlichkeiten', n3 esp. n. 41. 
17 C( HHSA HA FA K. 65, Konv. t Rudolf II., 23. Feb. 16!2. 
18 HHSA HA FA K. 65, Konv. t Rudolf II. Archduke Albrecht to Matthias, Brussels, 

4 May 1612 (in response to Matthias's demand of 4 Apr. 1612). The officials wrote that 
the funeral should not be performed 'in a worse manner' than that of Maximilian II (ibid. 
16 Aug. 1612). 

19 C( Brix, 'Trauergeriiste', 217-18; Vocelka, 'Begrabnisfeierlichkeiten', n3, n6; 
Wolfik, 'Tod, Begrabnis und Grablege'. 

20 HHSA HA FA K. 65, Konv. t Rudolfs II., 16 Aug. 16!2. 
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Matthias's own funeral broke with the tradition of burial in 
Prague. Deprived of power by his successor while still alive, he 
was buried, fifteen years after his death, in the then inconspicu-
ous crypt of the new Capuchin church in Vienna which his wife, 
Anna (died 1618) had founded for them both in her last will 
dating from 1617.21 His successor Emperor Ferdinand II 
(1619-37) selected his home town, Graz in Styria, as his burial 
site. There he had erected an outstanding mausoleum for the 
inner-Austrian branch of the Habsburg dynasty. The last funeral 
procession that had had to convey the body over such a distance 
to its final resting place, however, had been held some sixty years 
before, and in 1637 new, detailed plans had to be made for the 
exequies in both Vienna and Graz. 22 The records of the 
Reichskanzlei were consulted to find out how the imperial princes 
had previously been invited to hold exequies for the emperor, 
but many other aspects, apart from the traditional sequence of 
events, were determined by contingency. The Bishop of Vienna 
had offered to perform the religious hymns and chants. As the 
corpse of Ferdinand II had already been deposited in the 
Augustinian monastery in Vienna, it was arranged for the 
exequies to be held in the church of St Augustine, which also 
served as court church. An order was given to see whether any 
black clothes remained from the funeral of Emperor Matthias. 
(They were found in the Koniginnenkloster.) It was further 
decided that, if the old funeral insignia could be reused, they 
should be taken to Graz and then carried back again to Vienna. 
For the exequies, two or more different models of a castrum doloris 
for the church of St Augustine were ordered, and it was 
discussed whether they should be illuminated by wax-candles or 
by oil-lamps. A tin coffin was prepared, and the inscription 
discussed; the seating of the knights of the Order of the Golden 
Fleece in Vienna and the proceedings in Graz were agreed 
upon; and instructions for the exequies in the territories were 
given. 

It was only during the reign of Ferdinand III that this lack of 
continuity came to an end. Residing mainly in Vienna, the 
Emperor had used the local Capuchin crypt of Matthias and 

21 Hawlik-van de Water, Der schiine Tod, 43-4. The church was built between 1622 and 
1627; the crypt was completed in 1633. 

22 HHSA HA FA K. 66, Konv. 2, fos. n-20. 
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Anna as the burial place for several of his children who died 
early, for his wives, and for his son, King Ferdinand IV (died 
1654).23 This marks a turning point both in the choice of the 
burial site and the performance of the funerals: Vienna became 
the final resting place for members of the Habsburg dynasty and 
the major elements, comprising the funeral procession (which 
had once reflected the unity of the empire), the exequies, and the 
burial, were reorganized. Divided into the lying-in-state, proces-
sion, and burial, the process officially ended only weeks later 
when the castrum doloris was ready for the court exequies. 24 The 
written plans for the burial of Ferdinand IV describe all of this: 
the lying-in-state of the corpse and the imperial insignia in the 
King's antechamber, where an altar had to be erected for the 
reading of services; the procession from the antechamber 
through the court church of St Augustine to the Capuchin crypt, 
with the chamberlains as pall-bearers (here, reference was made 
to the example of Empress Leopoldina who had died in 1649); 
the burial of the deceased's heart in the Loreto chapel in the 
court church of St Augustine and of his entrails in St Stephen's 
Cathedral; the number of participating clergy, ambassadors, and 
nobles; the tapestries adorning the palace, the clothing of the 
court staff; and the exequies to take place weeks later in the 
church of St Augustine with a great castrum doloris. There were 
already records that could be used as models for the announce-
ment letters, as well as precedents for the ringing of the bells, 
and the arrangement of the services. 25 

Above all, it was the institution of systematic ceremonial 
records in the early 165os26 that established the funeral of King 
Ferdinand IV in 1654 as a basic model for the future. Thereafter, 
whenever an emperor died, a committee of courtiers responsible 

23 Hawlik-van de Water, Der schiine Tod, 44. The removal of Empress Maria Anna's 
body from Linz, where she died in 1646, to Vienna, was the model for the transfer of 
Archduke Car!Joseph's corpse who also died (1664) in Linz (HHSA HA FA Konv. 12). 

24 Brix, 'Trauergeriiste', 218-19. 
25 HHSA HA FA K. 8, Konv. t Ferdinand N. 1654, 'Puncta'. 
26 Jeroen Duindam, 'Ceremonial Staffs and Paperwork at Two Courts: France and 

the Habsburg Monarchy c.1550-1720', in Klaus Malettke and Chantal Grell (eds.), 
Hefgesellscha.ft und Hiiflinge an europii.ischen Fiirstenhiifen in der .friihen Neuzdt (15.-18. Jh.) 
(Munster, 2001), 369-88; Mark Hengerer, 'Die Zeremonialprotokolle und weitere 
Quellen zum Zeremoniell des Kaiserhofes', in Thomas Winkelbauer, Martin Scheutz, 
and Josef Pauser (eds.), Qy.ellenkunde der Hahsburgermonarchu (16. bis 18. Jahrhundert): Ein exem-
p1arisches Handbuch (Vienna, 2004), 76-g3. 
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for planning the funeral reviewed these detailed records and 
cautiously adapted proceedings to the precedents they con-
tained. 27 This was the case when Ferdinand III died in 1657. In 
1705, only an hour after the death of Leopold I (1658-1705), the 
High Steward ( Obersthofmeister) and the Lord Chamberlain 
(Oberstkämmerer) discussed the preparations for the lying-in-state, 
the post mortem, the embalming and robing of the corpse, 
provision for a first coffin and receptacles for the heart and for 
the coffin, the fitting of the Knight's Chamber (Ritterstube) with 
altars and black cloths, the guards, and the music. The rest of 
the arrangements were discussed at a council meeting with other 
court officials on the next day. At this meeting, the ceremonial 
records of 1657 (concerning the death of Ferdinand Ill) were 
read, and thus became, with only a few variations, the guidelines 
for the funeral of Leopold I. As usual, after the funeral, a 
detailed description was integrated into the records. 28 

The death of Joseph I (1705-11) followed a similar pattern. 
The High Steward ordered the consultation of the 'Protocollum 
de anno 1654' to check a detail concerning the lying-in-state;29 

after everything was prepared for the lying-in-state, the already 
customary council meeting was held. It began with a reading of 
the records from the years 1654 and 1705 (that is, the funerals of 
Ferdinand IV and Leopold I). These descriptions, because of 
their extreme elaborateness, were taken as a guideline, and 
many of the rituals were executed again with some small adapta-
tions. 30 After the death of Charles VI (1711-40) in the Favorita 
palace near Vienna, a council meeting of the same type was 
convened. Again, reports of former funerals were read from the 
ceremonial records. This time the deaths of the Emperors 
Leopold (1705) and Joseph (1711) were selected. Eventually 

27 Some early examples: after the death of his firstbom son in 1701, Leopold I ordered 
a copy of the description of an earlier firstbom prince's funeral, held in 1668, from the 
Prowcollum Aulicum in Ceremonialihus and decided that (with minimal differences) everything 
should be done in the same way as in 1668 (HHSA AzA K. 20, Konv. t Archduke 
Leopold, fo. 433). For the burial of Charles VI's firstbom son in 1716, the same descrip-
tion served as an 'instruction' (ibid. fo. 436v). When a council meeting was called to delib-
erate the details of the funeral of an archduchess who had died of smallpox in 1703, the 
court officials took the funeral of another princess, who also died of smallpox in 16g6, as 
a model (HHSA AzA K. 20, Konv. t Archduchess MariaJosepha 1703). 

28 HHSA Zeremonialakten, Protokolle (henceforth ZA Prot.) 7, fos. 333v-s62v. 
29 HHSA AzA K. 23, Konv. t Joseph I., fo. 13; ZA Prot. 7, fo. 41v. 
30 HHSA ZA Prot. 7, fos. 44v, 45; AzA K. 23, Konv. t Joseph I., fos. 22 ff. 
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Leopold's burial was chosen as the relevant precedent, while 
Joseph's funeral was regarded only as a reference.31 When 
Francis I died in Innsbruck in 1765, the first measures (initial 
lying-in-state, removal of the body to Vienna) were taken 'out of 
necessity', without consulting the ceremonial records at a 
meeting of court officials,32 but as soon as the court arrived back 
in Vienna, those in charge held another meeting and referred to 
the records, this time taking the funeral of Charles VI as a 
model.33 

The imitation of earlier funerals as described in the ceremo-
nial records reinforced traditional forms of religious expression 
and monarchical representation as they had evolved at the 
height of the Counter-Reformation in the mid-seventeenth 
century. The lying-in-state, the exequies (with the exception of 
the castrum doloris, which was subject to changes in artistic taste), 
the procession, and the burial, 34 therefore, all retained their 
essential form, making small but significant changes more visible. 

The Lying-in-State 
For the lying-in-state, the emperor's heart and entrails were 
removed and put into receptacles, which were displayed with the 
corpse and a stoup on a temporary structure in the Ritterstube, 
situated before the emperor's antechamber in the Hofburg. The 

31 HHSA AZA K. 39, Konv. t Karl VI., fas. II ff. The changes made to Leopold's 
funeral referred to the transfer of the corpse to the Hofburg (cf. Stangl, 'Tod und 
Trauer', 161-2); this is why it also became relevant for the lying-in-state (cf. the copy in 
HHSA HA FA K. 67, Konv. t Karl VI., fas. 18-23). Maria Theresa approved the 
council's proposition but noted that the 'protocol cannot have been properly consulted' 
(fo. 18). 

32 HHSA AZA K. 69, Konv. II, fo. 74v; quotation from Rudolfvon Khevenhiiller-
Metsch and Hanns Schlitter (eds.), Aus der ,?,eitMaria 1heresias: Tagebuch des Fiirsten]olumn 
JosefKhevenhiilkr-Metsch, kai.serlichen Oberstlw.fineisters, 174:r1776, 8 vols. (Vienna, 1907,2), vi. 
127. 

33 Ibid. 132. Cf. HHSA AZA K. 6g, Konv. II, fas. 51-:i. Two interesting details: the 
court officials disagreed on whether pleureuses had been worn in 1740, and finally decided 
in favour of them so that the funeral would not be of minor decorum; and when the 
proposition was ready, the officials asked for permission formally to include the descrip-
tion of the funeral ('ausfiihrliche schmerzhaffte beschreibung') in the 'Protocollum 
Aulicum in Ceremonialibus' as a guideline. Joseph II gave his placet and remarked: 'nur 
soil fiir zukiinftige zeiten in denen Protocollen alles auf das Genaueste aufgemerkt 
werden, auch jenes was schon zu lnsprug geschehen ist (for the future, everything is to be 
noted in the greatest detail in the records, including everything that happened in 
Innsbruck)'. 

34 Vocelka and Heller, Lebenswelt der Habsburger, 288-304. Further details can be found 
in Hawlik-van de Water, Der schiine Tod; Stangl, 'Tod und Trauer'. 
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body was robed in black court costume and surrounded by 
candles and insignia, including funeral crowns, a crucifix below 
the feet, and another placed in the hands. The room, and other 
parts of the palace, were hung with black draperies. Four altars 
were erected, and priests read services from morning until 
midday; one or more chaplains, several monks, two chamber-
lains, two valets, and two commoners prayed, each for one hour, 
throughout the whole day and night; twice during the day the 
court clerics, accompanied by the court musicians, sang the 
psalm Miserere mei Deus, and performed a consecration; the bells 
in the city rang from midday until I p.m.;35 and for three consec-
utive days anyone who wanted to could enter the room and view 
the dead monarch. From Leopold I to Charles VI, almost no 
changes occurred in this part of the funeral ceremonial. Even 
when Francis I died in Innsbruck, his corpse lay in state in an 
improvised but exactly similar way in the great hall of the 
Innsbruck palace, which was adapted for the purpose; the lying-
in-state was repeated in Vienna in the traditional way. 36 

Changes were rare, but those that did occur show the extent 
to which the lying-in-state became formalized, as a few examples 
may demonstrate. Whereas in 1701 the court chaplain had 
performed the spiritualia along with the other participants, 37 in 
1711 the court chaplains refused to take part in the ceremony of 
the Emperor's lying-in-state, arguing that they had received a 
dispensation from Joseph I's High Steward. In the years that 
followed, a compromise was reached by which fewer members of 
the court clergy were delegated. 38 The lying-in-state of Francis I 
in Innsbruck in 1765 was conducted merely as a traditional and 
ceremonial duty,39 and the plan to put an empty coffin on 

35 Hawlik-van de Water, Der schiiTII! Tod, 5o-2; Stangl, 'Tod und Trauer', 164-89. For 
Leopold II cf. Helga Peham, Leopold II. Herrscher mit weiser Hand (Graz, 1987), 302, 304. 
Astonishingly, in the 18th century Sunday was increasingly considered to be inappropri-
ate for the vigil. 

36 Khevenhiiller-Metsch and Schlitter (eds.), Tagebuch des Fiirsten Khevenhiiller-Metsch, vi. 
133-6. 

37 HHSA AZA K. 20, Konv. t ErzherzogJoseph, 1701, fo. 434-
38 Stangl, 'Tod und Trauer', 180. 
39 'daB der entblichene Leichnamm zwar mit allem in der Eile moglichen Apparatu 

exponiret, sodann aber zu Wasser nacher Wienn zur formlich solennen Begrabnus trans-
portiret' (so that, of course, the deceased body lies in state with all the decorum possible 
given the urgency of time, then, however, it be transferred to the solemn interment at 
Vienna by boat). Khevenhiiller-Metsch and Schlitter (eds.), Tagebuch des Fiirsten 
Khevenhiiller-Metsch, vi. 127. 
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display in Vienna because of the stench of the corpse reveals that 
the robust religious concept of requiem masses and prayers in 
the presence of the deceased had faded. 40 

A stronger differentiation between matters of religion and 
state may be seen in other circumstances. One example is the 
relocation of the lying-in-state, which was moved out of both 
private and state apartments. Usually, archdukes lay in state in 
their private apartments, but in 1761 one particular room was 
considered too small, so that the Archbishop of Vienna was 
asked to approve the use of the court chapel for the purpose.41 

He did so and later this relocation became the norm. Thus 
Maria Theresa (1740--80) lay in state in the chapel of the palace 
ofSchonbrunn,42 andjoseph II (1765/8o-go) in the court chapel 
of the Hofburg in Vienna. Although from this time on a church 
was always chosen as the site of the lying-in-state, the transfor-
mation of apartments or antechambers into sacred spaces indi-
cates a greater willingness to allow the religious dimensions of 
the funeral to expand into wider areas than an already conse-
crated church. This process could be described as 'interfusion v. 
differentiation'. Moreover, in 1763 the duration of the lying-in-
state of corpses of archdukes had already been reduced to two 
days. As compensation, Maria Theresa had the requiem masses 
started before the beginning of the lying-in-state;43 even this 
compensation was missing whenJoseph II lay in state for only 
one day.44 The fact that he was dressed in the uniform of a field 

40 Ibid 13g; 'und auf das Parade-Geriist im Ritter=Saal aufgesezt worden. Den ersten 
Tag hat der <lurch die groBe Hize aufgegahne Leib starck gerochen: Zwischen d. 28 und 
3oten dieses Monaths muB man in der Nacht die Veranstaltung getroffen haben, daB 
derselbe in die kayserl. Grufft in aller Stille ist beygesezet worden, massen gestem nicht 
der mindeste wiedrige Geruch zuverspiiren war, rnithin dieses nur ein Schau=Geriist ist' 
([The corpse of the Emperor] was deposited in the castrum doloris in the Ritter-Saal. On 
the first day the body, swollen by the great heat, emitted a strong stench. Between the 
28th and 30th of this month, during the night, a decision must have been taken quietly to 
bury the same in the imperial vault, since yesterday not the least bad smell could be 
noticed. Hence the castrum doloris is only a stage), Hauptstaatsarchiv Stuttgart, A r6a 
Busche! 245: dispatch by Friedrich Staub, Vienna 31 Aug. 1765. 

41 Stangl, 'Tod und Trauer', 167. Since 1761 the great chapel in the Hofburg had been 
the place for the lying-in-state. The Archbishop had to give his consent as this was a 
bishop's privilege. HHSA Neuere Zeremonialakten, K. 18, fos. 106v, 107. 

42 Stangl, 'Tod und Trauer', 16g. 
43 Ibid. 165, 18~4 
44 Karl Gutkas (ed.), Kaiser Joseph II. (Vienna, 198g), 452; a three-day lying-in-state had 

been planned but not carried out (HHSA AZA K. 92, Konv. t Joseph II.); for the 
uniform ibid fo. 66. 
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marshal may be attributed to the abolition of Spanish court 
dress, but it also reflects the monarch's perceived role as a states-
man. The mourning clothes of the attending courtiers had also 
changed from long black coats to the more elegant campagne 
mourning clothes. 45 

The Funeral Procession and the Burial 
From 1654 on, the funeral procession was a well-organized 
parade involving hundreds of people, including almost all the 
clergy of Vienna, courtiers of the inner circle, representatives of 
the Estates and the government, members of the university, poor 
people from the almshouses, and soldiers.46 After the deceased's 
heart and entrails had been buried,47 clergy, courtiers, and 
members of the dynasty met in the hall where the laying-in-state 
was being held; the priests sang the De Profundis and consecrated 
the dead emperor. The chamberlains then lifted the coffin and, 
accompanied by members of the dynasty and a few other par-
ticipants, carried it along a corridor to the court church of St 
Augustine. The procession was later swollen by the addition of 
those who were waiting there. Before the coffin was taken to the 
Capuchin church, the funeral insignia were attached to it. As the 
procession, now lit by lanterns, passed over a specially erected 
walkway, the court musicians sang the Miserere and the bells were 
rung.48 The order of the procession genera5lly followed that of 
the funeral of Ferdinand IV, but it was later changed slightly in 
response to some alterations in the court ceremonial. 49 

These changes were unrelated to religious matters, but they 

45 Stangl, 'Tod und Trauer', 179-80. 
46 For the varying presence of members of the dynasty c( ibid 215-16; Hawlik.-van de 

Water, Der schiine Tod, 65. This depended more on ceremonial problems and pregnancies 
than on religious attitudes. 

47 Generally, the entrails were buried in St Stephen's Cathedral in Vienna; the hearts 
in the Loreto chapel in the coun church of St Augustine. 

48 For Ferdinand 11, the night was chosen because 'in dergleichen fahlen ein mehrere 
apparenz als bey tag geben thut' (in such cases there is a greater effect than during 
daytime) (HHSA HA FA K. 66, Konv. 2, fos. n--20). C( also Stangl, 'Tod und Trauer', 
249. 

49 Ibid. 237-68; Hawlik-van de Water, Der schiine Tod, 59-tij. For Joseph I c( HHSA 
Az.A K. 23, Konv. t Joseph I., fo. 31v. The whole process was so strongly regulated that 
the order of precedence to be followed by the members of the university in the case of 
processions on the occasion of the burial of members of the ruling house was laid down 
in Section VI of the printed Ordo procedendi dominorum doctmum ad octos et consessvs academicos 
(1641) by the Vice-Chancellor of the University ofVienna,Johann Wilhelm Mannagetta. 



MARK HENGERER 

reveal a decline in personal interest in the event. In 1711, valets 
had already helped the chamberlains to carry the coffin;50 by 
1765 the chamberlains only touched the coffin, and only for 
ceremonial reasons (pro decore). 51 As religious concerns (for 
example, the notion that animals such as horses must not follow 
the cross in the procession) became less compelling, coaches 
were used to carry the coffin in the eighteenth century. 
Beginning with a funeral in 1762, a hearse was used for arch-
dukes and archduchesses by order of Maria Theresa who, like 
Joseph II, was herself carried in a hearse.52 This significantly 
relaxed the ceremonial order of those who had to walk in the 
procession. 53 

In the case of royal funerals, the Capuchin church was 
prepared for the solemn reception of the procession and the 
coffin. 54 Access to the church was strictly regulated, so that only 
members of the dynasty, courtiers, representatives of the Estates, 
and priests could enter. The coffin was received by a procession 
of monks at the entrance, and taken into the church while the 
psalm Miserere was sung. The crucifix and the funeral insignia 
were then removed from the coffin. While the court musicians 
sang the Libera me, Domine once more, the dead emperor was 
consecrated by the Bishop of Vienna with the assistance of 
numerous priests. Finally, Capuchin monks carried the coffin 
down into the crypt. At this point most of those present left the 
church, except for the bishop and the other priests, who 
remained to perform the last rites in the crypt. The coffin was 
opened for a last consecration and for an identification of the 
corpse by the Guardian of the Capuchins and the High Steward. 
Then the coffin was closed, one key was kept by the Guardian 
and the other by the High Steward, who later had it placed in 
the treasure vault. Changes in this part of the funeral were rare, 
and hardly related to religious matters, 55 largely because the 

50 HHSA AzA K. 23, Konv. t Joseph I., fos. 32--g. 
51 HHSA AzA K. 6g, Konv. II, fos. 127-13ov. C£ Stangl, 'Tod und Trauer', 245-6; 

later, guardsmen carried the coffin (ibid. 261). 
52 Ibid. 250-r. Maria Theresa had a walking and a driving conduct (HHSA HA FA 

K. 68, Konv. t Maria Theresia, fo. 143-143\ Stangl, 'Tod und Trauer', 263-8). 
53 C( e.g. HHSA HA FA K. 68, Konv. t Maria Theresia, fo. 143-143v. 
54 Hawlik-van de Water, Der schiiTII! Tod, 72, states that antique funeral symbols were 

used. 
55 Ibid. 71-8; Vocelka and Heller, Lebenswelt der Habsburger, 296-304; dispersal of the 

mourners as official end of the burial: HHSA AzA K. 92, fo. 24; no identification in the 
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Capuchins kept a special record of their own that supplemented 
the ceremonial records and served as a guideline for the ritual 
until 1918.56 

The Exequies 
Exequies for the emperors, a series of masses and prayers for the 
soul of the defunct held over several days, were held in churches 
throughout the Habsburg monarchy and even beyond.57 From 
the 1650s to the end of the eighteenth century, the exequies at 
court were celebrated in the presence of the emperor's successor 
and other members of the dynasty after the burial; they consisted 
of a series of vigils and requiem masses (accompanied by court 
musicians) in the church of St Augustine, where a castrum doloris 
had been erected, and lasted for at least three days. The exequies 
for Leopold I in 1705 began approximately one month after his 
death (once the castrum doloris was ready) with a first vigil on a 
Sunday, the first requiem mass and the second vigil on Monday, 
the second requiem mass and the third vigil on Tuesday, and 
closed with the third requiem mass and a mass of praise on 
Wednesday. Each requiem mass was followed by a special abso-
lution, the absolutio ad tumulum. Funeral sermons were read on 
Monday and Tuesday. The church bells of Vienna rang on these 
days from 12 noon to I p.m. on Sunday, from 9 to IO a.m. and 
from 12 noon to I p.m. on Monday and Tuesday, and from 9 to 
IO a.m. on Wednesday. High-ranking priests performed the litur-
gical functions, most visibly the bishops, but also a cardinal, a 
number of prelates, court chaplains, and Augustinian monks. 
The attendants-noble ladies of the court and the town, cardi-
nals, ambassadors, ministers of state, courtiers, chamberlains, 
prelates, and rich landowners-were invited by the court and 
appeared in full mourning clothes. 58 

This sequence of religious functions remained unchanged 
throughout the century since it was regulated by both church 

case of Francis I: Khevenhiiller-Metsch and Schlitter (eds.), T agebuch des Furs/en 
KhevenhiiUer-Metsch, vi. 136; presence of the Lord Chamberlain and the High Steward in 
the crypt: HHSA AZA K. 23, Konv. t Joseph I., fos. 22 ff.; alternative entrance in case of 
driving conducts: Stangl, 'Tod und Trauer', 260. 

56 Ibid. 272-s; Hawlik-van de Water, Der sclwne Tod, 6g. 
57 Ibid. 167, with the example of 1705. For an explanation of the exequies cf. Stangl, 

'Tod und Trauer', 301. 
58 HHSA ZA Prot. 7, fos. 359-s62v. 
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and court ceremonial. 59 However, as the court celebrated so 
many exequies, not only for the members of the House of 
Habsburg, but also for members of affiliated families and other 
dynasties, and as the occasions differed from each other in many 
matters-from the number of vigils held to the duration of the 
subsequent mourning period and the details of the mourning 
clothes of the noble attendants-the exequies had already been 
more or less systematized by 1720. This system was frequently 
reviewed, however, especially in 1746 and 1767, and the modifi-
cations were almost always reductions-in the sumptuousness of 
the mourning clothes, in the number of people for whom 
exequies were celebrated, and in the individual parts of the 
exequies. In 1766Joseph II excluded exequies in cases of kinship 
by marriage;60 when presented with the plans for the exequies of 
his mother, Maria Theresa, who had forbidden a funeral sermon 
for herself, he accepted the three vigils and requiem masses but 
rejected the celebration of a mass of praise. 61 

2. The Ambiguity of the Artistic Elements 
The castrum doloris 
Within this religious and ceremonial framework, the castrum doloris 
was an ephemeral structure full of different symbols of artistic 
design and highly flexible in both its religious and political 
message. For this reason it has often been seen as the centre of 
the exequies and even of the funeral itself, which-from this 
perspective--constituted a deeply profane demonstration of the 
House of Habsburg's authority, intended to both glorify and 
legitimize the monarchy. 62 But even the eighteenth-century castra 
doloris, which appear as profane statements of either monarchical 
power, neo-classicism, or Enlightenment ideas, none the less 

59 The prelates' ceremonial dispute about the obligation to assist during the exequies: 
HHSA Az.A K. 23, Konv. t Joseph I., fo. 6-6•; when the Empress emphasized the aspect 
of devotion, they accepted a compromise. 

60 Stangl, 'Tod und Trauer', 305-13. 
61 '.jedoch ohne Lobamt da selbes als nirgends bekant aufgehoben warden' (without a 

mass of praise, however, since it has been abolished as completely unknown) (HHSA 
Az.A K. 90, Konv. t Maria Theresia, fo. 276). Magdalena Hawlik-van de Water, Die 
Kapuzinergrufl: &griibnisstiitte tier Habsburger in Wien (Vienna, 1987), 5o---z. For Joseph II, clas-
sical exequies were held, but without the mass of praise (HHSA kZA K. 92, Konv. t 
Joseph II., fo. 56). 

62 Stangl, 'Tod und Trauer', 304 with reference to Brix, 'Trauergeriiste'. 
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contained symbolic elements which allowed a Christian view of 
the castrum doloris.63 They retained an inherent ambiguity which 
allowed for different, even contrasting, interpretations, depending 
on the spectator.64 

The castrum doloris had evolved from the medieval chapelle ardente 
(burning chapel), which was the place where the absolutio ad 
tumulum was performed. It had been adapted to the Habsburg 
funeral tradition for the exequies organized by Charles V for his 
grandfather in Brussels (1516), and his own exequies in Brussels 
and Augsburg in 1558 and 1559 respectively. When Ferdinand I 
died, the events in Augsburg were taken as a model for the 
exequies in Vienna in 1565.65 Thus the castrum doloris became an 
essential element of the funerals of the Habsburg emperors. 
However, in the beginning the Austrian line reduced the elements 
drawn from antiquity and those indicating a triumph, and empha-
sized instead symbols of Christianity. The unity of the Habsburg 
reign and the Catholic faith was symbolized by the castra doloris for 
Rudolf II and Matthias; the latter's castrum doloris showed Church 
Fathers, Evangelists, and obelisks as signs of the triumphant 
Church as well as an intricate Christian numerology.66 

Though we do not know what the castra doloris for Ferdinand 
II looked like, records reveal the important fact that two models 
were ordered to allow a choice to be made between them, and 
that the artists proposed competing programmatic visions. 67 

From this time on, the castra doloris were part of the development 
both of art and learned discourse. As a result, the castrum doloris 
for Empress Maria Anna (1646) focused on representations of 
her ancestors (not without reference to Roman portraits), on the 
Empress herself and her children, and on the dynasty, whereas 
the one for Ferdinand IV symbolized the apotheosis of the King 

63 See the reproductions in Brix, 'Trauergeriiste'; Liselotte Popelka, Castrum Doloris 
oder 'Trauriger Schauplat7..': Unt,ersuchungen 7..u Entstehung und Wesen ephemerer Architekiur (Vienna, 
1994); Hawlik-van de Water, Der schone Tod. 

64 Brix, 'Trauergeriiste', 243: 'viele Bedeutungsschichten' (many layers of meaning). 
65 Ibid. 209-11. Cf. the detailed report by the fascinated imperial ambassador to 

Spain, Adam von Dietrichstein, on the 'Cappellen oder Castrum doloris (wie sie es 
nennen)' (chapel, or Castrum dolmis, as they call it) in HHSA HA FA K. 6o, Konv. 6, fos. 
g-6v, Madrid, 7 Oct. 1654. 

66 Brix, 'Trauergeriiste', 227. 
67 HHSA HA FA K. 66, Konv. 2, fo. 12v (Ferdinand II); ibid. Konv. 5, fo. 538 (Maria 

Anna); cf. Hawlik-van de Water, Der sclwne Tod, 16g1 o, and the hints in Brix's catalogue, 
'Trauergeriiste', 253--65. 
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with its triumphal arch and the victory of belief over death. The 
castrum doloris which the Jesuits erected for Ferdinand III, on the 
other hand, was inspired by the interpretation of the chapelle 
ardente as a Roman pyre (rogus) and the idea of the apotheosis as a 
kind of Roman consecration (consecratio). 68 

The unity between ruler and faith that had been expressed 
around 1600 faded at the beginning of the eighteenth century. 
Five castra doloris were erected in Viennese churches for the 
exequies of Leopold I. In the church of St Augustine, the 
Emperor was celebrated as a representative of the Habsburg 
Empire, with references to his victories, his virtues, and (at the 
top) his apotheosis: a personification of immortality receives the 
portrait of the divine Emperor, which is carried by an eagle. 
Another castrum doloris displays the programme of mansuetudo 
(clemency), referring to his secular power, his virtues, and his 
resurrection or apotheosis, and celebrates the Emperor as 'a new 
King David'. A third pays homage to his victories over the 
Ottoman Empire, while another refers to Roman funeral archi-
tecture and presents the Emperor in secular form as a hero in a 
hall of fame. 

Six castra doloris were erected for Joseph I in 1711, and the 
degree of diversity increased again. Instead of complicated 
maxims, the visual language of Roman coins was used by the 
historians and artists who together designed these temporary 
structures. The main topics were the Emperor's victories over 
the Turks, represented by colossal columns; his virtues; his path 
to heaven in a chariot; his apotheosis; and the representation of 
ancient funeral and triumphal architecture.69 Under the reign of 
Charles VI, this diversity took on a new aspect. The design of 
the many official castra doloris was mainly in the hands of those 
responsible for the decorations at imperial ceremonies and 
feasts-people who preferred ornamental refinement to ambi-
tious programmatic statements. The Viennese city magistrate, 
however, incorporated learned literary concepts that were 
inspired by Roman coins, and identified Vienna with ancient 
Rome in the castrum doloris for Eleonore Magdalena Theresia 

68 Ibid 22z-s, 228-30. 
69 Ibid. 230-44. C( Ingeborg Schemper-Sparholz, 'Das Miinzbildnis als kritische 

Form in der hofischen Portratplastik des 18. Jahrhunderts in Wien', Jahrbuch der kunsthi-
storischen Sammlungen in Wun, 92 (1996), 165-88. 
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( 1720 ). 70 The castra do loris erected by the magistrate and the 
university of Vienna for Charles VI himself in 1740 appealed to 
public sentiments, the former as a mausoleum with the urns of 
the Habsburg emperors surrounded by battle pieces in 'both 
ancient and modern architecture', the latter as an archaic burial 
site under a celestial sphere. Whereas these castra doloris were 
designed as monuments, the court had erected a rather unas-
suming castrum doloris that hardly conveyed a message. 71 

Several reasons have been suggested to explain why the offi-
cial castra doloris passed their peak at that time. In 1729 a castrum 
doloris collapsed, killing two workmen. Earlier, in 1726, a dispute 
arose about the panegyrical inscriptions that were criticized as 
being too flattering or too feeble. In order to avoid such criti-
cism, the Emperor resolved to ban inscriptions from the official 
castra dolori.s altogether. 72 In addition, Stangl offers the classical 
Enlightenment justification of reducing unnecessary costs to 
explain the construction in 1751 of a cheap castrum dolori.s 
designed to be adaptable for use in all future exequies by simply 
attaching the relevant coat of arms. This led to a reduction in 
the time that elapsed between the burial and the exequies, which 
from 1761 began the day after the burial-leaving no time for 
any changes to the outward appearance of the castrum doloris.73 

Brix stresses that major artists were no longer interested in this 
now old-fashioned type of architecture, dominated as it was by 
sterile mannerism. 74 He suggests that the castrum doloris as a 
Gesamtkunstwerk, 75 combining religious and political dimensions, 
no longer appealed either to the artists or, probably, the clergy. 76 

The pompous courtly exequies had even lost their relevance as 
an expression of political and dynastic ideas. 77 

As state, dynasty, and religion drifted away from each other, 
each evolved distinct symbolic forms and media of representation 

70 Brix, 'Trauergeriiste', 244-8. The description of this castrum doloris refers to Roman 
temples of virtue and honour. The inscriptions identify virtues and deities, including the 
'PIETAS AVGVSTA' (HHSA HA FA K. 67, Konv. 1720). 

71 Brix, 'Trauergeriiste', 248-52. 
72 Hawlik-van de Water, Der schiiTll! Tod, 168-g. 
73 Stangl, 'Tod und Trauer', 330-1, 308--g. 
14 Brix, 'Trauergeriiste', 252. 
75 Popelka, Castrum doloris, 104-
76 Brix, 'Trauergeriiste', states that the 'absolutio ad tumulum' was performed 'only 

symbolica1ly'. 
77 Ibid. 225; with reference to Stangl, 'Tod und Trauer', 304-
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that could not be convincingly united in interaction-based models 
of representation such as funerals or coronations. 78 However, two 
essential elements in the representation of the monarchy at this 
time developed out of the royal funeral. One was the chapel of 
Loreto at the centre of the court church of St Augustine, which 
had been the customary burial site for the hearts of most members 
of the dynasty since 1654. It was probably the most sacred place 
for the Habsburg dynasty untilJoseph II removed it in the 1780s 
to a remote place in the same church. 79 The other was the 
Capuchin crypt, which, during the first half of the eighteenth 
century developed into an open public space, a showcase of impe-
rial rule. Within this new setting of monumental memorials, the 
ephemeral castrum doloris became a courtly requirement which, by 
1765, was hardly ever interpreted in a religious way. The Viennese 
newspaper wrote of the castrum doloris for Francis I that any 
connoisseur could admire the size and magnificence of this majes-
tic, beautiful, and well-proportioned 'Mausoläum'.80 Whereas the 
city of Vienna erected an elaborate castrum doloris in neo-classical 
style for Maria Theresa in 1781 in St Stephen's Cathedral, with 
references to religion and piety as well as to the sciences, arts, 
commerce, and glory,81 the castrum doloris ordered by the court 
outshone it only because of the many candles required by the 
architect. The epithet 'splendid' (priichtig) in the ceremonial 
records was used before it was erected, and seems quite formal. 82 

Accordingly, the castrum doloris for Joseph II is described in the 
same records as 'splendidly illuminated'.83 

78 Andreas Gestrich, Absolutismus und Ojfentlichkeii: Poliiische KommuniktJtion in Deutscldand 
zu Beginn des 18. Jahrhunderts (Gottingen, 1994); Vocelka and Heller, Leben.swelt, 305. 

79 Hawlik-van de Water, Der schiine Tod, 85-g; Coelestin Wolfsgruber, Die Hefkirche zu 
S. Augustin in Wien (Augsburg, 1888); Brix, 'Trauergeriiste', 239; Stangl, 'Tod und Trauer'. 
Some hearts are also buried in St Stephen's Cathedral. See Marquard Herrgott, 
Taphographia PrincipumAustriae, 2 vols. (Sankt Blasien, 1772), ii. tabula XV. 

80 Stangl, 'Tod und Trauer', 331. Cf. HHSA AzA K. 69, Konv. II, fos. 132, 134; 
'dermahlen werden die Exequien gehalten: das Castrum Doloris ist von auBerordentJ•0 

Decoration und ist dergleichen noch nie gesehen worden' (at the moment exequies are 
being held: the castrum doloris is of exceptional beauty and such a thing has never been 
seen before), Hauptstaatsarchiv Stuttgart, A 16a Busche! 245: dispatch by Friedrich 
Staub, Vienna 4 Sept. 1765. 

81 HHSA HA FA K.. 68, Konv. Maria Theresia, fos. 228--g1. 
82 HHSA AzA K. 90, Konv. Leichenbegangnis Maria Theresia, fos. 1--2, both: 30 

Nov. 1780. Maria Theresa died on 29 Nov. 178o, and the lying-in-state lasted from I to 3 
December. 

83 HHSA AzA K. 92, Konv. t Joseph II., fo. 6g; c[ for the exequies, ibid. fos. 34, 38. 
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The Crypt 
The Capuchin crypt in Vienna-still famous today-was 
endowed, with the Capuchin monastery, as a burial place for 
Emperor Matthias and his wife Empress Anna only in the seven-
teenth century, and it was not finished until the early 1630s. 
However, it was not yet associated with the plan to establish 
a second, permanent burial place in Vienna-St Stephen's 
Cathedral already contained the graves of a number of medieval 
Habsburgs. The successor to Matthias, Ferdinand II, had already 
had a mausoleum erected for himself in Graz, and was buried 
there in 1637. By contrast, Ferdinand III buried several of his chil-
dren, who had died early, and two wives, in the crypt where 
Matthias and Anna were interred. This is probably why he also 
buried King Ferdinand IV in the small chamber in 1654, and later, 
shortly before his own death, named it as his burial chamber, thus 
establishing the tradition of the 'Kapuzinergruft' as the crypt of 
the emperors.84 By the twentieth century, the crypt had been 
expanded on a number of occasions, but it was the eighteenth-
century works that first created an adequate framework for the 
presentation of the baroque sarcophagi placed on show there. 

After the incorporation of an underground chapel fitted with 
an altar, the crypt was opened to the public in 1717. As early as 
1720, Charles VI had grilles put up to protect the sarcophagi 
from the proximity of the crowds. The public also had access to 
engravings of the sumptuous baroque sarcophagi.85 In 1753, 

84 A list of royal infants and wives buried there can be found in Hawlik-van de Water, 
Kapuzmergrufi, 280-1; for the history of the foundation and construction ibid. 16-20. For 
an overview cf. Vocelka and Heller, Lebenswelt, 305-19; Hawlik-van de Water's source for 
the inscriptions is Coelestin Wolfsgruber, J)i,e Kaisergru.ft bei den Kapuzinem in Wien (Vienna, 
1887). Herrgott, Taphographia Principum Austriae, ii, deals with the burial sites of the 
Habsburg dynasty known at that time, including Spain, and contains a series of engrav-
ings. The author, an abbot influenced by Enlightenment ideas, confirms at the very 
beginning of his introduction that in the history of mankind funerals have always been a 
religious undertaking (ibid. i, Praefatio ): 'Religiosa fuit semper inter mortales sui fati 
memores funerum cura, atque inter sanctiora loca omni aetate sepulcra sunt relata.' 
James Steven Curl, Death and Architecture: An Introduction to Funerary and Commemorative 
Buildings in the Western European Tradition, with some Consideration qf their Settings (Stroud, 
2002), 126, describes the crypt as follows: 'This vault has an assemblage of funerary an in 
such concentrations that the effect is almost overpowering, while the images of skulls 
crowned, panoplies of the insignia of power, and massive sarkophagi contribute to its 
oppressiveness.' 

85 Hawlik-van de Water, Kapuzinergrujt, 52-g; cf. Schemper-Sparholz, 'Miinzbildnis als 
kritische Form', 174. 
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while the couple were still alive, a high-ceilinged crypt with 
natural illumination was erected to hold the monumental double 
sarcophagus of Maria Theresa and Francis I. Joseph II, finally, 
removed the altar from the crypt. Its anteroom had already been 
reduced in size to make space for another sarcophagus. Thus 
Joseph II made room for his own sarcophagus and those of his 
followers, and closed the crypt to the public in 1787. His succes-
sor, Leopold II (1790---2), by contrast, admitted the public to the 
crypt again.86 

Unlike the castra doloris, the metal sarcophagi were expected to 
last. From the first decade of the eighteenth century on, they were 
designed as magnificent monuments to the emperors, detailing 
their apotheoses, virtues, and victories. The emblems of vanity 
were reduced, whilst the dominant Christian symbol, the crucifix 
on top of the sarcophagus, vanished altogether in the eighteenth 
century. In the seventeenth century (and earlier), there were few 
sarcophagi without a crucifix. As a rule, it was attached to the 
head end of the coffin. In the late seventeenth century, a skull was 
frequently added. In the eighteenth century, the sarcophagus of 
Leopold I also had a crown on a cushion, and an eagle bearing 
the epigraph;87 the sarcophagus of Joseph I still has a crucifix and 
the crown on a cushion. However, the sarcophagus is crowned by 
two cherubs, one of which holds a victor's wreath and a snake 
forming a circle with its tail in its mouth, the other a trumpet and 
a medallion bearing the Emperor's portrait. In both cases, the 
skulls on the sarcophagus have been moved down to the foot end, 
and are somewhat separate. The sarcophagi of Charles VI, and 
Francis I and Maria Theresa (erected in 1754) do not have a 
crucifix. The sarcophagus of Joseph II is, consistently, decorated 
not with a crucifix but with a simple hammered cross. In the later 
eighteenth century, the crucifix in association with crowns is rare, 
and appears on the sarcophagi mainly of female members of the 
dynasty. In the course of the nineteenth-century Restoration 
period, however, it makes a comeback.88 

86 Hawlik-van de Water, Kapuzinergrufl, 20. Under the reign of Leopold II the crypt 
had about fifty visitors daily in the summer and about ten daily in the winter, ibid. 53. 
The reduction in size of the room with altar is illustrated in Herrgott, T aphographia, ii. 
tabulae LXX and LXXXVIIl. 

87 Ibid. 
88 For crucifixes on the sarcophagi of Archduchess Johanna Gabriela (died 1762), 

MariaJosepha (died 1767), and Archduke Karl Joseph (died 1761) see Hawlik-van de 
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In addition to the reduced frequency of Christian symbols on 
the sarcophagi, we must also register a strong increase in profane 
elements. The sarcophagus of Joseph I just mentioned initiated 
this trend. It was based on a design by the court artistJohann 
Lukas van Hildebrandt, presumably drawn up in line with the 
concept put forward by the imperial historiographer Carl Gustav 
Heraeus, who also provided ideas drawn from classical antiquity 
for the design of castra doloris.89 The sarcophagus bears a medal-
lion with a portrait, which, in innovative style, combines 'the 
portrait on a coin, historia or allegory, and inscription'.90 And, for 
the first time, an emperor's sarcophagus contains an image of a 
profane historical event. The Battle of Turin ( 1706) is depicted in 
the French Histoire metallique style. The sarcophagus of Charles 
VI, measuring more than two metres high by three metres in 
length, continues this trend of reducing Christian symbolism even 
further. It contains, among other things, a portrait medallion with 
a cherub, crowns, and other insignia, and depicts a battle on the 
front. Crowned skulls adorn each of the four corners. 

On the double sarcophagus housing Maria Theresa and 
Francis I, in whose design the Empress was actively involved, the 
symbols of vanity are even more reduced. On top of the 
sarcophagus rest reclining figures of the two rulers, with the 
upper body raised and faces turned towards each other, jointly 
holding a sceptre. Above them, a cherub holds a wreath of stars. 
He has already put aside the trumpet with which he announced 
the resurrection. The four sides of the sarcophagus, all equally 
visible because of its central location in the chamber, contain 
pictures drawn from the life of the rulers, including coronation 
scenes and, at the foot end, an image of the crossing of the Rhine 
in 1744. Two skulls are attached to the head, and two to the foot 
end. The cross appears only on the crown held aloft by four 
cherubs sitting on the corners of the raised sarcophagus, and on 
the crowns lying behind the rulers. The decorative scheme of 
this sarcophagus, too, is clearly dominated by profane elements. 
Water, Kapudnergru.ft, 172, 174, 176; for Maria Magdalena (died 1746) and Eleonore 
Magdalena Theresia (died 1720) see Herrgott, Taplwgraphia, ii. tabula LXXXN; for 19th-
and 2oth-century crucifixes see Hawlik-van de Water, Kapuzinergru.ft, passim. 

89 Schemper-Sparholz, 'Mtinzbildnis als kritische Form', 172-4 Heraeus served both 
Joseph I and Charles VI. 

90 Ibid. 172, with reproductions of the engravings of the sarcophagi of Joseph I and 
Charles VI from Herrgott, Taplwgraphia. 
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Admittedly, the inscriptions refer equally clearly to the extraordi-
nary Christian pietas of Maria Theresa.91 Joseph Il's sarcopha-
gus, only a little bigger than a normal coffin, presents a complete 
contrast, and was made only of copper. It demonstrated his ideas 
about the role of the monarch in the age of Enlightenment. 
Apart from a hammered cross it is undecorated, and has only a 
simple plate for an inscription. Leopold II's sarcophagus is simi-
larly austere, although the idea of a representative funerary 
monument was realized elsewhere.92 

The Capuchin crypt of the Habsburg emperors thus became a 
central memorial to the dynasty. Visitors, however, were free to 
view the sarcophagi and their broad and heterogeneous range of 
Christian, profane, neo-classical, and contemporary symbolism 
in their own way. They might merely satisfy their curiosity, or 
perhaps try to steal part of a sarcophagus, they might harbour 
religious feelings or just venerate the past. We read about sudden 
emotional outbursts, such as tears shed in sentimental veneration 
of the Countess Fuchs, the only non-Habsburg interred in the 
crypt, and about a prominent visitor, Napoleon I, who drew the 
following conclusion: 'Vanitas Vanitatem-hors la force.'93 

m. Conclusion 

Habsburg funerals have an ambivalent place in the religious 
culture of the Viennese court in the eighteenth century. The 
sequence of imperial funerals can be seen as revealing a decline 
in the relevance of religious matters, despite the fact that funerals 
were a highly traditional procedure. The impact of the increas-
ingly well-organized ceremonial regime of the court meant that 
some parts of the funeral retained a rigidly traditional form, 

91 'SOLA. FERE. SED. DEO. NIXA. PIETATE. ET. CONSTANTIA. PATERNA. REGNA. CONTRA. 
HOSTES. POTENTISS. ADSERVJT.' (Hawlik-van de Water, Kapuzinergreft, 155). For the 
sarcophagi made by the sculptor Moll, see Ulrike Konig, 'Balthasar Ferdinand Moll: Ein 
Bildhauer des Wiener Spatbarock' (unpublished Ph.D. thesis, University of Vienna, 
1976). 

92 Hawlik-van de Water, Kopuzi,ne,grufi, 212-13. His neo-classical cenotaph, which was 
modelled on medieval tumba graves, was too big for the crypt or even the Capuchin 
church. Instead, it was erected in a remote chapel of the court church of St Augustine. 
Even here, Christian symbols are heavily, though not entirely, reduced. 

93 Hawlik-van de Water, Kapuzinergrufi, 53. 
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including its Christian character and content; other parts were 
much more open to being fashioned into the profane expression 
of an enlightened monarchy. Where changes were made, the 
expression of intense pious concern was weakened, though the 
religious framework, upheld, ironically, by the court ceremonial 
and the crypt with an altar, never entirely disappeared from any 
part of the funeral. 

In this development, an important distinction is that between 
interactive, ceremonial acts (lying-in-state, procession, burial, 
and exequies) and elements offering more opportunity for 
creative expression (the castrum doloris as part of the exequies and 
the crypt as part of the burial). In addition, we must distinguish 
between ephemeral art and durable monuments. From the 
mid-seventeenth century, the Christian statements made by 
ephemeral art in the form of the castrum doloris were heavily 
supplemented by the addition of profane elements. In the early 
eighteenth century, under the influence of a circle of scholars and 
artists, the Christian symbols commonly used were even more 
overshadowed by neo-classical interpretations which emphasized 
the tradition of the Roman Empire. The highly diversified 
symbolic messages of the castra doloris increasingly left the realms 
of an officially defined Christian faith. Yet from about the second 
third of the eighteenth century, this ephemeral form of art, tied 
to the ceremonial events, received less and less attention from the 
dynasty and the artists. The intermingling of sacred and secular 
seems to have pleased neither the public nor the participants 
after about 1740. 

The main function of monarchical representation seems to 
have shifted to the Capuchin crypt, which became a permanent 
monument to an official-and popular-memorial culture. 
From the 1720s it was open to the public and functioned as a 
showcase for the Habsburg sarcophagi, which were works of 
art and decoration shaped by scholarly and creative ideas. 
Previously marked as unambiguously Christian by the fact that 
the crucifix was the dominant element, the sarcophagi devel-
oped into an iconographically rich ensemble representing 
power. Christian motifs were marginalized, but never disap-
peared entirely. 

The dynamic of change in the elements of funerals thus 
proved to be dependent both on the ceremonial organization of 
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the court and on its receptiveness to contemporary learned 
discourse and artistic expression. However, a number of open 
questions remain. To what extent was religious experience asso-
ciated with the various events of the total funeral, via the refer-
ences to religious signs and symbols? What role did the media 
and distance in time play in determining how the dynasty, the 
planners, the active participants, observers, readers, viewers of 
engravings, and visitors to the crypt interpreted each element? 
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The Funerals of the Russian 
Emperors and Empresses 

LINDSEY HUGHES 

In the eighteenth century eight Russian monarchs and ex-
monarchs 'departed this temporal existence for eternal bliss'. 1 

(See Table 14.1.) Six were laid to rest in the Cathedral of SS 
Peter and Paul in St Petersburg, one of them, Peter III (1761-2), 
thirty-four years after his first burial. Peter II (1727-30) was 
buried in Moscow in 1730, while Ivan VI (1740---1), deposed as an 
infant in 1741, did not merit a state funeral by the time he was 
killed in 1764. As is well known, the eighteenth century occupied 
a rather different place in the scheme of Russian history and 
culture than it did for most countries further west, where essen-
tially there was continuity between the seventeenth and eight-
eenth centuries. In Russia the so-called 'revolution' associated 
with the reforms of Peter the Great (1682-1725) created a break 
with the past-or at least was perceived to do so-which was 
symbolized by shifting the capital from Moscow, first mentioned 
in written records in 1147, to St Petersburg, founded in 1703. 
Administrative institutions, the armed forces, the church, the 
economy, culture-all underwent radical changes at Peter's 
hands, although the fundamental institutions of autocracy and 
serfdom remained intact 

Peter also altered the manner in which Russian monarchs 
were buried, a topic that remains comparatively unexplored. In 
Soviet Russia religious and courtly rituals and ceremonies were 
not deemed suitable subjects for sustained scholarly investigation 
and were treated patchily, if at all, while Western studies of 
death, burial, and commemoration rarely touch upon Orthodox 
practices. However, post-Soviet curiosity about royalty and its 
rituals prompted further research, as did the controversial 

1 'Ot sego vremiannogo zhitiia predstavisia v vechnoe blazhenstvo.' See below, n. 35. 
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TABLE 14.1. Deaths and funerals of eighteenth-century Russian monarchs 

Emperors and Death Procession Burial* 
empresses followed by and funeral [pogrebenie] 

lying-in-state and service* 
requiem masses [ otpevanie] 
[panikhidy] 

Peter I 28Jan. 1725 10 March 29 May 1731 
b. 1672 
r. 1682-1725 

Catherine I 6 May 1727 16May 29 May 1731 
b. 1684 
r. 1725-7 

Peter II 19Jan. 1730 ? Archangel 
b. 1715 [Moscow] Cathedral, 
r. 1727-30 Moscow 

Anna 17 Oct. 1740 23 Dec. 15Jan. 1741 
b. 1696 
r. l 730-40 

Ivan VI 5July 1764 Schlusselburg 
b. 1740 [murdered] Fortress 
r. 1740-1 

Elizabeth 25 Dec. 1761 5 Feb. 1762 27 Feb. 
b. 1708 
r. 1741-61 

Peter Ill Deposed (l) Alexander (l) 1762. Alex-
b. 1728 28June 1762 Nevsky Monastery ander Nevsky 
r. 1761-2 Murdered 6 July lOJuly 1762 Monastery 

(2) 5 Dec. 1 796 (2) 18 Dec. 1796 

Catherine II 6 Nov. 1796 5 Dec. 18 Dec. 
b. 1729 
r. 1762-96 

Note: Dates are Old Style, 11 days behind Gregorian Calendar. 
* In St Petersburg Peter and Paul Cathedral unless otherwise indicated. 
Source: Compiled by the author from information in the text of the essay. 
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funeral of Nicholas II (1894-1917, died 1918) and his family in St 
Petersburg in 1998. The ceremony was designed 'to correspond 
with historical traditions', with the help of the late D. S. 
Likhachev, specialist on medieval culture, and the deputy direc-
tor of the State Hermitage, G. V. Vilinbakhov, head of the 
Office of Heraldry of the President of the Russian Federation.2 

This essay draws on the best of recent literature in Russian (little 
of which, however, is informed by Western scholarship), on pre-
revolutionary studies, and primary source material, including 
printed descriptions, proclamations and laws, court calendars, 
and memoirs. The aim is to assess the extent of change and, in 
particular, the limits of secularization in the conduct of imperial 
funerals from Peter I to Catherine II (1762-96). 

I 

The groundbreaking changes wrought by Peter the Great will 
take up a large part of this essay, for Peter's own pioneering 
funeral set patterns for virtually all his successors, up to and 
including the burial of Alexander III (1881-94) in 1894. To put 
Peter's funeral into perspective, let us go back to the time of his 
immediate predecessors. All the seventeenth-century tsars died 
in their beds in Moscow and their corpses were transferred from 
the Kremlin palace to the adjacent Cathedral of the Archangel 
Michael (1505-9) within twenty-four hours of their deaths. 
Funeral services for Peter's father Tsar Aleksei Mikhailovich 
(1645-76) and half-brothers Fedor Alekseevich (1676-82) and 
Ivan V Alekseevich (1682-96) all took place on the day after they 
died, on 30 January 1676, 28 April 1682, and 30 January 1696 
respectively.3 In the West the day of burial for ordinary folk was 

2 See V. B. Gendri.kov, Poslednii put' (16-q wlia 1998 goda) (St Petersburg, 1999). 
3 Philip Longworth, Alexis Tsar ef All the Russias (London, 1g84), 227; 'Kniga zapisnaia 

tsaria i velikova kniazia Petra Alekseevicha v 190 godu', in V. I. Buganov (ed.), Vosstanie v 
Moskve 1682 goda: Sbomik dokumentov (Moscow, 1976), 9-12; Polnoe sobranie zakonov rossiiskvi 
imperii (hereafter cited as PS:(), 1st ser., 45 vols. (St Petersburg, 1830), iii. no. 1,536, pp. 
220-3 (29 Jan., Mar. 1696). A recent study claims incorrectly that the coffins of 
Muscovite monarchs stood in a 'palace chapel' for forty days and only then were taken in 
a procession to the cathedral and buried with full rites: V. B. Gendri.kov and S. E. 
Sen ·ko, Petropavlovski.i sobor: Usypal' nitsa imperatorskvgo doma Romanovykk (St Petersburg, 
1998), 92. 
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nearly always the day after death, but royal and noble funerals 
were often delayed much longer to allow appropriate tributes. 4 

At Muscovite royal funerals the cortege walked the short 
distance from the royal apartments to the cathedral to the 
solemn toll of funeral bells. The patriarch of Moscow, who was 
the main organizer, walked immediately in front of the coffin at 
the rear of a line of priests, choristers, and senior churchmen 
carrying icons and crosses. Secular persons dressed in black 
followed the coffin, led by the new tsar and leading courtiers, 
followed by the departed's widow and perhaps one or two female 
members of the household. (Funerals were one of the few public 
ceremonies that élite women attended alongside men.) The coffin 
was carried on a sledge by bearers. Inside the cathedral divine 
liturgy and a funeral service (otpevanie) consisting of Bible readings 
and special prayers were celebrated over the open coffin. It was 
and remains Orthodox practice for the corpse to be on show 
until after the final leave-taking by relatives, which was ritual-
istically conducted 'with great tears and wailing'. 5 Thereafter the 
coffin was closed and requiem masses (panikhidy) were sung at 
prescribed intervals, with courtiers in groups of ten keeping a 
twenty-four-hour vigil by the coffin for forty days. The fortieth 
day was believed to be the point when the soul of the departed 
conquered the Devil, like Christ in the wilderness, and could 
proceed to heaven. Burial (pogrebenie) then took place. The coffin 
was lowered into a vault, the position of which was marked by a 
plain sarcophagus (nadgrobie) at floor level. The only adornments 
on it were religious symbols and the occupant's name, for stone 
funeral effigies (indeed, sculpture in the round in general) were 
alien to Orthodox practice. 

The striking features of these funerals, then, were the speedy 
transfer of the corpse from secular to sacred space; the use of 
exclusively religious ritual and imagery (no symbols of office or 
regalia), and the relatively private nature of the whole proceedings. 
Although there is no evidence that the wider public was expressly 
excluded, the space between the residence and the cathedral was 
restricted and offered few vantage points for spectators. 

Peter's own funeral in 1725 followed a very different pattern. It 
was a fitting.finale to his reforms, demonstrating various aspects 

4 See Philippe Aries, The Hour ef Our Death (London, 1981), 176. 
5 PSZ iii. 223. 
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of that 'modernity' that Peter so actively promoted while he was 
alive. We should mention first the publication in print of two 
descriptions of the Emperor's death, lying-in-state, and funeral, 
as these form two of our chief primary sources. 6 These works 
were inspired by the funeral or death books produced at both 
Catholic and Protestant courts since the sixteenth century, which 
recorded the deceased's last days to demonstrate his or her 
courage and fortitude and detailed the funeral rites to underline 
the pomp and universal grief that marked his or her departure. 7 

In Peter's case, the poignant contrast between a 'great' life and a 
painful terminal illness (blockage of the urinary tract) endured 
with courage, culminating in a 'good' (that is, pious) death in his 
own bed, provided rich material for the Short Account of his death, 
attributed to Archbishop Feofan Prokopovich of Pskov. 
Prokopovich, a Ukrainian skilled in classical rhetoric, employed 
commonplaces similar to those found in descriptions of Western 
deathbed scenes, which included the dying man's awareness that 
death was near, his fervent wish to take communion, confess, 
and embrace a priest, the gathering of family and followers at 
the bedside and the assurance that he died in piety. (Here is not 
the place to explore the question of just how pious Peter really 
was.8) Descriptions of Orthodox deathbed scenes occur in both 
the Lives of Saints and in the obituaries of princes and tsars.9 

What was new in 1725 was their publication and dissemination. 

6 Opisanie poriadka derdumnogo pri pogrebenii blazhennyia l!)lsokoslav'!'Yia i vemodostoineishiia 
pamiati vsepresvetleishago der;:Juwneishago Petra Velikogo (St Petersburg, 1725; Moscow, 1726) 
(Description of the order of ceremonies at the burial of ... Peter the Great) and O smerti 
Petra Velilcago: Kratkaia povest' (St Petersburg, 1726) (On the death of Peter the Great: Short 
Account). Both texts were republished as Kratkaia povest' o smerti Petra Velikogo (St 
Petersburg, 1831). The court journal, Poklwdnye zhumaly Petra I I695-1726 (St Petersburg, 
1853:>), 1725, 1-s, contains a laconic outline of events. 

7 I am indebted to Gillian Bepler (Wolfenbiittel) and her paper' "Feste feiern wie sie 
fallen": Funerals and the Print Medium in Protestant Germany', at the conference 
'Festival Culture in Germany and Europe' (SSEES, April 1997), see Jill Bepler, 'From 
Public Event to Publishing Event: Court Funerals and the Print Medium in Early 
Modern Germany', in James van Horn Melton (ed.), Cultures ef Communication from 
Reformatwn to Enlightenment: Constructing Publics in the Ear/y Modern Lands (Aldershot, 2002), 
39-47. For British examples see Nigel Llewellyn, The Art ef Death: Vzsual Culture in the English 
Death Ritual c.I500-c.I800 (London, 1991). 

8 On Peter's religious beliefs see Lindsey Hughes, Russia in the Age ef Peter the Great (New 
Haven, 1998), 375-8. 

9 See Daniel E. Collins, 'Early Russian Topoi of Deathbed and Testament', in 
Michael S. Flier and Daniel Rowland (eds.), Medieval Russian Culture (Berkeley, 1994), ii. 
134-59. 
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A full account of the lying-in-state and the grand funeral parade 
was printed in Description of the Order of Ceremonies, which was 
compiled in Peter's cabinet office by his secretary in consultation 
with various witnesses. 10 

Another innovation was the making of images of the newly 
dead Emperor. We know of three deathbed paintings, several 
engravings, and a wax effigy based on a death mask and casts of 
Peter's hands and feet. (The effigy may have been intended for 
inclusion in the funeral procession in the French and British 
manner, but was not used as such.) 11 The creation of such works 
represented a striking phenomenon in a country where secular 
portraiture and sculpture in the round were relatively recent 
developments. But commemorative images were not produced 
routinely after the deaths of later monarchs. The practice of 
embalming royal corpses, however, did become routine, despite 
some opposition. Embalming was listed among the seventy 
'novelties' identified as harmful to the soul in one of many tracts 
denouncing Peter's 'ungodly' deeds. Others included smoking, 
drinking tea and coffee, German dress, Italian singing and paint-
ing, and shaving. 12 Peter, however, regarded embalming and 
other post-mortem procedures, such as autopsy and taxidermy, 
as rational and scientific. Indeed, it became essential once new 
funeral rituals required the coffin to remain open for several 
weeks instead of one day. 

Perhaps the most striking novelty was the display of Peter's 
embalmed corpse for public viewing in the grand hall of the 
Winter Palace in a castrum doloris----chamber of mourning or 
hearse-the term borrowed directly from Western practice. 13 As 

10 See 0. G. Ageeva, 'Peterburgskii traurnyi tseremonial Doma Romanovykh v 
nachale XVIII v.', in lu. N. Bespiatykh (ed.), Fenomen Peterburga (St Petersburg, 2001), 
491-505, at 503. 

11 See Lindsey Hughes, 'What Manner of Man Did We Lose? Death-Bed Images of 
Peter the Great' (forthcoming), and 'Images of Greatness: Portraits of Peter I', in ead. 
(ed.), Peter the Great and the West· New PerspectiiJes (Basingstoke, 2001), 250,0. For reproduc-
tions of the deathbed images, see M. B. Piotrovskii (ed.), Osnovateliu Peterburga. Katalog 
1!)!Stavlri (St Petersburg, 2003), 292-s, a major catalogue of the Hermitage's collection of 
Pettine memorabilia Also Ralph E. Giesey, The Rf!Yal Funeral Ceremo'!)I in Renaissance France 
(Geneva, 1960); Richard Huntingdon and Peter Metcalf, Celebrations ef Death: The 
Anthropology ef Mortuary Ritual (Cambridge, 1979); Anthony Harvey and Richard 
Mortimer, The Funeral Effigies if Westminster Abbry (Woodbridge, 1994). 

12 See E. Shmurlo, Petr Velikii v otsenke sovremennikov i potomstva (St Petersburg, 1912), 
appendix 1. 

13 Some texts glossed the unfamiliar term with a Russian translation: pechal'naia 
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the architect Mikhail Zemtsov wrote: 'After His Imperial 
Majesty's death I was ordered by the Senate to draw the Kastrum 
Doloristriaiu [sic!] where his Majesty's body was.' 14 Peter lay in a 
coffin beneath a canopy draped with the imperial robes. The 
coffin was surrounded by nine tables bearing crowns, regalia, 
and military and knightly orders. (Symbols of office and trophies 
were absent from Muscovite funerals, where tsars were buried 
more like monks than warriors or crowned heads.) Equally 
remarkable for Russia was the classical imagery of the decor. 
Four bronze-painted statues depicted Russia, Europa, Mars, and 
Hercules grieving. Four pyramids of white marble stood on 
pedestals, draped with genies in sad poses and allegorical repre-
sentations of Death, Time, Glory, and Victory, bearing the 
legends 'Solicitude for the Church', 'Reform of the Citizenry', 
'Instruction of the Military', and 'Building of the Fleet', with 
verses extolling Peter's feats. Other pedestals bore sculptures 
representing his virtues: Wisdom, Bravery, Piety, Mercy, Peace, 
Love of the Fatherland, andjustice. 15 The room was illuminated 
by candles and swathed in black, with festoons of black and 
white flowers and drapes scattered with tears of silver satin. 
Senators and a military guard kept a constant vigil, with a single 
priest reading continuously from the Psalms and Gospels, in a 
manner reminiscent of the forty-day vigil that took place after 
Muscovite funerals. In an adjoining room the body of Peter's 
youngest daughter, Natalia, who died on 4 March, aged 6, was 
watched over by 'ladies of the highest rank'. 16 

The imagery extolled the monarch's feats in life as much as 
grieving for his end and heralded his continuation hereafter, 
both in heavenly bliss and on earth in the form of the gratitude 
and memory of posterity. The new foreign imagery, however, 
proved controversial. The Holy Synod, it seemed, refused 

[faneral'naiaj za/a, e.g., Opisanie poriadka, 1. On Peter's funeral, see Richard S. Wornnan, 
Scenarios ef Power: Myth and Ceremony in Russian Monarcl!Y, 2 vols. (Princeton, 1995-2000), i. 
75-8; Hughes, Russia in the Age ef Pet£r the Great, 194-5, 229-30, 262-5; Ritual pechal' nogo 
kortezha (St Petersburg, 1998), 39-42; Ageeva, 'Peterburgskii traumyi tseremonial', 
4993 04; Elena Pogosi' an, Petr I - arkhitektor rossifskoz istorii (St Petersburg, 2001). 

1+ N. V. Kaliazina and G. N. Komeleva, Russkoe iskusstvo petrovskoi epokhi (Leningrad, 
1990), ill. 172, caption. See also plates in M. A. Alekseeva, Graviura petrovskogo vremeni 
(Leningrad, 1990), 164-5. 

15 The decor is described in Opisanie poriadka, 1-10, and in less detail in O smerti. 
16 Opisanie poriadka, 11-12. 
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permission for the publication of a detailed description of the 
decorations on the grounds that they were 'pagan' .17 

The public ceremonies culminated in a funeral procession 
from the Winter Palace to the Peter and Paul Cathedral on the 
opposite bank of the frozen river Neva. A wooden path was laid 
across the ice and could be viewed from various vantage points 
on the embankments. An unknown artist recorded the proces-
sion in water colour and ink on a ten-metre long scroll, now in 
the Russian National Library. 18 A total of ro,638 troops from 
various regiments lined the route and the procession was made 
up of 166 separate groups of mourners, led by drummers and 
trumpeters in black cloaks. The participants included merchants 
(Russian and foreign), deputies from major towns, nobles from 
Russia's newly acquired territories in Estonia and Livonia, and 
representatives of the various ranks of civil and military person-
nel. Thirty-two black-draped horses, among them Peter's 
favourite war horse, carried the coats of arms of the Russian 
towns and provinces. Thus the empire, new and old, was repre-
sented on a scale that would have been out of the question at 
Muscovite funerals, given the twenty-four hour tum-around and 
the restricted site, and in a manner that promoted Russia's 
enhanced status in world politics. 

Also in the procession were two men dressed as medieval 
knights, one mounted and clad in gold armour with a raised 
sword, the other on foot in black armour, a helmet with black 
plumes, and with a turned down sword. It has been suggested 
that the first figure represented the deceased's earthly memory 
and embodied his knightly, chivalric virtues, the latter his life 
after death-hence, Life and Death, Joy and Sorrow. Such 
knights had already been seen at funerals staged by Peter for 
some of his leading military associates. 19 The glorification of 
homo militans using emblems drawn from both the medieval West 

17 Kaliazina and Komeleva, Russkoe iskusstvo, ill. 172, caption. 
18 Rossiiskaia Natsional'naia Biblioteka (hereafter cited as RNB), Otdel Rukopisei, 

'Tseremoniia pokhoron Petra I'. A.kvarel' neizvestnogo khudozhnika 1725 (bez shrift). A 
few sections are reproduced in Gendrikov and Sen'ko, Petropavlovskii. sobor, 941 . Similar 
engraved rolls were made abroad, e.g. of the funeral of Sir Philip Sidney in 1587. See 
Llewellyn, Art qf Death, 65. 

19 Opi,sanie poriadlca (1.atnik.i in texts), 21-2. See S. I. Nikolaev, 'Rytsarskaia ideia v 
pokhoronnom obriade petrovskogo vremeni', Jz istorii russkoi /cul' tury, 3 vols. (St 
Petersburg, 1996), iii. 584-g4, and below. 
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and classical antiquity were innovations of Peter's reign. Motifs 
appear in the many portraits of Peter himself wearing medieval 
armour, in the use of triumphal arches, statues of Hercules and 
Mars, coats of arms, and so on. At the same time there was still a 
substantial religious presence in Peter's funeral parade, with at 
least eighty choristers and 120 higher and lower clergymen 
preceding the two coffins on their sledges. Church bells mingled 
with the cannon fire from the fortress at one-minute intervals. 

In Russia, as elsewhere, funerals were a time for confirming or 
readjusting hierarchies and celebrating the succession. Peter's 
closest associates were grouped around his coffin, some holding 
the ends of the coffin cloth, others the strings of the canopy, 
which was topped with a large imperial crown. They were 
followed by Catherine-Peter's widow and, as Catherine I 
(1725-7), the new empress-supported by Alexander Menshikov 
(his friend and favourite), then members of the family and court. 
The order underlined the novel arrangements initiated by Peter 
I's manifesto of 1722, which required the reigning monarch to 
nominate his successor. The fact that Peter had failed to do so 
meant that the men who backed Catherine, his supposed choice, 
had to make full use of ceremonial order and symbolism. This 
part of the procession also throws interesting light on the revised 
status generally of élite women in Petrine Russia. Usually only 
the widow attended Muscovite funerals. Here the women of the 
court turned out in force, arranged according to their husbands' 
or fathers' ranks. The length of the women's mourning veils too 
was determined by rank. 

The funeral service was held in the still unfinished Cathedral of 
SS Peter and Paul (built by Domenico Trezzini, 1712-33).20 The 
decision to create a new mausoleum in which Peter would be the 
first monarch to be buried was in keeping with the rhetoric of 
innovation and primacy that characterized Petrine discourses. 
Peter was not just Russia's first emperor, having claimed the title 
in 1721; he was also the First (his predecessors were known not by 
number but by name and patronymic), who had transported 
Russia from 'non-existence into being'. To quote a contempo-
rary: 'Whatever you look at in Russia, all has its beginnings with 
him and whatever is done henceforth will also derive its source 

20 See S. V. Trofimov, Petropavlovskii sobor: Usypat nitsa rossiiskikh imperatorov (St 
Petersburg, 1998). 
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from that beginning.'21 Peter's was the first of a new series of 
tombs, drawing a line under the era of the old-style tsars back in 
Moscow and inaugurating the imperial line of emperors and 
empresses. The cathedral's architecture was also appropriately 
innovative, a Western basilica rather than a Greek centralized 
plan. The exterior was dominated not by onion domes but by a 
spire and bell tower reminiscent of some of the London churches 
of Sir Christopher Wren, the interior by a gilded baroque icono-
stasis, decorated with religious statues and Italianate icons. 

Inside the church dignitaries from the top six grades of the 
Table of Ranks were accommodated in a temporary wooden 
structure, with ranks seven and eight standing in the main body of 
the church. Throughout the day everything conformed with 
Peter's new system of hierarchies. 22 In contrast to its detailed 
description of the lying-in-state and procession, Description of the 
Order of Ceremonies devotes just one line to the religious service, 
which 'was conducted according to the rules of the church'.23 For 
some royal occasions special services were printed in separate 
pamphlets, but this does not seem to have been the case for funer-
als, when we assume that standard readings and prayers for the 
departed were used. What was customized was the funeral 
sermon, delivered by Feofan Prokopovich, who specialized in such 
compositions. Here he used stock comparisons to laud the earthly 
achievements ('great talents, deeds, and actions') of him who had 
'given birth' to Russia. Peter was Samson (strong defender of the 
fatherland), Japhet (creator of the fleet), Moses (lawgiver), 
Solomon (bringer of reason and wisdom), and David and 
Constantine (reformers of the church). The sermon was devoid of 
the classical imagery that had dominated the secular space of the 
lying-in-state. It ended with a eulogy to Catherine I, 'the mother 
of all Russians' and the embodiment of her husband's 'spirit'. 
Prototypes may be found in Slavonic manuscript handbooks on 
rhetoric as well as in Western sources. 24 

21 'Zapiski Ivana lvanovicha Nepliueva (1693-1773)', in lmperiia posk Petra 1725-1765 
(Moscow, 1998), 387-448, at 424-

22 On the Table of Ranks, see Hughes, Russia in the Age ef Peter the Great, 180-5. 
23 Opisame poriadka, 30: 'sluzhba bozhiia po tserkovnomu chinu'. 
24 Feofan Prokopovich, Sochmeniia, ed. I. P. Erernin (Moscow, 1961), 126:). Translation 

in Marc Raeff (ed.), Peter the Great Changes Russia (Lexington, 1972), 39-43. Such sermons 
were a relative novelty in Russia. See the essay by Paul Bushkovitch in this volume. For 
possible foreign sources among Prokopovich's books, see P. V. Verkhovskoi, Uchre;j,,denj,e 
Duklwvnoi Kollegii, i Duklwvnyi reglament, 2 vols. (Rostov/Don, 1916), ii. pt. 5, 91 1. 
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The last farewells, accompanied by 'indescribably sad 
wailing', 25 were followed by the customary forty-day vigil. 
Thereafter Peter's coffin was not lowered into the vault (the 
cathedral was completed only in 1733) but remained above 
ground on public view for six years, watched over by wooden 
statues representing Hercules, Alexander the Great, Religion, 
and Russia.26 We deal with its fate below. 

What were the sources for Peter I's funeral? The chief organ-
izer was GeneralJames Bruce (lakov Brius, 1670--1733), the son 
of a Scottish soldier of fortune. Born in Moscow, he had studied 
in England with the astronomersjohn Flamsteed and Edmund 
Halley. He devised the first Russian almanac, published carto-
graphic material, helped to set up the Moscow School of 
Mathematics and Navigation, served as commander of artillery, 
and in 1717 became president of the Mines and Manufacture 
department. 27 In other words, he was the sort of practical man 
of action and science whom Peter valued very highly. Swedish 
and French examples and 'similar ceremonies in German princi-
palities' have all been cited as possible models for the funeral. 28 

Bruce's library contained two descriptions of the funeral of 
Frederick William, the Great Elector of Brandenburg, in 1688. 29 

He may also have had access to an account of the funerals of the 
Electors of Saxony, sent to St Petersburg by the Russian ambas-
sador in Warsaw at the beginning of 1724. 30 Peter himself had 
witnessed the funeral procession of Frederick I of Prussia in 1713, 
as well as helping to organize Western-style funerals in Moscow, 

25 Opisanie poriadka, 31. 
26 Gendrikov and Sen 'ko, Petrop(JJ)lovskii sobor, 38. The detail about the statues was 

supplied by Aubry de la Mottraye, who visited Russia in 1726, V<ryage de Sr. A. de La 
MotrD:)ie en Europe, Asie et A.frique, 2 vols. (fhe Hague, 1727, and various other editions). 

27 Dmitrii Fedosov, 'Peter the Great: The Scottish Dimension', in Hughes (ed.), Peter 
the Great and the West, 89-101, at 94-6. 

28 0 smerti, 22. Wortman, Scenari.os if Power, i. 75; V. B. Gendrikov, 'Traumye tsere-
monii v Petropavlovskom sobore', in Kraevedclteskie zapiski: Issledovaniia i materia!J, issue 2, 

Petropavlovskii sobor i velilcokniazh,eskaia usypat nitsa (St Petersburg, 1994), 306-15, at 307-
29 Ldch-Procession des durchlauchtigsten, grossmii.chtigsten Fiirsten und Herrn, Herm Friedrich 

Wzlhebns, Marggraffen zu Brandenburg ... (Cologne, 1688), and Der Salmonisclte T ugend-Thron 
. . . (Halle, 1689), which contains 'Beschreibung der Magnifiquen Procession bey 
Leichen-Begangniss ... des Herm Friedrich Wilhelms des Grossens'. See Biblioteka la. V. 
Briusa (Leningrad, 1989), 156, no. 410; 246, no. 6o1. E. A. Savel'eva, 'Biblioteka la. V. 
Briusa v sobranii BAN SSSR', Russkie biblioteki i iJch chitateli (Leningrad, 1983), 123-34. 
Bruce must have been familiar with British royal funeral practices, but there are no 
British funeral books in his library. 

30 Ageeva, 'Peterburgskii traumyi tseremonial', 503-4. 
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notably those of his close friends the Catholic General Patrick 
Gordon and the Protestant General Franz Lefort in 1699. In 
1707 he arranged a lavish send-off for Admiral Fedor Alekseevich 
Golovin. All three Moscow events, regardless of the religious 
affiliation of the deceased, featured a motif subsequently used in 
Peter's own funeral procession and in later funerals too: a knight 
on horseback in armour with a lowered visor and unsheathed 
sword.31 A print survives of Golovin's funeral procession, 
confirming that it strongly resembled Peter's own, with trum-
peters and soldiers bearing coats of arms and standards at the 
head, clergy directly preceding the coffin, and relatives walking 
behind. 32 Peter applied similar principles, ·without the chivalric 
emblems, to the funerals of his daughter-in-law Charlotte in 1715 
(buried in the cathedral despite being a Lutheran), his sister 
Natalia Alekseevna in 1717, and his sisters-in-law Martha 
Matveevna and Praskovia Fedorovna in 1716 and 1723 respec-
tively. 33 By the time of Peter's own death, in other words, a 
pattern generally resembling late seventeenth-century Western 
courtly and aristocratic funeral practice, inspired by a number of 
sources, had been established. 

II 

In 1727 Peter's coffin was joined by his widow's. Catherine died 
on 6 May and was buried on 16 May, the quick tum-around 
necessitated by the warm weather. 34 A contemporary account of 
her death employs the set formula that she 'departed this tempo-
ral existence for eternal bliss', describing the gathering of leading 
men for the reading of the testament when all swore allegiance 

31 Nikolaev, 'Rytsarskaia ideia', 586. See illustrations of two such knights in the album 
produced for the funeral of Emperor Nicholas I: Opisanie porgrebeniia Bladiennoi pamiati Imp. 
Nikolaia I (St Petersburg, 1856), nos. 7~. 

32 With thanks to Karen Kettering at Hillwood Museum, Washington DC, for 
showing me Hillwood's copy ('Old prints from an album of Prince Konstantin 
Belosel' skii-Belozerskii'). 

33 See Ageeva, 'Peterburgskii traumyi tseremonial', 495--g; Lindsey Hughes, Peter the 
Great: A Bi.ograpf!y (New Haven, 2002), 181-2. Praskovia's funeral was particularly sumptu-
ous and included the display of royal symbols, trimmings of white and violet satin, and a 
torch-lit procession. 

34 See brief announcement in PS,(, vi no. 5,070, p. 788 (7 May 1727). 'Details of the 
burial of Catherine I are unknown to us' wrote the author of Opisanie porgrebeniia ... Imp. 
Xurolaia I, 6o. 
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to 12-year-old Peter II, Peter I's grandson. This account gives 
some insight into how the end of the old reign and beginning of 
the new were publicized. There was a threefold cry of 'Vivat' 
from the fortress, from the Admiralty, and from three yachts 
moored in front of the Winter Palace. The yachts were festooned 
with flags to celebrate the anniversary of Catherine's coronation 
as Peter's consort on 7 May 1724, 'but this sad event prevented 
it'. Guards regiments fired guns, with an accompaniment of 
drums and music. 'Then to mark the decease of Her Majesty, 
from the Peter and Paul fortress all guns were fired at one 
minute intervals.' Only then did the new tsar attend mass. 35 This 
text gives no details of the funeral itself which, according to 
another source, took place 'without any particular pomp'.36 For 
this and subsequent royal funerals a committee called the 
Commission of Mourning (Pechal'naia kommissiia) was formed. 

The caskets of Catherine I and Peter I stood together in the 
centre of the cathedral for four years. In 1728 they were joined 
by their daughter Anna Petrovna, Duchess of Holstein (died 4 
May), whose coffin was brought from Holstein for burial on 12 
November 1728 and placed at her parents' feet. The furnishings 
from their funerals were still in place. After the ceremony, there 
was a wake (pominovennyi stol), one of the few references to this 
practice. 37 On 29 May 1731 'in the presence of members of the 
Generalitet and Admiralty and many Collegiate Board officials', 
the coffins of Peter and Catherine were finally lowered into a 
vault to a fifty-one-gun salute. 38 Sarcophagi to stand at floor 
level were made from white alabaster 'as a memorial for future 
generations'. 39 

We pass briefly over Peter Il's funeral in Moscow in 1730, 
which apparently was based on a scaled-down version of his 
grandfather's, with a lying-in-state in the Kremlin palace.40 The 

35 Zapiska o koncmne Gos. Imp. Flcoieriny Akkseev'!)I i o vstuplenii na preswl Gos. Imp. Petra II 
Akkseevich. 1727 g. (St Petersburg, 1913). 

36 'bez osoboi pyshnosti'. Ritual pechal' nogo korte;dia, 47. 
37 A. A. Titov, Dopolnenie k istoricheskomu geogrqficheskomu i topogrqficheskomu opisaniiu 

Sanktpeterburga, socmnennoe A. BogdaTl01!)lm (St Petersburg, 1903), 140. 
38 Vedomosti, 31 May 1731, quoted in S. Novoselov, Opisanie kafedral' nogo sobora vo imia 

svia!Jlrlt Pervover/rltoV'!)llrlt Aposw/,ov Petra i P01Jla (St Petersburg, 1857), 283-4 
39 See E. EI'kin, 'Nadgrobiia na tsarskikh mogilakh', in Kraevedcheskie ;:,apiski, 160--8, at 

160. 
40 Ritual pechal' nogo korte;dia, 48-50. 
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decision not to transfer Peter's corpse to St Petersburg for burial 
was as much symbolic as practical. The young Tsar had spent 
most of his short reign in Moscow and some prominent nobles 
were planning to restore the status of the old capital, which 
would have included re-establishing the Archangel Cathedral as 
the royal mausoleum. This was not to be, for Peter Il's successor, 
Empress Anna lvanovna (1730-40), resisted the move. Much 
more information survives about her death in St Petersburg at 
the age of 44 on 17 October 1740 and her burial with, as a 
foreign observer wrote, 'fitting ceremonial and all possible 
pomp'.41 On opening up the corpse (post-mortem examinations 
were now the norm), doctors discovered that she had died from 
a huge stone and numerous small ones in the right kidney, which 
had closed the urinary tract causing gangrene to set in. 42 

In outline the proceedings followed the pattern set by Peter I, 
except that they were even more drawn out. The funeral was 
delayed until 23 December to wait for the ice on the river to 
harden to form a path to the fortress. 43 Anna lay in her bedcham-
ber for a protracted period of private viewing until 16 November, 
when she was transferred to a ceremonial (paradnaia) bed in the 
Small Hall of the old Summer Palace. Next to the bed was an oak 
coffin. On 16 December, in the presence of family and courtiers, 
she was placed in the coffin which was draped with a gold satin 
cover with a white taffeta lining marked with a cross in silver 
brocade. Seven archbishops, twenty archimandrites, and three 
archpriests chanted prayers, while generals carried the coffin into 
the fiuneral'nyi zal and set it on a dais. Robes of state were laid by 
it and gold satin with tassels draped over the steps leading up to 
it. At the side stood twelve large candlesticks with coats of arms 
and ten gold stools bearing regalia, including the new imperial 
crown, the ancient crowns of Kazan, Astrakhan, and Siberia 
(brought from Moscow), the sceptre and orb and ceremonial 
swords. A solemn panikhida was sung by the coffin and 'people of 
all ranks' were admitted daily for a week from 9 to 11.30 a.m. and 
2 to 5 p.m. There were so many visitors during these seven days 

41 Christoph Hermann von Manstein, as quoted in Zapiski o Rossi.i (Moscow, 1998), 
179. 

42 As reported by the French ambassador Marquis de la Chetardie, in lstoriia Sankt-
Pet,erburga-Petrograda 170~1917- Putevodiiet po istoclmikam, i, pt. r (St Petersburg, 2000), 151. 

43 A. V. Kuratnikov, Rokovye gody Rossii.· 1740 god. Dokumental'naia khronika (St 
Petersburg, 1998), 100. 
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that the black draperies at the entrance were damaged by the 
crush and had to be changed several times. 44 

On 23 December troops lined the ice road from the palace to 
the cathedral. At I p.m., after another panikhida, the coffin was 
carried out by twelve officers and placed under a canopy on a 
funeral sled drawn by eight horses. A total of 2,222 infantrymen 
from four regiments bearing torches, 86 lancers, and 128 grenadier 
guards lined the route, with drummers and trumpeters leading 
on. Marshals escorted representatives of various government 
offices and men bearing banners with crests. As always, choristers 
and clergy walked immediately in front of the corpse, while 
family and court dignitaries followed behind on foot or in 
carriages. Cannons fired every minute and bells were pealed in all 
churches. In the cathedral the coffin was placed on the catafalque 
and the funeral service was conducted by two members of the 
Holy Synod, five other bishops, and the host of clergy from 
the procession. Archbishop Stefan Kalinovskii of Pskov read a 
sermon. There were choirs on both sides of the church-to the 
right, the choristers of Peter the Great's daughter Elizabeth 
Petrovna, to the left, the Synod's. Outside there was running fire 
from 101 guns while the Gospels were read, the choir sang 'I cry 
and weep', and the body was sprinkled with earth. Then troops 
fired their rifles all the way back to the old Summer Palace, at the 
same time as church bells mingled with bell music from the 
cathedral chimes. Thereafter the Gospels were read every day in 
the cathedral and palace.45 

Anna's coffin stood on its catafalque in the centre of the 
cathedral under a high canopy topped by an imperial crown. 
Visitors had three weeks to enjoy the designs by the architect 
Mikhail Zemtsov and the painter Louis Caravaque. The walls 
were decorated with garlands of black crepe studded with 'tear 
drops', which also adorned the drapes over the windows. Eight 
sculptures were placed around the church, representing the 
theme of universal grief, as devised by the academician Johann 
Schumacher. One depicted a woman holding a child to her 
breast with her left hand and leading a youth with her right. At 
her feet a broody hen sheltered its chicks under its wings. This 

44 P. N. Petrov, Istorii.a Sankt-Peterburga s osnuvaniia goroda do uvedeniia v deistuiia vybomogo 
gorodskogo upravleniia: 170~ 1782 (St Petersburg, 1885), 429--so. 

45 Reports from Vedomosli in Kuratnikov, Rokovye gody, 103-4 
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represented the true love of the late empress's subjects for their 
ruler. The coffin was lowered into the vault on 15January 1741, a 
procedure that necessitated moving the adjacent coffins of Peter 
and Catherine to make room for it.46 

Anna's nominated successor was her grand-nephew Ivan, who 
in 1741 fell victim to a coup on behalf of Elizabeth Petrovna 
(1741-61). The 18-month-old Emperor and his family were 
banished. A foreign observer later recorded that Elizabeth, born 
in 1709, relied so much on her attractive appearance as the 
centrepiece of her court spectacles that she could not face up to 
the ravages of time. Her terror of death made her avoid all 
frightening pictures, outlaw mirrors, and banish anyone wearing 
mourning from her sight. The deaths of acquaintances were 
hidden from her, sometimes for months. Her unpreparedness for 
death created a tense, nervous situation at court.47 This is not 
the picture presented in an official Russian account of 
Elizabeth's last illness and death, which adhered rather to the 
'good death' model as employed in Prokopovich's account of her 
father's demise and emphasized Elizabeth's Orthodox piety, 
rather than her superstition. Her last illness, like her father's, was 
detailed in a clinical manner. Realizing her life was in danger, 
the Empress on 23 December confessed and took communion. 
On 24 December she requested extreme unction. 'Her Imperial 
Majesty sensed her approaching end so strongly, that in the 
evening she twice asked for prayers to be said, always with such 
a vigilant and present spirit that she repeated the most important 
words of the prayer after the priest reading it, always distinctly 
and with great fervour for God.' In the fourth hour after midday 
on 25 December 'the Lord took her soul'. Her nephew and 
designated successor Peter, Duke of Holstein, and his wife 
Catherine were with her the whole time and the court was gath-
ered in the antechamber. 'They shed plentiful and inconsolable 
tears and she entrusted the sceptre of the monarchy given her by 
God to the grandson of her great father.' The new ruling pair 
then 'comforted' their grieving subjects.48 

16 Quoted in Gendrikov, 'Traurnye tseremonii', 3n. 
47 /z pos/ednikh dnei Russkoi imperatritsy Eli?:.avef!)I Petrovny: /;:, donesenii Grqfa Mersi Ar;:,hanto 

[Mercy-Argenteau] (Moscow, 1877). For an order of 1744 to admit no one wearing 
mourning to court, see N. E. Volkov, Door russkikh imperatorov v ego proshlom i nastoiashchem 
(Moscow, 20m), 120. 

+B Kratkoe opisanie bole;:,ni i konchiny Eia Velichestva Gos. Imp. Eli;:,avef!)I Petrovl'!)I, vechnoi slaiy 
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In a supplement to her memoirs the future Catherine II 
painted a rather less edifying picture. As Simon Dixon has 
written, the memoirs 'for all their intimate detail, are evidently 
the product oflater reflection'.49 Catherine's main agenda in 
recording these particular events was undoubtedly to show how 
her husband Peter III, who was deposed then murdered six 
months into his reign after a coup in her favour, flouted religion 
and etiquette, thereby dishonouring Elizabeth's memory, 
whereas the Orthodox convert Catherine observed the propri-
eties and displayed impeccable Orthodox credentials. On the 
day of Elizabeth's death, for example, Catherine and court ladies 
were told to wear coloured evening dresses, not black. Only she 
showed fitting respect, sitting by the body alone. When she was 
summoned by her husband to church for a Christmas service she 
was shocked to hear prayers of thanksgiving instead of a requiem 
mass. The metropolitan of Novgorod delivered a speech to 
Peter, 'who was beside himself with joy and made no attempt to 
hide it', then held an 'inappropriate' supper. Only on the third 
day was Catherine allowed to put on black and hear a panikhida 
sung over the corpse. 50 

Turning to other sources, we learn that the lying-in-state and 
funeral were arranged by the now standard Pechal'naia kommissiia 
headed by the High Marshal of the court. 51 One of the first acts 
in the proceedings was the transfer of the body from the 
bedroom into a state chamber (paradnaia kamera) for relatives and 
courtiers to pay their respects. The Empress was dressed all in 
white, 'because she was a virgin'. (As with Elizabeth I of 
England, one of the many rhetorical motifs applied to Elizabeth 
of Russia was that she had forsworn the comforts of marriage 
and children in order to be a better mother to her nation.) The 
chamber was swathed in white cloth edged with wide gold braid 
dostoinyia pamiati, i blagopoluchnago na presto/ vszshestviia ego Vel. Gos. Imp. Petra Tret' iago (St 
Petersburg, 1762), 2-3. (RNB 37.62.1.215.) 

49 Simon Dixon, Cat/Uirine the Great (Harlow, 2001), 25. 
50 'Zapiska na rossiiskom iazyke', in A. N. Pypin (ed.), Sochineni.ia Imperatritsy Eko.leru!), 

II, 12 vols. (St Petersburg, 19011 ), xii. 499-507. For an English version (which, however. 
merges several texts), Dominique Maroger (ed.), The Memoirs efCat/Uirine the Great (London, 
1955), 329-53. A new annotated English translation, Mark Cruse and Hilde 
Hoogenboom (eds.), The Memoirs ef Cat/Uirine the Great (New York, 2005), does not include 
the material for 1761-2. 

51 Oh" iavlenie iz pechal' noi kommissii, kaJam poriadlrom traur po & Imp. Velichestvu Imperatritse 
Eli,za:oeU traur ,wsit' (n.p., 1761). (RNB, 18.335.1.434.) 
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and the bed was placed on a dais and covered in white cloth 
under a canopy trimmed with gold.52 Ten days before the 
funeral the more public castrum doloris (here rendered in Russian 
as traumyi zal) was opened. It seemed appropriate that the dead 
Elizabeth, who in life was famed for her frequent changes of 
outfit, should have had several costume changes before being 
placed in her grave. Now she was dressed in a silver brocade 
gown with lace sleeves and a gold crown. 53 

The theme for the traumyi zal was the Russian realm mourn-
ing at the tomb of its beloved ruler. The coffin was raised on a 
catafalque, with gold satin and silver brocade beneath a canopy 
topped with an imperial crown and with a bunch of yellow and 
black ostrich feathers at each comer. Behind hung a cloak with a 
royal crest. At each corner of the bed stood bronze statues repre-
senting the old tsardoms of Kazan, Astrakhan, Siberia, and 
Moscow. The regalia were laid out on cushions and stools: the 
imperial, Kazan, Astrakhan, and Siberian crowns and the orders 
of St Andrew, Alexander Nevskii, St Catherine, Prussia, and 
Poland. Black swathes of material around the walls bore provin-
cial crests. Along each side of the room stood white marble 
statues on green marble pedestals, each flanked by two candle-
sticks. They represented respectively the court hierarchy, the 
clergy, the military, the navy, the nobility (a knight in armour), 
the townspeople, science, arts, agriculture, mining, manufacture, 
and merchantry. Other figures represented Russia's four seas-
Baltic, Black, Caspian, and White-and the rivers Dvina, Amur, 
Neva, Volga, Don, and Dnieper. Opposite the throne a statue of 
Russia stood weeping for her lost ruler and pointing to an image 
of Elizabeth on the coffin. In other words, all Russia, its people 
and its resources were present. 

On 25January the coffin was borne 'with all possible pomp 
and honours' from the palace across the river to the Peter and 

52 'Tseremonial pogrebeniia Gos. Imp. Elizavety Petrovny', Rossiiskii 
Gosudarstvennyi Istoricheskii Arkhiv (hereafter cited as RGIA), fond 473, op. I, 1762, d. 
193., quoted in I. I. Domnina, 'lstoriia rossiiskogo imperatorskogo dvora. Formirovanie 
obriadiov zhiznennogo tsilda Rossiiskikh imperatorov. (I chet. XVIII--seredina XIX 
vekov)', dissertation for Candidate of Sciences, St Petersburg Institute of Russian History, 
2000, 144 (With thanks to E. V. Anisimov.) Sadly, a project for producing an album of 
engravings of Elizabeth's funeral was not carried out and the completed drawings were 
lost. See Gendrikov, Petrop(D)louskii sobor, 41. 

53 Maroger (ed.), Th£ Memoirs <if Catherine the Great, 337-8. 
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Paul Cathedral. The future Catherine II records that in the 
procession the new Emperor made a spectacle of himself by 
playfully dropping behind the carriage bearing the coffin, allow-
ing it to get several yards in front, then making a mad dash to 
catch up. The footmen carrying his black cloak could not keep 
pace and were forced to drop it. When the wind caught the 
cloak Peter became even more animated and repeated this caper 
several times, with the result that Catherine and the others got 
left behind so that in the end the coffin had to be stopped for 
them to catch up.54 

In the centre of the cathedral between the four main pillars 
was a catafalque, set under an open pavilion or 'hearse' 
approached by steps from four sides, with pillars of faux marble 
supporting the roof. This was a Temple of Sorrow and Re-
membrance representing Elizabeth's eternal glory. Her life-sized 
half-length portrait was visible from the western entrance of the 
church, and on either side were plaques bearing her name in 
garlands and at the edges of each entrance gilded allegorical 
statues. The allegories were devised by the academicianJacob 
Stahlin, and the architecture by A. Vist and A. F. Kokorinov.55 

The coffin remained on view until 27 February 1762, when it was 
lowered into the vault. 

Four months later the new emperor Peter III was in his coffin, 
which was hastily dispatched to a grave in St Petersburg's 
Alexander Nevsky monastery. Thirty-four years later, on 6 
November 1796, Catherine in her turn 'departed this temporal 
existence for eternal life'.56 To begin with everything followed 
the established pattern. On 8 November the corpse was 
embalmed. On 15 November it was carried from the bedroom to 
the throne room by ten chamberlains, with six gentlemen of the 
bedchamber holding the train, and placed on a raised bed 
covered with red velvet with gold fringes and tassels. There was 
a panikhida, after which relatives kissed the deceased's hand. Ten 
days later, on 25 November, Catherine was placed in a coffin 
upholstered in gold fabric decorated with Russian crests in a 

54 Ibid. 338. 
55 Titov, Dopolmnie, 1411 ; Gendrikov, Petropavlovskii sobor, 41. 
56 PS,?, xxiv no. 17,530, p. 1; Gendrikov, Petropavlovskii sobor, 43. For an eyewitness 

account, see Merrwirs ef Countess Golovine: A Lady at the Court ef Catherine II, trans. by G. M. 
Fox-Davies (London, 1910), 122-35. 
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castrum doloris in the Grand Gallery of the Winter Palace, raised 
on a round platform with a canopy over it, from which hung 
black velvet with silver fringes. She was dressed in a robe of 
silver brocade with a long train and beneath her feet was placed 
an imperial mantle of gold brocade trimmed with ermine and 
silver tassels. During the lying-in-state every day leading church-
men sang panikhidy and read from the Gospels, and watchmen of 
various ranks held a vigil.57 And 'the people were admitted from 
every rank, except for badly dressed peasants, for the last kissing 
of hands'. 58 

There was, however, a bizarre twist. On 9 November, three 
days after his mother's death, the new emperor Paul (1796--1801) 
issued a manifesto: 'On the occasion of the death of our beloved 
mother ... we have appointed a Pechal'naia Kommissiia to arrange 
the transfer from the Holy Trinity Alexander Nevsky Monastery 
into the Cathedral of Peter and Paul of the corpse of our beloved 
father of blessed memory Sovereign Emperor Peter Fedorovich, 
and the burial of the body of Her Imperial Majesty in that same 
church and to organize the period of mourning.'59 On 20 
November Paul had Peter III's remains exhumed and summoned 
relatives to kiss them and a few days later enacted a posthumous 
coronation by placing a crown on the coffin. On 2 December 
Peter's casket was brought to the Winter Palace in a solemn 
procession and placed beside Catherine's for a joint lying-in-state. 
The imperial crown was placed not on Catherine's casket but on 
Peter's, which, to quote Richard S. Wortman, 'symbolically and 
posthumously dethroned Catherine', creating 'a symbolic fiction 
of continuity and hereditary right'.60 

The double funeral was held on 5 December 1796, with a 
procession across the ice on the now established model.61 For 
the funeral service the two coffins were placed side by side in the 
cathedral on a catafalque designed by the architect Vincenzo 
Brenna. There followed two weeks of vigil and requiem masses, 
after which on 18 December the two coffins were lowered side by 
side into a double vault. Separate sarcophagi mark the spots 

57 RGIA fond 516, op. 1, d. 82, I. 6. 
58 Gendrikov, Petropwlovskii sobor, 43 
59 PS,('. xxiv no. 17,557, p. 2. 
60 Wortman, Scenarios ef Power, i. 173. Paul had lived in fear of being excluded from the 

succession. 
61 Opisame pogrebeniia ... Imp. Nikolai.a I, 63; Gendrikov, Petropwlovskii sobor, 43. 
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above ground. A little more than five years later the assassinated 
Paul was to join his parents in an adjoining plot. 

III 

Much had changed in the hundred years between the funeral of 
Ivan V, the last old-style Muscovite tsar, and the double funeral 
of Peter and Catherine in 1796. In the seventeenth century royal 
funerals were organized by the church in Moscow within twenty-
four hours of death. They were conducted with dignity, but with 
minimal pomp, emphasizing the life eternal rather than the 
departed's earthly achievements, and they were witnessed by a 
limited audience in the medieval setting of the Kremlin and by 
the images of princely ancestors on the walls of the Archangel 
Cathedral. In the eighteenth century royal funerals became 
designer events, played out against backdrops of modern build-
ings of Western design. Proceedings reached a wider public, 
both eyewitnesses and readers. Even members of the foreign 
diplomatic community and foreign servicemen, strictly excluded 
from Muscovite religious ceremonies, paid their respects. 
Allegorically, all Russia was represented. A strong military pres-
ence and military flourishes became de rigueur. On the day of the 
funeral, for example, the start of the procession was announced 
by three blasts of cannon fire from the fortress. 

Imperial funerals were greatly extended by the inclusion of 
periods of both private and public viewing amidst conspicuous 
pomp, in contrast not only with their Muscovite predecessors but 
also with the trend in England, for example, where in the early 
eighteenth century lavishness was greatly reduced and the 
emphasis shifted more to the private grief of family members. 62 

Features that were novelties for Russians-classical and baroque 
imagery in the design of the castrum doloris, medieval motifs in the 
funeral procession-were already somewhat outdated in the 
West. 

Some scholars have inclined towards treating imperial 
Russian funerals as secular events. If in the seventeenth century 
the church had the upper hand over the state in the organization 
and provision of emblems and trappings, it is argued, in the 

62 See the essay by Michael Schaich in this volume. 
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eighteenth century the reverse was true.63 The most obvious 
difference was the disappearance of the patriarch, who in pre-
Petrine Russia played a crucial political and ceremonial role. 
Peter did not appoint a replacement when the last patriarch died 
in 1700 and in 1721 he created a committee called the Holy 
Synod. But even with the secular head of a Pechal'naia Kommissiia 
directing operations, the public dispatch of the deceased from 
this world to the next was hardly a secular event. As in all royal 
funerals, the transfer of the body for burial marked the shift 
from the ruler's earthly domain (the palace) to God's house (the 
cathedral). In eighteenth-century.Russia triumphal arches played 
a significant role in this transfer, blending military and spiritual 
motifs. Dead emperors and empresses would pass through the 
triumphal gates of the Peter and Paul Fortress as reminders of 
their earthly victories and the heavenly one to come. The last 
earthly stop on the journey was in front of the cathedral's gilded 
wooden iconostasis, also built in the form of an arch.64 The 
iconography of the iconostasis has a triumphal theme: Christ's 
victory over death and hell as indicated by the image of his Old 
Testament prototype Samson and icons of the Resurrection and 
the Raising from the Tomb. Instead of a Crucifixion, a figure of 
the Lord in Glory presided and the theme of triumph over the 
forces of hell was echoed in images associated with Russian mili-
tary victories, for example, St Samson Stranopiimets, whose 
feast happened to coincide with Peter I's major victory at 
Poltava in 1709.65 

Requiem masses, readings from Gospels and Psalms, the 
funeral service, and the presence of clergy were all essential. The 
manifesto that announced Peter I's death on 28 January, for 
example, was issued jointly by the Synod, the Senate, and the 
Generalitet of top-ranking officials and officers: 'Let it be known to 
all that by the will of the Almighty Lord God, the most illustrious 
sovereign Peter the Great [etc. etc.] after a cruel illness lasting 
twelve days has departed this temporal life for eternal bliss.' The 
document goes on to detail the succession, exhorting subjects' 

63 This is the general thrust of e.g. Domnina, 'lstoriia'. 
64 E. E. Keller, Praqlichnaia kuf tura Pet,erburga: Ocher/ri istorii (St Petersburg, 2001), 91. 
65 See I. L. Buseva-Davydova, 'Terna triumfa v ikonostase Peterburgskogo 

petropavlovskogo sobora', in Petr Velikii i ego vremia. Mat,eria!), koriferentsii . . . 290-letiiu 
Poltavskoi pobede (Moscow, 1999), 27-3o;Julia Gerasimova, 7he lconostasis ef Pet,er th Great in 
th Pet,er and Paul Cathdral in St Pet,ersburg (Leiden, 2004). 
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loyal allegiance. 66 A second manifesto was issued solely by the 
Synod: 'Therefore the Holy Synod has decreed throughout the 
Russian Empire, both in town and district churches and also in 
monasteries during daily church services, to remember in prayer 
(pominat') our sovereign . . . of blessed and eternally worthy 
memory, on the receipt of instructions in each place, for a whole 
year, and henceforth say prayers for the souls of other deceased 
Russian Sovereigns according to the rites of the church.'67 

The clergy played a key role at the bedside and in the proces-
sion, as well as in church. Wortman is wrong to claim that mili-
tary personnel 'replaced the clergy as the principle participants 
in the ceremony'. 68 Certainly, large detachments of troops cere-
monially deployed were an innovation, but the clergy continued 
to play their essential role in the interment and thereafter by 
performing regular prayers for the dead. In the funeral proces-
sion they walked immediately in front of the coffin, leading the 
deceased on his or her last journey with crosses and icons, while 
family members and other secular persons walked behind. A 
manifesto issued on the day of Peter I's funeral even set down 
the order of precedence for ecclesiastical personnel in public 
processions and ceremonies, specifying that 'members of the 
Synod shall have precedence over diocesan bishops and archi-
mandrites'. 69 In other words, churchmen were integrated into 
Peter's social orders. Higher clergy were still called upon to 
smooth the passage of the succession by stressing God's will and 
the need for obedience. Feofan Prokopovich memorably did this 
with his sermon at Peter I's funeral. In 1761, immediately after 
Elizabeth's death, Archbishop Dmitrii Sechenov of Novgorod 
made a speech exhorting Peter III, as one who was raised to the 
throne by God's will to protect mother church, to intercede for 
the injured, smite the wicked, and love the good. 70 

Royal deaths reminded courtiers of their own mortality and, in 
theory at least, put a damper on worldly pursuits in households 
renowned for their love of pleasure. After Anna's death, for 
example, weddings were banned for three months.71 Mourning at 

66 PS.(' vii no. 4,643, p. 410. 
67 Ibid. no. 4,644, p. 4u. 
68 Wortman, Scenarios ef Power, i. 76. 
69 PS.(' vii no. 4,675, p. 433. 
7° Kratlroe opisanie bole;:Jli i konclzirr, ... E/kavetJ PetroV'!Y, 5-6. 
71 PS.(' xi no. 8,z77 (8 Nov. 1740). 
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court lasted a year for the royal family and the top eight grades of 
the Table of Ranks. The year was divided into four quarters, 
during which the amount of black to be worn or displayed in 
rooms, carriages, and liveries was gradually reduced. Printed 
instructions from the Pechal'naia kommissiia survive for mourning 
Elizabeth. Initially they specified deep mourning, which included 
black bindings on swords and walking canes, crepe veils for hats, 
black stockings, gloves, and so on. There were specific instructions 
for Her Imperial Highness Catherine, who when visiting the corpse 
and on the day of funeral was to wear a large double crepe cape so 
that all her gown was hidden. The rest of the court mourned by 
rank, their grade deciding the length of mourning trains and veils 
for women or, for men, the length of their horse cloths. 72 

A separate investigation would be required to determine 
whether élite Russians' attitudes to death changed during the 
eighteenth century. What can be stated with certainty is that 
remembering the dead in prayers was and is a prime duty of 
Orthodox Christians and that in the case of dead monarchs this 
service was guaranteed in perpetuity. The first three days of the 
separation of the soul from the body, when the soul meets both its 
guardian angel and demons, are believed to be crucial. Special 
prayers and the uninterrupted reading of the Psalms over the 
corpse, it was believed, could help decide the outcome of this 
struggle. 73 This practice stems from the belief that it is possible to 
change the fate of a soul by prayer after death, even long after 
death. Mention of the dead during the divine liturgy (pominovenie) 
was thought to be most effective, although separate requiems 
(panikhida), which were not confined to church, were more 
common. 

In the case of departed monarchs such services were included 
in court calendars or almanacs, and in the service calendar of 
the Peter and Paul Cathedral. In the 1850s a programme of 
requiem services (zaupokoinye sluzheniia) was published, which 
reflected earlier practices. 74 Departed emperors and empresses 

72 Ob" U1l!lenie i.;:. peck£/' nai kommissii. 
73 U Boga vse ;:Jiivy: Pravoslav1'!)1i obriad pogrebeniia (Saratov, 2001), n; Obria4Y russkoi 

pravoslavnoi tserkvi: Pogrebenie (Smolensk, 1994). 
7"' Tabet pominovenii v sem so bore, povsegodno soversfu:zmrykh v raznykh mesiatsakh i chislakh po 

Velibkh gosudarekh imperawrekh i imperatritsekh i po l!)lsokoi ikhfamilii (various editions). See S. 
V. Trofimov, 'Tserkovno-sluzhebnaia zhizn' Petropavlovskogo sobora', in Kra.evedcluskie 
zapiski, 272-81. 
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merited remembrance services on their birthdays, name-days, 
and the anniversary of their deaths. For the recently deceased 
there were services usually for a year after the funeral, when 
each liturgy included requiem prayers (ektenie) and after the 
service a short litany was sung at the tomb. But this programme 
by no means exhausted the list of services for the imperial dead. 
Sometimes special memorial services were ordered and paid for 
by organizations or individuals. Clergy had to ensure that lamps 
were always alight over the tombs. All this came to an end after 
the 1917 revolution, but is now being revived as Russia's pre-
revolutionary monarchs are rehabilitated. 



15 
The Funerals of the British Monarchy 

MICHAEL SCHAICH 

In November 1760 Horace Walpole, the famous wit and homme de 
lettres, wrote a description of the burial of King George II (1727-
60) in Westminster Abbey, which was to provide a graphic image 
of royal funerals in eighteenth-century Britain. Repeatedly 
quoted, it has to a degree determined modem perceptions of the 
obsequies of the British monarchy in this period as farcical events, 
performed according to ancient rites, but superseded by more 
mundane, enlightened ideas, and thus void of political or even 
spiritual meaning. 1 

[When the cortege] came to the chapel of Henry VII all solemnity and 
decorum ceased-no order was observed, people sat or stood where 
they could or would, the yeomen of the guard were crying out for help, 
oppressed by the immense weight of the coffin, the Bishop read sadly, 
and blundered in the prayers, the fine chapter, Man that is born of a 
woman, was chanted not read, and the anthem, besides being unmeas-
urably tedious, would have served as well for a nuptial .... [the Duke 
of Newcastle] fell into a fit of crying the moment he came into the 
chapel and flung himself back in a stall, the Archbishop hovering over 
him with a smelling bottle-but in two minutes his curiosity got the 
better of his hypocrisy and he ran about the chapel with his glass to spy 
who was or was not there, spying with one hand and mopping his eyes 
with t'other. Then returned the fear of catching cold, and the Duke of 
Cumberland [George II's son and as chief mourner at the centre of the 
ceremony], felt himself weighed down, and turning round, found it was 
the Duke of Newcastle standing upon his train to avoid the chill of the 
marble.2 

1 e.g. Olivia Bland, The Royal Way if Death (London, 1986), 101-4; another, highly 
influential, example of a negative view of the funeral is Linda Colley, Britons: Forgi,ng the 
Natum IJOJ-r837 (1st edn. 1992; London, 1994), 229:30 and 403 n. 79. 

2 Horace Walpole to George Montagu, London, 13 Nov. 1760, in W. S. Lewis (ed.), 
The r ale Edition if Horace Walpole's Correspondence, 48 vols. (New Haven, 1937-83), ix pt. 1, 
320;3, at 322:3. 
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In view of such comments it is hardly surprising that the inter-
ments of the later Stuart and the Hanoverian dynasties did not 
seem to merit scholarly treatment, all the more since their signif-
icance as rituals of royal power appeared to be in serious doubt 
in the eighteenth century.3 Compared with the periods immedi-
ately preceding and following, that is, the heyday of baroque 
court culture in the seventeenth century and the return of 
monarchical pomp and circumstance in the course of the nine-
teenth, the eighteenth century was seen as the nadir of represen-
tational monarchy in Britain, characterized by a marked decline 
in ceremonial splendour. To use the words of David Cannadine: 
the royal theatre of power had been closed down in the late 
seventeenth century and was not to reopen until the mid-
Victorian period. 4 

Yet there is more to the royal funerals of the eighteenth 
century than the lack of research might suggest. Taken seriously 
and examined more closely, the burials of the British kings, 
queens, and other members of the royal family assume a quite 

3 To my knowledge only two scholarly essays have been written on British royal 
funerals in the 18th century: Paul S. Fritz, 'From "Public" to "Private": The Royal 
Funerals in England, 1500-1830', inJoachim Whaley (ed), Mirrors ef Morftm9!: Studies in du 
Social History ef Death (London, 1981), 611 9, at 71---g and, less centrally to the argument of 
this essay, Paul S. Fritz, 'The Trade in Death: The Royal Funerals in England, 
1685-1830', Eightu:nth-Cenwry Studies, 15 (1982), 291-316. Clare Gittings, Death, Burial, and 
du lndwulual in Ear!, Modnn England (London, 1988), 216---g5 ('Royal and State Funerals') 
mentions the 18th century only in passing. A popular account of royal deaths and funer-
als in our period is provided by Bland, R~al W/9' ef Death, 80-106. For royal funerals in 
the 16th and early 17th centuries, see Jennifer Woodward, The Theat:te ef Death: The Ritual 
Management ef ~al Funerals in Rmaissance England, IS70--I625 (Woodbridge, 1997); Vanessa 
Harding, The Dead and du Li:oing in Paris and London, I500--I670 (Cambridge, 2002), 254--66; 
Ronald G. Asch, 'Begrabniskultur zwischen Hauptstadt und Provinz: Englische Begrab-
nisse und Grabstii.tten im Umkreis des Hofes (ea. 1550 bis 166o)', in Mark Hengerer (ed.), 
Macht und Memoria: Begriibnis/r.ultur europiiischer Oberschichten in der Friihen Neuzeit (Cologne, 
2005/, 2531 0, at 261--s; for the 19th century,John Wolffe, Great Deaths: Grieoing, Religion, 
and Nationhood in Victorian and Edwardian Britain (Oxford, 2000), 192-258. The role of 
Westminster Abbey as royal and national necropolis is analysed in Matthew Craske, 
'Westminster Abbey 17201 0: A Public Pantheon Built upon Private Interest', in id. and 
Richard Wrigley (eds.), Pantheons: Transformations ef a Monumental Idea (Aldershot, 2004), 
571 9; Fran~ois-;Joseph Ruggiu, 'Westminster, necropole royale, ou la disparition des 
trois corps du roi (debut du XVII~ebut du XIXe siecle)', Revue historique, 308 (2006), 
81-n2. 

4 David Cannadine, 'The Context, Performance and Meaning of Ritual: The British 
Monarchy and the "Invention of Tradition", c.1820-1977', in Eric Hobsbawm and 
Terence Ranger (eds.), The l111Jmtion if Tradition (Cambridge, 1983), 101-64, at 108. More 
recent research has identified a certain resurgence of royal ritual since as early as 1786; 
see n. 91 below. 
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different appearance. Admittedly, as will be seen, the single most 
defining feature of their development during the eighteenth 
century was an unmistakable decrease in the display of magnifi-
cence and the number of participants. This fact can, of course, 
be couched in a narrative of the decline and fall of royal ceremo-
nial. Likewise, however, is it possible to interpret the dearth of 
ostentatious pomp as a deliberate attempt on the part of those 
managing royal funerals to adapt to shifting ceremonial and reli-
gious circumstances in an effort to make royal ritual relevant to 
contemporaries. 

This essay will therefore argue that throughout the eighteenth 
century the burials of members of the British royal family were 
carefully stage-managed and meaningful occasions that simply 
followed a different pattern from what had been the norm in the 
past. In the first two sections I will examine the decline of the 
lavish, old-style funerals of the seventeenth century and the rise 
of the new, more intimate and socially exclusive interments of 
the eighteenth century, before elucidating the repercussions of 
this shift for the religious content of the obsequies in the final 
section. As a consequence, this essay deals mainly with the social 
practice and the religious message of British royal funerals. 

I 

Before the nineteenth century, the last royal funeral to be 
performed in the traditional, sumptuous manner was held on the 
death of Queen Mary II (1689-94), wife of William III (1689-
1702), on 5 March 1695.5 Clearly intended to bolster the rule of 
her unpopular Dutch husband, Mary's entombment was cele-
brated on the grandest possible scale. It followed closely the 
precedent set by the elaborate Renaissance funerals of Elizabeth I 

5 There is a vast array of sources available for Mary's funeral. I have used the follow-
ing: College of Arms, London (henceforth CA), I 4, fos. 84'-86"; The National Archives, 
Kew (henceforth TNA), PC 1113/50; British Library, London (henceforth BL), Add. MS 
5751A, fos. 49'-51'; Geheimes Staatsarchiv, Berlin (henceforth GSA), I HA Rep. 11 nos. 
7z-5: England Konv 16 A, fos. 181'-182v, 184'-18g', Konv 17 B, fos. 1'-49"; The Form ef the 
Proceeding to the Funeral ef Her Late Majesty Qyeen Mary II ef Blessed Merrwry (London, 1695); 
M***, Relation de la Maladie, de la Mort, et des Funerailles de Marie Stuart, Reine d'Angleterre, 
d'Ecosse, de France et d'Irlande (Amsterdam, 1695), I0-26; Fritz, 'From "Public" to 
"Private"', 65-8. 
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(1558-1603) andjames I (1603-25), linking her burial rites to the 
traditions of the Tudor and early Stuart monarchy. 

Just as in the early seventeenth century, the funeral proceed-
ings were divided into three parts: the lying-in-state, the proces-
sion, and the burial in Henry VII's Chapel. Although the Queen 
had died at the end of the previous year, the lying-in-state did 
not begin until 21 February 1695. Preparations for the obsequies 
had started immediately after the Queen's death. Such, however, 
was the task to accomplish that the date of the burial had to be 
put back several times. When the arrangements had finally been 
completed the deceased lay in state in her bedchamber at 
Whitehall Palace for ten days. The room was completely lined 
with black velvet and lit by candles and sconces. At the centre 
stood the 'lit de parade',6 similarly hung in black and surrounded 
with heraldic and regal symbols such as banners, standards, 
escutcheons, sword, helmet, crown, sceptre, and orb. Because of 
her sex gauntlets and spurs were missing from this display which 
was common to aristocratic and royal funerals. Arguably even 
more important than these emblems were allegorical depictions 
celebrating the deceased's virtues, her role as queen regnant, 
especially during the absences of her husband, and the grief of 
the nation. One of the cartouches showed her ascending to 
heaven. 

The focus of attention was a lifelike wax effigy of the Queen 
that rested on the bed of state. It attracted thousands of people 
who filed past it to pay their last respects. Since access was not 
restricted the influx of people repeatedly caused disorder. 
Allegedly, several people were injured or even killed, and many 
others lost their wigs and hats as the waiting crowds pushed their 
way into the palace. The effigy they came to see, however, had 
long lost its original meaning as a symbol of the sacredness of the 
monarch's person, reflecting the dual nature (spiritual and phys-
ical) of kingship. 7 The notion of the 'king's two bodies' had 
already been dealt a death blow in 1649 with the execution of 
Charles I (1625-49). Following the events of 1688-9 a mystical 

6 GSA I HA Rep. II nos. 7z-5: England Konv. 17 B, fo. 38v. 
7 See Ernst H. Kantorowicz, The King's Two Bodies: A Study in Medieval Polihcal Theology 

(Princeton, 1957; repr. Princeton, 1981), esp. 41g-s7, and Paul Kleber Monod, The Power 
ef Kings: Monarchy and Religion in Europe, 158g---1715 (New Haven, 1999), 36-54, 6z-8o, for 
the general concept, and Woodward, Theatre ef Death, for the sacralization of the king's 
image in the early Stuart period. 
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concept of monarchy could hardly be upheld any longer. During 
the funeral of Queen Mary the effigy therefore served mainly as 
a means of visualizing the deceased and focusing the mourners' 
grief. Significantly, after the funeral the representation of the 
Queen was exhibited in the main aisle of Westminster Abbey 
and later in Henry VIl's Chapel. 8 

The demise of royal charisma was probably the main reason 
why the effigy was not taken on the procession that wound 
its way from Whitehall Palace to Westminster Abbey on the 
morning of the funeral. Only the coffin containing the embalmed 
corpse and surrounded by crown, orb, and sceptre was drawn in 
an open chariot. The cortege itself, which was marshalled by 
heralds strictly according to rank in order to reflect the social 
hierarchy, was led by 300 poor women in mourning gowns and 
hoods. They were followed by a huge contingent comprising 
members of the royal household, the lord mayor, the aldermen 
of the City of London, and-for the first time during a royal 
funeral-both Houses of Parliament, 'which rais'd that Mournful 
Pomp to the highest Pitch of Splendour'. 9 Between the different 
groups heralds carried the standards, banners, and other heraldic 
symbols which had been on display at the lying-in-state. An 
unmounted black horse symbolized the loss of the ruler. Behind 
the chariot marched the so-called chief mourner, the Duchess of 
Somerset, and eighteen noblewomen as assistants. Members of 
the royal family were forbidden by etiquette to take part in the 
funeral rites, with the sole exception of the role of chief mourner. 
Prince George, husband of the future Queen Anne (1702-14), for 
example, had been chief mourner at the funeral of Charles II 
(1660-85) and would fulfil the same task during William IIl's 
obsequies. Yet at many royal funerals, as in the case of Mary's 
interment, a high-ranking aristocrat with close family ties had to 
stand in. 

Contemporary observers noticed not only the lavishness of the 
procession, but also the melancholy atmosphere, created by the 
sound of muffled drums and trumpets, and the sight of an 'innu-
merable Concourse of People' watching from windows, rooftops, 

8 Lawrence E. Turner, 'The Nature and Use of the Westminster Abbey Muniments', 
Transactuins of the Rf!Yal Historical So~, 4th ser., 19 (1936), 43-80, at 6!. 

9 [ Abel Boyer], 1he Histmy of Ku,g Wz/liam the Third, 3 vols. (London, 1702-3), iii. 3. In 
16g5 parliament did not have to be dissolved on the death of a monarch because, in 
constitutional terms, Mary had shared the throne with her husband, William III. 
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and galleries along the route. 10 The same 'profonde melancolie' 
was discernible during the last, religious part of the ceremony in 
Westminster Abbey. 11 At the main entrance to the church the 
cortège was received by the clergy and escorted into an edifice 
again entirely draped in black. The coffin was deposited at the 
crossing in an elaborate castrum doloris designed by Christopher 
Wren. Adorned with coats of arms, heraldic and regal symbols, 
and emblematic inscriptions, the so-called 'Mausoleum' to a 
large degree determined the message which the funeral was 
meant to convey. Cartouches with proverbs invoked the unity 
between ruler and subjects, prudence as one of the main virtues 
of a queen or king, and God's assistance for the monarch. 12 In 
religious terms, however, the solemnities reached their climax 
with the burial service and the subsequent sermon given by 
Thomas Tenison, Archbishop of Canterbury. At the end of the 
liturgy the coffin was transferred from the crossing to Henry 
VIl's Chapel, the customary burial place of the English kings 
and queens, and then lowered into the royal vault. The cere-
mony drew to a close with the breaking of the staves by the four 
main officers of the Queen's household, thus 'declaring that their 
respective Offices and Authorities ceased', and the proclamation 
of the style by Garter King of Arms. 13 

In its splendour and ostentation Queen Mary's interment repre-
sents the apogee of the lavish royal funeral. Contemporaries 
regarded it as the grandest ceremony of the monarchy in living 
memory. 14 Undoubtedly, the procession was one of the largest 
ever to be seen at a royal funeral. It also proved to be the most 
costly royal burial to date. What is most interesting in the context 
of this essay, however, is that the events of 1695 betrayed all the 
hallmarks of the royal funeral established in the sixteenth and the 
first half of the seventeenth centuries: a long-drawn-out lying-in-
state in one of the royal palaces which was open to the general 

10 John Oldmixon, The History ef England During the Reigns ef King William and Qyeen 
Mary, QyeenAnne, Kmg George /(London, 1735), 109. C( also M-, Relatum de laMaladie, 24= 
'La foule etoit inconceivable.' 

11 M-, Relation de la Maladie, 19. 
12 A description of the 'Mausoleum' is to be found ibid. 25-6. 
t3 CA I 4, fo. 79v. 
14 A. Pye to Abigail Harley, 13 Mar. 1695; Historical Manuscripts Commission (ed.), 

Manuscripts ef the Duke ef Portland, preserved at We/beck Abb~, 10 vols. (London, 1891-1931), iii. 
562; M***, Relation de la Maladie, 24. 
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public; a large procession with the coffin in a sumptuous hearse, 
surrounded by banners and heraldic achievements; and, finally, a 
solemn service in Westminster Abbey including a high-profile 
sermon and the final lowering of the coffin into the royal vault. 

II 

Yet while Mary's funeral stood for the culmination of a centuries-
old process, it was also the postscript to an era. Royal obsequies 
on such a grand scale had already fallen into disuse during the 
Restoration period. Although Charles II tried to continue some 
long-established royal rituals, such as touching for the 'king's evil', 
funerals were not among them. After 166o members of the royal 
family were interred in what contemporaries called 'a private 
manner', that is, a more intimate, scaled-down version of 
events. 15 Foreign observers spoke of a 'Cérémonie Funebre ... 
particuliére, et, comme on dit, incognito'. 16 By contrast, royal 
funerals in the old style were referred to as either 'solemne 
Interment' (as in the case of the state funeral of the Duke of 
Albermarle in 1670) or, more commonly, as 'publick funeral' (as 
in the case of Mary's burial). 17 The reasons for this shift are 
manifold. The decline of anointed kingship as mentioned above 
certainly played a major role in the transformation of the royal 
burial rites, as did, probably, a shortage of money in the royal 
coffers. In addition, elaborate funerals of Parliamentarians during 
the 1640s and 50s and, in particular, Oliver Cromwell's 'royal' 
funeral of 1658, which included an effigy and the full panoply of 
heraldic emblems and regalia, further discredited any attempts to 
revive public funerals. 18 And, finally, the monarchy was merely 

15 The first royal funeral after the restoration of the monarchy, the burial of Henry 
Duke of Gloucester on 21 Sept. 1660, had officially already been labelled 'private': CA I 
4, fo. 49'; BL Add. MS 6r101, fos. 68---gv. Other private royal funerals after 1660 include 
those ofMary, Princess Dowager of Orange (29 Dec. 1660), Charles, Duke of Cambridge 
(6 May 1661), Elizabeth, Queen Dowager of Bohemia (17 Feb. 1662), Charles, Duke of 
Kendall (30 May 1667),James, Duke of Cambridge (26Jun. 1667), Prince Rupert of the 
Rhine (6 Dec. 1682), and King Charles II (14 Feb. 1685); see CA I 4, fos. 49',3'. 

16 GSA I HA Rep. n nos. 7z--5: England Konv 33 B, fo. 383v. 
17 CA I 4, fos. 6or, 84r, 141r (Albermarle); Narcissus Luttrell, A Brief Historical R.elation ef 

St.ate Affairs.from September 1678 to April 1714, 6 vols. (Oxford, 1857), iii. 419 (Mary II). 
18 Ian Gentles, 'Political Funerals During the English Revolution', in Stephen Porter 

(ed.), London and the Civil War (Basingstoke, 1996), 205---24; Woodward, Theatre ef Death, 
199---iwr. 
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following a broader trend: private interments had become fash-
ionable among the British aristocracy since the early seventeenth 
century out of a desire for burial rites that cost less and were 
more fulfilling both spiritually and emotionally. 19 

Until the end of the century, however, no firm tradition of 
private royal funerals had been established. During most of the 
Restoration period only lesser members of the royal family, such 
as princes and princesses, had been buried. When the first 
private interment of a reigning monarch came about in 1685 it 
was hardly likely to set a strong precedent either. Charles's 
deathbed conversion to Catholicism had precluded all possibility 
of a full-blown royal funeral, however much some at court may 
have wished it.20 The ensuing death of Mary II even saw, after 
much debate, a return to the old style of public burial, although 
the changed constitutional position of the monarchy after 
1688-9 had made it all the more doubtful whether royal ritual 
could be performed in the same way as before. 21 A decisive 
turning point was reached only in the first decades of the eight-
eenth century when, within a short period of time, four royal 
funerals, among them two of reigning monarchs (William Ill and 
Queen Anne), were held privately. From the interment of 
William, Duke of Gloucester, in 1701 onwards, all sixteen royal 
funerals held in London during the eighteenth century, be they 
of kings, queens, queen consorts, princes, or princesses, were 
declared private. 22 Yet well into the eighteenth century at each 
royal death there was an uncertainty about which form the obse-

19 Lawrence Stone, Tiu Crisis ef the Aristocrag, (Oxford, 1965), 577-g; Ralph 
Houlbrooke, Death, Religion, and the Family in England, 1480-1750 (Oxford, 1998), 210-5, 
278-84- With some delay, a similar development took place in Protestant German terri-
tories where the upper classes had embraced the new fashion of private funerals since the 
1680s; see the splendid discussion of the phenomenon by Craig Koslofsky, Tiu R.efi,rmation 
ef the Dead: Death and Ritual in Early Modem Germany, 1450-1700 (Basingstoke, 2000), 133-52. 

20 A description of Charles's funeral can be found in Fritz, 'From "Public" to 
"Private" ', 681 1. According to Gilbert Burnet, the decision to hold Charles !I's funeral 
in private was widely criticized; see History qfMy Oum Time, 6 vols. (London, 1725--s4), ii. 
1015. 

21 GSA I HA Rep. 11 nos. 72-5: England Konv 33 B, fo. 1'. 
22 A list of royal funerals during the 18th century reads: William, Duke of Gloucester: 

9 Aug. 1700; King William III: 12. Apr. 1702; Prince George of Denmark: 13 Nov. 1708; 
Queen Anne: 24 Aug. 1714; Queen Caroline: 17 Dec. 1737; Frederick Lewis, Prince of 
Wales: 13 Apr. 1751; Princess Caroline Elizabeth: 5 Jan. 1758; Princess Elizabeth 
Caroline: 14 Sept. 1759; King George II: 11 Nov. 1760; William Augustus, Duke of 
Cumberland: 9 Nov. 1765; Prince Frederick William: 2 Jan. 1766; Edward Augustus, 
Duke of York and Albany: 4 Nov. 1767; Princess Louise Anne: 21 May 1768; Augusta, 
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quies would take.23 As late as 1737, when Queen Caroline died, a 
contemporary wondered 'whether a public or private funeral 
[was planned] tho' I imagine the latter'.24 Only in the course of 
the century did private royal funerals finally become the norm. 

At the beginning of our period, the decision as to how a 
funeral should be performed was taken by the Privy Council, or 
a specially appointed committee of Privy Councillors. The 
details of the funeral arrangements were usually prepared by the 
Earl Marshall's office and, in particular, by its subordinate body, 
the College of Arms, whose duty 'lies in marshalling and order-
ing Coronations, Marriages, Christenings, Funerals etc. of the 
Royal Family'.25 The College's heralds searched in their papers 
for examples of earlier royal burials on whose precedent and 
established regulations the present funeral could be based, and 
proposed an outline of the procession to the Privy Council. 
Usually, as might be expected, the monarch was also involved in 
the decision-making process. Some kings and queens, however, 
seem to have taken a greater interest than others. Whereas 
William III was unaware of the exact time of his wife's funeral, 
his successor concerned herself studiously with the details of her 
husband's interment in 1708.26 Later monarchs, in general, seem 
to have kept a close eye on proceedings. In the days after the 
death of Queen Caroline in 1737, George II incessantly talked 
about 'all the minutiae relating to the regulation of the 
funeral'. 27 Under his successor all provisions for a royal funeral 
Princess Dowager of Wales: 15 Feb. 1772; Princess Amelia: II Nov. 1786; Henry 
Frederick, Duke of Cumberland and Strathern: 28 Sept. 1790. George I died on the 
journey to Hanover on 12June 1727 and was buried on 30 Aug. 1727 in the Leineschloss 
church in his Hanoverian Electorate. In London, only 'a Solemn Mourning' seems to 
have been held; 1NA LC 2/21. 

23 See e.g. the discussion about William III's funeral in Burnet, History ef My Own 
T irne, v. 592--s. Burnet, Bishop of Salisbury and a close confidant of William III, decried 
the 'Privacy of his Funeral which was scarce decent, so far was it from being 
Magnificent'; ibid. 593. 

24 Donald Burrows and Rosemary Dunhill (eds.), Music and Theatre in Handel's World: 
The Fami!, Papers ef]ames Harris 173~1780 (Oxford, 2002), 39. 

25 The Present St,at,e ef the British CourL" or, an Account ef the Cwil and Mililllry Establishmmt ef 
England (London, 1720), 125. 

26 GSA I HA Rep. II nos. 7z-5: England Konv 17 A: Report by the Prussian ambas-
sador, Thomas Ernst von Danckelmann, London, 8 Mar. 16g5; R. 0. Bucholz, 
"'Nothing but Ceremony": Queen Anne and the Limitations of Royal Ritual', Journal ef 
British Studi.es, 30 (1991), 288--s23, at 290. 

27 John Hervey, Some Materials Towards Memoirs ef the Reign ef King George II, ed. Romney 
Sedgwick, 3 vols. (London 1931), iii. 916. 
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had to be presented to the King for his approval; and in the 
early nineteenth century the Prince Regent, the future George 
IV (1820-30), intervened personally in the preparations, repeat-
edly breaking with long-standing traditions. In line with the 
increasing involvement of the monarch, the control which the 
Privy Council, the Earl Marshall, and the College of Arms exer-
cised over the arrangement of the funerals weakened, in particu-
lar from the middle of the century, while the influence of the 
Lord Chamberlain grew considerably. The heralds continued to 
draw up proposals, but they were put under considerable pres-
sure by the Lord Chamberlain to conform to his, and by way of 
extension, presumably also to the monarch's wishes.28 

The ever-stronger presence of court officials also hints at what 
exactly was meant by the notion of private royal funerals in the 
latter part of the century. When the shift from public to private 
royal funerals occurred around 1700, contemporaries described 
the difference rather vaguely in terms of a varying degree of 
lavishness. Private funerals were regarded as being less magnifi-
cent: they were held 'without the Solemnities belonging to a 
Publick Funeral' or simply 'without any pomp'.29 At best, they 
could be performed 'with all the Decency and Pomp consistent 
with a private Burial'.30 Examined more closely, however, 
private interments betray a fairly clearly defined set of character-
istics which sets them apart from public royal funerals. 
Significantly, most of the features that constituted a private royal 
funeral became more pronounced with the passage of time. 

28 The growing influence of the Lord Chamberlain is captured in CA S.M.L. 65, 
p. 184; S.M.L. 66, pp. 2-3. See also Fritz, 'From "Public" to "Private" ', 77-8, who, 
however, overstates the dominance of the Lord Chamberlain. Detailed accounts of the 
negotiations conducted between the different offices involved in the funerals, and 
examples of pressure exerted on the heralds to change the traditional ceremonial, can be 
found in CA S.M.L. 65, pp. 177-8, 237-8; S.M.L. 66, pp. 1-3, 25, 26. For the Prince 
Regent's role see e.g. Hone's Edition. The 11/hole qf the Burial Procession and Obsequies: A Most 
Correct Account qfthe Funeral qfthe Princess Charlotte (3rd edn.; London, 1817), 7. 

29 Bodleian Library, Oxford, MS Top. Yorks. d. 5, fos. 33r-v, 54v-55v, quotation at 
55v; Luttrell, Brief Historical R.elati.on, v. 150. See also two of the most influential ceremonial 
handbooks of the time, Julius Bernhard von Rohr, Einleilung zur Ceremonial-Wzssenschafl der 
grossen Herren (Berlin, 1729), 305, 308; andJohann Christian Liining, Theatrum CeremoniLlle 
historico-politu:um, oder Historisch- und Politischer Schau-Platz des Europiiischen Cantz/q-Ceremoniels 
(Leipzig, 1720), 656. 

30 Oldmixon, History qf England, 569. See also ibid. 251. Similarly [Boyer], History qf 
K"zng William, iii. 519: William III 'was interr'd with all the Magnificence a private Burial 
could admit'. 
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They had already been evident in the first private royal funerals 
after 1660 but reached a more distinct form in the transitional 
period in the 1700s, and were further radicalized in the burials of 
the Hanoverian dynasty after 1751. As a consequence, by the end 
of the process in the final stages of the eighteenth century royal 
funerals were rather plain. 31 

What, then, were the traits of private royal funerals? First of 
all, they did without most of the heraldic trappings which had 
been an essential part of public burials. 32 None of the private 
funerals displayed mourning-horses or heraldic achievements, 
such as shield and sword, helmet and crest, gauntlets and spurs. 
The only remaining symbols were the coat of arms of the 
deceased shown, for example, on the pall over the coffin, and a 
crown (in the case of kings, queens, and queen consorts), or a 
coronet (in the case of princes of the blood). All the banners, 
bannerolls, and standards, on the other hand, had gone, as had 
the wax effigy, not used in either of the royal funerals after 1700, 
and the elaborate castmm doloris. 33 Besides, only in 1702, at 
William's funeral, was the coffin drawn in an elaborate chariot. 
For the remainder of the century it was simply borne by yeomen 
of the guard. Even drums and trumpets were banned from the 
procession, with the exception of burials for members of the 
royal family who had distinguished themselves as military 
commanders, such as the Duke of Cumberland and Edward 
Augustus, Duke of York. During these 'military' funerals several 
pieces of artillery and battalions of the guard regiments 'fired 
Vollies' in addition to the guns at the Tower that were fired at 
one-minute intervals during each royal funeral. 34 In one respect, 

31 The rest of section II is based on CA I 4, S.M.L. 64-6, Royal Ceremonies 23, 35-6; 
BL Add. MS 6nor; 1NA PC r/2/r22, r/2/250, 1/2/251, 1/2/255,, 1/2/259, 1/6/90, 
r/r3/51--2, r/r3/5~; GSA I HA Rep. II nos. 72-5: England Konv 33 B, fos. 377r--s86r. 

32 Fritz, 'From "Public" to "Private" ', deals with the decline of the heraldic funeral in 
extenso. However, he concentrates on this point at the expense of other aspects and thus 
does not convey the full extent of the changes which separate private from public royal 
interments. 

33 Effigies of William III and Queen Anne had been made, but only for commercial 
purposes. Together with the effigies of Charles II, Mary, and those of a few high-ranking 
aristocrats, they were exhibited as tourist attractions in Henry VII's Chapel. See A View ef 
the Wax Work Figures in Kmg Henry the 7tlt's Chape~ Westminster Abbey (3rd edn.; London, n.d. 
[after 1768]), esp. pp. v-vi; Fritz, 'Trade in Death', 296-8. 

34- CA I 4, p. 125; S.M.L. 66, pp. 2, 21. There was usually one other change to the 
ceremonial at 'military' funerals: generals or admirals replaced the aristocrats as bearers 
of the pall and the canopy which was carried over the coffin. 
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then, private funerals were downgraded versions of the original 
ceremonial grandeur, depleted specifically of their heraldic 
content. It is worth noting, however, that the disappearance of 
heraldic symbols was not the result of a change in taste that 
regarded such paraphernalia as old fashioned. During the whole 
of the eighteenth century the full range of heraldic emblems 
remained an integral part of public state funerals such as those 
of the Duke of Marlborough in 1722, and both Pitts in 1778 and 
1806 respectively. 35 Heraldic fixtures clearly had not become 
outdated. 36 Their elimination from royal funerals was a conscious 
decision. 

Notwithstanding the reduction of pomp and circumstance, 
private interments were not held entirely without ceremonial 
splendour. They still followed the familiar three-stage pattern of 
lying-in-state, procession, and church service. Rituals such as the 
proclamation of the style of the deceased and the breaking of 
staves were adhered to in almost all royal funerals. The proces-
sions with the coffin, the chief mourner, and his or her assistants 
at the centre were also still marshalled by the heralds according 
to rank. And black hangings and mourning cloth remained in 
use during all funerals, contributing to the invariably high cost of 
the events. At the same time, however, there is a second unmis-
takable development which, with the passage of time, became 
even more recognizable: the gradual exclusion of the non-
courtly public from the proceedings. 

This was true, first, for the actual participants, whose numbers 
dwindled. By definition, a private royal funeral tends to have 
barred representatives of Parliament and the City of London, 
who had made such an impression at Queen Mary's funeral, 
from attending. Neither the lord mayor and the aldermen of the 
City of London nor members of the two Houses of Parliament 
any longer took part, not even during the funeral of a reigning 

35 For Marlborough's funeral see Oldmixon, History <if England, 725-6; for Pitt the 
Eider's funeral, CA I 4, pp. 141-53; and for Pitt the Y ounger's funeral, London Gazette, no. 
158g5, 1-4 Mar. 1806, pp. 277-82. Nelson's state funeral in 1806 differed considerably 
from earlier events. See Timothy Jenks, 'Contesting the Hero: The Funeral of Admiral 
Lord Nelson', Journal <if British Studies, 39 ( 2000 ), 422-53; and Laurence Brockliss, John 
Cardwell, and Michael Moss, 'Nelson's Grand National Obsequies', English Historical 
R.euiew, 121 (2006), 16z-82. 

36 Many contemporaries, however, seem to have confused heraldic achievements, 
which were 'Civil distinctions of Honour', with military trophies; CA S.M.L. 66, pp. 1-2. 
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monarch such as George II. Individual Members of Parliament 
might march in the procession, but as noblemen, not in their 
official capacity or as a distinct body. The number of state repre-
sentatives decreased even further. The ceremonies for William 
and Anne were still attended by the Lord Chancellor, and Privy 
Councillors were present at all royal funerals of the 1700s, 
even those of princes of the blood. Beginning with the funeral of 
Frederick, Prince of Wales in 1751, however, the Lord 
Chancellor stayed away, while the Privy Councillors had to limit 
their attendance to funerals of reigning monarchs. Apart from 
Privy Councillors, the only other participants at royal funerals 
who can be regarded as representatives of state institutions were 
the Lord Chief Baron, the Master of the Rolls, two High Court 
judges (Lord Chief Justice of the King's Bench and Lord Chief 
Justice of the Common Pleas), the Lord Privy Seal, and the Lord 
Keeper of the Great Seal. According to the rules drawn up by 
the heralds, they had to take part ex officio at all funerals of 
kings, queens, and queen consorts, but not at those of junior 
members of the royal family. 

The presence of a state element is further put into perspective 
by the two other groups who invariably attended royal funerals, 
that is, the nobility and the royal household. Both by far 
outshone any state representatives who might have been left in 
the procession. The upper echelons of the royal households, in 
particular, formed large contingents in each funeral procession. 
At the beginning of the period, in the 1700s, they still had to 
share the stage with the gentlemen servants of those nobles 
attending the funerals. By the end of the first decade, however, 
the latter were already prevented from taking part, and for the 
remainder of the first half of the century, it was only the house-
hold of the deceased and establishments of other members of the 
royal family who marched in the procession. Another change 
occurred in the 1750s. From then on, only the household of the 
deceased participated in the obsequies. Despite this reduction 
individual royal establishments still formed substantial groups. 
Usually they included a large number of gentlemen servants 
(pages, gentlemen ushers), officers of the household (for example, 
physicians, chaplains, solicitors, and attorneys), and the four 
major court dignitaries, the so-called stave-officers (Comptroller, 
Treasurer, Lord Chamberlain, and Lord Steward). If, as was 
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sometimes the case with junior members of the family, the 
deceased did not command the services of a sufficient number of 
people, ranks were swelled by the inclusion of livery servants and 
missing stave-officers either appointed for the day, or replaced 
by the respective officers from the king's household. Limiting 
participation to the household of the defunct was, therefore, not 
primarily a means of reducing numbers, but rather of surround-
ing the dead with those who had been closest to them during 
their lifetime. Characteristically, the last contingent in the 
procession, immediately behind the chief mourner and his or her 
assistants and thus in close proximity to the coffin, always 
consisted of a group of servants from the bedchamber who had 
attended on the deceased on a regular basis. 

Especially at the beginning of the century, the royal households 
had vied with the peers of the realm for the position of the most 
conspicuous contingent within the cortege. At William's funeral 
more than 40 coaches out of a total of 130 belonged to barons, 
viscounts, earls, marquesses, dukes, and their sons.37 Over the 
course of the century, however, the attendance figures of the 
nobility declined markedly. In the latter part of the period the 
peerage made only a meagre showing at the interments of princes 
and princesses. Complaints from the heralds about low visitor 
figures abounded. 38 Even at the funeral of George II, the pres-
ence of peers of the realm left much to be desired. Although, for 
the first time in the second half of the century, younger and elder 
sons of the peerage appeared in sufficient numbers to be 
mentioned separately in the printed ceremonial, the heralds had 
cause to complain. There were not even enough persons of rank 
to form the group of sixteen assistants to the chief mourner, 
prescribed by protocol, 'not so many Peers' Sons, or Peers of 
Great Britain & Ireland as was expected . . . [ and] no Marquisses 
nor Dukes but what attended in particular Offices'. 39 

This development, however, was not entirely unwelcome. 
Especially from the 1750s onwards, first the Lord President of the 
Privy Council and later the Lord Chamberlain made repeated 
attempts to prevent peers from attending, for example, by 
issuing the printed invitations only on the morning of the funeral 

37 Oldmixon, History I/[ England, 261. 
38 See e.g. CA S.M.L. 66, pp. 3, 5, 21. 
39 CA S.M.L. 65, pp. 94, 271; the quotation ibid. 272. 
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or leaving the nobility out of the ceremonial altogether.40 The 
burials of the 1750s were to be made 'as private as possible', as 
the Lord Chamberlain stated.41 This rather unexpected move 
may partly be explained by the strained relations between 
George II and his children, 42 but it certainly had the desired 
effect of limiting the number of aristocrats at royal funerals, even 
during the reign of George III as we have seen. As late as 1818, 
at the funeral of Queen Charlotte, The Times lamented 'the 
limited attendance and homage paid by the peerage on this 
occasion, as well as by other persons who occupy a distinguished 
rank in the State'. 43 No efforts to reverse this trend are docu-
mented. 

It is therefore likely that the decline in the numbers of the 
nobility was premeditated, since it left members of the royal 
household as the largest contingent in most royal funerals of the 
latter half of the eighteenth century. Had it not been for the 
College of Arms and its heralds, the keepers of tradition, who 
resolutely, but not always successfully, opposed ideas of even 
more private funerals, the exclusion of everyone not belonging to 
the royal household would probably have progressed even 
further. Consequently, even in the later eighteenth century royal 
funerals were still rather crowded affairs. At the burial of 
Frederick, Prince of Wales, in 1751 which the court wanted to be 
as private as possible, 'the Crowd [in the chapel] was so great, 
that none but the two Supporters could sit down'.44 And the 
same can be said of other funerals.45 None the less, the general 
tendency is unmistakable. The interments were meant to 
become-as far as possible-court affairs, involving only those 
who had attended and surrounded the defunct at court. 

To achieve this aim the organizers went one step further. As 
well as reducing the number of participants, they tried to keep 
out the crowds that gathered at each royal funeral. One feature of 
a private burial, in particular, suited this purpose perfectly: in 

40 Ibid. 177-9. 
41 Ibid. 179, 237, the quotation ibid. 237. 
42 The 1751 funeral of Frederick, Prince of Wales, and the tensions surrounding this 

event are discussed in Robin Eagles, ' "No more to be said"? Reactions to the Death of 
Frederick Lewis, Prince of Wales', Historical Research (forthcoming 2007). 

43 Tire T11111!s, 3 Dec. 1818, p. 2d. 
44 CA S.M.L. 65, p. 179. 
45 Take e.g the funeral of the Duke of York in 1767; CA S.M.L. 66, p. 2r. 



MICHAEL SCHAICH 

contrast to public funerals private interments were held late in the 
evening, 'by Torch light'.46 Changing attitudes towards the night 
in baroque culture had made the hours between dusk and dawn 
the preferred time for court festivals and spectacles such as 
fireworks, ballet, theatre, and opera that relied on artificial illu-
mination for their special effects.47 The hours of darkness became 
the preserve of court society and the well-to-do classes. It was 
only to be expected that royal funerals, following the example of 
aristocratic rites, started to be held during the night to stress their 
socially exclusive character, whereas public state funerals such as 
Marlborough's or Pitt's continued to be performed during day-
light when the masses could attend. 

Still, this attempt at social separation seems not to have gone 
far enough in the eyes of the court. A strict policy of controlling 
access was put in place at each of the three stages of a royal 
funeral. To begin with, the duration of the lying-in-state was 
drastically shortened. While Mary had lain in state for ten days, 
at the funerals of the 1700s the length of the ceremony was grad-
ually reduced until from the death of Queen Anne onwards the 
corpse of the deceased was not conveyed to Westminster Palace, 
where the lying-in-state now took place, until the night before 
the interment, leaving at best 24 hours for the ceremony.48 In 
the latter part of the eighteenth century, at the funerals of some 
lesser royals the lying-in-state seems to have been dispensed with 
entirely. In addition, the liberal admission policy of former times 
that had allowed everyone, regardless of their station in life, to 
walk by Mary's, and indeed Charles II's, coffin was repeatedly 
abandoned. 49 Although evidence is scarce, at least at some 
funerals access was limited to polite society. At the funeral of 
William, Duke of Gloucester, in 1701, for example, 'to prevent 
crowding, no persons ... [were] admitted to see him but those 
who are in mourning'. 50 Especially during the latter half of our 

% CJ\ I 4, fos. 51', 52'. 
47 Richard Alewyn, Das grefle Welttkeater: Die Epoch£ der hijfischen Fesre (2nd edn.; Munich, 

1985), 319; T. C. W. Blanning, The Cullnre ef Power and the Power qf Culture (Oxford, 2002), 
42· 

48 See Oldmixon, History ef Englarui., 260---1; Luttrell, Brief Historical Relation, iv. 673; 
[Abel Boyer], The History qf the Reign qf Queen Anne, Digested into Annals, rear the Seventh 
(London, 1709), 247; La Clef du Cabinet des Princes de !'Europe, 21 (1714), 195. 

49 For Charles II's funeral, see CA I 4, fo. 78'; BL Add. MS 38141, fo. 63'. 
50 Luttrell, Brief Hiswrical Relation, iv. 673-
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period access was apparently regulated by issuing tickets. This 
tendency became even more pronounced in the early nineteenth 
century. At the funeral of Queen Charlotte in 1818, only her 
immediate entourage was allowed into the chamber where the 
body had been deposited. There was talk about the Queen 
'having lain in State privately'. 51 Yet other funerals saw no 
constraints on access. The corpse of the Duke of Cumberland 
could 'be seen by all persons' for twenty-four hours.52 

In general, however, a desire to restrict access was obvious, 
not least in the spatial arrangements for the lying-in-state. In the 
past, the lying-in-state had taken place in various royal palaces 
throughout London. Mary had lain in state in her bedchamber 
in the Palace of Whitehall; for the private royal funerals from 
Charles II's restoration to the reign of Queen Anne rooms 
in Somerset House, Kensington Palace, and the Palace of 
Westminster were chosen. Similar plans had also been drawn 
up in 1714: Anne's body was to rest in Kensington Palace. The 
discovery of her will with the express wish for more sober obse-
quies, however, changed everything. Her lying-in-state was 
transferred to the comparatively small Prince's Chamber in the 
Palace ofWestminster.53 This change of venue, paradoxically 
from a royal palace to the site of Parliament, proved durable. 
During the remainder of the century all royal lying-in-states 
were held in the Prince's Chamber, while a room twice as large 
in the same palace, the so-called Painted Chamber, was to be 
used for state funerals. 

In order to bring home the message of a more intimate ritual, 
the deliberate policy of confining space was also followed at the 
procession. The distance which the cortege had to cover was 
drastically shortened, and its route devised in such a way that as 
few onlookers as possible could catch a glimpse of it. This task 
had already been made easier by the choice of the Palace of 
Westminster, just opposite Westminster Abbey, as the traditional 
site for the lying-in-state. In the case of the burials of Mary II 
and William III the processions had had to wind their way 
to the church from the palaces of Whitehall and Kensington 

5! CA Royal Ceremonies 36. The court had proceeded in a similar way at the funeral 
of Princess Charlotte in the previous year; Honl!'s Edition, 11. 

52 CA S.M.L. 66, p. 3. 
53 TNA PC 1/2/250; 1/2/255. 
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respectively. Yet still not satisfied with this improvement the 
organizers went one step further. Rather than use the main portal 
at the far end of the church as seen from the palace, the proces-
sion always entered the abbey by one of the two entrances next to 
Westminster Palace. Either the cortege left the palace's courtyards 
only to cross the road and go into the church through the south-
east door, or it used the north door which was hardly further away 
and had the additional advantage of allowing the cortege to pass 
between Westminster Abbey and the church of St Margaret's 
immediately adjacent, thus effectively narrowing down the space 
for the crowds to a minimum. As a consequence, a large number 
of the 'many thousands of Spectators' at George Il's funeral 'could 
not get near enough to see the procession, and only saw, at a 
distance, the great light given by the F1.ambeaux and lamps'.54 It 
hardly needs mentioning that processions at public funerals 
continued to use the main western entrance, which entailed a long 
winding route from the Palace of Westminster via several roads to 
the opposite side of the church. It might, however, be worth 
noting that the public had even been excluded both symbolically 
and visually from private interments. The poor men and women 
who represented the nations' commoners no longer took part in 
royal funerals. Nor did the burials of the eighteenth century give 
rise to a large number of depictions of the obsequies, whereas 
Queen Mary's funeral had been portrayed in numerous, albeit 
rather fanciful etchings. 55 

The same policy of intimacy was pursued inside Westminster 
Abbey. Instead of performing the burial service in the main aisle 
and afterwards conveying the coffin to Henry VIl's Chapel, as 
had been the case during Mary's entombment, the procession 
went straight into the chapel where the dean read the service.56 

54 'Funher Paniculars relating to the Death, Funeral, etc. of his late Most Sacred 
Majesty, of blessed Memory', Lmdon Magazine, or Gentleman's lntelligencer, 29 (1760), 596----g, 
at 597· 

55 William IIl's death seems to have merited two illustrations: a deathbed scene, char-
acteristically by a Dutch artist, and an engraving of the King's effigy which had been 
produced for commercial, not ceremonial, purposes. In addition, an engraving of the 
funeral procession of Edward, Duke of York and Albany was produced by the artist 
James Hulett in 1767.John Landwehr, Sp/.endid Ceremonies. State Entries and Royal Funerals in 
the Low Countries, 1515-1791: A Bibliography (Nieuwkoop, 1971), 137-9; Ralph Hyde, 
'Romeyn de Hooghe and the Funeral of the People's Queen', Print Qyarter!J,, 15 (1998), 
15<>-72, at 172; Fritz, 'Trade in Death', 300-3; Wellcome Library, London, Voo42352. 

56 For Henry VII's Chapel see Tim Tatton-Brown and Richard Mortimer (eds.), 
Westminster Abbry: The Lady Chapel ef Henry VII (Woodbridge, ,2003). 
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Only during the funerals of some kings and queens was the 
cortege led through the main aisle of the church before it disap-
peared in the confined space of the chapel, seemingly unap-
proachable by anyone not belonging to the inner circle of 
mourners. The religious element thus retreated further into a 
sacred recess, 'a sepulchre for the royal ashes of the British 
provinces; a depository for their remains, till they are again 
roused to life by the awakening sound of the last trumpet'.57 

Inconsistencies and rivalries within the administrative appara-
tus, however, meant that the policy of intimacy was not entirely 
successful. Some of the institutions involved in the organization 
of the funerals, especially the Earl Marshal's office and the Dean 
and Chapter of Westminster Abbey, usually seized the opportu-
nity to make a profit by selling tickets for those areas under their 
jurisdiction, from parts of the Palace of Westminster to the 
church itsel£ 58 In addition, the Lord Chamberlain's office issued 
tickets to official guests. During the funeral of George II up to 
six hundred people were seated on two specially erected galleries 
in the main body of the church to see the procession on its 
way to the chapel. Still, the high price of tickets, usually bet-
ween one and two guineas, and the involvement of the Lord 
Chamberlain's office, ensured that only 'the rich, the great, the 
learned, and the powerful' gained access. 59 Opening up the 
funerals to the well-to-do classes thus only served to underline 
their exclusive character. Even polite society, however, could not 
enter Henry VIl's Chapel, which seems to have been fairly well 
protected from unwelcome intruders. Only people issued with a 
ticket by the Lord Chamberlain, almost exclusively court ladies, 
the majority of whom were prohibited by protocol from taking 
an active part in the procession, were admitted into the chapel. 60 

On the other hand, because of its narrowness, the chapel was 
usually overcrowded, a situation that often, but by no means 
always, led to confusion and improper behaviour as described in 
Walpole's letter quoted at the beginning of this essay. 

Notwithstanding such setbacks, the outcome of the trend 
57 'A Description of Herny VII's Chapel, in Westminster Abbey, built as a Sepulchre 

for the Royal Family', R~al Magazine (1760), 2251 , at 227. 
58 See e.g. CA S.M.L. 65, pp. 92, 272-3. 
59 C.D., 'To the Author of the Royal Magazine (Solemnity of his late Majesty's 

Funeral)', R~al Magad,ne (1760), 231--2. See also CA S.M.L. 65, p. 273, 
6° CA S.M.L. 65, pp. 179, 238, 272; S.M.L. 66, p. 3. 
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towards more private funerals during the eighteenth century is 
obvious.61 It created a socially exclusive sphere accessible in 
theory to only a limited number of people. Only those who had 
surrounded the defunct during his or her lifetime were meant to 
take part in the funeral. Royal interments thus gradually evolved 
into more or less separated events for court society. To the initial 
meaning of the word 'private', referring to a lesser degree of 
opulence, had been added a second, more modern layer of 
meaning stressing the presence of the immediate entourage of 
the deceased. 

III 

The retreat from the public sphere into the realm of the court 
was not without consequences for the religious dimension of the 
funerals. Their rather sober character as a result of the abandon-
ment of outward pomp and the reduction in the number of 
participants left a void that could be filled with a new spiritual 
meaning. Again, a comparison with Mary Il's funeral is called 
for to throw the changes into sharper relief 

In 1695, in the spirit of the 'Godly revolution' propagated by 
William IIl's court, the obsequies had been distinguished by 
what could be called ostentatious religiosity intended to set an 
example for others. 62 As mentioned above, the body of the 
Queen had been entangled in a web of symbols, images, and 
texts. While she had lain in state in her bedchamber and later in 
Christopher Wren's catafalque in Westminster Abbey, Mary had 
become part of a complex system of heraldic emblems, moral 
and political allegories, and religious allusions. The spiritual 
message proper, however, was driven home in the funeral 
sermon delivered by Thomas Tenison, one of William IIl's main 
polemicists. Rehearsing arguments which had been used since 
1689 in a campaign to present the Queen as 'a woman of 

61 It is worth noting in this context that throughout the 18th century the exiled Stuart 
dynasty still buried their dead in grandiose ceremonies; see Edward Gregg, 'Monarchs 
Without a Crown', in Robert Oresko, G. C. Gibbs, and H. M. Scott (eds.), Royal and 
&publican Sovereign!J in &rf,y Modem &rope: Essays in Memory ef R.agnhild Hatton (Cambridge, 
1997), 382-422, at 400, 406, 408-g, 415, 419---21. 

62 Tony Claydon, Wtlliam III and the Godf,y Revolutwn (Cambridge, 1996); on Mary's 
funeral, ibid. 98-g. 
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immense personal piety', the Archbishop now elevated her liter-
ally to the rank of a Protestant saint.63 Incessantly, he dwelt on 
the Queen's virtues as a godly Protestant and on her 'perpetual 
Course of Christian Practice', of reading devout books, attending 
service, and observing her duties as 'a Patroness of Religion and 
Learning'. In addition, he gave a minute description of her 
exemplary 'good death', citing on the way all the common topoi 
of the genre: the endless cycle of prayers, the taking of commun-
ion, and her calm and conscious way of dying resigned to God's 
will. Tenison even blamed her death on the wickedness of the 
nation who had failed to obey God's commands: 'Natural causes 
had their share in this Evil, but it was the Immorality, the Sin of 
the Nation which hastened its [Providence's] Judgement.' Small 
wonder, then, that in his concluding remarks he urged the 
people to emulate 'a most Pious Queen'.64 

At the time, however, the triumphalist tone of the sermon had 
already proved to be divisive: it had sparked a bitter public 
controversy with opponents of Mary's and William's reign.65 

After the turn of the century, then, the moralizing, even prosely-
tizing attitude which Tenison's homily epitomized appears to 
have been even more at odds with the religious mood at the 
British court itself, which was characterized by a growing 
emphasis on inner devotion. A few examples might suffice to 
demonstrate this. First of all, the retreat of religious ritual into 
more intimate surroundings is again striking. Following the 
destruction of the Palace of Whitehall by fire at the end of the 
seventeenth century, for example, Queen Anne moved the 
Chapel Royal to smaller premises at St James's Palace. No 
attempt was ever made to revert to a grander setting, effectively 
reversing the policy of Mary II who had increased the frequency 
and public profile of services in royal chapels to campaign for a 
moral and pious revolution. 66 

Other developments further enhanced the significance of 
the Chapel Royal. Since 1709 it had increasingly, though not 

63 Ibid. 94 (quotation), 98~. 
64 Thomas Tenison, A Semwn Preached al the Funeral ef Her Late Miyes!}I Qiieen Mary ef &er 

B/,essed Merrwry (London, 1695), quotations at 16, 20, and 17. 
65 Oldmixon, Hi.swry ef England, 96. 
66 Claydon, William Ill and the God{y Revolution, 94-8; the Chapel Royal was only 

slightly enlarged by Anne; R. 0. Bucholz, Tl1II Augustan Court· Qyeen Anne and the Decline ef 
Court Culture (Stanford, Calif., 1993), 236; see also id., ' "Nothing but Ceremony" ', 299. 
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exclusively, become the site of commemorative services, one of 
the hallmarks of Queen Anne's monarchical style, which had 
previously taken place primarily against the grandiose backdrop 
of St Paul's Cathedral.67 This trend continued and was even 
strengthened during the reigns of the first two Hanoverians who, 
with some degree of variation, maintained a fairly elaborate 
social routine at court, comprising receptions, balls, 'drawing 
rooms', and birthday, accession, and coronation day festivities, 
but, in general, shunned public ceremonial splendour. As a rule, 
after 1714 thanksgiving services for British victories, or the safe 
return of the king and other members of the royal family from 
sojourns on the Continent, were held in the Chapel Royal, 
leaving the public with more secular spectacles, such as fireworks. 
Characteristically, George I (1714-27) regarded public thanksgiv-
ing services with the monarch at the centre as 'a kind of profana-
tion of God's worship'.68 In similar vein, baptisms and weddings 
of members of the royal family were celebrated in more private 
circumstances in the court chapel. It also comes as no surprise 
that George I finally discontinued the practice of the 'royal 
touch', one of the monarchy's most public religious ceremonies, 
which had been revived under his predecessor.69 

The withdrawal into the Chapel Royal, however, did not mean 
that religion was relegated to the margins. It merely reflected a 
changing attitude towards piety that was considered a more 
personal affair. At the beginning of the century Francis Atterbury, 
who, as Dean of Westminster Abbey, was familiar with the cere-
monies of the monarchy, had already expressed this view in a 
sermon held at Stjames's in the presence of Queen Anne and 
subsequently published in a collection of his writings which went 

67 Donald Burrows, Handel and the Chapel Royal (London, 1984), 4-6; Bucholz, 
'"Nothing but Ceremony'''; id., The Augustan Court, 209-11. 

68 Quoted from Hannah E. Smith, 'Georgian Monarchical Culture in England, 
1714-1760' (unpublished Ph.D. thesis, University of Cambridge, 2001), 108. The printed 
version of Hannah Smith's dissertation, Georgian Monarchy: Politics and Culture £714-1760 
(Cambridge, 2006), was published only after the manuscript of this essay had been 
completed. 

69 John M. Beattie, The English Court in the Reign ef George I (Cambridge, 1967), 8-14, 
261-8, 273-8; Burrows, Handel and the Chapel Royal, 8-n; Smith, 'Georgian Monarchical 
Culture', w8-19; ead., 'The Court in England, 1714-1760: A Declining Political Institu-
tion?', History, go (2005), 23-41, at 29---so; Andrew Hanham, 'Caroline ofBrandenburg-
Ansbach and the "anglicisation" of the House of Hanover', in Clarissa Campbell Orr 
1,ed.), Qyeenship in Europe 1660-181s The Role ef the Consort (Cambridge, 2004), 276-99, at 
293-5. 
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through several editions. Contrasting the distractions and even 
monotonies of 'Public Devotions' with the fervour of silent prayer 
in the intimacy of one's own closet, he had advocated a privatized 
and individualized form of piety which, so his implicit message, 
should characterize life at court. 70 The high churchman Atterbury 
was not alone in addressing these concerns. The early decades of 
the eighteenth century also saw a growing Pietist influence at the 
British court channelled via the German Lutheran court chapel at 
Stjames's, which had been established by Queen Anne's husband 
Prince George, and was further underpinned after 1714 by the 
personal links between Hanoverian courtiers, especially ladies of 
the court, and the Pietist movement. 71 Regardless of the personal 
devoutness or indifference of the monarch, then, there were a 
number of quite diverse sources from which this new spirit of 
internalized spirituality in some quarters of the court was con-
stantly replenished. 

The new fashion of private royal funerals in the early eight-
eenth century certainly fitted this changing religious pattern. 
Whereas public funerals had been 'characterized more by the 
rituals of antiquarian feudalism than by those of Christianity', 
private burials, almost by definition, 'emphasized the "inner 
devotion" of more exclusive Christian ceremonies'. 72 The mere 
fact that they took place at night ensured a certain degree of 
contemplation and decorum. For contemporaries, burials by 
torchlight stood out favourably against the routine and disorder 
associated with public funerals and thus allowed more meaning-
ful worship. 73 This perception was strengthened by the greater 
simplicity of private burials, their renunciation of pomp and 
ostentation, although private funerals never entirely lacked cere-
monial splendour. Yet the dramatic light effects of torches, 

7° Francis Atterbury, 'Of Religious Retirement: A Sermon Preached before the 
Queen at StJames's Chapel, on Friday. March 23, 1704', in id., Sermons and Discourses on 
Several Suijects and Occasions, 4 vols. (several editions; London, 1761), i (7th edn.), 347,5; 
the quotation from ibid. 370. 

71 John Christian Jacobi, Memoirs if the life and Death if the late Reverend Mr. Antho,ry 
William Boehm (London, 1735); Carl Hinrichs, Preuj]entum und Pietismus: Der Pietismus in 
Brandenburg-Preuj]en als religi.iis-soziale Reformbewegung (Gottingen, 1971), 117-19; Daniel L. 
Brunner, Halle Pieti.sts in England: Anthorry William Boehm and the Socie!J .for Promoting Christian 
Knowkdge (Gottingen, 1993), esp. 49-58. Interestingly, in German territories Pietists were 
instrumental in promoting private funerals; see Koslofsky, Reformati.on if the Dead, 144-52. 

72 Stone, Crisis if the Aristocra.cy, 575; Koslofsky, Re.formation if the Dead, 141. 
73 Ibid. 145. 
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candles, and wax tapers combined with the tolling of church 
bells and the emblematic quality of the night as a symbol of 
vanity and transience were more suitable than a monumental 
procession in full daylight for creating a sombre, religiously 
laden atmosphere. 74 

Rather more surprisingly, the trend towards simpler, more 
pious funeral rites also led to the abolition of the funeral sermon. 
During none of the royal funerals of the eighteenth century was 
a sermon held . .75 This staple feature of earlier burials fell victim 
to the detestation of its eulogizing and sometimes divisive nature, 
which had been so blatant at Mary Il's funeral. In Protestant 
countries funeral sermons had been regarded with suspicion ever 
since the Reformation. They were seen by many as fulsome 
aberrations diverting the attention of the worshippers from the 
central aspect of the burial rites, the prayer for the salvation of 
the deceased's soul. In England, changing standards of behav-
iour in polite society reinforced these objections in the early 
eighteenth century. As a consequence, the practice of having 
funeral sermons among the upper classes decreased markedly in 
the years after 1720 following the trend set by the burials of the 
monarchy. 76 

Far from trivializing the royal funerals, however, the disap-
pearance of the sermon gave the religious ceremony an added 
significance. Instead of the sermon or the religious emblems 
displayed on the similarly abolished castrum doloris that had hith-
erto been at the heart of the obsequies, the liturgy itself now took 
centre-stage. It is worth noting in this context that the burial 
service used at royal funerals was in no way different from the 
one used at ordinary interments. It followed to the letter the 
version laid down in the Book of Common Prayer of 1662. 77 

74 See e.g. the descriptions in CA S.M.L. 45, p. 95, and H011B's &J.iJion, 15. 
7s At the beginning of the 18th century, separate sermons in memory of the deceased 

seem to have been held at the Chapel Royal briefly after the funeral. See, e.g., Anthony 
William Boehm, The Life of a Christian: A Sermon on the Occasion of the Death of His Rt!Jal 
Highness Prince George ef Denmad. (London, 1709), which was preached at the Chapel Royal 
at StJames's on 21 Nov. 1708. Outside coun, of course, countless sermons were held in 
churches up and down the country; some of them were subsequently printed. 

76 Koslofsky, Reformatum of the Dead, uo-14,; Houlbrooke, Death, R.eligi.on and the Famit,,, 
295-goo, 324-6. 

77 See e.g. Tu Book of Common Prayer, and Administration of the Sacraments, and other Rites 
and Ceremonies ef the Church, According to the Use ef the Church of England (London, 1738), no 
pagination, chapter 'The Order for the Burial of the Dead'. 
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According to Anglican theologians, the funeral rite basically 
conveyed two messages in the eighteenth century. First, it was 
intended to remind those present of the ephemeral nature of life, 
of its shortness and uncertainty, and, as a consequence, encour-
age the faithful to prepare themselves for death and lead a 'life of 
piety and goodness here, [to] make ... [themselves] acceptable 
in the sight of God'. Second, the service was to assure 'all true 
believers and ... faithful servants' of the 'resurrection of the just' 
and of 'a glorious happy state never to end'. Against this back-
ground the funeral rite became a celebration of victory over 
death which was to fill all mourners 'with a pious joy', comfort-
ing them in their dejection. 78 

Stripped both of their emblematic dimension and the inter-
pretative framework of a sermon, private royal funeral services, 
by the very nature of their liturgy, were therefore all about the 
salvation of the soul of the deceased. Gone were the politico-reli-
gious overtones which had been unmistakable at the funeral 
proceedings of 1695; gone also was the impetus to instruct the 
nation morally and spiritually, which had played a major part in 
Tenison's sermon. Only to the extent that every funeral was 
intended to prompt those present to reconsider their lives did the 
royal burials continue to set an example. Primarily, however, 
royal obsequies put the hope for an afterlife firmly at the centre 
of the ceremony, stressing this point even further by the increas-
ing use of funeral anthems. 

Music had always been a central ingredient of royal funerals, 
not least since it was better fitted to raise 'in the Soul all the 
devout Passions' and 'promote a pious Disposition of Mind' 'than 
any other Form of Devotion now practised in the Christian 
World'.79 Traditionally, the seven so-called funeral sentences of 
the burial service, among them the famous 'Man that is born of a 
Woman' and 'In the midst of life', were often sung by the choirs 
of Westminster Abbey and the Chapel Royal. At Mary Il's 
funeral an older setting to music by Thomas Morley, supple-

78 John Francis, Four Discourses, Explaining the liturgy ef the Church ef England (Norwich, 
1776), 55--g6; quotations from ibid. 93-4, 78, 57, and 95. Francis's treatise intended to 
summarize neatly the main tenets of Anglican theology (ibid, preface). See also Laurence 
Clarke, A Comp/eat Exposition ef the Book ef Common Pr(!Yer a:nd Administratwn ef the Lord's 
Supper, According to the Use ef the Church of England (London, 1787), 2og-15. 

79 Francis Atterbury, 'The Usefulness of Church Music', in id., Sermons and Discourses, 
iv (5th edn.), pp. xxiii--xxv and 21,45; quotations from ibid. pp. xxiv, 231, and 242. 
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mented by Henry Purcell's version of 'Thou knowest, Lord', was 
performed.80 During the eighteenth century William Croft's 
burial service, which incorporated Purcell's setting, seems to have 
been played at most royal interments.81 With the advent of the 
private funeral, however, additional anthems composed specially 
for the purpose were sung immediately after the burial service. 
The best-known example is without doubt George Frederick 
Handel's anthem for the funeral of Queen Caroline in 1737. It 
was, however, no exception. A number of royal burials saw the 
composition of special funeral anthems. William Croft wrote the 
anthem for Queen Anne and William Boyce for George II. At 
burials of members of the royal family in the late eighteenth and 
early nineteenth centuries anthems by Edward Blake andjames 
Kent were played. Nowadays largely forgotten apart from 
Handel's piece, of course, these anthems constituted an impor-
tant part of the ceremony. Handel's and Boyce's compositions, 
for example, were about fifty minutes long and were performed 
by more than a hundred musicians, 'vocal and instrumental'. 82 

Even more significant is the fact that, to a certain degree, the 
anthems replaced the abolished funeral sermons. Based on care-
fully selected passages from the Bible they carried the meaning 
with which the funeral had been invested. The link between the 
new genre and the older sermons is most apparent in Handel's 
funeral anthem. Compiled by the Sub-Dean of Westminster 
Abbey from different parts of the Old Testament, the text cele-
brates the virtues and the righteousness of the Queen, highlights 
the utter devastation of her subjects, and stresses the mortal 
nature even of kings and queens before turning to the 'glorious 
kingdom' of heaven of which the faithful can rest assured. 83 

80 Bruce Wood, 'The First Performance of Purcell's Funeral Music for Queen Mary', 
in Michael Burden (ed.), Pf:[fi,rming the Music ef Henry Purcell (Oxford, 1996), 6!-81. I am 
indebted to Dr Stephen Rose (Royal Holloway, London) for drawing my attention to this 
essay. 

81 William Croft, Musi.ea Sacra: Or, Select Anthems in Score ... To Which is Added, The Burial 
Service, as it is Jlow Occasional!, Performed in Westminster-Abbry, 2 vols. (London, n.d.), i. 
177-84. The 'impressive burial service, composed by Croft and Purcell' was also 
performed in 1818 at the funeral of Queen Charlotte; see 'Funeral of Her Late Most 
Gracious Majesty, Queen Charlotte', in European Magazine and London Revi£w, 74 (1818), 
505--22, at 520. 

82 CA S.M.L. 65, p. 272. 
83 The Ceremonial Proceeding to a Private Interment ef Her Late Most Excellent Majesry Qiteen 

Caroline ef Blessed Memory ([London, 1737 ]). Not all printed versions of the ceremonial 
contain the text of Handel's funeral anthem. 
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Whereas the didactic tone of earlier funerals still resonates in 
Handel's composition, which some observers, significantly 
enough, 'thought a little too Theatrical for as solemn an Occas-
ion', the other anthems of the eighteenth century struck a 
different note. 84 Their texts were taken from the Book of Wis-
dom of Solomon whose main message, according to Richard 
Arnald's highly influential biblical commentary, was 'the pleas-
ing Hopes of a happy Resurrection to a blessed state of 
Immortality'. 85 

Although they might share the same source, funerals of the 
earlier and the latter part of the century could still differ. By 
means of a careful selection from the Book of Wisdom the text for 
Queen Anne's funeral anthem, while stressing the prospect of 
immortality for 'the souls of the righteous', reminded the listeners 
of the trials they would have to undergo before being found 
worthy of resurrection. 86 In contrast, the compilation of verses 
from the same book at George II's funeral emphasized trust in a 
merciful God and an eternal life, while devoting hardly any space 
to the afflictions which the faithful might have to endure in this 
life.87 Regardless of such nuances, however, the main aim of the 
anthems remained the same: to emanate a sense of confidence in 
the salvation of the deceased. This tradition was to continue into 
the early nineteenth century. The favourite anthem for royal 
funerals around 1800, certainly performed at the funerals of the 
Princesses Amelia in 1810 and Charlotte in 1817, and presumably 
also at the burial of Princess Amelia in 1786, began with the 
words 'I have set God always before me ... Therefore I shall not 
fall,' making the expectation of fulfilment in heaven clear right 

84 CA S.M.L. 65, p. 92. 
85 Richard Arnald, A Crihcal Commentary on such Books ef the Apokrypha, as are Appoimed to 

be &ad in Clmrches (2nd edn.; London, 176o), 14-28, quotation from 15. Arnald's commen-
tary on the Book of Wisdom had first been published in 1744 and was reprinted several 
times in the course of the 18th and early 19th centuries. See A. H. Bullen and Scott 
Mandelbrote, 'Richard Arnald', in The Oiford Dictionary ef National Biography, 60 vols. 
(Oxford, 2004), ii. 464. An almost identical interpretation is to be found in Leonard 
Howard, The Royal Bibk.· Or, a Compkt,e Bo<!J </[Christian I>ivini,ry (2nd edn.; London, 1761), 
The WISdom of Salomon. Commentary and Notes on the Third Chapter. 

86 Myles Birk et Foster, Anthems and AntJiem Composers: An Ess191 upon the Development ef the 
Anthem.from the Time ef the Reformation to the End ef the Nzmt,eenth Century (London, 1901), 68. 
The text is to be found in A Collection ef the Anthems, as the Same are Now Performed in his 
Mojesry's Chapels Royal (London, 1749), 179-80. 

87 The text of the anthem is reprinted in 'The Ceremonial at the Interment of his Late 
Most Excellent Majesty King George the Second', Royal Magaz-.ine (1760), 270-3, at 272. 
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from the beginning.88 In contrast to anthems at contemporary 
state funerals which were pitched to a more triumphant tone, 89 

the royal anthems provided an additional layer of internalized 
religiosity and thus further underlined the message which had 
already been at the heart of the liturgy itsel£ 

It was this concern for the salvation of the deceased (and the 
mourners), reflecting an enlightened belief in the immortality of 
the soul, that gave the royal funerals in the second half of the 
eighteenth century their specific profile. They had come a long 
way from the ostentatious religiosity of Queen Mary's funeral, 
directed at the whole nation, to an individualized spirituality that 
chimed well with the Christian Enlightenment and the appear-
ance of domestic bliss so characteristic of George IIl's (1760-
1820) court.90 Despite 'occasional bouts of public splendour' in 
the feasts of the chivalric orders, the revived public thanksgiving 
services, and birthday celebrations, particularly in the second 
half of the reign, life at the late-Georgian court was devoid of the 
representational monarchical style of the past and almost 
bourgeois in its outlook.91 It also contained a strong religious 
component visible, for example, in regular church attendance by 
the monarch and his family, and patronage for writers who 
developed an up-to-date understanding of the Protestant faith. 
It was not without reason that the anthem 'I have set God 
always before me' was 'introduced into the funeral service ... at 
the express desire of his Majesty, who has frequently had it 
performed at the Royal Concerts in Windsor Castle'. 92 

88 Edward Blake, 'I have set God always before me', Cathedral Magazine, or Di.vine 
Harrrl019', Being a Collection eftke Most Valuable and Useful Anthems in Score, 3 [1778], 651 5. At 
the funeral of Queen Charlotte in 1818, James Kent's celebrated anthem '0 Lord, hear 
my prayer' was sung at the request of the Prince Regent. See 'Funeral of Her late Most 
Gracious Majesty Queen Caroline', European Afaga,;.ine, 74 ( 1818), 505--22, at 520. 

89 e.g. the funeral anthem at Marlborough's funeral, composed by Handel's rival 
Giovanni Bononcini, was on the theme 'When Saul was King'; see Foster, Anthems and 
Antlwn Composers, 8g. 

90 See the essay by Clarissa Campbell Orr in this volume, and Blanning, Culture ef 
Power, 3441 . 

91 Linda Colley, 'The Apotheosis of George III: Loyalty, Royalty and the British 
Nation 1760-1820', Past and Present, 102 (1984), 94-129, at 99-100, 108-21; the quotation 
ibid. 108; Marilyn Morris, The British Monarclry and the French Revolution (New Haven, 1998), 
1~51. To a certain extent, the resurgence of royal ceremonial and loyalism in George 
Ill's reign was to alter the performance of royal funerals after 1800. This change, 
however, is beyond the scope of this essay. 

92 Hone's EdiJion, 7. 
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Consequently, the royal funerals in their simpler, purified form 
appealed to a court audience which had become suspicious of an 
overbearing, harsh, and combative baroque religiosity and 
preferred urbane, personalized concepts of Christianity. Private 
royal funerals allowed participants who were more familiar with 
the idea of a benign rather than a punitive or even revengeful 
God to pursue meaningful worship. At the same time the funeral 
rites offered new opportunities for the display of emotions. Their 
individualistic attitude towards death and mourning, combined 
with the dramatic light and sound effects of a funeral by torch-
light, fed into the all-pervasive cult of sensibility and thus further 
enhanced the effect of a spiritually infused atmosphere. 93 

The desired effect of an edifying ceremony could, of course, 
be disrupted by external factors, such as the overcrowding and 
disorder in Henry VII's Chapel, as described in Walpole's letter 
quoted above, or by organizational blunders.94 At one royal 
funeral, the procession broke into two parts since the Lord 
Chamberlain hurried the groups at the front along 'without 
decency or good Manners', while the rest of the cortege fell 
behind; at another funeral the yeomen of the guard almost 
dropped the coffin when an inadequately fixed handle came off; 
and at yet another burial pickpockets were operating in 
Westminster Abbey relieving the mourners of their possessions. 
The extent of such incidents, however, tends to be exaggerated. 
On the whole, many funerals seem to have been performed 'with 
Great Order & Decency'.95 In addition, it is doubtful whether 
these episodes had a lasting impact on the ceremony and could 
jeopardize the aura of a royal funeral. 

Significantly, there is evidence indicating that contemporaries 

93 The amalgamation of royal funerals and the cult of sensibility reached its climax in 
the early 19th century at the funeral of Princess Charlotte in 1817; see Stephen C. 
Behrendt, Royal Mourning and Regency Culture: Elegies and Memorials ,if Princess Charlotte 
(London, 1997). 

94 CA S.M.L. 65, pp. 178"""9, 238,240, 271-2; TNA PC 1/2/257: Clerk of the Council 
to Lord President, 18 Aug. 1714;John L. Bullion, 'Princess Augusta ofSaxe-Gotha', in 
Oiford Dictionary ,if National Bwgrapf!y, ii. 943-8. 

95 Examples can be found in CA S.M.L. 65, pp. 26, 96, 256; S.M.L. 66, p. 21; Francis 
Hare to Francis Naylor, London, 18 Dec. 1737, Historical Manuscripts Commission (ed), 
The Manuscripts ,if the &rl ,if Buckinghamshire, the &rt ,if lindsey, the &rl ,if Onslow, Lord Em!J,, 
Theodore]. Hare Esq., and Janus Round, Esq., M.P. (London, 18g5), 236-7. What calamities 
could really be in store for state funerals is demonstrated by the chaotic scenes at 
Ndson's lying-in-state,Jenks, 'Contesting the Hero', 434,453. 



450 MICHAEL SCHAICH 

were well aware of, and indulged in, the religiously charged 
atmosphere on these occasions. Even George Il's much-maligned 
funeral then takes on a rather different appearance. One eyewit-
ness waiting inside Westminster Abbey for the cortège to arrive 
found himself already put into a state of mind of 'most serious 
meditation' by the 'glimmerings of the tapers' 

when the royal body entered the church, and the choir began the 
service, the solemn music seemed to shake the soul ... In this solemn 
manner the royal corpse was conveyed to Henry VIl's chapel, and 
while the Bishop was reading the burial service, every spectator was 
fixed in the most profound attention; but when he pronounced the 
awful words that committed the royal body to the ground, a deep 
groan passed through the whole assembly, and tears flowed in streams 
from every eye . . . But let us turn our thoughts from this melancholy 
scene, and contemplate our late sovereign in the happy regions of tran-
quillity, adorned with a crown eternal, and dressed in the robes of 
immortality.96 

Horace Walpole, of all people, confirms this impression. If one 
reads the passages from his letter omitted at the beginning of this 
essay he also bears witness to an impressive mise en scène. From his 
detailed description of the Prince's Chamber, the procession, 
and the interior of Westminster Abbey it becomes dear that the 
funeral was 'absolutely a noble sight ... [and] very solemn'.97 

Even the religious mood was not lost on him. Contrary to 
appearances, therefore, the private royal funerals, especially of 
the later eighteenth century, did not represent a decline in the 
fortunes of monarchical ritual, but succeeded at least partially in 
controlling their meaning and redefining their role. By reducing 
the extent of public exposure and pomp, and reinforcing their 
spiritual vigour, they combined social exclusivity with a funeral 
rite that could claim to be more congenial to contemporary reli-
gious sentiment. 

96 C.D., 'To the Author of the Royal Magazine', 231--2. 
97 Walpole to Montagu, London, 13 Nov. 1760, in Lewis (ed.), Walpole's Co"espondence. 

ix pt. 1, 320""""3, quotation at 321--2. 
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The Funerals of the Prussian Kings 

in the Eighteenth Century 
ECKHART HELLMUTH 

The court and court ceremonial are highly popular topics for 
historical research at present. Peter Burke's 1992 study, The 
Fabrication of Louis XIV, in particular, has been a major factor in 
ensuring that historians look more carefully at the forms in which 
kingly power is represented. 1 As a result, they have become much 
more aware that courts presented themselves in very different 
ways. Thus, for example, there are considerable differences 
between the relatively coherent policy of image-creation such as 
that pursued by Louis XIV (1643-1715) or the Spanish court under 
Philip IV (1621-65),2 and the loose programme of representation 
followed by the Viennese court at the time of Leopold I (1658-
1705), as analysed by Maria Goloubeva. 3 When looking at life at 
court, historians' attention is drawn to a whole series of events.4 

The spectrum ranges from coronations and first audiences to 
performances of baroque opera. And a canon of terms for the 
description of such events has developed, including 'self-legitima-
tion', 'status affirmation', 'representation of power', 'glorification', 
'the theatricalization of monarchical rule', 'image policy', and 
'propaganda'. Recently, however, doubts have arisen about a 

Linda Bri.iggemann helped in obtaining the sources used in this essay. Christoph von 
Ehrenstein provided important references to recent literature on the history of the court. 
I am grateful to both. 

1 Peter Burke, The Fabrication ef Louis XIV (New Haven, 1992). 
2 Jonathan Brown and John H. Elliott (eds.), A Palace for a Kmg: The Buen Retiro and the 

Court ef Philip IV (New Haven, 2003). 
3 Maria Goloubeva, The Glorification ef Emperor Leopold I in Image, Spectacle and Text 

(Mainz, 2000). 
4 See e.g.John Adamson (ed.), The Prince!, Courts ef Europe: RiJual, Politics and Culture 

Under theAncien Regime 1500-1750 (London, 1999); Barbara Stollberg-Rilinger, 'Zeremoniell, 
Ritual, Symbol: Neue Forschungen zur symbolischen Kommunikation in Spatrnittelalter 
und Fri.iher Neuzeit', Zeitschrifl far historische Forschung, 27 (2000), 389-405; ead., 
'Symbolische Kommunikation in der Vormoderne: Begriffe--Thesen-Forschungsper-
spektiven', .(eitschrifl.fiir historische Forschung, 31 (2004), 489-527. 
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number of these terms. Thus in John Adamson's remarkable essay 
published a few years ago, 'The Making of the Ancien-Regime 
Court', we read: 
it is [now] apparent that key elements in the traditional interpretation 
need to be cast in a very different mould. First, the recovery of the liturgi-
cal element in aulic ceremonial, largely pioneered by Italian scholars, has 
fundamentally modified the older analysis of household ritual in terms of 
'theatre' and 'propaganda'. We are dealing with rituals where the 
'message' is so deeply embedded in the 'medium', to borrow Clifford 
Geertz's phrase, 'that to transform it into a network of propositions is to 
risk ... both of the characteristic crimes of exegesis: seeing more in things 
than is really there, and reducing a richness of particular meaning to a 
drab parade of generalities'. Secondly, where these household practices 
are concerned, it should be remembered that the daily 'audience' for most 
court ceremonial was the courtiers themselves. Like the liturgies of the 
Church, to which it provided a complement, the act of participation in 
court ceremonial defined a cadre that shared in the 'holiness' ofpower.5 

Adamson is not saying here that the issue of the audience was 
irrelevant to those who staged court ceremonial. Naturally there 
were events, such as coronation processions, which aspired to 
reach as large an audience as possible. To be sure, however, 
scholars of ceremonial have reminded us, with good reason, 
always to look carefully at the addressee of each particular 
ceremony. Barbara Stolberg-Rillinger has shown, using the 
example of Prussia, that the ceremonial of individual courts was 
frequently directed less at their own subjects than at a 'supra-
territorial courtly public'. 6 This is illustrated, among other 
things, by the fact that important ceremonial events were 
captured in texts and images which subsequently circulated in 
European court society. The parvenus among the European 
powers in particular, including Prussia, saw these as a means of 
demonstrating the rank which they held, or aspired to hold. 

The ceremonies which have exerted a particular fascination 
on historians undoubtedly include the obsequies held on the 
death of a monarch. In the cosmos of courtly self-representa-
tions, the extravagant funeral rites which often stretched out 

5 John Adamson, 'The Making of the Ancien-Regime Court 1500--1700', in id. (ed.), 
Prince!), Courts ef Europe, 7-41, at 31---2. 

6 Barbara Stollberg-Rilinger, 'Hofische Offentlich.keit: Zur zeremoniellen Selbstdar-
stellung des brandenburgischen Hofes vor dem europaischen Publikum', Forschungen zur 
Brandenburgischen und Preussischen Geschicllie, NS (1997), 1451 6. 
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over several weeks or even months assumed a special place. 
They were an expression both of the true faith of a particular 
dynasty and of the continuity of its power. Thus it is not surpris-
ing that funeral rites regularly filled many pages in the hand-
books of ceremonial which experienced a remarkable boom in 
the German-speaking territories in the early eighteenth century.7 

These books recorded how monarchs, princes, and high aristo-
crats were buried in the past and the present. Pattern books, as 
it were, they provided orientation for contemporary courts in 
their competition for prestige. The staging of a court funeral, 
however, was not merely an act of imitation, constantly referring 
back to earlier funerals. On the contrary, it was often a creative 
act in which those who dictated the ritual took into account both 
the personality of the deceased and his rank, real or assumed. 
Norbert Elias's words: 'Death is a problem of the living. Dead 
people have no problems,' though written in a different context, 
are very apt here. 8 

Although there is no doubt about the central significance of 
obsequies in the cosmos of the courtly world, the historiography 
of Prussia has paid relatively little attention to this subject.9 This 
is astonishing, because Prussia possessed a tradition of grand 
funerals. Although its kings-with the exception of Prussia's first 
king, Frederick I (1688-1713)10-were not crowned, they were 
extravagantly buried. Thus on the occasion of Frederick I's 
funeral in 1713, the Prussian court put on a display of all the 
splendour of which a baroque court was capable. 11 First the 
embalmed corpse was presented on a 'pearl bed' in the palace; 
then it was displayed for eight weeks in a magnificent castrum 
doloris in the palace chapel, to which the public was admitted. 

7 Milos Vee, Zeremoniafwissensckaft im Fiirstenstaat: Studien zur juristischen und politischen 
Theorie ahsohltisti.scher Herrschefisrepriisenl,atwn (Frankfurt, 1998). 

8 Norbert Elias, Uber di.e Einsamkeit der Sterbenden in unseren T agen: Gesammelte Schriften 
(Frankfurt, 2002), vi. 17. 

9 There are, of course, exceptions, e.g. Uwe Steiner, 'Triumphale Trauer: Die 
Trauerfeierlichkeiten aus AnlaB des Todes der ersten preuBischen Konigin in Berlin im 
Jahre 1705', Forschungen zur Brandenburgischen und Preussischen Gescmchte, NS, II (2001), 23-52. 

10 See, most recently,Johannes Kunisch (ed.), Dreihundert]ahre Preujlische Kiinigskrii111lng: 
Eine T agungsdokumenJ,atwn (Berlin, 2002). 

11 Geheimes Staatsarchiv, Berlin (henceforth GSA), Brandenburgisch-Preufiisches 
Hausarchiv (henceforth BPH), Rep. 45 K 4: Acta wegen des koniglichen Leichen-
begangnisses Sr. Majest:at Konigs Friedrich I. (1713); Benjamin Ursin von Bar, Christ-
Kiinigli.ches Trauer- und Ekrengedachtnis, des W~land Allerdurchl.auchtigsten, Gr'lflmiichtigsten Fiirsten 
und Herrn, Herrn Friderichs (Colin an der Spree, no year). 
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The removal of the corpse from the chapel to Berlin's cathedral, 
accompanied by 10,000 soldiers, was a remarkable spectacle, and 
the exequies, held in the cathedral with temporary architectural 
structures, a wealth of armourial bearings and emblems, and a 
cult of light, had much in common with a performance of 
baroque theatre. The sarcophagus, finally, in which Frederick I 
was laid to rest was more of a memorial than a coffin. 12 These 
extravagant rites were modelled on the funerals of the Great 
Elector (1640-88) and Queen Sophie Charlotte (1668-1705). 13 

This essay, however, will not examine these two funerals in 
greater detail because they do not appear to differ essentially 
from other baroque funerals. Instead, it will focus on the funerals 
of Frederick William I (1713-40) and his son, Frederick the Great 
(1740-86). Not only was there an inner connection between 
them, but each was remarkable in its own, special way. 

I 

Over a long period, Frederick William I had made careful 
preparations for his death. As early as 1731 he had ordered a 
simple tomb to be built in the newly erected garrison church in 
Potsdam. 14 Here, according to his will of 1733, he was to be 
'incarcerated' until the Resurrection. 15 The choice of the garri-
son church for his burial site was a clear break with tradition 
because until then, all the rulers of the House of Hohenzollern 
had been buried in Berlin's cathedral. It seems that the crypt in 
the cathedral, with its highly decorated sarcophagi, was too 
extravagant for Frederick William's taste. As Crown Prince he 
had already expressed clear reservations about the ostentatious 
ceremonial of burial and mourning cultivated at the European 
courts of the late seventeenth and early eighteenth centuries. In 
1705, when both his mother, Sophie Charlotte, and Emperor 

12 See the illustration in Rudiger Hoth, Die Grufl tier Hohen,?,ollern im Dom zu Berlin 
(Munich, 1992). 

13 Christian Cochius, Daouls des Kiinigs in Israel Heiiige Fiirbereitung zum Tode, und k:riifftige 
Ansprach an seinen Sohn und Naclifolger Solmno, betrac/aet Bry dem hiichstbetriibten Todes-Fall, Des 
Wryland Durchlauchtigsten . .. Herrn Friderich Wilhelmen (Colin, n.y.). 

14 Bernhard Rogge, Die Kiinigliche Hef- und Garnisonskirche zu Potsdam (Berlin 1882), 6. 
15 Hermann von Caemmerer (ed.), Die Test,amente der Kurforsten von Brandenburg und der 

beiden ersten Konig,e von Preeflen (Munich, 1915), 371. 
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Leopold I died, he wrote a letter to Electress Sophia of Hanover 
in which he made it clear that he held a low opinion of the 
court's traditional forms of burial. Referring to the imminent 
funeral of Leopold I, he wrote: 

In two weeks' time we will once again don the mourning cloaks and 
renew the suffering which is large and justified, but has no purpose, for 
I agree entirely with Your Electoral Highness about the purpose of the 
huge display associated with the burial of the Emperor. It makes little 
sense to me because I cannot understand why this poor corpse has to 
be quartered, like a criminal, and buried in so many different places. 16 

Frederick William was referring to the practice, widespread 
among the Habsburg dynasty, of burying different parts of the 
body (the actual corpse, heart, intestines, etc.) in different holy 
places, such as monasteries and churches. Frederick William's 
reservations about this common Catholic practice grew out of a 
fundamental alienation from the funeral rites of his times. He 
similarly disapproved of the expense which, on his father's 
orders, was lavished on the burial of his mother, Queen Sophie 
Charlotte. Thus he mocked 'the custom in this country, where 
we think that spending enormous amounts of money on the 
funeral honours the dead, although they themselves do not 
benefit. The King only does it to express in public his love of the 
deceased Queen, and his sorrow at her death.'1 7 Despite such a 
critical attitude, Frederick William was unable to defy court 
convention on the death of his father in 1713. For Frederick I he 
arranged a funeral in accordance with his father's desire for 
opulence and craving for recognition. 

Frederick William I wanted to be buried in a way that 
reflected his religious understanding of himself-that is, he 
wanted it to become apparent that, as he put it, he appeared 
before God as 'a great and poor sinner', 'seeking mercy from 
God and his Saviour'. 18 Consequently, in 1734 he ordered that a 
coffin be prepared for him, 'without decorations on it, but quite 
simple and plain, with a lid that is to be quite flat'. 19 Two days 
before his death the King had the coffin placed in his room, 

16 Georg Schnath (ed.), Briefivechsel der Kurfiirstin Sopme von Hannover mit dem PreujJischen 
Kiinigshause (Berlin, 1927), 68. 

17 Ibid. 
is Von Caemmerer (ed.), Testamente der Kurfiirsten, 392 ff. 
19 Rogge, Komgliche Hqf urn/ Garnisonskfrche, 19-20. 
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commenting: 'I will sleep peacefully in this bed.'20 On the same 
day, 29 May 1740, he laid down the procedure to be followed 
after his death.21 While Frederick I had left his successor only 
rudimentary instructions for what was to happen after his 
demise, Frederick William I gave the Crown Prince very detailed 
directions for the preparation and arrangement of his funeral. 

Frederick William died on 31 May 1740, around midday. He 
had previously taken leave of his family and transferred the busi-
ness of government to his son. In the present context, however, it 
is important to note that since 27 May, two clergymen had been 
at his side, preparing the monarch for his demise. These were 
the Calvinist court preacher Christian Cochius, and the 
Lutheran preacher at the garrison church, Oesfeld. Each wrote a 
report on the monarch's final days, and both convey one thing 
very clearly: the intensity with which Frederick William strug-
gled to gain the grace of God.22 For four days the monarch 
prayed, recited psalms, and sang chorales. Above all, however, 
he conversed with the two clergymen, focusing on the question 
of how he could achieve eternal life. In these conversations, the 
clergymen did not give him an easy time. Cochius, in particular, 
affected him deeply by initially trying to deny any certainty of 
salvation. When Frederick William pointed to the deeds pleasing 
to God which he had committed during his life, Cochius would 
not acknowledge that they counted. Only when the monarch 
most profoundly repented of his sins was he satisfied. Thus we 
read in his report, in which he referred to himself in the third 
person: 

20 Karl Ludwig von Pollnitz, Memoiren zur Lebens- und Regieru11{5sgeschichte tier vier /etzten 
Regenten des Preuj]ischen Staats mit einem berichtigenden Anha1/{Je, 2 vols. (Berlin, 1791), ii. 552; 
Reinhold Koser, Geschichte Friedrichs des Groj]en, 4 vols. (4th edn.; Stuttgart, 1913), i. 180. 

21 'Instruktion Friedrich Wilhelm I. bzgl. seiner Bestattung (Potsdam, 21. Mai 1740)', 
printed as 'Die von dem hochseel Konig Friedrich Wilhelm I. dem damaligen Kron-
prinzen, nachherigen Konig Friedrich II. ertheilte Instruktion zu seiner Leichenbestat-
tung', O.ffi;:.ier-Lesebuch historisch-militiirischen lnhalts, mit untennischten interessanten Anekdoten, 
herausgegeben von einer Gesellschafi mililiirischer Freunde, 3 (1794), 155-65. See also GSA BPH 
Rep. 46 no. 79, pp. 159-60: Niederschrift der Verfiigung Friedrich Wilhelms I. ilber seine 
Bestattung und die Regierungsiibemahme durch seinen Nachfolger, Potsdam 29 May 
1740. 

22 GSA BPH Rep. 46 K 8, fos. 28::J: Extrait de la Relation des dernieres heures du 
Roi Frederic Guillaume, Faite par M.J. F. Oesfeld, Aumonier du Regiment du Roi, a 
Potsdam, en date du 17 deJuin 1740; ibid. fos. 22'-24v: Extrait de la relation des demieres 
heures de S. M. le Roy Frederic Guillaume faite par M. Cochius son Chappelain a 
Potsdam, en date du 17 Juin 1740. 
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A few moments later the King shouted: Ah! I am an evil person! Sire, 
Mr Cochius replied, that is a confession which uplifts me greatly; it is 
good to hear a great King confessing himself openly and without 
disguise to be a great sinner in front of God. Nor can the creature 
humble itself too much before its Creator, or the evildoer before his 
Judge; we are a thousand times more culpable than we know.23 

In this dialogue, Cochius pushed Frederick William so far that 
he came to see the serious illnesses with which he had been 
afflicted since 1734 as a martyrdom which was pleasing to God 
and brought closer the salvation of his soul. At the end, accord-
ing to Cochius's report, Frederick William had renounced all the 
things of this world, and had dedicated himself entirely to the 
love of God: 'I have separated my heart, the King told him, from 
all the objects of my affections, from my spouse, my children, my 
army, from the whole world! How blessed you are, Sire, 
responded Mr Cochius, this is the sign of the Faithful, that he 
loves God more than anything else.'24 Allegedly, Frederick 
William's last words were: 'LordJesus, I live for you, I die for 
you. In life and in death you are my gain.'25 

Immediately after his death, his body was treated as Frederick 
William had decreed. In the instructions he had left for his 
funeral, he had said: 'As soon as I am dead, I want my body to 
be washed, dressed in a clean shirt, and laid on a wooden table. 
I am to be shaved, made clean, covered with a shroud, and left 
in this way for a number of hours.'26 This was a gesture of the 
deepest piety, for he clearly wanted his corpse to be dressed as a 
penitent. Frederick William had also left further instructions 
about what was to happen to his corpse. Thus he had decreed 
that an autopsy was to be performed on him in the presence of 
high-ranking generals and a number of doctors in order to estab-
lish the cause of death. But he had added expressly: 'But I 

23 'Quelques moments apres le Roi s'ecria: Ah!Je suis un mechant homme! Sire Jui 
repondit M. Cochius, voila un aveu, qui m'edifie beaucoup; ii est beau d'entendre un 
grand Roi s'avouer Ouvertement et sans deguisement, un grand pecheur devant Dieu. 
Jamais la creature ne peut trop s'humilier devant son Createur, ni le criminel devant son 
Juge; nous somes mille fois plus coupables que nous ne saurions'; ibid. fo. 23•. 

24 jai detache mon coeur, Jui dit le Roi, de tous Jes objets de mes affections, de mon 
Epouse, de mes enfants, de mon Armee, du monde entier! Quel bonheur pour vous, Sire, 
reprit M. Cochius c'est la marque du Fidele, ii aime Dieu par dessus tout'; ibid. fo. 24•. 

25 Pollnitz, Memoiren zur Lebens- und &gimtngsgeschi.chte, ii. 565. 
26 'Die von dem hochseel Konig Friedrich Wilhelm I. dem damaligen Kronprinzen, 

nachherigen Konig Friedrich II. ertheilte lnstruktion zu seiner Leichenbestattung', 155. 



ECKHART HELLMUTH 

absolutely forbid anything to be removed from my body.' And 
further: 'Only as much water and mucus as possible should be 
taken out of the body; then it is to be washed clean, and dressed 
properly in my best uniform.'27 After these instructions had been 
followed, the body lay in state for a few days in the palace. This, 
incidentally, did not accord with his wishes, for Frederick 
William had stated that he wanted to be buried on the following 
day. However, the coffin was not closed and taken to the garri-
son church, escorted by a large contingent of troops, until 4 
June. There the entombment took place in the vault which had 
been prepared for this purpose. The procession from the palace 
in Potsdam to the garrison church was accompanied by a mili-
tary band playing the chorale 'O Haupt voll Blut und Wunden' 
on wind instruments, in accordance with Frederick William's 
wishes.28 

The obsequies that took place after Frederick William's death 
also had another, quite different aspect. They can be seen as a 
theatrical production designed less to demonstrate mourning 
than the power of the Prussian crown, for the tradition of royal 
state obsequies (pompe funèbre) had by no means disappeared in 
the Spartan Prussia of the eighteenth century. Thus an elaborate 
mourning room had been set up in the palace at Potsdam. 29 All 
the rooms and staircases that led to this mourning room had 
been lined in black and decorated with silver candelabra. The 
room itself had received the same treatment. A contemporary 
observer described the situation as follows: 'In the mourning 
room one first saw the royal coat of arms . . . artfully embroi-
dered in gold, and under it an armchair intended for the wax 
effigy of the late king.'30 Behind this rose the castmm doloris 
bearing the ceremonial coffin, which was empty. On it lay 
Frederick William's battle emblems, that is, helmet, dagger, 
command staff, sash, collar, and golden spurs. To the left of the 

27 Ibid. 156. 
28 Ibid. 157. 
29 'Beschreibung des Leichenbegangnisses Konig Friedrich Wilhelm I., am Mittwoch 

den 22stenjunius 1740', Qffizicr-Lesebuch historisch-militiirischen Inhalts, 3 (1794), 16y-73; see 
also .Neue Europiiische Fama, 61 (1740), 15"""32, at 19---20;Johann Gottfried Mittag, Leben und 
Absterben Friedrich Wzlhelmi, Konigs in Preujlen und Churfiirst.ens zu Brandenburg (Halle, 1740 ), 
21 8; David Fassmann, Leben und Thaten des Allerdurcldauchtigst.en und GrefJmiichtigst.en Ko"nigs 
von Preiiflen Friderici Wzlhelmi bis auf gegenwiirtige ,?_ei.t aufrichtig beschrieben, 2 vols. (Hamburg, 
1741), ii. 826,. 

30 'Beschreibung des Leichenbegangnisses Konig Friedrich Wilhelm I.', 166. 
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coffin lay the insignia of the Prussian monarch-crown, sceptre, 
the imperial orb, and sword. To the right of the coffin were 
placed his insignia as Elector of the Holy Roman Empire (elec-
toral hat, sword, etc.). Behind the coffin hung the official portrait 
of Frederick William I. The whole arrangement represented, in 
the words of Ernst Kantorowicz, 'the immortal body politic'. 31 

The wax effigy of Frederick William I,32 in particular, symbol-
ized the continuity of rule which extended beyond the death of a 
monarch. 

The official burial service took place on 22 June, that is, more 
than three weeks after Frederick William's death. On this day an 
impressive procession, accompanied by the thunder of canons 
and funeral music, transferred the ceremonial coffin from the 
Potsdam palace to the garrison church. 33 In front of the coffin 
marched military units, the court domestic staff, clergy, and high 
court and state officials, who carried Frederick William I's 
insignia of rule. Immediately behind the coffin followed the 
family led by Frederick II, members of the Prussian aristocracy, 
ministers and other high officials, and, finally, the magistrates of 
Potsdam and Berlin. The splendour and pomp of this procession 
clearly left a deep impression on contemporaries. Thus a 
Prussian aristocrat, reporting these events in a letter at the time, 
wrote: 'The variety of uniforms, and the large number of officers 
... were the loveliest sight in the world. '34 

The garrison church itself had been elaborately prepared for 
the burial service. The whole building had been hung with 
black. 35 It was illuminated by I ,500 lamps, and decorated with 
a large number of royal coats of arms. In the church, the coffin 

31 Ernst H. Kantorowicz, The Kzng's Two Bodies: A Stuefy in Medieval Political Theology 
(Princeton, 1957; repr. Princeton, 1981), 312. 

32 Neue Europaische Fama, 61 (1740), 15-g2, at 19. 
33 Descriptions of the funeral procession are to be found in GSA BPH, Rep. 47 K III 

no. 1: Reglement zu dem bevorstehenden Leichenbegangnis; Neue Europiiische Fama, 61 
(1740), 15-g2, at 21-4; Fassmann, Leben und Thaten, ii. 828-go; 'Beschreibung des 
Leichenbegangnisses Konig Friedrich Wilhelm I.', 1681 0. 

34 Jakob Friedrich von Bielfeld, Friedrich tier Gr<ifle und sein Hof oder So wares vor IOO 

Jahrer,_· In vertrauten Brief en des Freiherm von Bu!feM geschruben von q38 bis q6o (Breslau, 1838), 
171. 

35 GSA BPH Rep. 47 K III no. 1: Reglement zu dem bevorstehenden 
Leichenbegangnis; Neue Europiiische Fama, 61 (1740), 15-g2, at 24--6; Fassmann, Leben und 
Thaten, ii. 830-1, 833-4; 'Beschreibung des Leichenbegii.ngnisses Konig Friedrich 
Wilhelm I.', 171-g. 
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was placed on a pedestal under a canopy carried by Doric 
columns. Two huge paintings had been placed behind the 
catafalque. One depicted a female figure carrying a lamp that 
was going out; the other an angel flying up to heaven bearing 
the name of the deceased King. On each side of the pedestal 
stood four statues, representing the territories of the Prussian 
crown. On the pillars of the church were emblems celebrating 
the virtues of the deceased, including Castitas, Diligentia, 
Oeconomia, Experientia, Sapientia, Nominis Splendor, Pietas, 
Constantia, Religio, Temperantia, Valor, and Vigilantia. In 
line with Frederick William's wishes, the funeral sermon was 
based on the biblical text: 'I have fought a good fight, I have 
finished my course, I have kept the faith' (2 Tim. 4: 7 and 8), 
and the chorale 'Wer nur den lieben Gott lässt walten' was 
sung. Incidentally, similar services were held in all other 
Prussian churches on that day. At the garrison church in 
Potsdam, a mourning cantata, a setting of a text written by a 
Lutheran pastor, was also performed. The ceremonies held on 
this 22 June had by no means been stripped of their religious 
content. Rather, an attempt was made to achieve a balance 
between Christian mourning rituals and elements that pointed 
to the Hohenzollern dynasty and the power of the Prussian 
state. 

II 

Forty-six years after these events, Frederick the Great died. In 
contrast to the death of his father, no member of his family, 
but above all, no clergyman was present at his death on the 
night of 16-17 August 1786 at Sanssouci. 36 Instead, his personal 
doctor, Christian Gottlieb Selle, assisted by a few lackeys, helped 
Frederick through his final hours. Also present, in a side room 
off the death chamber, were two high-ranking generals who 
were close to Frederick, and one of the highest Prussian officials, 
the cabinet minister Ewald Friedrich von Hertzberg, who 
stopped the clock at 2.20 and closed the dead monarch's eyes. It 

36 Accounts of Frederick the Great's final hours can be found in, among others, 
Koser, Geschiclue Friedrichs des Groflen, iii. 546 ff.; Johannes Kunisch, Friedrich de, Grofle: Der 
Konig und seine Zeit (Munich, 2004), 528 ff. 
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is alleged that in the hour of his death he sighed: 'La montagne 
est passee, nous irons mieux.' 

Frederick had faced his death with stoic calmness, probably 
because as someone who was deeply alienated from the 
Christian belief in revelation, he did not believe in an afterlife. 
This also meant that he firmly rejected the notion of divine 
judgement, deeply rooted in Christian faith, and especially the 
idea of hell as the place of the damned. In his reflections in the 
form of a poem entitled 'Über die leeren Schrecken des Todes 
und das Bangen vor einemjenseits' (On the empty terrors of 
death and fear of the hereafter) we read: 'Ein Traum der Ort der 
Schmerzen, wo jeder Hoffnung bar, I Endlose Strafen abbüßt 
die bleiche Siinderschar. I Agyptens Wundermären sind gleicher 
Art wie die, I So unsere Väter glaubten, ein Werk der Phantasie, 
I Ein sinnlos Durcheinander, gestalt- und farbenreich, I Von 
Todesangst geschaffen und Pfaffenlist zugleich.'37 Frederick 
thought of 'das Totsein als einen tiefen Schlummer, Traumlos 
und ohn' Erwachen'.38 In his opinion, at death body and soul 
returned to the lap of nature whence they had sprung. He 
expressed it thus: 'lch werde dort, woraus ich dereinst hervorge-
gangen, I Aufs neue untertauchen, allwo ich ewiglang I Mich 
schon einmal befunden, eh' ich ins Dasein sprang.'39 

Reflections about his own death accompanied Frederick the 
Great throughout his life. 40 This also meant that he thought 
deeply about his own funeral. Early in the 1740s he had had a 
vault built at the eastern end of the garden terrace at Sanssouci, 
and this is where he wanted to be buried.41 The idea of a grave 
in nature is attested since antiquity. As a rule, rulers and aristo-
crats of the early modem period were buried in consecrated 
earth or in the crypt of a church, but there were individual cases 

37 'A dream the place of pain, where, devoid of hope, a pale host of sinners suffers 
endless punishment in atonement. Egypt's miracle tales are much the same as those 
which our fathers believed in, a work of fantasy, a senseless muddle, full of figures and 
colours, brought forth equally by fear of death and the tricks of priests.' From 'Ober die 
leeren Schrecken des Todes und das Bangen vor einemJenseits', in Gustav Berthold 
Volz (ed), I>ic Werke Friedrichs des Grq/Jen, ix. I>ichtungen (Berlin 1914), 124--s2, at 125. 

38 'death as a deep sleep, dreamless and with no awakening'. Ibid 
39 'I will immerse myself again whence once I emerged, where I already spent an eter-

nity before I sprang into life.' Ibid. 129. 
40 Kunisch, Friedrich tier Grq/Je, 525--6. 
41 Hans-Joachim Giersberg and Rolf-Herbert Kruger, I>ic Ruhestiitte Friedrichs des 

Grq/Jen zy, Sanssouci ( 2nd edn.; Berlin, 1992 ). 
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in which a sarcophagus in a park or in open countryside served 
as a burial place. The eighteenth century in particular had a 
number of prominent examples of such graves in nature.42 The 
tomb which Frederick the Great erected for himself, however, 
hardly fits into this tradition. It consisted of an underground 
vault, devoid of decoration, and lacking any monument above 
ground, such as a sarcophagus or pyramid, to indicate death or 
the identity of the person interred. Instead, Frederick had a 
white marble statue placed over the tomb reserved for himself. It 
represented the goddess of flowers, Flora, with the god of the 
wind, Zephyr. In addition, six busts of Roman emperors, which 
the Prussian king had acquired from the collection of Cardinal 
Polignac in 1742, were placed directly next to the tomb. 

Not only did Frederick have this simple vault built for himself 
in the park of Sanssouci, but he also described precisely how he 
wanted to be laid to rest. His instructions deviated dramatically 
from the funeral ceremonial usual among the ruling houses of his 
time. In his personal wills, dated 1752 and 1769, and in two 
instructions of 1757 and 1758, Frederick specified that he wanted 
to be buried in the simplest form possible, without court conven-
tions and church rites.43 Thus we read in his will of 1769: 
I am glad to return my life's breath to benevolent nature, which kindly 
lent it to me, and to allow my body to revert to the elements of which it 
is composed. I have lived as a philosopher, and want to be buried as 
one, without ostentation or pageantry, and without any ceremonies at 
all. I do not want my body to be opened or embalmed. Ifl die in Berlin 
or Potsdam, I do not want to be put on display to satisfy the idle curios-
ity of the people; I want to be buried on the third day at midnight. I am 
to be brought to Sanssouci by the light of a lantern, without an 
entourage, and buried there quite simply at the height of the terrace, 
on the right hand side going up, in a vault which I have had erected 
there. Should I die while on a journey, I want my body to be buried 
wherever I am, and when the first frosts come, to be taken to Sanssouci 
without any ceremony.44 

Thus Frederick the Great firmly distanced himself from the 
pompous, ostentatious funeral ceremonial still practised, even in 

42 See e.g. H. M. Colvin, Archiiecture and the After-life (New Haven, 1991), 324 ff. 
43 See e.g. von Caemmerer (ed.), T estommie der Kurfiirsten, 447 ff. 
44 'Das Testament vom 8. Januar 1769', in Gustav Berthold Volz (ed.), Ausgewiihlte 

Werke Friedrich des Gr'!flen, ii: Poliiische und philosophi.sche Schri.fien (Berlin, 1924), 75-8, at 75--6. 
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the 'enlightened' century, by a number of dynasties. Moreover, 
his idea of a funeral represented the end of the notion of the 
'king's two bodies' which had permeated the history of the 
western monarchy up to this time, 45 for there was no longer a 
ritual to symbolize the permanence of the monarchy outlasting 
the death of the king. And, finally, the simple funeral, devoid of 
any religious symbolism, which the Prussian monarch planned 
for himself was also a renunciation of the idea of the divine right 
of kings. 

This desire to be buried in the garden of Sanssouci had 
nothing in common with the Christian tradition, but this does 
not mean that Frederick planned an irreligious burial. The 
art historian Adrian von Buttlar has recently attempted to 
decode the horizon of meaning which provides the context for 
Frederick's plan.46 The key to understanding this plan, accord-
ing to von Buttlar, is that Frederick the Great was a Freemason. 
His evidence for this is, among other things, a painting by 
Johann Christoph Frisch, depicting Frederick the Great with his 
friend, the Marquis d' Argens, watching as his tomb is being 
lined with bricks.47 Buttlar points out that this painting is full of 
Masonic symbolism. And indeed, we can find all the symbols 
that are important in Masonic rituals. These include the 
hammer, the trowel, the ruler, the hod, and the perpendicular. 
Moreover, there is a ladder, as a symbol of the steps towards the 
light. The figure of Frederick, according to von Buttlar, repre-
sents the compass, which is so important in Masonic symbolism. 
His legs and walking stick represent the arms of the compass. 
And there is more: to the right of the Marquis d' Argens, who 
was considered by contemporaries to be an atheist, lies an 
untidy pile of stones. On Frederick's side, by contrast, there is a 
neatly stacked block of stones-symbol of ethical self-discipline 
and purified fellowship. This interpretation of Frisch's painting 
is not entirely unproblematic, because it was painted in 1802, 

45 See Kantorowicz, The Kmg's Two Bodies. 
46 Adrian von Buttlar, 'Sanssouci und der "Ewige Osten": Freimaurerische Aspekte 

im Garten Friedrichs des GroBen', Die Gartenkunst, 6 (1994), 219---26; id., 'Das Grab im 
Garten: Zur naturreligiosen Deutung eines arkadischen Gartenmotivs', in Heinke 
Wunderlich (ed.), Landschaft und Landschaften im I8. Jahrhundert (Heidelberg, 1995), 79-u9. 

47 See Rainer Michaelis, 'Friedrich der GroBe und der Marquis d'Argens besichtigen 
den Gruftbau von Sanssouci: Ein Gemalde des Maiers Johann Christoph Frisch 
(1738-1815)',Ja/zrbuch.for Brandenburgische Landesgeschu:hte, 42 (1991), 102-ro. 
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after Frederick's death. Von Buttlar therefore also points to a 
number of other factors which seem to support his thesis that 
Frederick the Great's grave was that of a Freemason. These 
include the iconography of Sanssouci park, which, in a number 
of sculptures, reveals a programme. Among other things, von 
Buttlar sees the statue of a youth worshipping the sun, which 
Frederick had placed in a pavilion right next to his tomb as 
early as 1747, as confirming his assumption. The emblem of the 
sun surrounded by an aureole, von Buttlar argues, is a sign of 
Masonic illumination. And, finally, he suggests, the position of 
the vault on the eastern side of the terrace at Sanssouci also 
points to the Masonic tradition, for the deceased Mason goes to 
the 'Eternal East' (in contrast to the Elysian Fields of antiquity, 
which lie in the west); for the Masons, the east, as the origin of 
light, is the seat of the Master. If we accept von Buttlar's argu-
ment, it becomes clear that the plan which Frederick drew up 
for his own funeral was not irreligious. It is just that the religion 
it drew upon was not Christianity in the generally accepted 
sense. 

Although Frederick had made his wishes clear beyond any 
doubt, they were not respected. The tomb in the park of 
Sanssouci remained empty. The tomb and the area around it 
provided a final resting place only for Frederick's eleven grey-
hounds. Frederick's successor, Frederick William II (1786-97), 
simply ignored his uncle's last will and his desire for a simple 
burial in the garden of Sanssouci, and instead gave orders for an 
elaborate funeral, which was largely modelled on that of 
Frederick William 1.48 First, after Frederick's body had been 
rubbed down with spirit, he was laid out in state for a short time 
on his camp bed at Sanssouci. 49 (He was wearing a small hat, 
held on by a napkin tied around his chin, and was dressed in an 
old silk coat, his feet in large gout boots.) This brieflying-in-state 
at Sanssouci was intended to give members of the family and 
generals who had been close to him, officials, and domestic staff 
a chance to say farewell. At this point, too, a death mask was 

48 GSA BPH Rep. 47 no. 70: Reglement zu dem Leichenbegangnisse Seiner 
Hochstseligen Majestat Friderich des Zweiten, Konigs von PreuBen, so zu Potsdam 
gehalten werden soil, 3 Sept. 1786. 

49 See esp. Paul Seidel's description of Crown Prince Frederick William, the later 
Frederick William III, in 'Bildliche Darstellungen Friedrichs des GroBen', Hohen<-ollcm-
Jaltrbuch, 14 (19ro), 231 44, at 239 ff. 
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made (the first time that this had been done for a Prussian 
monarch). There was no autopsy. 

On 18 August, the corpse of Frederick the Great, now dressed 
in uniform, was put on public display for a few hours at the 
palace in Potsdam in an open coffin, 50 although this had been 
expressly forbidden by Frederick. There were said to have been 
a few thousand visitors. On the evening of the same day a 
funeral procession transferred the coffin to the garrison church; 
soldiers provided a guard of honour between the palace and the 
church. At the church, two clergymen received the coffin, and 
the organ intoned the chorale 'Dein sind wir Gott in Ewigkeit'. 
Thereafter, Frederick's coffin was placed in the vault next to that 
of his father. 

What followed was almost a copy of the mourning ceremonies 
of 1740. Thus a suite of mourning rooms was again set up in the 
palace, and opened to the public for a number of days. 51 There 
were said to have been 60,000 visitors. 52 Visitors walked through 
a flight of three rooms on a black carpet which muflled their 
footsteps, and were transported into a dream world. The first 
room, whose dimensions were about 25 by 15 metres, was lined 
with black. Hundreds of candles-as in the two following 
rooms--illuminated the darkness. 'A holy shudder', commented 
a contemporary, 'went through everyone who entered this room 
for the first time. '53 Down the length of the room were four 
imitation Corinthian columns on each side. The room was deco-
rated with silver wall lamps, chandeliers adorned with white 
roses, flags, and helmets, and garlands of imitation oak leaves 
and laurel. The next room, known as the small presence 
chamber, contained Frederick the Great's audience chair, on 
which was placed a crown. Hanging on the wall behind it was 
the coat of arms embroidered in silver, and above it an eagle 
with spread wings. There was no effigy. Passing two guards, the 
visitor finally reached the room containing the empty ceremonial 

50 See [Kletschke], Letzte Stunden und Leichenbegiingnifl Friedrichs des <:,weiten, Ki>nigs von 
Preuflen (Potsdam, 1786), 20 ff.; Friedrich Laske, Die Trauerfeierlichkeiten for Friedrich den 
Gro.fJen (Berlin, 1912), 8. 

51 Descriptions of the mourning suite can be found in [Kletschke], Lel:i:.te Stunden, 37 ff.; 
Heinrich Ludewig Manger, Baugeschichte von Potsdam, besonders unter der Regicrung Kiinig 
Friedrichs des Z,weiten, 3 vols. (Berlin, 1789-go), ii. 505 ff.; Laske, Trauerjeierlich/ceiten, 15 ff. 

52 This figure is given by Laske, Trauerjeierlichfceiten, 44 n. 73. 
53 [Kletschke], Lel:i:.te Stunden, 39. 
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coffin. The room was lined with violet-a colour used at the 
funerals of sovereign kings. The walls of this room had been 
decorated with candelabra and silver ornaments in 'Arabic 
style'. In the back part of the room rose a structure which 
referred to the tradition of the castrum doloris. The ceremonial 
coffin was elevated on a platform under a canopy, and 
surrounded by the insignia of the Prussian monarchy. As at the 
funeral of Frederick William I, the collar, sash, dagger, 
command staff, and spurs lay on the coffin. Behind it hung the 
official portrait of the deceased. The underside of the canopy 
was embroidered with Frederick the Great's motto, 'Suum 
cuique', and a black eagle. From the corners of the canopy black 
lengths of material, edged with ermine, were draped around two 
obelisks, which bore oval representations symbolizing the begin-
ning and the end of Frederick the Great's life. Thus one obelisk 
depicted a spirit descending from heaven and alighting on earth. 
Underneath was written: 'Terris datus.' On the other obelisk 
could be seen an eagle flying towards heaven from a funeral pyre 
going up in smoke, over the inscription: 'Coelo Redditus.' 

Ong September, Frederick the Great's ceremonial coffin was 
taken to the garrison church in a procession, whose details were 
largely the same as those for the procession of 1740.54 It should 
just be mentioned that religious music also played a prominent 
role in this procession. Thus, among other things, the chorales 
'O Jesus Christ, meines Lebens Licht', and 'Jesus meine 
Zuversicht' were played. In contrast to the funeral ceremony of 
Frederick William I, no sermon was preached. However, the 
idea of intercession for the deceased was not entirely missing. 
One of the inscriptions inside the church read: 'Voris jam nunc a 
vocari' (Lord, graciously hear our prayers). The Christian tradi-
tion, it seems, could not be dispensed with even in the case of a 
monarch who himself no longer professed it. 

To be sure, however, these obsequies had another dimension, 
which was expressed mainly in the temporary structure which 
was erected inside the garrison church. In the central space of 
this church, which had also been lined in black and decorated 
with thousands of lights, a twelve-metre-high Temple of 
Immortality had been erected to house the ceremonial coffin and 

54 [Kletschke], Let;:,t,e Stum/en, 27 ff., 69 ff. 
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the royal insignia.55 On top of the temple was an eagle about to 
take wing. Along the front wall of the temple stood four statues, 
each two metres high and dressed in classical costume. They 
represented the virtues of the ruler: steadfastness, bravery, politi-
cal wisdom, and fairness. Large silver, branching candelabra had 
been placed between the columns, 'so that', as a contemporary 
described the impression created, 'from a distance, the temple 
seemed to be engulfed in flames'. 56 In addition there were 
incense burners in classical style. The whole structure, referring 
so strongly to classical antiquity, must have seemed like an alien 
intrusion in the setting of a Christian church. This was no longer 
a castrum doloris, which, in the words of Liselotte Popelka, was the 
site of the 'ascension of the soul to heaven'.57 The purpose of this 
structure was primarily to celebrate the great Prussian monarch 
as the bearer of virtues important to the state. Heaven still 
existed, but it was no longer the destination of those who 
received God's divine grace; heaven was now the imagined home 
of the virtuous. During the ceremonies, a banner hung over 
Frederick's vault bearing the following inscription: 'Immerito 
mori coelum recludit virtus' (virtue unlocks heaven for those who 
never deserved to die). And, characteristically, the sermons that 
were preached for the monarch up and down the country in the 
days that followed on the biblical text 'I have made thee a great 
name' (1 Chr. 18: 3) hardly mentioned Frederick as a Christian. 
Rather, he was styled a man of virtue.58 In this context, virtue 
meant two things. First, it referred to civilian virtues such as 
concern for the general good, justice, doing one's duty, a capac-
ity for tireless work in the office of monarch, goodness, and 
wisdom; it also meant the military virtues such as ruthlessness, 
perspicacity, courage, and the capacity to suffer. 

55 Descriptions of the Temple can be found in [Kletschke], Letzte Stunden, 58 ff.; 
Manger, BaugeschichJe von Potsdam, 523 ff.; Laske, Traue,jei.erlichlceiten, 21 ff. 

56 Johann Georg Krtinitz, Okorwmisch-t,echnologische Encycloptidie oder allgemeines System tier 
Staats-, Stadt-, Haus- und l.andwirtscha.ft, wie auch tier Erdheschreibung, Kunst- und NaturgeschichJe, 
in alphabetischer Ordnung, pt. 73 (2nd edn.; Berlin, 1798), 659. 

57 Liselotte Popelka, 'Trauergeriiste', Romisch Historische Mitteilungen, 10 (1966/7), 
184--gg, at 197. 

58 See e.g. Friedrich Samuel Gottfried Sack, Gediichtnispredigt auf den allerdurcldauchtigsten, 
greflmiichtigsten Konig und Herrn, Herm Friderich den ,Zweiten, Konig von PreujJen (Berlin, no year); 
Wilhelm Abraham Teller, Predigt zum Gediichtnis des Hochstseligen Konigs Friedrich des ,Zweyten 
gehalten in tier Kirche zu St. Petri am IO. Sept. q86 (Berlin, no year). 
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To a certain extent, these were also the leitmotivs of the Latin 
mourning cantata, specially composed for the occasion, which 
was performed during the ceremony by an orchestra numbering 
almost seventy musicians, a choir of fifty, and nine soloists.59 

This mourning cantata was entirely devoid of all religious 
content, providing instead, a unique apologia for Frederick the 
Great. Among other things, we read there: 

Which man, which father, snatched from his people, is mourned with 
public tears? The people's cry of lamentation that is filling the air--
whence does it come? He, whom even the Sun cannot wish to see 
bigger, despite the immense space which it illuminates-he, King 
Frederick, is sinking, eternally mourned, into the grave ... But his fiery 
spirit breaks through the bonds of the grave; he is offered the seat 
which Virtue reserves for the spirits of the eternally blessed. Your 
name, Frederick, had already reached the threshold of the heights of 
Olympus before you even joined the Heavenly Ones, and graciously 
allowed our solemn vows to reach you. 60 

This apologia was underlaid with references to Frederick the 
Great's practice of government. Thus, in this cantata, he was 
celebrated as, among other things, a military hero, a just sover-
eign, and a promoter of land improvement. 

These elaborate and ostentatious funeral ceremonies were 
addressed to the subjects of the Prussian crown. Although there 
were high-ranking foreign aristocrats, such as the Prince of 
Anhalt-Kothen, the Prince of Wiirttemberg, and the Duke of 
Holstein-Beck in the mourning procession,61 the court commis-
sioned no expensive documentation to record the event in word 
and image for the benefit of the courts of other territories. 
The obsequies were quite clearly directed at a broad public 
which was relatively open socially. Thus Consistory Councillor 
Kletschke, who in 1786 wrote a detailed account of Frederick the 
Great's funeral, described the lying-in-state as follows: 'Every 
resident, from the highest to the lowest, citizen and soldier, in 
short, everyone could go there and weep tears of the warmest 
thanks for all the good things that their beloved sovereign had 

59 See report in Koniglu:h-prwiligurte Berlinische :{,eitung von Staats- und gelehrten Sachen, 
109tes Stuck. Dienstags, den 12ten September 1786. 

60 Ibid. The quotation here is an English rendering of the German translation by Karl 
WIihelm Ramler printed there. 

61 [Kletschke], l.etzte Stunden, 78"""9. 
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done for them. '62 It is equally remarkable that according to 
contemporary estimates the mourning suite was visited by about 
23,000 people. 63 And the funeral procession turned into a public 
spectacle. Thus we read in Kletschke's account: 

Especially large stands to accommodate the enormous numbers of 
spectators had been erected in front of almost all the houses in the wide 
street and in all the squares in the area where the solemn funeral 
procession had to pass. Almost all the roofs in this street had been 
uncovered, with structures built partly on these and partly projecting 
from the windows, and all the windows were filled to a depth of three 
or four people-yet there was still a fear of big crowds on the street. 64 

The obsequies after the death of Frederick the Great raise a 
number of issues which have never been clarified. These include 
the question of what motivated Frederick William II to override 
the clearly stated will of his uncle with respect to his funeral. The 
answers which have been suggested are not satisfactory. 
Kletschke attributed Frederick William's behaviour to some 
extent to ignorance. Thus he writes: 

It cannot be established with complete certainty whether it was the late 
King's true and serious intention to be buried at Sanssouci. There are 
many circumstances that make the matter doubtful. It could be that he 
[Frederick the Great] once expressed this wish. But it was just a passing 
fancy, the sort of thing one does not imagine being fulfilled to the letter 
when one believes one is near to death, and Frederick the Great was 
the last person to spend his time thinking about the place where he 
would one day decay. Enough! Because there was nothing certain 
available, His Majesty ordered that he should be laid to rest next to his 
late father, Frederick William I, under the pulpit of the garrison 
church.65 

And Friedrich Laske, who in 1912 attempted a precise recon-
struction of the funeral ceremonies, replied as follows: 

It seemed an obvious thought to lay the son to rest next to his father, to 
place the genius of a ruler well versed in war next to his predecessor on 
the throne, to whose creative power and wisdom he owed the creation 
of the instrument of the army which he used for his wars. It was felt that 
these two rulers who, both historically and with respect to the develop-

62 Ibid. 22. 
63 Ibid. 
64 Ibid. 70. 
65 Ibid. 23. 
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ment of the power of the state, formed an inseparable unit, representing 
premise and conclusion as it were, should be spatially united after death. 
They were both to find their final resting place in the church erected for 
the Household Troops drawn from their glorious army. The King's 
command cannot be interpreted in any other way.66 

This way of arguing derives more from the logic of the 
Borussian historiography of the Wilhelmine era than sober 
reflection. The question remains, therefore, why such elaborate 
funeral ceremonies were retained in Prussia as late as the end of 
the eighteenth century. This question is all the more relevant 
because during the eighteenth century other monarchies went in 
other directions. For example, the funeral ceremonies held in 
eighteenth-century England for members of the royal family 
became increasingly private (reduced access to the ceremonies, 
elimination of the castrum doloris). Ultimately, we can only specu-
late as to why Prussia retained such a strong hold on tradition. It 
could be argued, although such a statement is almost banal, that 
there is something like a power of tradition. In this particular 
case, bringing this tradition up to date seemed the obvious 
course to take because it would allow Frederick William II to 
share to some extent in the prestige and special aura surround-
ing his uncle. In addition, Frederick William was a deeply reli-
gious man, firmly committed to Protestant orthodoxy, and burial 
according to Christian rites must have been something like a 
duty for him. Further, we can also refer to the liturgical charac-
ter of the ceremonies, which John Adamson has so powerfully 
indicated. And finally, the new cult of monarchy as it developed 
at the end of the eighteenth century may have played a part. 
The work of Linda Colley67 has made us increasingly aware 
that at this time the monarchy was undergoing a re-evaluation. 
This also applied to Prussia. From the celebration of Frederick 
the Great in the context of his funeral service it was but a short 
step to an apotheosis as depicted, for example, by Daniel 
Chodowiecki in one of his famous copperplate engravings. Here 
motifs from antiquity were used to celebrate a man who had 
sacrificed himself for the Prussian state, who had distinguished 

66 Laske, Traueifeierlu:hkeiJen, 1 I. 
67 Linda Colley, 'The Apotheosis of George Ill: Loyalty, Royalty and the British 

Nation 1760-1820', Past and Present, 102 (1984), 94-129; ead., Britons: Forging the Nation, 
£701 1837 (New Haven, 1992). 
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himself, above all, as a war hero. Chodowiecki's work formed 
part of a cult of Frederick the Great which developed with great 
intensity after 1786. With patriotic connotations, this cult went 
beyond the person of the monarch. 68 

To be sure, there is a completely different way of reading the 
obsequies of 1786. In their classic studies, anthropologists such as 
Arnold van Gennep and Robert Hertz have pointed out that the 
death of an individual, and especially a great man, is perceived by 
society as a threat, evoking the possibility of chaos and social 
collapse. 69 The death of an individual inflicts a wound on the 
social body, and ritual is required to heal this wound and restore 
the social balance. According to van Gennep, all rituals can be 
divided into three phases: (1) separation; (2) transition; and (3) 
incorporation. In van Gennep's view, the first phase is the 
simplest in the case of a burial, while the rites of the second phase 
are sometimes so protracted and complex that we must concede 
them a certain degree of autonomy.70 The rites of the third 
phase, in which the deceased is incorporated into the next world, 
are the most developed, and they are accorded the greatest signif-
icance. 71 It is not difficult to distinguish these three phases in the 
funeral ceremonies of Frederick the Great. The march past his 
open coffin in the palace at Potsdam corresponds to the first 
phase of separation; the procession to the garrison church repre-
sents the transitional phase; while the service in this church 
completes incorporation into a new state. From this perspective, 
the ritual of 1786 is an act of healing for the social body. 

Avner Ben-Amos has used van Gennep's model to interpret 
state funerals during the French Third Republic. 72 He has not 

68 Edman Hellmuth, 'A Monument to Frederick the Great: Architecture, Politics, 
and the State in Late Eighteenth-Century Prussia', in John Brewer and Eckhart 
Hellmuth /eds.), R.ethinking Leviathan: The Eighteenth-Century State in Britain and Gennany 
(Oxford, 1999), 317-41; id., 'Die "Wiedergeburt" Friedrichs des GroBen und der "Tod 
furs Vaterland": Zurn patriotischen Selbstverstandnis in PreuBen in der zweiten Ha.Ifie 
des 18.Jahrhunderts', Aujkliirung, JO (1998), 23-54. 

69 Arnold van Gennep, The Rites ef Passage (Chicago, 196o); Robert Hertz, Death and the 
Right Hand (London, 1960). 

70 Van Gennep, Rites ef Passage, 146. 
71 Ibid. 
72 Avner Ben-Amos, Funerals, Poatics, and Memory m Modern France, 178g-1996 (Oxford, 

2000); id., 'Der letzte Gang des groBen Mannes: Die Staatsbegrabnisse in Frankreichs 
Dritter Republik', in Etienne Franc;ois, Hannes Siegrist, andJakob Vogel (eds.), Nation 
und Emotion: Deutschland und Franlr:reich im Vergleich. 19. und 20. ]ahrhundert (Gottingen, 1995), 
232-51. 
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only identified the individual phases of the funerals in these 
terms, but he has also examined the function of these rituals of 
mourning. Thus we read: 
The function of the state funeral as a rite of transition was to ensure a 
gentle transfer of the great man from the world of the living to the 
afterworld. . . . At the state funeral, the great man was conveyed from 
the profane realm into the holy one, and underwent a radical transfor-
mation during the ceremony .... No longer a person, he became a sign 
standing for the abstract and eternal values of the Republic, which 
were materialized in him .... The dead man [became] the forefather 
... who continued to inspire the living with his example.73 

To some extent, this is precisely what happened with 
Frederick the Great. A significant part of the funeral rites of 1786 
were designed to convey Frederick into 'secular eternity' (Avner 
Ben-Amos). To be sure, in this case the process took place not in 
the republican context of the nineteenth century, but in a 
monarchy at the end of the eighteenth. To draw such an analogy 
between republic and monarchy, however, is by no means as 
ahistorical as it might appear at first glance. Avner Ben-Amos 
himself points out that the idea of 'subjective immortality', that 
is, living on in the memory of following generations and of 
society, was an idea of the Enlightenment. This is where the idea 
first spread that by respecting future generations, one could 
achieve immortality. The sumptuous funeral rites of 1786, as it 
were, passed historical judgement on Frederick the Great. The 
Prussian monarch was accepted into the community of great 
men. The transformation process required an elaborate ritual, 
theatrical staging, and complex spatial and temporal arrange-
ments in order to allow the extraordinary nature of the deceased 
to emerge. And there had to be witnesses to attest to the fact that 
the deceased had attained 'secular eternity'. Thus it was no coin-
cidence that the public played such a big part at Frederick the 
Great's funeral. The obsequies of 1786, therefore, were anything 
but a backward-looking act of nostalgia. Rather, they pointed 
forward to the future cult of the great man. 

73 Ben-Amos, 'Der letzte Gang des groBen Mannes', 235-6. 



Notes on Contributors 

DEREK BEALES is Emeritus Professor of Modern History at the 
University of Cambridge and a Fellow of Sidney Sussex College. His 
wide research interests cover the history of the Habsburg Empire as 
well as British and Italian history in the eighteenth and nineteenth 
centuries. His many publications include From Castlereagh to Gladstone, 
1815-1885 (1969), The Risorgimento and the Unification of Italy (1971; 2nd 
edn., with Eugenio F. Biagini, 2002), Joseph II (1987), and Prosperity and 
Plunder: European Catholic Monasteries in the Age of Revolution, 1650-1815 
(2003). His collected essays were published as Enlightenment and Reform in 
Eighteenth-Century Europe (2005). 

PAUL BuSHKOVITCH is Professor of History at Yale University. He 
specializes in Russia in the early modern period and his publications 
include Religion and Society in Russia: The Sixteenth and Seventeenth Centuries 
(1992), Peter the Great: The Struggle.for Power, 1671-1725 (2001), and Peter the 
Great (2001). 

CLARISSA CAMPBELL ORR is a Senior Lecturer in History at Anglia 
Ruskin University, Cambridge Campus. Her main focus is on gender, 
Enlightenment, and court studies in the eighteenth century. She has 
edited and contributed to Queenship in Britain 1660--1837: Royal Patronage, 
Court Culture, and Dynastic Politics (2002) and Queenship in Europe 1660--1815: 
The Role of the Consort (2004). Other articles include 'Aristocratic 
Feminism, the Learned Governess, and the Republic of Letters', in 
Sarah Knott and Barbara Taylor (eds.), Women, Gender and Enlightenment 
(2005); 'Dynastic Perspectives', in Brendan Simms and Torsten Riotte 
(eds.), The Hanoverian Dimension in British History, 1714-1837 (2007); and 
the entry on Queen Charlotte to the Oxford DNB. 

J. C. D. CLARK is Joyce and Elizabeth Hall Distinguished Professor of 
British History at the University of Kansas. His scholarly interests 
cover the religious, intellectual, and political history of Britain in the 
long eighteenth century (1660-1832) as well as the history of Anglo-
American and Anglo-European relations. His best-known books are 
English Society 1660-1832 (1985; 2nd edn. 2000), The Language of Liberty 
1660-1832 (1994), Samuel Johnson (1995), and Our Shadowed Present: 
Modernism, Postmodernism, and History (2003). He also edited Edmund 
Burke's Reflections on the Revolution in France (2001). 



474 Notes on Contributors 

SIMON DIXON is Professor of Modern History at the University of 
Leeds. His research concentrates on the history of imperial Russia, in 
particular, the Russian Orthodox Church in the nineteenth century 
and rulership in the eighteenth century. Most recently he has published 
The Modernisation of Russia 1676-1825 (1999) and Catherine the Great (2001). 
He is currently working on the history of religious rivalry in nineteenth-
century Russia and on a general history of Europe between 1789 and 
1919. 

EDWARD GREGG is Emeritus Professor of History at the University of 
South Carolina. His main fields of research are seventeenth- and eight-
eenth-century British and European history. In addition to numerous 
articles his publications include The Protestant Succession (1984), ]acobitism 
(1988), and Queen Anne (2nd edn. 2001). He is currently writing a biogra-
phy of the Duke of Marlborough. 

CHANTAL GRELL is Professor of Modern History at the University of 
Versailles Saint-Quentin-en-Yvelines. She has published extensively on 
state, society, and religion in seventeenth- and eighteenth-century 
Europe. Her publications include Le Dix-huitième siècle et l'antiquité en 
France: 1680-1789 (1995) and Histoire intellectuelle et culture/le de la France du 
Grand Siècle: 1654-1715 (2000; 2nd edn. 2005). She has also edited (with 
Werner Paravicini and Jürgen Voss) Les Princes et l'histoire du XIVe au 
XVIIIe siècle (1998), (with Arnaud Ramiere) L'Education des jeunes filles 
nobles en Europe: XVIIe-XVIIIe siècles (2002), (with Marc Fumaroli) 
Historiographie de la France et mémoire du royaume au XVIIIe siècle (Paris, 
2006), and Les Historiographes en Europe de la fin du Moyen Âge à la Révolution 
(Paris, 2006). 

ECKHART HELLMUTH is Professor of Modem History at the University 
of Munich. He specializes in seventeenth- and eighteenth-century 
German and British history. He is the author of Naturrechtsphilosophie und 
biirok:ratischer Werthorizont: Studien zur preuJJischen Geistes- und Sozialgeschichte 
des 18. Jahrhunderts (1985) and has edited The Transformation of Political 
Culture: England and Germany in the Late Eighteenth Century (1990) and (with 

John Brewer) Rethinking Leviathan: The Eighteenth-Century State in Britain and 
Germany (1999). 

MARK HENGERER teaches early modern history at the University of 
Constance. His research interests cover the nobility and the early 
modern courts, the culture of memory, and the history of religion. He 
is the author of Kaiserhof und Adel in der Mitte des 17. ]ahrhunderts: Eine 
Kommunikationsgeschichte der Macht in der Vormoderne (2004), and has edited 



Notes on Contributors 475 

Macht und Memoria: Begrabniskultur europaischer Oberschichten in der Frühen 
Neuzeit (2005) and (with Elmar Kuhn) Adel im Wandel: Oberschwaben von 
der Frühen .Neuzeit bis zur Gegenwart (2006,. 

LINDSEY HUGHES is Professor of Russian History at the School of 
Slavonic and East European Studies at University College London. 
She has written widely on the political and cultural history of early 
modern Russia, Peter the Great, and Russian art and architecture. 
Among her recent publications are Sophia Regent of Russia, 1657-1704 
(1990), Russia in the Age of Peter the Great (1998), and Peter the Great: A 
Biography (2002). She has also edited Peter the Great and the West: New 
Perspectives (2001) and (with Roger P. Bartlett) Russian Society and Culture 
and the Long Eighteenth Century: Essays in Honour of Anthony G. Cross (2004). 

FERDINAND KRAMER is Professor of Bavarian History at the University 
of Munich. His research concentrates on foreign affairs in the early 
modern period, the history of the state, the social history of rural areas, 
and medieval monasticism and nobility. He is the editor (with Wilhelm 
Stormer) of Hochmittelalterliche Adelsfamilien in Altbayem, Franken und 
Schwaben (2005) and the author of Mittelstaatliche Auj]enpolitik in der 
europäischen Krise: Pfalzbayerns Politik im Bayerischen Erbfolgekrieg (2007). 

NICOLE REINHARDT is maître de conferences at the University of Lyon 2. 
Her research interests focus on early modern Italian, French, and 
Spanish history. She is the author of Macht und Ohnmacht der Verflechtung: 
Rom und Bologna unter Paul V. Studien zur friihneuzeitlichen Mikropolitik im 
Kirchenstaat (2000). Currently she is preparing a major study on the 
royal confessor at the French and Spanish courts. 

GÉRARD SABATIER is Emeritus Professor of Modern History at the 
University of Grenoble, Pierre-Mendes-France. He has published 
extensively on early modern French history, particularly on rural soci-
ety and the French monarchy. His publications include Versailles ou la 
figure du roi (1999) and (with Sylvene Edouard) Les Monarchies de France et 
d'Espagne (1556-1715): rituels et pratiques (2001). He has also edited (with 
Jean Davallon and Philippe Dujardin) Le Geste commémoratif (1989) and 
Politique de la mémoire: commémorer la Révolution (1993). 

MICHAEL SCHAICH is a Research Fellow at the German Historical 
Institute London. His main fields of interest are German and British 
history in the seventeenth and eighteenth centuries. He is the author of 
Staat und Offentlichkeit im Kurfürstentum Bayern der Spätaufklärung (2001) and 
editor (withjorg Neuheiser) of Political Rituals in Great Britain, 1700-2000 
(2006). 



Notes on Contributors 

STEPHEN TAYLOR is Professor of Early Modern History at the 
University of Reading and one of the directors of the project The Clergy 
of the Church of England Database 1540-1835. He specializes in British polit-
ical history and the history of the Anglican Church in the long eight-
eenth century. In addition to publishing numerous articles he has 
edited (with John Walsh and Colin Haydon) The Church of England, 
c.1689-c.1833: From Toleration to Tractarianism (3rd edn. 2002), (with]. P. 
Parry) Parliament and the Church, 1529-1960 (2000), and The Entring Book of 
Roger Morrice, iv. 1681 1689 (2007). He is also general editor of the 
Church of England Record Society. 



Index 

Abbeville 267 
Aberdeen 335 
Abraham a Santa Clara 87 
Acquaviva, Claudius 164, 166, 178 
Adam,James 353 
Adam, Robert 353 
Adams,John 321 
Adamson,John 452, 470 
Adélaide, daughter of Louis XV 156 
Adrian, Patriarch ofMoscow 107, 

416 
Afanasii, Archbishop of Kholmogory 

107n. 
Aix-en-Provence 265, 349 
Albermarle, Duke of see George 

Monck 
Albert, Prince-Consort of Queen 

Victoria 342 
Albert of Saxe-Teschen 84 
Albrecht V, Duke of Bavaria 289, 

291-2 
Aleksei, Tsarevich, son of Peter I 

108, 122, 232 
Aleksei Mikhailovich, Tsar of Russia 

108, 120, 227, 397 
Alexander the Great 405 
Alexander I, Tsar of Russia 235, 244 
Alexander III, Tsar of Russia 397 
Alexander VIII, Pope 168, 187, 191 
Altotting 267, 290,298,300-3, 307 
Amalia Wilhelmina, Empress, wife of 

Joseph I 81 
Amburger, Erik 1o6 
Amelia, Princess, daughter of George 

II 338, 429n., 447 
Amelia, Princess, daughter of George 

Ill 447 

Amsterdam 331 
Andechs 290 
Anglican Church 16, 129-30, 133-7, 

139-44, 150, 188, 193, 317, 445, 
447 

Bangorian Controversy 136-7, 
141-3 

career patterns 16, 145-51 
high church 69, 136-7, 142-3 
latitudinarianism 136-7, 142-3 

Anna, Empress, wife of Matthias 
375-6, 389 

Anna (lvanovna), Empress of Russia 
106, 110, n3, n6, n8, 218-19, 
221, 223, 226, 230, 232, 242-3, 
396-7, 408-10, 417 

Anna Leopoldovna, Regent of Russia 
118, 242 

Anna Petrovna, Duchess of Holstein 
407 

Annat, François 16on., 176, 178-81 
Anne, Queen of Great Britain 16, 

66-7, 6g-7o, 130-m., 132-3, 
135, 140, 143, 148-9, 195, 205, 
425, 428-9, 43in., 433, 436-7, 
441-3, 446-7, 

Anne of Austria, Queen of France 
161, 266-8, 275 

Anton Ulrich, Duke ofBrunswick-
Liineburg 242 

Argens,Jean-Baptiste de Boyer, 
Marquis d' 463 

Argenson, Rene-Louis de Voyer de 
Paulmy, Marquis d' 203 

Aristotle 1 11-12 
Amald, Richard 447 
Amdt,Johann n8, n9n., 127 



Index 

Artois, Charles, Comte d', later 
Charles X 69n., 237, 262, 355, 
357-8, 365-6 

Ashburnham, William 150 
Ashton,John 192 
Ashton, Mary 192 
Atterbury, Francis 198, 442-3 
Augsburg 385 
Augusta of Saxe-Gotha, Princess of 

Wales 324, 337, 428--9n. 
Augustinians 88-90 
Augustus III, King of Poland 22 
Austria 

European power 189-91, 291, 294 
Austrian court see Habsburg court 
Aviano, Marco de 160n. 
Avignon 196,198, 201-2, 205,210 
Azon, Felippo d' 210n. 
Azor,Juan 180n. 
Azov 222 

Bachaumont, Louis Petit de 349n., 
35°, 352n. 

Bacon, Francis 112n., 317, 326, 331, 
341 

Bagehot, Thomas Watson 43 
Bagehot, Walter 3, 42-5, 52, 54n., 

68, 71-2, 75 
Banat 84 
Bangor 136, 148 
Banks,Joseph 329-30 
Barberini, Antonio 173n. 
Barclay, G. 197 
Bar-le-Due 195 
Barnard, Thomas 132n. 
Basedow,Johann Bernhard 339-40 
Baskerville,John 330 
Basses-Loges 268 
Batthyany,Jozef 91, 100 
Bauny, Etienne 179, 180n. 
Bavarian court 39 

brotherhoods 297, 299, 302, 314 
chivalry, orders of 290, 297-9, 

302, 307, 309, 311-14 

clergy 164, 296-7, 302 
Corpus Christi procession 284, 

288, 297, 299, 312 
Counter-Reformation spirit 21, 24, 

37,283, 286-92, 307-8 
courtiers, spirituality of 283, 288, 

299,302,304 
ecclesiastical policy (Staatskirchen-

politik) 284-5, 294-6, 305-8 
Enlightenment ideas 284-5, 

292-5,304,307-8 
feast days 20-1, 288, 296-8, 305, 

309-16 
funerals 34-5, 288, 299-303,306 
Marian piety 289-91, 298-303, 

305,308 
Maundy Thursday ceremony 25, 

311 
palace chapels 297-8, 301, 307, 

309-16 
pilgrimages 12, 21, 28, 286, 290, 

298,303 
processions 12, 21, 28, 283, 285-7, 

297-8, 304, 309-12 
requiem masses 297, 304, 309-10, 

314-16 
rogation rituals 29, 300-1 
saints, cult of 37, 289-91 
worship, regular 296, 304 

Baxter, Stephen 66 
Beattie,James 335, 337 
Beattie,]. M. 66 
Beaufort, Duke of see Henry 

Scudamore 
Beaumont, Marie LePrince de 324, 

337-8 
Beaumont du Repaire, Christophe de 

349-50 
Beauvais, Jean-Baptiste-Charles-

Marie de 349, 351 
Belgium see Netherlands, southern 
Belgorod 228 
Bellanger, artist 355 
Bellarmine, Robert 109, 177 



Index 479 

Bellermann,johannjoachirn 229 
Bellevue, palace 261 
Belorussia 229 
Bel' skii, I. A. 226 
Ben-Amos, Avner 471-2 
Benedict XIII, Pope 197, 201, 205, 299 
Benedict XIV, Pope 211-12 
Benedictines 267 
Bentham,jeremy 61 
Bentinck, William, 2nd Duke of 

Portland 329 
Bentivoglio, Cornelio 169n. 
Berch, Carl Reinhold 226, 232 
Berlin 339 

cathedral 454-5 
Bertrade, wife of Pepin the Short 364 
Berwick, Duke of seejames Francis 

Fitz-James Stuart 
Bessel, Gottfried 91 
Best, Geoffrey 58 
Bezons, Armand Bazin de 170n. 
Bielke, Mme. 245 
Binet, Etienne 120 
Birmingham 330 
Bissy, Henri-Pons de Thiard de 169, 

17m. 
Blackall, Offspring 135, 142 
Blackbume, Lancelot 131 
Blake, Edward 446 
Bloch, Marc 74n., 352, 359 
Blois 265 
Blumenbach,johann Friedrich 341 
Bohemia 31, 371 
Boisgelin,jean de Dieu-Raymond 

Cucé de 349 
Bolingbroke, Henry Stjohn, 1st 

Viscount see Henry Stjohn 
Bologna 197 
Bononcini, Giovanni 448n. 
Boquet, Louis-Rene 353 
Bordeaux 278 
Bossuet,jacques-Benigne 2, 13, 

122n., 125, 16m., 162-3, 193, 
359-60 

Boullée, Etienne-Louis 358 
Boulton, Matthew 330, 339 
Bourbon court see French court 
Bourgogne, Louis, Due de, son of 

Louis, Dauphin de France 
271-2 

Bourree de Corberon, Marie-Daniel 
231 

Boyce, William 446 
Bradford, Samuel 14m. 
Bratanovskii, Anastasii 117 
Brenna, Vincenzo 414 
Brewer,john 323,326 
Bridgewater, Earl of see Francis 

Henry Egerton 
Bristol 148n., 150 
Britain 42, 45, 56, 58, 198, 202, 211 

Catholicism 191, 203, 212, 321, 
323, 325-6 

Enlightenment 317, 320, 322-30, 
340-42 

European power 196, 212, 320 
Tories 135, 142-3, 195-6 
Whigs 68, 135--"9, 141-3, 148-50 

British court 8, 38 
bishops 129-31, 133, 137, 139, 143, 

146, 151 
Catholic chapels 129-30, 133 
Chapel Royal 129-32, 133-4n., 

135, 138--"9, 141, 145, 442 
chapels of foreign Protestants 

133-4, 443 
Clerk of the Closet 131-2, 148 
coronations 32, 69 
courtiers, spirituality of 21-2, 

441-3, 449-5o 
Dean of the Chapel 130-1, 143n. 
Enlightenment ideas 21-2, 318-19, 

323-5, 329-30, 336-9, 341 
feast days 21, 69, 137, 140 
funerals 35, 423 

anthems 445-8 
castrum doloris 426, 431, 440, 444 
effigy 424-5, 427, 431 



Index 

British court (cont.): 
lying-in-state 424-6, 432, 436-7, 

440 
participation 432-6 
procession 425-7, 432, 437-8 
service 426-7, 432, 438-9, 

444-6 
historiography of 65-8, 321-2, 422 
Lord Almoner II, 131-2 
Lord Chamberlain 13m., 145, 430, 

434-5, 439,449 
Maundy Thursday ceremony 25, 

318 
palace chapels 318, 340, 441-2, 

444n. 
patronage, cultural 21, 318-26, 

328-42 
preaching 16-17, 69, 129, 131-2, 

134-43, 145-6, 151, 318, 323, 
426-7, 440-5 

princely education 332, 336--8 
Protestant character 6, 21, 32, 38, 

317-18, 324, 440-1 
royal chaplains 16, 129, 131-2, 134, 

137-8, 14m., 144-51, 318, 324, 
334 

'royal touch' 27, 69, 74n., 205, 
427,442 

sacred kingship 5-6, 26, 32, 38, 
67, 6g, 74n., 424-5, 427 

sensibility, cult of 21-2, 317, 333, 
335,449 

social life 140, 319-21, 442 
thanksgiving services 29, 36, 318, 

442 
worship, regular 19, 318, 448 

Brix, Michael 387 
Brixen gr 
Bruce,James 405 
Brussels 371, 385 
Bryant,Jacob 338 
Bucholz, R. 0. 66 
Buckingham, Duchess of, natural 

daughter of James II 198 

Burghausen 290 
Burke, Edmund 70 
Burke, Peter 451 
Burnet, Gilbert 147, 428-gn. 
Burney, Charles 318 
Burney, Frances 318, 335, 339 
Bute,John Stuart, 3rd Earl of 333 
Butler, James, 2nd Duke of Ormond 

198 
Butler,Joseph 43n., 148 
Buttlar, Adrian von 463-4 
Buzhinskii, Gavriil 121, 125, 232 

Caen 278 
Calais 265 
Cambrai 208 
Cambridge 17, 43, 132, 140, 14m., 

r45n., 150, 332 
Cameron, Allen 197n. 
Cameron, Charles 228 
Cannadine, David 7m., 422 
Canning, George, father 340 
Canning, George 340 
Canova, Antonio 213 
Canterbury 147, 426 
Caprara, Giovanni Battista 98n. 
Capuchins 160, 382-3 
Caravaque, Louis 409 
Carl Albrecht, Elector of Bavaria see 

Charles VII 
Carleton, George 137n. 
CarlJoseph, Archduke, son of 

Ferdinand III 376n. 
Carloman, King of the Franks 

346n., 364 
Carl Theodor, Elector of Bavaria 

and the Palatinate 284-6, 289, 
293-6, 299, 302-8, 310 

Carmelites 265, 304 
Caroline, Queen of Great Britain 

131, 144, 148-9, 319n., 323-4, 
334, 341, 428n., 429, 446 

Caroline Elizabeth, Princess, daugh-
ter of George II 428n. 



Index 

Carteret, Sophia, Countess of 
Shelburne 338 

Catherine I, Empress of Russia 113, 
218, 225n., 232, 396-7, 403-4, 
406-7, 409-10 

Catherine II, Empress of Russia 
16-17, 19-20, 23, 28, 84, 110-II, 
114-15, 117, 119, 123-4, 125-8, 
219-20, 222-30, 233-8, 240-8, 
328, 396-7, 410-11, 413-15, 418 

Catherine of Braganza, Queen of 
Great Britain 129, 13on., 133 

Catholicism 43, 63-4, 109, 111-12, 
126-7, 129-30, 187-8 

Caussin, Nicolas 120, 164-5, 167, 182 
Cavendish, Georgina, Duchess of 

Devonshire 320 
Cavendish-Harley, Margaret, 2nd 

Duchess of Portland 329 
Caylus, Marthe-Marguerite de 203 
Cecil, Charles 147n. 
Cecil, William 200 
Chaillot 195n., 206 
Chalgrin, Jean-François-Thérèse 354 
Chambers, William 319, 328, 334 
Chandaman, C. D. 51 
Chandler, Edward 14m., 143 
Charlemagne, Holy Roman Emperor 

346n., 356-7, 364 
Charles I, King of Great Britain and 

Ireland 140, 147, 321, 424 
Charles II, King of Great Britain and 

Ireland 67, 69-70, 134, 205, 321, 
425, 427-8, 43m., 436-7 

Charles III, King of Spain 22, 204 
Charles V, Holy Roman Emperor 

371,385 
Charles VI, Holy Roman Emperor 

22, 81, 85-6, 89,91, 324,368, 
377-9, 386-7, 389-91 

Charles VII, Holy Roman Emperor 
82, 290-1, 294, 298-303, 309 

Charles VII, King of Naples and 
Sicily 204 

Charles X see Charles Comte 
d'Artois 

Charles the Bald, King of France 
364 

Charles, Duke of Cambridge 427n. 
Charles, Duke of Kendall 427n. 
Charles, Duke of Mecklenburg-

Strelitz 333, 336 
Charles Edward, Young Pretender 

198, 202, 204-5, 208, 211-13 
Charles William, Duke of Brunswick 

340 
Charlotte, Queen of Great Britain 

18n., 317-21, 330-42, 435, 437, 
446, 448n. 

Charlotte Augusta, Princess, daugh-
ter of George IV 336, 437n., 
447, 449n. 

Charlotte Christine of Brunswick-
Wolfenbiittel 406 

Chateauroux, sisters 183n., 184---6 
Chemigov 225 
Chernyshev, I. G. 222 
Chester 148n., 150, 337 
Chevakinskii, S. lu. 227, 228n. 
Chichester 150 
Chifflet, Jean-Jacques 36o 
China 328 
Chodowiecki, Daniel 470-1 
Choisy, palace 261 
Christina, Queen of Sweden 209 
Chudinova, I. A. 217 
Church of England see Anglican 

Church 
Church of Scotland 193n., 197 
Cicero, Marcus Tullius 120 
Claggett, Nicholas 147n., 149 
Clarke, Samuel 14on., 323 
Clavering, Robert 147n. 
Claydon, Tony 139 
Clemens August, Elector of Cologne 

285 
Clement XI, Pope 204 
Clement XII, Pope 209-11 



Index 

Clement XIV, Pope 294,297 
Clotilda, Merovingian Queen 361 
Clovis, Merovingian King 274, 346, 

356-66 
Cobden, Edward 138, 145-6 
Cochius, Christian 456-7 
Cockburn, Andrew 200n. 
Codrington, Thomas 193 
Coleman, Francis 198 
Colley, Linda 470 
Cologne 98, 103, 291 
Colombela 284 
Compiegne, palace 261, 268, 35on., 

353 
Concini, Concino 264 
Conde, Louis Joseph de Bourbon, 

Prince de 262 
Condorcet, Marie-Jean-Antoine-

Nicolas de Caritat, Marquis de 
348 

Constantine, Roman Emperor 404 
Constantine Pavlovich, Grand Duke 

244 
Conti, Antonio 323 
Conybeare,John 150 
Corbeil 194-5 
Cordemoy, Geraud de 360-1 
Cordemoy, Louis Geraud de 361-2 
Corp, Edward 192, 194 
Coton, Pierre 159n., 161, 177n. 
Counter-Reformation 14, 21, 37, 

87-9, 96, 159, 176, 249, 266, 
283, 286-92, 358, 368 

courts see also Austrian, Bavarian, 
British, French, Prussian, 
Russian, Stuart courts 

chapels royal 11-13, 17-18 
confessor 12-14 
coronations 30-2 
definition 8o-6 
feast days 20-2 
funerals 32-6, 452-3 
historiography of 4, 6-9, 451-2 
preaching 15-18 

sacred kingship 25-35 
spirituality 22-4 
thanksgiving services 29 
worship, regular 19-20, 22 

Coventry 332 
Cowper, Patrick 197 
Cranfield, Nicholas 147 
Crécy, palace 261 
Croft, William 446 
Cromwell, Oliver 427 
Croÿ, Emmanuel Marechal-Duc de 

354 
Culloden 2II 
Cumberland, William Augustus, 

Duke of 331, 421, 428n., 431, 
437 

Curnier, Abbé 196 
Czestochowa 267 

Damiens, Robert François 271, 345n. 
Daniel, Gabriel 363-5 
Damton, Robert 339 
Dartmouth, Earl of see William 

Legge 
Darwin, Erasmus 330 
Dauberton, Guillaume 17m. 
Delany, Mary 335 
DeLuc,Jean André 330-1, 335, 

338-41 
Desaguliers,John Theophilus 14m., 

324 
Descartes, René 112n. 
Devonshire, Duchess of see Georgina 

Cavendish 
Dickens, A. G. 65 
Dickson, P. G. M. 51 
Diderot, Denis 327 
Dijon 278 
Dimsdale, Elizabeth 236 
Dimsdale, Thomas 230 
Dissenters 136-7, 317, 321, 323, 

325-6, 329 
Ditchfield, G. M. 321, 325, 332 
Dixon, Simon 411 



Index 

Dominicans 15g-60, 172 
Donne,John 134n. 
Dorfen 290 
Dorsanne, Abbé 170n. 
Doyen, Gabriel-François 355 
D'Oyley,John 13m. 
Drummond,James, Earl of Perth 

192, 193n., 207 
Drummond,John, Earl ofMelfort 

187, 189, 191-3 
Dubianskii, Fyodor lakovlevich 

113-14, 118-19 
Dubois, Guillaume 171, 172n. 
Duindam,Jeroen 80 
Duras, Emmanuel-Felicite de 

Durfort, Due de 348n., 351!-3 
Durham 194 
Durkheim, Émile 45, 48n., 52, 53n. 
Dutens, Louis 333-5, 340 

Eckartshausen, Karl von 127 
Edgar,James 199 
Edinburgh 134n., 320, 331 

Holyrood Palace 205 
Edward Augustus, Duke of York and 

Albany 138, 428n., 431 
Egerton, Francis Henry, 8th Earl of 

Bridgewater 341 
Eleonore Magdalena Theresia, 

Empress, wife of Leopold I 81, 
386-7, 39m. 

Elias, Norbert 52, 62-3, 453 
Elisabeth, Archduchess, sister of 

Joseph II 98 
Élisabeth, daughter of Louis, 

Dauphin de France 156 
Elizabeth, Empress of Russia 22, 

106, 110, 113-19, 123, 125, 127, 
219, 223-4, 226-7, 232-3, 234n., 
236, 238, 240-7, 396-7, 409-13, 
417-18 

Elizabeth I, Queen of England and 
Ireland 134, 411, 423-4 

Elizabeth, Queen of Bohemia 427n. 

Elizabeth Caroline, Princess, sister of 
George III 428n. 

Elizabeth Christine, Empress, wife of 
Charles VI 81 

Elliott,John 65 
Ellis, William 197n. 
Elton, Geoffrey 65 
Emile. Paul 359 
Enghien, Louis Antoine Henri de 

Condé, Due d' 263 
Epemay 353 
Erikson, Erik 53 
Escobar y Mendoza, Antonio 179, 

180n. 
Estonia 402 
Eton 340 
Evans, Robert]. W. 65, 84, 87 
Evans-Pritchard, E. E. 73-4n. 
Exeter 131, 132n., 148n., 336 
Eyre, Thomas 19m. 

Fauchet, Claude 359 
Faure, Edgar 345 
Favorita, palace 81, 377 
Fedor Alekseevich, Tsar of Russia 

397 
Felbiger,Johann lgnaz 98-9 
Fenelon, François de Salignac de la 

Mothe 16m., 163, 165, 182 
Ferdinand I, Holy Roman Emperor 

373-4, 385 
Ferdinand II, Holy Roman Emperor 

375, 385, 389 
Ferdinand 111, Holy Roman 

Emperor 373, 375-7, 386,389 
Ferdinand IV, King of the Romans 

376-7, 381,385,389 
Ferdinand Maria, Elector of Bavaria 

298, 300, 303, 315 
Ferrell, Lori Anne 134 
Ferrier,Jean 176n., 180n. 
Filmer, Robert 69 
Finch, Charlotte 338 
Firmian, Leopold Ernst von 100 



Index 

Fisher,John 336 
Fitzherbert, Alleyne 24m. 
Fitz-James Stuart,James Francis, 2nd 

Duke of Berwick 204 
F1amsteed,John 405 
Fleming, George 149 
Fleury, Andre-Hercule de 17on., 174, 

183, 362, 365 
Fleury, Claude 170, 17m. 
Florence 206 
Folkes, Martin 198-g 
Fontainebleau, palace 261 
Foucquet, Frans;ois 189n. 
Fouquet, Nicolas 176n. 
Fox, Charlesjames 320 
France 191, 195, 205, 211-12, 294, 

323 
European power 179, 188-90, 196, 

211-12, 266, 278, 320, 322, 332 
relationship to Jesuit Order 160-1, 

164-8 
relationship to Papacy 166-g 

Francis I, King of France 155 
Francis I (Stephen), Holy Roman 

Emperor 23, 82-3, 84n., go, 
103, 369, 371, 378-g, 383n., 388, 
390-1 

Francis Il, Holy Roman Emperor 
84, 98, 101, 104 

Francis,John 445n. 
Franciscans 259, 295, 298, 304 
Francke, August Hermann 112 
Franklin, Benjamin 331 
Frascati 213 
Fredegar 361 
Frederick I, King in Prussia 2, 405, 

453--6 
Frederick II, King of Prussia 4, 10, 

18-19n., 23, 32n., 64, 98, 325, 
454, 456, 459-72 

Frederick II, Landgrave of Hesse-
Cassel 329 

Frederick III, Holy Roman Emperor 
374 

Frederick, Duke of York 332, 337 
Frederick Lewis, Prince of Wales 

324-5, 337, 341, 428n., 433, 435 
Frederick William I, King of Prussia 

10, 22, 454-60, 464-6, 469-70 
Frederick William II, Great Elector 

of Brandenburg 405, 454 
Frederick William II, King of Prussia 

236,339,464,469,o 
Frederick William III, King of 

Prussia 464n. 
Frederick William, Prince, brother of 

George III 428n. 
Freising 290-1 
French court g, 38-g, 63, 90-1 

Archbishop of Paris 169-74, 193, 
252 

chapelle-oratoire see chapel royal 
chapel royal 155-g, 251-5 
chivalry, orders of 157n., 158, 250, 

252, 259--61, 265--6, 351 
clergy 153--63, 252-g, 276, 279 
communion 26-7, 162n., 252, 

254--6, 258, 262-3, 351 
confession 158-g, 161-3, 172-3, 

176, 179, 184, 252, 256, 262-3 
confessor 14, 153-85, 252, 256, 

262, 351 
Corpus Christi procession 256, 

258-g 
court diocese 173-4 
courtiers, spirituality of 22-3, 

262-3 
cult of St Louis 37, 249-51, 261, 

264--6,268-g 
feast days 20-1, 156, 250, 252-3, 

256-8, 260,264,274,351 
funerals 34,158,253, 275-7, 280 

Bourbon vault 35, 277 
procession 275 
requiem services 277 
service 276 
tripartition of the body 34, 275 

grand aumônier 11, 155--8, 159n., 161, 



Index 

169, 173-4, 185, 251-2, 255-8, 
260,262 

Marian devotion 266-9, 280 
Maundy Thursday ceremony 25, 

257-8, 262-3 
musicians 157-8, 251-4, 257-8 
palace chapels 26, 249-51, 254-5, 

258-60, 265-6, 272 
pilgrimages 12, 266---8, 280 
preaching 1]-18, 156,252, 257-8, 

349 
processions 12, 253, 257-60, 264, 

267-8, 271, 279, 351 
rogation rituals 29, 266-71, 273, 

280 
'royal touch' 14, 27, 69, 74n., 162, 

174, 183-4, 256-7, 262-3, 274, 
279-80, 351-2, 359 

sacre 162, 172, 174, 250, 253, 256-7, 
261, 263, 269-70, 273-4, 279-80, 
345-58, 36o-6 
ceremony 30, 346-7, 350-2, 355 
decor 30-1,352-8 
enlightened criticism 1, 30, 

347-50, 358 
legends surrounding 274, 356-7, 

359-66 
sacred kingship 1, 26-7, 30-1, 35, 

37-9, 162, 249-51, 253-7, 269, 
273-4, 277-8, 280-1, 345, 366 

thanksgiving services 29, 263-6, 
269--73 

worship, regular 158, 252-8, 260-1 
Frisch,Johann Christoph 463 
Fuchs-Mollard, Karoline von 392 

Gabriel,Jacques-Ange 353 
Gaeta 204 
Gaguin, Robert 359 
Galicia 89 
Gallo, Count 79 
Galloway 193-4 
Garampi, Giuseppe 98n. 
Gay, Peter 63 

Gdansk 221 
Geertz, Clifford 75n., 452 
Gellert, Christian Fürchtegott 246, 

336 
Genlis, Stéphanie-Félicité du Crest 

de Saint-Aubin, Comtesse de 
336 

Gennep, Arnold van 471 
George I, King of Great Britain 27, 

66-9, 131,133, 136-7, 139,142, 
144-9, 197, 205, 323-4, 341, 
429n., 442 

George II, King of Great Britain 
66-8, 131, 138-9, 142, 144-51, 
323-4, 421, 428n., 429, 433-5, 
438-9, 442, 446-7, 450 

George III, King of Great Britain 
18n., 21-2, 29, 53, 66---8, 138, 143, 
317-22, 324-42, 429, 435, 448 

George IV, King of the United 
Kingdom 67-8, 320, 332, 337, 
430, 448n. 

George of Denmark, Prince-Consort 
of Queen Anne 133, 425, 428n., 
443 

Gerbert, Martin 103 
Gerhardt,Johann 112 
Gesvres, Léon Potier de 17m. 
Gibson, Edmund 131-2, 139, 143, 

145-6, 150 
Gibson, William 146n., 149 
Gilbert,John 147n. 
Girault, Louis 353 
Glasgow 320 
Gloucester 147 
Gobet, Nicholas 347n., 365 
Godefroy, Denis 347 
Godefroy, Theodore 347 
Goethe,Johann Wolfgang von 31, 371 
Golenkovskii, Varlaam 115 
Golitsyn, N. M. 229, 234 
Goloubeva, Maria 451 
Golovin, Fedor Alekseevich 406 
Gonzalez, Tirso de 167-8 



Index 

Gordon, George 189 
Gordon, James 194 
Gordon,John 193-4 
Gordon. Patrick 406 
Gothein, Eberhard 45 
Gotti, Vincenzo Ludovico 209, 210n. 
Gottingen 322, 324, 33on., 332, 341 
Gottweig, Abbey of 91 
Graham,James 197n. 
Granville, Denis 192, 194-5, 206 
Gray, Thomas 333, 335 
Graz 375, 389 
Gregory of Tours 359, 361-3, 365 
Grot,Johann Christian 231 
Grundy, Isobel 323 
Guimard, Marie-Madeleine 354 

Habermas,Jiirgen 67, 104 
Habsburg court 8, 39, 64, 160 

Archbishop ofVienna 79, 88, 93, 
95-6,98,380 

bishops 79, 9o-g2, 101-2, 383 
chapel royal 80, 94-7, JOO-I 
clergy 79-80, 88-104, 379, 381-3 
confessors 14, 79, 87, 89-go, 95, 

JOO, 164 
coronations 31, 371-2, 388,391 
Corpus Christi procession 97-8 
courtiers, spirituality of 369 
ecclesiastical reforms 89-90, 96-7, 

99-101, 369 
funerals 34, 96, IOI, 367, 369-73, 

388,392-4 
castrum doloris 34, 375--6, 378, 

38on., 383-8, 390-1, 393 
entombment 373, 376, 378, 

382-3, 393 
exequies 373, 375--6, 378, 384-5, 

387,393 
lying-in-state 373, 376-81, 388, 

393 
organization 373-8 
procession 373, 375-6, 378, 

381-2, 393 

sarcophagi 23, 34, 389-g3 
tripartition of the body 34, 374, 

376,378,381,388,455 
Hofkapelle see chapel royal 
imperial court 81-3, 85, 101-4 
Maundy Thursday ceremony 

25--6, 93, 97-9 
monks 91-2, 100-3, 379, 382-4 
musicians 94-7, JOO, 379, 381-2 
palace chapels 88, 94-5, 97, 380 
papal nuncio 12, 79, 88, 92-6, 

98-9 
Pietas Austriaca 21, 87-9, 96, 368 
processions 12,88-90, 368 
social life 88, 91-2, 95--6, 98 
worship, regular 88, 98, 368 

Haillan, Bernard Girard, Sieur du 
359 

Hales, Edward 192-3 
Halley, Edmund 405 
Hamilton, Ezekiel 196, 198-200 
Hamilton, Mary 335-6 
Hamilton, William 329, 335-6 
Hampton Court, palace 132, 145 
Handel, George Frederick 324, 446, 

448n. 
Hanover 133,146,319, 322-3, 328, 

339, 429n. 
Hanoverian court see British court 
Harcourt, George Simon, 2nd Earl 

Harcourt 329, 333 
Hardwicke, Earl of see Philip Yorke 
Hare, Francis 147n., 149 
Harley, Robert 149, 195 
Harris,John 148 
Hart, Emma 329 
Hartley, David 327 
Hatton, Ragnhild 66, 323 
Hatzfeld, Carl Friedrich von go 
Haugwitz, Friedrich Wilhelm von 

86 
Haxthausen, Gregers Christian, 

Duke of 118-19 
Hay,John 201-2, 2JOn. 



Index 

Haydocke, Gilbert 209 
Hayley, Thomas 141n. 
Hayter, Thomas 138 
Heidelberg 182 
Helvetius, Claude Adrien 327, 

334-5 
Henrietta Maria, Queen of Great 

Britain 129 
Henriette Adelaide, Electress of 

Bavaria 300 
Henriette Karoline, Landgravina of 

Hesse-Darmstadt 234 
Henry Ill, King of France 252, 260, 

269 
Henry IV, King of France 159--60, 

177, 256, 264-5, 273, 323, 358n. 
Henry VIll, King of England 65 
Henry, Duke of Gloucester 427n. 
Henry Frederick, Duke of 

Cumberland and Strathem 
429n. 

Heraeus, Carl Gustav 391 
Herbert, Edward 192 
Herrgott, Marquard 389n. 
Herring, Thomas 146 
Hertz, Robert 471 
Hertzberg, Ewald Friedrich von 460 
Hetzendorf, palace 94 
Hezecques, Félix d' 262-3 
Hickes, George 194n. 
Hildebrandt, Johann Lukas von 391 
Hildesley, Mark 132n., 148n. 
Hill, Christopher 49, 51, 68 
Hincmar of Reims 346, 359-65 
Hoadly, Benjamin 135-7, 141-2, 

147n., 148 
Hobsbawm, Eric 68 
Holbach, Paul Henry Thiry d' 327 
Holy Roman Empire 91, 101-4, 

290-1 
Hoock, Bolger 321 
Horsley, Samuel 327, 332 
Hrzan, Franz von 93 
Hugh Capet 363 

Hume, David 327, 334-5 
Hungary 31, 81, 86-88, 90-2, I00-1, 

103, 371 
Hurd, Richard 132n., 332-5 
Huth. Philipp Jakob 306 
Hutton, Matthew 147n. 
Hutton, R. H. 43 
Hyde, Edward, Viscount Combury 

198 

lavorskii, Stefan 107-10, 118, 120-3 
Ingleton,John 19m., 203 
Innes, Louis 189n., 190, 193-6, 203, 

205, 207-8, 2!0 
Innocent XI, Pope 166 
Innocent XII, Pope 191 
InnocentXIII,Pope 204 
Innsbruck 98,299, 305,378-9 
lov, Metropolitan ofNovgorod 116 
Ireland 132n., 323, 325 
Irwin,James 199 
Isaev, Sawa 244, 247 
Italy 91, 190, 196, 200, 205, 210 
Iushkevich, Amvrosii n6, 118, 123 
Ivan V Alekseevich, Tsar of Russia 

397, 415 
Ivan VI, Tsar of Russia 118, 123, 

395-7, 410 

Jackson,John 145n. 
James I, King of England and 

Scotland 147, 424 
James II, King of Great Britain 27, 

67, 129, 133, 187-g, 191-4, 
201-3, 205-8 

James Ill, Old Pretender 14, 22, 24, 
187-9, 191, 195-205, 207-13 

James, Duke of Cambridge 427n. 
Jansenism go, 123n., 16o, 166, 

168-75, 179, 181-3, 36g 
Jesuits 14, 87, 88n., 89-go, 95, IOI, 

109, III, 120, 157, 159--61, 
163-81, 185, 191-2, 202,252, 
264-5, 289,294,298,304,386 



Index 

Johanna Elisabeth von Holstein-
Gottorp 242 

Johanna Gabriela, Archduchess, 
daughter of Maria Theresa 390n. 

Johnson, Samuel 335 
Jones, Ernest 53-4 
Joseph I, Holy Roman Emperor 22, 

81, 89, 377-g, 386, 390--1 
Joseph II, Holy Roman Emperor 4, 

12, 21-3, 26, 28, 31-2, 39, 63n., 
64, 83-4, 87, 89-91, 93, 96-103, 
225, 231, 285, 306, 325, 337, 369, 
371, 378, 380, 382, 384, 388, 
390,392 

Joseph Clemens, Prince-Bishop 290 
Jouvenet,Jean 250 
Jung-Stilling,Johann Heinrich 127 
Justice, Elizabeth 221, 238 

Kalinovskii, Stefan 116, 409 
Kant, Immanuel 43n. 
Kantorowicz, Ernst 459 
Kareila 116 
Karljoseph, Archduke, son of Maria 

Theresa 390n. 
Kaunitz, Wenzel Anton von 79, 86, 

89-90 
Keene, Edmund 150 
Keith, George 20m. 
Keith, Robert Murray 98n. 
Kennicott, Ann 339 
Kennicott, Benjamin 339 
Kent,James 446, 448n. 
Kepel, Gilles 55 
Khevenhüller-Metsch, Johann Josef 

von 79, 92 
Khotilov 240 
Khotin 223 
Kielmansegg, Sophie Charlotte von 

323 
Kiev 109, 111-12, 120--1, 235 

Monastery of the Caves 112, 225 
King,John Glen 237 
Kippis, Andrew 332n. 

Kirby,Joshua 341 
Klagenfurt 98 
Kleinmayr, Franz Thaddiius von 

295,302 
Kletschke,Johann Gottfried 468-g 
Klosterneuburg, Abbey of 88-9 
Knigge, Adolf von 339 
Knight, Richard Payne 329 
Kokorinov, A. F. 413 
Kollonitsch, Leopold von go 
Kolomna 117 
Konisskii, Georgii 229n., 234 
Kostroma 231 
Kremenetskii, Gavriil 117 
Kremsmiinster, Abbey of 91 
Kriegseis, Milo 293-4 
Krinovskii, Gedeon 117, 119, 125-6 
Kronshtadt 242 
Kuliabka, Sil'vestr 117, 242 
Kurbatov, A. A. 107n. 

La Chaize, François de 165-8, 176, 
177n., 179n., 180-1 

La Chétardie, Jacques-Joachim 
Trotti, Marquis de 408n. 

La Fite, Henry 341 
La Fite,Jean-Daniel 336 
La Fite, Marie-Elisabeth de 336, 341 
Lagov, Simon 231 
La Harpe, Jean-François de 332 
La Mettrie,Julien Offray de 327 
La Muette, palace 262 
Landsberg 298 
Landshut 290,293,305 
Langford, Paul 323 
Lanskoi, A. D. 236 
Laon 266, 272 
La Roche, Sophie de 336 
Laske, Friedrich 469 
Laud, William 53 
Laughton, Richard 14m. 
Laxenburg, palace 81 
Lazarists 253, 256, 258 
Le Brun, Charles 265 



Index 

Ledoux, Claude-Nicholas 354 
Lefort, Franz 406 
Legge, William, 2nd Earl of 

Dartmouth 335 
Leibniz, Gottfried Wilhelm 323, 334 
Leiden 331 
Le Moyne, Simon 180n. 
Leopold I, Holy Roman Emperor 

81, 87, 89-90, 105, 16on., 189, 
377-9, 383,386, 390,451,454-5 

Leopold II, Holy Roman Emperor 
84-5n., IOI, 103-4, 390, 392 

Leopold Ill Friedrich Franz of 
Anhalt-Dessau 325n., 340 

Leopoldina, Empress, wife of 
Ferdinand III 376 

Leslie, Charles 194n., 195-6, 203 
Leslie, Walter Lorenzo 191 
Leslie, William 190-1 
Lessius, Leonard 180n. 
Leszczynska, Marie 23, 262, 268-9, 

271-2, 275, 277, 280 
Le Tellier, Michael 153, 168-70, 

180-82 
Levshin, Platon 117, 119, 123-8, 222, 

234 
Lichfield 132n., 332 
Lichtenberg, Georg Christoph 330n. 
Liesse, Notre-Dame de 266, 268, 273 
Ligne, Charles-Joseph de 92 
Ligne, Claude Lamoral II de 92 
Likhachev, D.S. 397 
Linieres, Claude-Bertrand de 172, 

174 
Linz 374, 376n. 
Liston, Robert 283 
Livonia 402 
Locke,John 56, 69, 326, 336 
Lomenie de Brienne, Etienne-

Charles de 90 
London 130,133,150,187,200,320, 

335, 429n. 
Kensington Palace 132, 145, 437 
Kew Palace 319, 334-5, 337, 341 

Palace of Westminster 436-9 
StJames's Palace 129, 132-3, 143, 

145, 318, 441-3, 444n. 
St Margaret's Church 141, 438 
St Paul's Cathedral 14fit, 318, 

442 
Somerset House 13on., 437 
Westminster Abbey 141, 147, 206, 

421, 422n., 424-7, 43m., 437-9, 
440, 442, 445-6, 449-50 

Whitehall Palace 129, 132, 424-5, 
437-8, 441 

Lorraine 195, 210 
Lotman, Iu. M. 217 
Louis VIII, King of France 346n. 
Louis IX, King of France see also St 

Louis 250-1, 264, 346n. 
Louis XI, King of France 259, 275 
Louis XIII, King of France 155, 

159n., 161, 162n., 165, 264-8, 
273,275 

Louis XIV, King of France 8, 14, 27, 
62, 122, 123n., 124, 153, 157-61, 
163-70, 177n., 179-83, 185, 
188-90, 192,194,249, 253-4, 
261-3, 265, 267-70, 272-3, 275, 
278-80,322,328,354,360,451 

Louis XV, King of France 17, 23, 
26-7, 39, 154, 157n., 163, 171-4, 
183-5, 202, 261-3, 266, 268-75, 
278-80, 349, 351, 352n., 353, 
362-s, 365-6 

Louis XVI, King of France 1, 17, 22, 
26-7, 30, 42, 69n., 70, 156-7, 
184n., 237, 254-5, 259, 261-3, 
272-4, 280,345, 347-57, 365-6 

Louis XVIII, King of France see 
Louis Comte de Provence 

Louis the Pious, Holy Roman 
Emperor 346 

Louis de France, Grand Dauphin 
360 

Louis, Dauphin de France 262, 
271-2, 275, 280 



Index 

Louis-Joseph, Dauphin, son of Louis 
XVI 272 

Louisa Anne, Princess, sister of 
George III 428n. 

Louise-Marie, Princess, daughter of 
Louis XV 268 

Louvain 209 
Lowth, Robert 143n. 
Loyola, St Ignatius of 164, 289 
Lubbock,John 44 
Luc, Charles de Vintemille, Comte 

du 208 
Ludwig I, King of Bavaria 284 
Lulworth 325 
Luther, Martin 53 
Liittich 291 
Lyon 165n., 265, 278 

Macaulay, Thomas Babington 192 
McCullough, Peter 134 
Machiavelli, Niccolo 179 
Macky,John 191-2 
Maddox, Isaac 148 
Maine. Henry 44 
Maintenon, Franc;oise d'Aubigne, 

Marquise de 189, 203, 206 
Mainz go, 364 
Malinowski, Bronislaw 73n. 
Mallet, Paul-Henri 333-4 
Mannagetta,Johann Wilhelm 381n. 
Mannheim 302 
Manstein, Christoph Hermann von 

408n. 
Manzini, Carl Adam von 297 
Margaret of Austria, Queen of Spain 

267 
Maria, Archduchess, daughter of 

Maximilian II 374 
Maria Amalie, Empress, wife of 

Charles VII 300, 302-3, 315 
Maria Anna, Empress, wife of 

Ferdinand III 376, 385 
Maria Anna, Electress of Bavaria 

283,302 

Maria Antonie, Electress of Bavaria 
315 

MariaJosepha, Archduchess, daugh-
ter of Maria Theresa 390n. 

Maria Leopoldine, Electress of 
Bavaria 299-300, 305 

Maria Magdalena, Archduchess, 
daughter of Leopold I 39m. 

Mariana,Juan 176-7 
Marianne, Archduchess, sister of 

Joseph II 98 
Maria-Teresa, wife of Louis, 

Dauphin de France 272 
Maria Theresa, Holy Roman 

Empress 6, 22-3, 28, 51, 63n., 
79, 82-3, 86, 89-93, 95, 99, 103, 
308, 371, 378, 380, 382, 384, 
388, 390-2 

Mariazell 88 
Marie-Anne-Victoire de Bourbon, 

daughter of Louis XV 171 
Marie-Antoinette, Queen of France 

70,156,272,356,358 
Marie Christine, Archduchess, sister 

of Joseph II 84 
Marie-Thérèse, Queen of France 275 
Marie-Thérèse, daughter of Louis, 

Dauphin de France 272 
Marie-Therese-Charlotte, daughter 

of Louis XVI 272 
Marie-Zephirine, daughter of Louis, 

Dauphin de France 272 
Markham, William 337 
Markovich, lakov Andreevich 112 
Marlborough,John Churchill, 1st 

Duke of 432, 436, 448n. 
Marlborough, 4th Duke of see 

George Spencer 
Marlot, Guillaume 362 
Martha Matveevna, wife of Fedor 

Alekseevich 406 
Mary II, Queen of Great Britain and 

Ireland 149, 423-8, 43rn., 432, 
436-8,440-1,444-5,448 



Index 491 

Mary of Modena 129, 187, 189, 192, 
194, 195n., 201, 203, 206 

Mary, Princess of Orange 427n. 
Mary, the Virgin 6, 37, 250-1, 264, 

266-8, 280,289-g1,298-9, 
301-2, 305 

Mason, William 333-4 
Massillon,Jean-Baptiste 13, 122-3n., 

125, 17m. 
Matsch, Erwin 85 
Matseevich, Arsenii 110-11 
Matthias, Holy Roman Emperor 

374-5, 385, 389 
Maudoux, Abbé 157n. 
Maurepas,Jean-Federic Phelypeaux 

Comte de 175n., 351 
Max Emanuel, Elector of Bavaria 

294,298, 300-1, 303-4, 310 
Max Franz, Archduke 98, 103 
Maximilian I, Holy Roman Emperor 

374n., 385 
Maximilian I, Elector of Bavaria 

289-g2,298,303-4 
Maximilian II, Holy Roman 

Emperor 373-4 
Max Ill Joseph, Elector of Bavaria 

284-5,290, 294,297-8, 300-4, 
306,316 

Max IV (I) Joseph, Elector (King) of 
.Bavaria 284,295,306,308 

Mayer, Amo J. 61 
Mazarin, Giulio 159, 161, 166n. 
Medici, Marie de' 161, 165, 166n. 
Melfort, Earl of see John Drummond 
Melk, Abbey of 91 
Menshikov, Alexander 105, 115, 403 
Mercy d'Argenteau, F1orimund 

Count of 354 
Metelin 222 
Metra, François 350 
Mézeray, François de 359-6o 
Michaelis,Johann David 338-g 
Middleton, Charles 195, 201 
Middleton,John, Lord Clermont 

201Il. 

Milan, Duchy of 81, 84, 89 
Mislavskii, Samuil 228 
Mlodzianowski, Tomasz 120 
Mogilev 229n., 234 
Mogilianskii, Arsenii 116, 242 
Moliere,Jean-Baptiste Poquelin 

176n. 
monarchy see also Austrian, 

Bavarian, British, French, 
Prussian, Russian, Stuart courts 

desacralization 1-3, 5-6, 18n., 
25-38, 57, 69, 345, 366-7, 
369-70 

historiography of 3-4, 6-9, 41-2, 
44-5, 49-72, 75 

religious premisses 2, 6, 28-30, 
38-9, 64-5, 69, 71n., 72 

Mondt, George, 1st Duke of 
Albermarle 427 

Monod, Paul Kleber 9 
Montagu,John, 4th Earl of 

Sandwich 329 
Montagu, Mary Wortley 324 
Monte Cavallo 212 
Montespan, Françoise-Athénais de 

Rochechouart, Marquise de 
165, 180n. 

Montesquieu, Charles-Louis de 
Secondat, Baron de la Brède et 
de 351 

Montfaucon, Bernard de 357n. 
Montgelas, Maximilian von 295 
Montpellier 278 
More, Hannah 336, 339 
Moreau the Younger,Jean Michael 

352n. 
Morizot, Martin 350 
Morley, Thomas 445 
Morris, Marilyn 66 
Mosca, Gaetano 52 
Moscow 111, 113-17, 120-1, 123, 219, 

221, 226, 228, 236, 395-8, 
405-8, 415 

Cathedral of the Annunciation 
113, 220 



492 Index 

Moscow (cont.): 
Cathedral of the Archangel 

Michael 114, 220, 396-7, 408, 
415 

Church of the Intercession 122n. 
Convent of the Ascension 114 
Dormition Cathedral 114, 123, 220 
Kremlin Palace 20, 113-14, 122n., 

123, 220, 397, 407, 415 
Monastery of the Trinity and St 

Sergii 114-15, 117 
Voskresenskii Monastery 116, 220n. 

Motier, Marie-Madeleine de, 
Marquise de Lafayette 192 

Mozart, Constanze 82 
Mozart, Wolfgang Amadeus 82, 100 
Müller, lgnaz go 
Munich 82, 283-4, 288-90, 295-307, 

309-16 
Herzogspitalkirche 290, 299, 301, 

304-5, 309-10 
Liebfrauenkirche 297, 299-300, 

302, 307, 309, 312 
Residence 289-90, 297, 300-2 
St Michael's Jesuit Church 297, 

300, 309, 311, 313-15 
Theatine Church of St Cajetan 

297, 300-2, 307, 309-10, 313-16 
Münnich, Burkhard Christoph 

Count 123, 222-3 
Münster 285, 291 
Murray,James, titular Earl of 

Dunbar 199-200, 202, 204 
Murray, Marjory 201-2 

Nadarzhinskii, Timofei Vasil'evich 
113 

Naime, David 203n., 207n. 
Namier, Lewis 52-3 
Nancy 277-8 

Notre-Dame-de-Bon-Secours 275 
Naples 

city of 88, 173n. 
Kingdom of 84, 167 

Napoleon 69n., 154n., 318, 366, 392 
Nartov, Andrei 222 
Naryshkin, A. A. 247 
Naryshkin, Lev Aleksandrovich 237 
Natalia, daughter of Peter I 401 
Natalia Alekseevna, sister of Peter I 

406 
Nechaev, Innokentii 235, 239 
Nelson, Horatio 329, 432n., 449n. 
Netherlands 175, 266 
Netherlands, southern 81, 84, 91, 93, 

100, 102-3, 167, 168n., 306 
Newcastle, Duke of see Thomas 

Pelham-Holles 
Newton,Isaac 323-4,326,,341 
Nicholas I, Tsar of Russia 115, 

406n. 
Nicholas II, Tsar of Russia 397 
Nicholson, William 143 
Nizhnii Novgorod 228 
Noailles, Louis-Antoine de 169-70, 

172-4 
North, Frederick 321, 332, 334, 338 
Northumberland, Duke of see Hugh 

Percy 
Novgorod 114, 116, 118, 123, 242, 

411, 417 
Novgorod Severs 225 
Noyelle, Charles de 167 

Ochakov 222--s 
Oesfeld,J. F. 456 
Opalinska, Catherine 277 
Orleans 

Cathedral of Sainte-Croix 358n. 
Orleans, Elisabeth-Charlotte, 

Duchesse d' 172, 337 
Orleans, Louis-Philippe d' 336 
Orléans, Philippe d' 170-2, 174, 183, 

261 
Orlov, Grigorii 234, 240-1 
Orlov, G. N. 244 
Ormond, Duke of see James Butler 
Oroux, Etienne 158 



Index 493 

Orthodox Church 64-5, 87, 96, Saint-Denis 275-8, 346n., 353, 
107-12, 232, 238 

church-state relations 107-11 
doctrine 109-12 
Holy Synod 108-11, 115-16, 118, 

119n., 223, 228, 232-3, 240, 
401-2, 409, 416-17 

patriarchate 107-10, 118, 416 
Osbaldeston, Richard 147n. 
Ostermann, Heinrichjohann 123 
Ottoman Empire 87, 119, 222-3, 

228,386 
Owen,J. B. 66 
Oxford 17, 43, 132, 140-1, 147, 150, 

332 
Ozouf, Mona 38 

Paderbom 291 
Paine, Thomas 68 
Palatinate 291, 294, 306 
Palmer, R. R. 59 
Panfilov, loann 114, 118, 229, 239, 

24on., 247 
Panin, Nikita 117, 119 
Papacy 13, 96, 166-8, 170, 173, 177, 

189-91, 196, 200, 203, 210, 234, 
291, 294, 346 

Papal States 196, 199-200 
Papillon de la F erté, Denis-Pierre-

Jean 347, 353 
Pareto, Vilfredo 52 
Paris 1, 165n., 184, 207, 264, 267, 

270-2, 274-5, 277-9, 340, 348-9 
Convent ofNotre-Dame-de-Sion 

206 
Monastery of the Carmelites 265 
Monastery of the English 

Benedictines 206-7 
Monastery of the Grands 

Augustins 264 
Notre-Dame 264, 267-8, 271-2, 

274, 277, 353 
Royal Church of the lnvalides 

251, 258, 266 

357,364 
Sainte-Genevieve 271-2 
Saint-Germain-des-Pres 259 
Saint-Germain-I' Auxerrois 173n. 
Saint-Louis-des-Jésuites 264-5, 

268,275 
Saint-Sepulcre 265 
Saint-Sulpice 208 
Scots College 188-gn., 190, 201, 

206, 210 
Tuileries 261, 265 
Val-de-Grâce 267-8, 275 

Parkinson,John 238 
Parsons, Talcott 42, 46 
Pascal, Blaise 179-81 
Pasquier, Etienne 172, 359 
Passau 91 
Patas, Charles-Emmanuel 352n. 
Pau 278 
Paul I, Tsar of Russia 84, I08n., 117, 

119, 123-4, 222n., 228, 230, 234, 
236, 414-15 

Paulin, Charles 164n. 
Pavel, Bishop ofNizhnii Novgorod 

228 
Pearce, Zachary 147n., 421,450 
Pelham, Henry 142-3 
Pelham-Holies, Thomas, Duke of 

Newcastle 142-3, 145-6, 
149-50, 421 

Pelletier, Gerard 120 
Pemler, Sebastian 298 
Penn, Grenville 338 
Penn, Juliana 338 
Penn, William 338 
Pepin the Short, King of the Francs 

346,363-5 
Peploe, Samuel 148n. 
Percy, Hugh, 1st Duke of 

Northumberland 334 
Perth, Earl of see James Drummond 
Peter I, Tsar of Russia 16, 20, 22-3, 

28, 33, 64, 105-8, IIO, 113-15, 



494 Index 

Peter I, Tsar of Russia (cont.): 
II8, 120-3, 125, 127, 217-18, 
221-2, 225n., 226-7, 230, 232, 
239n., 241-2, 245-7, 395-410, 
416-17 

Peter II, Tsar of Russia 110, 218, 
395,,407-8 

Peter III, Tsar of Russia 110, 118, 
219, 223, 233, 238, 242, 246, 
395-7, 410-11, 413-15, 417 

Peterborough 132n. 
Peterhof, palace 224-5, 233, 241-3 
Petrov, Gavriil 219, 225, 228, 235, 

237,239,247 
Petrov, Varlaam 228 
Pezzl,Johann 285-6 
Philip I, King of France 346n. 
Philip II, King of Spain 65, 89 
Philip III, King of France 346n. 
Philip IV, King of Spain 360, 451 
Philip V, King of Spain 171, 172n., 

189 
Philip the Fair, King ofFrance 346n. 
Philip the Good, Duke of Burgundy 

259 
Piarists 92 
Piccolomini, Francesco 165n. 
Pichon, Thomas 347n., 352n., 356 
Pietism 18, 24, 112, 120, 125-7, 443 
Pitt, William the Elder 432, 436 
Pitt, William the Younger 325, 332, 

432 

Pius VI, Pope 99-100, 295, 307 
Plumb,]. H. 323 
Poborskii, Ivan 113 
Poitiers 265, 278 
Poland 109, 119-20, 260, 267, 277 
Polignac, Melchior de 340, 462 
Polotskii, Simeon 120, 125 
Pompadour,Jeanne-Antoinette 

Poisson, Mme de 185, 262 
Pompignan,Jean-Georges Lefranc de 

349n. 
Popelka, Liselotte 467 

Poroshin, Semen 123-4, 126-7 
Porter, Roy 326 
Portland, Duchess of see Margaret 

Cavendish-Harley 
Portland, Duke of see William 

Bentinck 
Portuguese monarchy 159, 164, 173n. 
Potemkin, Grigori Alexandrovich 

119, 219, 225, 235-6, 244 
Potemkin, M. S. 236 
Potsdam 458 

garrison church 454-5, 458-60, 
465-7, 469-70 

Sanssouci Palace 460-4, 469 
town palace 458-9, 465 

Potter,John 139n., 143, 146n., 147, 
148n. 

Prague 29on., 373-5 
Praskov'ia Federovna, Tsaritsa 113, 

406 
Pressburg Sr, 94 
Preysing, Maximilian von 286n. 
Priestley,Joseph 327, 330-3, 335 
Pringle,John 331-2 
Prochaska, Frank 321, 341 
Prokopovich, Feofan 108-12, 115-16, 

118, 120-2, 124-6, 232, 399, 404, 
410,417 

Protestantism 45-8, 64, 69, 73, 87, 96, 
109, 112, 120, 126-7, 129-30, 
133-4, 175-6, 235, 29on., 317, 358 

Provence, Louis, Comte de, later 
Louis XVIII 69, 259, 262 

Prussian court 38 
coronation 2, 31-2 
funerals 35-6, 405 

castrum doloris 453, 458, 466-7, 
effigy 458-9, 465 
lying-in-state 453, 458, 462, 

464-5,468 
music 458, 460, 465-7 
obsequies 454, 458-60, 465-9 
preparation for death 454-7, 

460-4 



Index 495 

procession 458-9, 465-6, 468-9 
palace chapels 453-4 
sacred kingship 2, 32, 463 
sermons 2, 16n., 460, 466-7 

Pskov 116-17, 235, 239, 399, 409 
Pucelle, Abbé 170n. 
Purcell, Henry 446 
Pyle, Thomas 145n. 

Quenstedt,Johann Andreas II2 
Quesnel, Pasquier 169n. 

Rader, Matthaus 289 
Ramsay, Allan 319,336 
Rastrelli, Bartolomeo Francesco 

225-6, 228n. 
Rautenstrauch, Franz Stephan 98-9 
Rawlinson, Richard 197n., 204, 207 
Razumovskii, Aleksei 117-18, 224 
Regensburg 291 
Reims 1, 174, 274, 278, 346, 348-53, 

355,357,361, 364-6 
Abbey of Saint-Nicaise 351, 362n. 
Abbey ofSaint-Rerni 351-2, 355 
cathedral 346-7, 350-1, 353-4, 357 

religion 
decline of, primarily in the 18th 

century 41-2, 45-9, 55-6, 61, 
66, 73-4, 367-9 

historiography of 3-6, 43-4, 
49-59, 61-5, 69-70, 72-5 

Rennes 278 
Reynolds,Joshua 319 
Riazan' 107, 117, 121, 231 
Richardson, William, antiquary and 

college head 145n. 
Richardson, William, university 

teacher and literary scholar 
226,240 

Richelieu, Armand-Jean du Plessis 
155, 161, 165, 166n. 

Riga 239 
Rinaldi, Antonio 224-5 
Robinson,John 130n. 

Rochester 198 
Rodyshevskii, Markell 116 
Rohan, Armand-Gaston-Maximilien 

de 169, 17m., 174 
Rome 88, 93, 109, 167, 190, 193-4, 

196-204, 206-7, 210-12, 307, 386 
Church of SS Apostoli 203, 

209-w, 213 
Palazzo Muti 197, 199, 201, 206n. 
Protestant cemetery 197-8 
St Peter's Basilica 204-5, 209-11, 

213 
Ropsha 241 
Ross,John 132n. 
Rostov III 
Rouen 174 
Rouille d'Orfeuil, Gaspard-Louis 355 
Rousseau, Jean-Jacques 333-5, 340 
Rudolf II, Holy Roman Emperor 

373-4, 385 
Rupert of the Rhine 427n. 
Russell, Bertrand 53 
Russian court 9, 39, 64-5 

chivalry, orders of 219, 232n., 
233-5, 412 

churches 20, 113-15, 220-5, 232-6, 
247, 395-6, 4021, 409-10, 
412-14, 416, 418 

clergy 18, 34, 106-7, 111-28, 220, 
223,232,234,237, 239-40, 
243-4,403, 408-9, 414,416-17 

confessors 106, u3-14, 116, u8-19, 
220,229, 239-40, 244,247 

coronations 31, 123, 407, 414 
courtiers, spirituality of 18, 125-8, 

246-8, 417 
Enlightenment ideas 122-5, 127-8, 

230-1, 248 
feast days 20, 105, 122-7, 217-18, 

224, 229-48 
funerals 33-5, 415-19 

castrum doloris 400-1, 408, 412, 
414-15 

effigy 400 



Index 

Russian court (cont.): 
'good' death 399, 410 
lying-in-state 400-2, 404, 

407-9, 411-15 
Muscovite ceremonial 33, 

397-8, 401-2, 415 
procession 398, 402-3, 409, 

412-17 
requiem services 418-19 
service 398, 403-4, 409, 413-14 
vigil 398,405,409,414 

historiography of 106, 217-18, 
395--6 

Maundy Thursday ceremony 25, 
245-7, 

monasteries 113-16, 224-5, 232-7, 
396, 413-14 

palace chapels 119, 220, 225-8, 
231-2, 243-4,246, 

pilgrimages and icon processions 
12, 20, 114-16, 220, 227, 232-44 

preaching 16-18, 106-8, 115-17, 
119-27, 220, 228, 404, 409 

social life 106, 127, 218, 232, 233n., 
235,239,242,244 

thanksgiving services 36, 119, 
221-3, 230-1, 236, 238 

worship, regular 19, 223-8 

Sacheverell, Henry 142 
Sailer,Johann Michael 284, 286, 

299-300 
Saint-Aignan, Paul Hippolyte de 

Beauvillier, Due de 208 
St Asaph 147, 150 
St Blasien, Abbey of 103 
Saint-Cyr 174, 268 
Saint-Germain 192-4, 195n., 201, 

203, 206-7 
Saint-Hubert 262 
Stjohn, Henry, 1st Viscount 

Bolingbroke 195 
Saint-Omer 

English College 206 

St Petersburg 20, 106-7, 112-17, 121, 
220-1, 226, 228, 231, 237-40, 
242, 395,397,405,408--g 

Alexander Nevsky Monastery 
114-16, 224, 232-7, 396, 413-4 

Cathedral of St Isaac of Dalmatia 
224-5 

Cathedral of SS Peter and Paul 
221-2, 233, 395-6, 402-7, 
409-rn, 412-4, 416, 418 

Cathedral of the Transfiguration 
224 

Church of the Nativity of the 
Mother of God see Kazan' 
Church 

Church of St Sergii of Radonezh 
224 

Kazan' Church 222-3, 232--6 
Peter and Paul Fortress 223, 244, 

403,407,416 
Smol'nyi Resurrection Cathedral 

115 
Summer Palace 232-3, 242-3, 

408-9 
Tauride Palace 244, 247 
Trinity Cathedral 114, 224, 236 
Trinity-Sergiev Hennitage 115, 225 
Winter Palace 113, 225-6, 228, 

234-6, 238, 240, 244, 247, 400, 
402, 407, 414 

saints 
St Adelaide 250 
St Alexander Nevsky 114-15, 

231-2, 235, 237 
St Alexios 108, 121 
StAnne 249 
St Benno 296-7, 305 
St Boniface 346, 364-5 
St Catherine the Martyr 221 
St Charles Borromeo 250 
St Denis 275 
St Genevieve 270-1, 275 
St Helena 6 
St Isaac of Dalmatia 224 



Index 497 

Stjohn the Baptist 222, 227, 237 
Stjohn Nepomuk 205 
St Louis 249-51, 257, 261, 264-6, 

268,275 
St Luke 227 
St Michael 37, 259-60, 289-90 
St Nicholas the Miracle Worker 

227 
St Philip 250 
St Remigius 346, 356, 360-2, 364 
St Roch 265 
St Samson Stranopiimets 416 
St Sebastian 264 
St Sergii ofRadonezh 114, 224-5 
St Teresa 249, 304 
St Victoire 250 
St Vincent de Paul 166n., 253 

Saint-Simon, Louis de Rouvroy, Due 
de 169n., 170-1, 175n., 351 

Salisbury 132n. 
Salzburg 

city of 91, 104 
Prince-Bishopric of 295, 302 

Samborskii, A A. 219 
Sanders, Francis 203n. 
Sandwich, Earl of see John Montagu 
Santarelli, Antonio 177 
Saumur 

Notre-Dame-des-Ardilliers 266, 
268 

Saurin,Jacques 127 
Savitskii, Stepan 116 
Saxon court 9,287,405 
Schäftlarn 293 
Schiller, Friedrich 47 
SchleiBheim, palace 297, 304, 

312-13 
Schmid, Franz Kaspar von 292 
Schmid, Kaspar von 292 
Schonbrunn, palace 81, 84, 94, 98, 

380 
Schumacher,Johann 409 
Scotland 196-7 
Scott, H. M. 7 

Scudamore, Henry, 3rd Duke of 
Beaufort 197 

Sechenov, Dmitrii 117, 123, 242, 411, 
417 

Secker, Thomas 140,421 
Selle, Christian Gottlieb 460 
Senez 351 
Serbia 84 
Seville 206 
Seymour, Elizabeth, Duchess of 

Somerset 425 
Shargorodskii, Konstantin 

Fyodorovich 113 
Shein, A. S. 120 
Sheridan, Richard Brinsley 320 
Sheridan, Thomas 209, 210n. 
Sherlock, Thomas 137, 149 
Shuvalov, Ivan Ivanovich n6-17, 

199 
Sicily 167 
Sidney, Philip 402n. 
Skinner, Quentin 55n. 
Slavinetskii, Epifanii 120 
Sloane, Hans 324 
Smith,John 'Consul' 325 
Smolensk 225 
Smolitsch, Igor 106, 121 
Snape, Andrew 137 
Soane,John 319 
Sobieska, Clementina 24, 197, 201-2, 

204, 206, 208-11, 213 
Sobieski,James 210 
Soissons 184-5, 350n. 
Soldini, Abbé 157 
Sombart, Werner 45 
Somerset, Duchess of see Elizabeth 

Seymour 425 
Sophia, Electress of Hanover 323, 

455 
Sophie Charlotte, Queen in Prussia 

454-5 
Southcoat, Thomas 208 
Spain 91, 198, 200, 265, 268 

court 62, 159, 173n. 



Index 

Spain (cont.): 
European power r67n., 171-2, 179, 

189, 212, 266, 291 
Spalding, Georg Ludwig 339 
Spalding,JohannJoachim 339 
Spencer, Charles 136-7, 142, 143n., 

145n. 
Spencer, George, 4th Duke of 

Marlborough 329, 338 
Spener, PhilippJakob rr2 
Stafford,John Paul 208 
Stahlin,Jakob 413 
Stangl, Waltraud 387 
Stanhope,James 136-7, 142, 143n., 

145n. 
Starov, I. A. 224, 236 
Stephen II (III), Pope 346n., 364-5 
Stephen, Leslie 49, 67 
Stolberg-Rillinger, Barbara 452 
Stone, Lawrence 50-1, 54-5, 59, 68, 

72 
Stosch, Philip von 197-8, 201-2, 205, 

206n., 209, 2IOn. 
Strada, Famiano 120 
Straubing 290 
Stuart court in exile 66-

Anglican clergy 193-200 
canonization attempts 206-rr 
Catholic clergy 14, 187, 191, 193, 

202-4 
Catholicism 24, 187-95, 202-13 
conversions 192-6, 201-2, 206 
funerals 209, 210n. 
'royal touch' 27, 205-6 
worship, regular 202-3 

Stuart, Henry Benedict 203, 205, 
208, 211-13 

Suarez, Francisco de 177n. 
Sumarokov, Alexander Petrovich 127 
Sunderland, Earl of see Charles 

Spencer 
Sweden 223, 236 
Swift,Jonathan 67 
Sydall, Elias 147n. 

Talon, Denis 188n. 
Tanner, Thomas 150 
T arasii, Archimandrite 235 
Tawney, R. H. 51 
Taylor, Ralph 194n. 
Tencin, Pierre Guerin de 212 
Tenison, Thomas 426, 440-1, 445 
Terray,Joseph-Marie 90 
Terrick,Richard 146 
Therese Kunigunde, Electress of 

Bavaria 304, 310 
Thomas à Kempis 127 
Thomas,John 132n. 
Thomas, Keith 47n., 54, 72-5 
Thompson, E. P. 49, 53, 58 
T obol' sk 228 
Todorskii, Simon rr6, 118-19 
Toland,John 323 
Townshend, Charles 131 
Transylvania 84, 87-8 
Trembley, Abraham 336 
Trent 91 
Trevelyan, G. M. 67 
Trezzini, Domenico 221,403 
Trier 291 
Trimmer, Sarah 341 
Tsarskoe Selo, palace 227, 23m., 

236, 241-4 
Tula 231 
Tuntenhausen 290 
Turgot, Anne-Robert-Jacques 1, 30, 

274,347-50 
Tver' 124, 228, 234, 240 
Tveritinov, Dmitrii 108 
Tylor, Edward 44 
Tyranov. AV. 226 

Uspenskii, B. A. 217 

Valenciennes 278 
Varennes 280 
Vauguyon, Antoine de la 348 
Vehse, Eduard 79 
Velly, Paul François 362 



Index 499 

Vcl'tcn, Iu. 231 
Vernon, Elizabeth 333 
Versailles 8. 23-4, 26, 62, 65, 174, 

249-62, 266,268,271,275,278, 
280,352-4,357 

Victoire, daughter of Louis XV 156 
Victoria, Queen of the United 

Kingdom 44, 67-8, 70, 342 
Vienna 79-83, 88-go, 93-103, 105, 

307,374-80,383, 385-6, 389 
Capuchin crypt IOI, 160, 372, 

375-6, 381-3, 388-94 
Hofburg 89, 94-5, 97-wo, 380 
Koniginnenkloster 375 
Michaelerkirche 89, 95 
St Augustine 88, 375-6, 381, 383, 

386, 388, 392n. 
St Dorothea 90 
St Stephen's Cathedral 99, 376, 

38m., 388-9 
Vienne 349n. 
Vilinbakhov, G. V. 397 
Vincennes 263n. 
Vincent,Jacques Claude 365 
Vist, A. 413 
Vitelleschi, Muzio 165 
Vladimir 232 
Voltaire, François-Marie Arouet 127, 

153, 263, 273, 322-3, 332, 351 
Voronezh 119n. 
V ouet, Simon 265 
Vysotskii, Varlaam 113 

Waelder, Robert 59-60 
W agstaffe, Thomas, father 200 
Wagstaffe, Thomas 200 
Wake, William 130, 143 
Walpole, Horace 333-4, 421, 

449-50 
Walpole, Robert 131, 142-3, 149 
Warsaw 405 
Waterland, Daniel 140n. 
Watkin, David 321 
Watt,James 330,339 

Waugh,John 14m. 
Weber, Fridolin 82 
Weber, Hermann 345, 347, 350 
Weber,Marianne 46 
Weber, Max 3, 42, 45-9, 51-2, 54, 

64, 67-8, 71-2, 74-5 
Wedgwood,Josiah 330 
West, Benjamin 340 
Weston, Stephen 148n. 
Weymouth 325 
Whitehead, William 333 
Whitworth, Charles 245 
Whytford, Charles 189n., 201 
Wilberforce, William 341 
Wilhelm V, Duke of Bavaria 291-2 
Wilhelmina ofHesse-Darrnstadt, wife 

of Paul I 234 
William II, Prince of Orange 177n. 
William III, King of Great Britain 

16, 27, 66, 69, 135, 140, 147, 149, 
188-go, 205, 423, 425, 428-31, 
433-4, 437, 440-1 

William IV, King of Great Britain 
67-8, 70 

William, Duke of Gloucester 428, 
436 

Williams, Daniel 197-9 
Willis, Richard 131, 147, 148n. 
Wilten 91 
Winchester 131, 132n. 
Windsor 147, 195, 318-20, 336, 

338-41,448 
Frogmore 334 

Wolff, Christian III 

Wolffvon Ludingshausen, Friedrich 
105 

Worcester 132n., 332 
Wortman, Richard S. 31, 217, 414, 

417 
Wren, Christopher 404, 426, 440 
Wynne,John 147-8n. 

Yorke, Philip, 1st Earl of Hardwicke 
146 



500 

Zachary, Pearce 421 
Zadonskii, Tikhon 119n. 
Zemtsov, Mikhail 401, 409 

Index 

Zoffany,Johann 340 
Zubov, Platon 115, 237 


	Foreword
	Contents
	List of Tables
	1 Introduction MICHAEL SCHAICH
	2 The Re-Enchantment of the World? J. C. D. CLARK
	3 Clergy at the Austrian Court in the Eighteenth Century DEREK BEALES
	4 The Clergy at the Russian Court,1689-1796 PAUL BUSHKOVITCH
	5 The Clergy at the Courts of George I and George II STEPHEN TAYLOR
	6 The King's Confessor NICOLE REINHARDT
	7 The Exiled Stuarts EDWARD GREGG
	8 Religious Ritual at the Eighteenth-Century Russian Court SIMON DIXON
	9 Religious Rituals and the Kings of France in the Eighteenth Century GÉRARD SABATIER
	10 Piety at Court FERDINAND KRAMER
	11 The Late Hanoverian Court and the Christian Enlightenment CLARISSA CAMPBELL ORR
	12 The sacre of Louis XVI CHANTAL GRELL
	13 The Funerals of the Habsburg Emperors in the Eighteenth Century MARK HENGERER
	14 The Funerals of the Russian Emperors and Empresses LINDSEY HUGHES
	15 The Funerals of the British Monarchy MICHAEL SCHAICH
	16 The Funerals of the Prussian Kings in the Eighteenth Century ECKHART HELLMUTH
	Notes on Contributors
	Index



