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Abstract
This article examines a number of short narratives from the late eleventh and early twelfth centuries which relate to the activities of Cnut as king of England. Preserved in chronicles and in hagio​graphical sources, within the context of accounts of royal patronage of religious houses and the cults of English saints, these narratives present Cnut as a generous patron and a king given to extravagant public gestures of piety. The most famous such narra​tive is the story of how Cnut demonstrated he had no control over the waves, an episode first recorded by Henry of Huntingdon in the twelfth century; taking this story as a starting-point, this article discusses the contexts in which the king’s gifts to English houses are recorded, and argues that these narratives share certain con​cerns with the literature known to have been produced at Cnut’s Anglo-Danish court, including a thematic connection between travel, royal patronage and the king’s power over the sea.

Perhaps the best-known story about Cnut, familiar even to those who know little else about the history of eleventh-century England, is the episode Henry of Huntingdon numbers among the king’s ‘three fine and magnificent deeds’. In the entry which records Cnut’s death in 1035, Henry gives a summary of his most notable achievements:

A few words must be devoted to the power of this king. Before him there had never been in England a king of such great authority. He was lord of all Denmark, of all England, of all Norway, and also of Scot​land. In addition to the many wars in which he was most particularly illustrious, he performed three fine and magnificent deeds. The first is that he gave his daughter in marriage to the Roman emperor, with indescribable riches. The second, that on his journey to Rome, he had the evil taxes that were levied on the road that goes through France, called tolls or passage tax, reduced by half at his own expense. The third, that when he was at the height of his ascendancy, he ordered his chair to be placed on the sea-shore as the tide was coming in. Then he said to the rising tide, ‘You are subject to me, as the land on which I am sitting is mine, and no one has resisted my overlordship with impunity. I command you, therefore, not to rise on to my land, nor to presume to wet the clothing or limbs of your master.’ But the sea came up as usual, and disrespectfully drenched the king’s feet and shins. So jumping back, the king cried, ‘Let all the world know that the power of kings is empty and worthless, and there is no king worthy of the name save Him by whose will heaven, earth and sea obey eternal laws.’ Thereafter King Cnut never wore the golden crown… but placed it on the image of the crucified Lord, in eternal praise of God the great king. By whose mercy may the soul of King Cnut enjoy rest. (HA 367-69)


Henry, writing almost a century after Cnut’s death, is the first source to mention this attempt to control the waves, but the story also appears in Gaimar’s Estoire des Engleis (c.1135–1140), with some slightly different details: Gaimar places the scene at Westminster, on the Thames, rather than at the seashore, and while Henry frames the incident as the motivation behind Cnut presenting his crown to Christ, Gaimar instead claims that it inspired the king's pilgrimage to Rome (Gaimar, 254-56, ll. 4695-731). This narrative has always proved difficult to interpret. Many commen​tators have been inclined to see it as the stuff of legend, deriving probably from oral tradition in the East Midlands, and evidence of little more than a twelfth-century taste for fables.
 M. K. Lawson, however, suggested it may have originated in a ‘planned act of piety’ undertaken by the king;
 he compares it to displays of royal humility performed by the continental rulers Cnut was most eager to emulate, and notes that the gift of the crown recalls a similar presentation made by Henry II of Germany in 1014.
 The closest contemporary evidence for such public demonstrations of humility by Cnut is provided by the Encomium Emmae Reginae, whose author saw at first hand the tears and self-abasement which accompanied the king’s generous gifts to the church at St Omer.
 Even in this context, however, the story of the waves continues to present interpretative problems. First of all, who might be the audience for such a demonstration? In later retellings of the story the idea is introduced that the gesture was intended to rebuke the king’s courtiers for their excessive flattery of his power;
 neither Henry nor Gaimar makes any mention of this, and there is nothing in either of these earliest versions to suggest such an interpretation. It is not clear whether the message of the incident is that Cnut was supposed to have demonstrated he was powerless over the tide, or to have learned that he was powerless when his commands were not obeyed. Neither version of the story is clear on this point. Gaimar seems to imagine the moment occurring spontaneously – the king happens to be on the shore when the tide begins to rise – while Henry appears to suggest it was planned, with Cnut ordering his chair to be placed on the shore for the purpose, but neither indicates whether the king was supposed to know what was going to happen as the tide rose. This question makes all the difference in whether we read this story as an orches​trated act of public piety, or a fable about a foolish and arrogant king forced to recognise the limits of his power, or even a form of conversion narrative. The unqualified approval Henry gives the act suggests he at least tended towards the first view, but the other interpretations seem equally possible.


One way to approach the story of the waves is to read it in the context of a number of other short narratives in late eleventh- and twelfth-century sources which credit Cnut with strikingly theatrical acts of piety, usually recorded in the context of his interactions with the English church. These narratives, though they come from a variety of sources, can usefully be considered as a group, and when inter​preted in this way, it becomes clear that they have several features in common: in particular, a thematic association between travel, royal generosity and the king’s power over the sea. It is worth considering, therefore, how and why such stories became attached to Cnut in post-Conquest historical writing, how they were preserved, and what they may be able to tell us about the process of mutual cultural accommo​dation which characterised Cnut’s reign in England.


The role of church patronage as a political strategy in Cnut’s reign has been extensively studied.
 Jan Gerchow summarised Cnut’s behaviour, and its results for his reputation, as follows:

[Cnut] had to establish a relationship with the Anglo-Saxon church; he had to repent, and make good the destruction he and his father had caused, and he totally relied on the Anglo-Saxon church for his legitimacy as a Christian king. Cnut’s foundations, translations and his donations to the Anglo-Saxon church document his efforts to gain the support and backing of the English ecclesiastical establishment. His memoria is the most prominent of all Anglo-Saxon kings and reflects the extraordinary strength of these efforts. (Gerchow 1992: 236)


Cnut’s acts of patronage included gifts to religious houses, con​firmation of the privileges granted by previous kings, translations of saints’ relics, and lavish gifts to their shrines; all these were familiar strategies of ecclesiastical policy which had been used by monarchs in Anglo-Saxon England for centuries, and Cnut, facing a charged polit​ical situation in the aftermath of a violent conquest, seems to have im​plemented these strategies in an especially targeted way.
 As a result, Cnut was favourably remembered at many religious houses, and celebrated in a number of later sources for his displays of piety. In the light of the eyewitness evidence provided by the author of the Enco​mium, some of these accounts of Cnut’s behaviour seem plausible: for instance, the claim that the king venerated St Cuthbert by walking five miles barefoot from Garmondsway to Durham,
 or Goscelin’s state​ment in his Translatio of St Eadgyth of Wilton that Cnut, as devoted to the saint as if he had been her brother Æthelred, would always go on foot into the precincts of the church to demonstrate his humility and reverence.
 More colourful are two later narratives in the Liber Eliensis which describe Cnut visiting Ely to confirm its royal privi​leges and possessions (Liber Eliensis, 153-54). In the first of these, Cnut is approaching the Isle of Ely from the water when he hears the singing of the monks and, delighted, composes a spontane​ous song in English urging his men to row closer to the land. On another occasion, ice prevents the king from reaching Ely by boat, but Cnut refuses to be daunted: he enlists a burly local man to draw him across the frozen marsh in a cart, and so arrives at the Isle to celebrate the Feast of the Presentation.


These two stories share with the evidence from Durham and Wilton a particular emphasis on the act of journeying to the holy place: the focus is on the king’s eagerness to complete his journey, as he humbles himself to overcome the difficulties which beset his pilgrimage. An even more turbulent journey is associated with Cnut in two further narratives, found in hagiographical texts from Wilton and Canterbury, which show Cnut being converted to the worship of English saints when he is saved from shipwreck by divine inter​vention. Both stories are told by Goscelin and date from the last quarter of the eleventh century. In the first, from Goscelin’s Translatio S. Edithe, it is St Eadgyth of Wilton who comes to the king’s aid:

On one occasion, returning to his ancestral kingdom of Denmark, he was hurled about by fierce storms in that wide sea. Then, seeing that he was almost being overcome by the waves, he called out with frequent cries: ‘Saint Edith, help! Christ, free us by the merits of Saint Edith!’ Thereupon the glorious virgin, appearing joyfully to him as he was tossed by the storm, said: ‘Behold I am here for you, Edith, whom you have called upon; I have come to your aid when called; and behold, for you I have calmed this storm through Him whom the winds and the sea obey’ (Mt 8.27). At these words he looked round, and behold – a marvellous sight: all the storms of winds (Ps 10.7, 106.25) had quieten​ed, and after the danger great peace and joy smiled on the scene. And there he was rescued, with all his fleet, and when he returned to England and came to Wilton, he repaid God through the holy mediator Edith by giving thanks with solemn gifts, and publicized this great miracle with prolific testimony. (Hollis 2004: 78)


Goscelin probably began writing his life of Eadgyth at Wilton, around 1080,
 and some ten years later, when he was resident at St Augustine’s, Canterbury, he wrote an account of the translation of St Mildrith which contains a very similar story. In this version, Cnut is returning from pilgrimage to Rome when his ship is nearly wrecked in a storm in the English Channel, and the king is saved when he appeals to St Augustine; in gratitude, Cnut agrees to honour his promise to permit the translation of St Mildrith from Minster-in-Thanet to St Augustine’s.


Henry of Huntingdon’s story of the waves is thus not the only narrative in which Cnut is forced to admit himself powerless over the sea. Stories of a miraculous delivery from shipwreck are by no means uncommon in medieval hagiography, and Goscelin has a number of similar tales in his account of the miracles of St Augustine and elsewhere;
 the two shipwreck narratives about Cnut are clearly related, and it seems likely that Goscelin simply reused the episode of Eadgyth’s intervention in his account of the translation of St Mildrith. St Augustine’s tradition, apparently Goscelin’s only source for his work on Mildrith, is unreliable in this matter: there are no surviving contemporary records of the translation, and several of Goscelin's statements about it are questionable, particularly the dating which links it to Cnut's pilgrimage to Rome.
 At the time when Goscelin was writing, St Augustine’s was facing a challenge to its claim to possess Mildrith’s relics from Lanfranc's new foundation of St Gregory’s, and the monks responded to this threat by forging a writ of Cnut giving royal authority for the translation to St Augustine’s;
 as Frank Barlow observes, ‘any story connecting King Cnut and Queen Emma with the translation of St Mildred must be regarded with suspicion, since the monastery was engaged in establishing a case for the validity and effectiveness of the deed’ throughout the last decade of the eleventh century (1958: 650). It seems likely that when Gosce​lin came to write about Mildrith he found information about her translation in short supply, and decided to draw on traditions about Eadgyth, another female royal saint and nun, with whose legend he was intimately familiar.


The evidence from Wilton is, however, more trustworthy, and it may be that Goscelin originally learned the story there. It is true that William of Malmesbury has a very different account of how Cnut was taught to honour Wilton’s saint: in his version, a sceptical Cnut disputes Eadgyth’s sanctity because of her father’s sins, and is only convinced when Eadgyth’s tomb is opened and the saint comes to life and attacks the king.
 Either Cnut’s reputation had seriously declined at Wilton by the time William heard this story, or there were a number of competing traditions preserved within the community in the twelfth century. We should not discount the possibility that Goscelin knew of this other story and chose to suppress it, as a tale which presented his saintly subject’s father Edgar in a distinctly unfortunate light; the shipwreck may conceivably have been invented to replace the other tale, as it serves essentially the same function in persuading Cnut of Eadgyth’s holiness. However, the shipwreck narrative fits rather better with the overall picture of Cnut and Emma which emerges from Goscelin’s account, which seems likely to come from reliable Wilton tradition. Goscelin’s statements are the only surviving evidence for Cnut’s patronage of Wilton – no documentary record of any gift has survived – but as a house with strong connections to the Anglo-Saxon royal family Wilton would have been a likely focus for patronage from Cnut and Emma.
 Emma may have been the driving force behind this continuation of royal favour: Goscelin claims that marriage to Æthelred had led the queen to feel a sister’s affection for Eadgyth, and he recounts how Emma helped to restore an estate unjustly taken from Wilton by one of the king’s Danish thegns (Hollis 2004: 79-80). There are indications that other members of the Anglo-Danish aristocracy also patronised Wilton and the cult of St Eadgyth: Earl Godwine’s daughter, the saint’s namesake and future queen of Edward the Confessor, was educated at Wilton, as was her niece Gunhild, daughter of Harold Godwineson. A generation later, Eve, to whom Goscelin’s Liber confortatorius is addressed, was placed at Wilton by her father, a well-born Danish man named Api.
 Gosce​lin’s comments about the affection of Cnut and Emma for Wilton, especially Cnut’s habit of dismounting before entering the precincts, suggest regular visits to the abbey, and it would be interesting to know whether their daughter Gunhild, a contemporary of Godwine’s daughter, was among the women of noble birth educated at Wilton. The nuns of Wilton appear to have enjoyed some degree of protected status after the Conquest: the English abbess Godgifu kept her position and a number of women from supplanted aristocratic families took refuge there, among them Queen Eadgyth, who spent part of her later life in retirement at Wilton. As a community which included a number of well-connected and highly-educated noblewomen, Wilton doubtless provided a favourable environment for the preservation of traditions about its pre-Conquest prosperity and royal favour. Eliza​beth Tyler has suggested that the nuns of Wilton may have formed an early audience for the Vita Ædwardi Regis (Tyler 2009), and Gosce​lin’s works on the cult of St Eadgyth, based on information obtained from the community and partly intended for their use, certainly indicate an appetite at Wilton for the commemoration of the abbey’s history.


It seems possible, therefore, that a conventional story of a mira​culous rescue from shipwreck was attached to Cnut’s patronage of Wilton from an early date. This narrative provides a striking counter​part to the story of Cnut and the waves. The two stories ask the same question – whom do the seas obey? – and give the same answer, though only Goscelin quotes the scriptural basis for it (cf. Matthew 8:27): not Cnut and his fleet, but God and his saints. In the Mildrith story it is the sailors who are made to ask the question which, in the Gospel story, is spoken by the disciples: ‘What kind of man is this, that even the winds and waves obey him?’ (Rollason 1983: 170). The narratives both link Cnut’s patronage and his acts of public piety to his power, or lack of it, over the sea, and we may further note that both the stories of the king travelling to Ely also involve watery elements: in one episode the king has to confess himself powerless over the marsh (and for this the Liber Eliensis uses the word mare, of which the usual meaning would be ‘sea’), and must reach Ely ‘relying only upon the love and devotion of the virgin of Christ, Æthelthryth’; in the other, Cnut’s warriors transfer their skill at rowing to serve a peacetime Christian function, in eagerness to worship St Æthelthryth and honour her monks. In a similar way, the account of Cnut’s involvement in the 1023 translation of St Ælfheah from London to Christ Church, Canterbury, written by Osbern in the late eleventh century,
 observes how the king’s royal ships were turned to the service of the martyr. Osbern presents the translation as an act of atonement, undertaken after Cnut sees the power of God visited on the Danish killers of Ælfheah, who are shipwrecked and drowned on their way back to Denmark as punishment for their crime. Warned by their fate, the king takes prudent action to propitiate the divine wrath: on the advice of Archbishop Æthelnoth he decides to translate the saint’s relics to Canterbury, and the king and archbishop personally remove the body from its resting-place to a royal longship with golden dragon prows. The king himself steers the ship across the Thames, where Cnut, cheerfully joking with Æthelnoth, entrusts the martyr’s body to the archbishop and a force of housecarls, who convey it to Canterbury.


These narratives of Cnut’s interaction with the English church dramatize a renunciation of royal power in favour of Christian humili​ty, expressed in terms of authority over the sea. It is not difficult to see why such stories might have had particular potency in connection with Cnut, whose mythology of kingship, as depicted in the poetry of his skalds and in the Encomium Emmae, was inseparably linked to naval po​wer.
 Descriptions of magnificent royal fleets feature repeatedly in these texts: ships and sea-journeys are closely associated with the king’s royal authority – the extent of his empire, his defeat of his enemies – and with the personal qualities for which he is praised, his daring, ambition, and youthful success. Sea-power is both the means by which his position was achieved and a splendid demonstration of it. So, for instance, Sigvatr Þórðarson describes the king’s fleet sailing from England to take part in the Holy River campaign:

Skreið vestan viðr 
varrglæstr, sás bar
út andskota
Aðalráðs þaðan.

Ok bǫ́ru í byr
blǫ́ segl við rǫ́
- dýr vas dǫglings fǫr -
drekar landreka.
En, þeirs kómu, 
kilir, vestan til, 
of leið liðu 
Limafjarðar brim.

(The sea-splendid ship which carried the enemy of Æthelred [= Knútr] out from there glided from the west. And the dragon-ships of the land-ruler [= Knútr] carried dark sails against the yard in the favouring wind; the sovereign’s journey was glorious. And the keels which arrived there from the west travelled the surf of Limfjorden on their way; Sigvatr Þórðarson, Knútsdrápa, 658-59)

This description of the voyage, full of dynamic movement, makes the king’s ships vessels of his imperial power. The description of Cnut as ‘andskota Aðalráðs’, ‘the enemy of Æthelred’, reinforces the memory of past triumphs, and naval power plays a particularly important role in the skalds’ depiction of the conquest of England: Óttarr begins his Knútsdrápa with a description of Cnut launching his ships:

Hratt lítt gamall, lýtir 
lǫgreiðar, framm skeiðum; 
fórat fylkir œri,
folksveimuðr, þér heiman.

Hilmir, bjótt ok hættir
harðbrynjuð skip kynjum;
reiðr hafðir þú rauðar 
randir, Knútr, fyr landi.

(Destroyer of the sea-chariot [SHIP > SEAFARER], you launched ships forward at no great age; army-traveller [WARRIOR], no ruler younger than you went from home. Prince, you made ready hard-armoured ships and were wondrously daring; in your anger, Knútr, you raised [lit. had] red shields before the land; Óttarr svarti, Knútsdrápa, 769)

The young warrior is shown personally preparing and launching his ships, asserting his authority over the ‘chariots of the sea’.
 In the account of the conquest which follows, Óttarr has a very different idea to Gaimar of how Cnut’s power was displayed on the banks of the Thames:

Unnuð eigi minni

– ulfs gómr veit þat – rómu, 

hnekkir hleypiblakka 
hlunns, á Tempsar grunni.

(Restrainer of the leaping steeds of the roller [SHIPS > SEAFARER], you fought no less a battle in the shallows of the Thames; the wolf’s gums know that; Óttarr svarti, Knútsdrápa, 777)


As Roberta Frank has argued, these poems do not merely follow generic convention in their depictions of the king setting out with his fleet; they actively ‘advertise their prince’s ships as a symbol of power’, and their references to longships and the dreki or dragon-ship (a word which first appears in skaldic poetry in the verse of Sigvatr’s Knútsdrápa quoted above) are intended to demonstrate Cnut’s place at the forefront of eleventh-century naval technology (1994: 113). The continuing importance of sea-power in the Danish narrative of the conquest of England is underlined by the Encomium Emmae Reginae, written for Cnut’s widow Emma during the brief reign of Harthacnut (1040–1042), and arguably the place where the official narrative of Cnut’s conquest and reign reaches its fullest form: the Encomium devotes two chapters to the size and magnificence of the fleets with which Svein and Cnut set out to conquer England, confirming the impression given by the Knútsdrápur that the Anglo-Danish court understood naval dominance as key to Cnut’s image as king.


Within this context, we should read the gesture described in the story of Cnut and the waves as an act of more than ordinary royal humility: there is special significance in a king whose praise poetry lauds his dominance over the seas yielding that right to God. In doing so, Cnut – as depicted in the narrative – is not, of course, giving up any power at all; rather he is confirming the very foundation on which his royal authority is based, by explicitly stating that the name of king itself is conditional upon the ability to control the sea. Even in assert​ing the limits of his power, he retains the authority to frame the terms by which kingly power is defined, and those terms are distinctively Scandinavian: the narrative serves to reinforce a traditional cultural link between royal power and control over the sea, just as the skaldic poems do in their focus on the king’s ships and sea-journeys. The king admits no earthly rival in his dominance over the sea, while magnan​imously conceding that God – and God alone – holds greater sway.
 Far from being a rebuke to Cnut’s Danish followers, the story might almost instead be a reassurance to them, reinforcing in the strongest terms a message which they would surely have accepted in a secular as well as a religious context: power is due to the one who rules the seas.


In her recent analysis of the ethnic and cultural dynamics of Cnut’s reign, Elaine Treharne has outlined how the texts produced for the king express what she calls his ‘pragmatic ethnicity’, with English and Norse texts communicating very different messages to different and mutually exclusive audiences:

In every respect, these sets of texts [Cnut’s letters to the English and his skalds’ poetry] could not be more different: the first, an outward-looking expression of imperial power, military might, Anglo-Danish national interests, and Christian piety, are authorized, authenticated by the king’s voice, and ecclesiastically sanctified; the second, a set of texts looking inward, is exclusive, emphatically military, elite, pane​gyric. The first is essentially public: originally in English, for the English, by a predominantly, though here, mimetically, English king. The second is fundamentally private: in Old Norse, for the Danish king and his Danish aristocracy at court, bellowing victory, subordination of foes, and domination of dynasties (2012: 17; cf. Townend 2001: 173-77).


Treharne’s emphasis on the remarkable contrast between the tone and content of these texts is valuable, particularly as a reminder that the texts produced for Cnut were, at every stage, politically charged and precisely targeted at particular audiences. In considering Cnut’s interactions with the English church, however, it is necessary to take account of the fact that Christian piety soon became part of what we might call the ‘Danish’ side of Cnut’s identity, and of the image he presented to his Scandinavian followers. Military and martial as the skaldic poems are, they nonetheless recognise and celebrate Cnut’s self-presentation as a Christian king, in texts which are, as Treharne indicates, intended primarily if not solely for a Danish audience (certainly for a Norse-speaking one). This is most notable in Sigvatr’s commemoration of Cnut’s journey to Rome, which is described as both a pious pilgrimage and a moment of diplomatic glory:

Kom á fylki 
farlyst, þeims bar 
hervíg í hug, 
hafanda staf. 
Rauf ræsir af 
Rúms veg suman 
kærr keisara, 
klúss Pétrúsi.

Svá mun fár feril
fetum suðr metinn 
hringdrífr hafa.

(Desire for a journey came upon the ruler bearing a staff, who bore warfare in his heart. The leader, dear to the emperor, close to Peter, enjoyed some of the glory of Rome. Few ring-distributors will have thus measured the route south with their steps; Sigvatr Þórðarson, Knútsdrápa, 661-63)


This poem is keenly alert to the political significance of the jour​ney, especially with regard to what it means for the king’s perception of his place within Europe. Roberta Frank has commented on the sig​nificance of Sigvatr’s use in these lines of the three loanwords kærr, keisara and klúss, all alliterating on the king’s own name: these words, ‘linked by rhyme and consonance, re-enact, recapitulate, Cnut’s successful “networking” with the two great political powers of Western Europe’ (1994: 118). These loanwords appear for the first time in skaldic verse here: as the hringdrífr of pre-Christian poetry has found a new outlet for his generosity, his poets have found a new lan​guage in which to extol it. Sigvatr’s lines concisely convey the same message as is communicated by Cnut’s 1027 Letter to the English, which describes the honourable welcome he received in Rome, and which Treharne characterises as showing ‘the careful construc​tion of the penitent conqueror, keen to project equity, eager to ensure fairness on the continent for his fellow English pilgrims, a friend and confidant of popes and emperors, senior among the princes of Europe’ (2012: 34). All of this could equally be said of Sigvatr's verse, with two key differences. First, this Christian pilgrim-king is emphatically Danish, identified in the preceding stanza as hlífskjǫldr Dana, ‘the protecting shield of the Danes’; second, he is a conqueror who shows no sign of penitence. This pilgrimage, the latest and perhaps the greatest of the triumphant expeditions described in the poem, is presented as a continuation of the king’s conquering journeys, not a substitute or an atonement for them. This version of the Christian Cnut has abandoned none of his Danish interests, even with pilgrim’s staff in hand.


What is more, the skaldic poems praise Cnut as a Christian king without abandoning any of the traditional rhetoric of royal power which was by long tradition embedded within the genre, whether in the form of allusions to the king’s Scandinavian ancestors (real and legendary) or to pagan gods in kennings referring to Cnut.
 These references, although highly conventional, are not by any means empty signifiers; we have already seen how the poems reflect a keen awareness of the political realities of Cnut’s reign, and it seems certain that this rhetoric continued to be employed by the king’s poets because it retained meaning and resonance for Cnut and his court, long after they had adopted the practices of Christianity. Not only was there, as Matthew Townend has shown, ‘no jettisoning of Norse traditions – whether suddenly or gradually – as his reign in England progressed’ (2001: 175), there was a continuing development of those traditions, an expansion of their horizons, to encompass the new situations in which Cnut and his Danish followers found themselves. It is important to stress this, because some of the later English sources which depict Cnut as a pious Christian king present the king’s Christi​anity as a repudiation of his Danish ancestors, the result of a moral conversion which entailed repentance for his ancestors’ sins and a wholesale adoption of English identity.
 As Elaine Treharne has argued, this idea of transformation was central to the legitimization of Cnut’s reign in England, and it had a lasting impact on Cnut’s repu​tation in English sources: she observes that ‘this proclamation by Cnut of his own legitimization and transformation – from Viking usurper to authorized Christian emperor – is the major success of the king’s public relations activities’ (2012: 34). This may well have been the message communicated to an English audience, but it would seem that the king’s Danish followers, perhaps unsurprisingly, were not in​terested in hearing that Cnut had to convert and repent to be accepted as a Christian king. Again, a useful comparison is provided by the Encomium Emmae Reginae, which, like the skaldic poetry, celebrates the Danish conquest of England and looks back to the conquest of more than twenty years earlier as a foundational narrative for the Anglo-Danish dynasty. The Encomium is a text closely aligned with Danish political interests, working to exclude the ousted English royal dynasty not only from power but even from recorded history,
 and within this confidently, even aggressively, pro-Danish narrative, Cnut is presented from the start as a pious Christian. The text makes much of his generosity to the church, presumably in part because Emma herself was noted for her generous gifts, and even goes one step further by asserting that Cnut’s father Svein was a Christian king too: Svein, having conquered England, is shown exhorting his son on his deathbed to ‘the government of the kingdom and the zealous practice of Christianity’ (Encomium, 15). There is, conse​quently, no moment of conversion attributed to Cnut; for the Enco​mium, as for Sigvatr, there is no conflict between Cnut as Christian king and Cnut as conqueror of England.


We might suggest, therefore, that just as the skaldic poems incor​porate unfamiliar loanwords to describe political encounters of a kind never previously recorded in Norse poetry, so in the story of Cnut and the waves the traditional Scandinavian expression of royal sea-power is given a new interpretation, which simultaneously validates its cen​tral meaning and reimagines it to suit a new cultural and religious context. The audience for such a narrative, as for the poetry which translated the conventions of skaldic verse into a Christian context, must have consisted mainly of Cnut’s Scandinavian followers, men who had participated in the original conquest of England, and who followed the king’s lead in adopting Christian practices. Not only did they accompany Cnut on visits to religious houses,
 but like him they also engaged in church patronage: recorded Scandinavian patrons of English churches include Earl Thorkell, credited in Bury St Edmunds tradition with helping to establish the monastery at Bedericesworth,
 Tovi pruða and his wife Gytha, remembered as founders and patrons of the church at Waltham,
 the Danish thegn named Ork (or Urk) and his wife Tola who founded a house at Abbotsbury,
 Bovi, who may have founded an abbey at Horton in Dorset (Keynes 1989), Thorkell hoga, a patron of Peterborough Abbey,
 and Siward digri, Earl of Northumbria, who founded a church in York towards the end of Cnut’s reign or shortly afterwards, and dedicated it to the Norwegian king Oláfr Haraldsson (Townend 2005). Cnut’s public gestures of piety would have been witnessed not only by the English churches he was enriching with his generosity, but by these men too. If such an audience could appreciate the skaldic poems’ praise of Cnut as a Christian but emphatically Danish king, they might also have welcomed a declaration by Cnut that only God controlled the waves, and have understood its implications; far from being the servile courtiers often imagined as the witnesses of this incident, no group of people knew better precisely how much the king’s authority depended on his power over the sea.


Locating this story within an Anglo-Scandinavian aristocratic milieu seems to solve some of its interpretative problems; whether it has its origin in a real act performed by Cnut or in a narrative told about him, its purpose and meaning within this specific cultural context seems clear. If we posit an eleventh-century origin for the story of Cnut and the waves, however, the question which remains to be answered is how this narrative may have been preserved beyond its immediate context, to appear in historical writing of the early twelfth century. One possible reason for the survival of the story, and the other similar narratives, may lie in the connection between the act of piety and the gift associated with it. In every case these narratives are attached to particular occasions, either a royal visit or the involvement of the king in the translation of a saint’s relics; such events were naturally thought worthy of record by the communities they benefited, and we have evidence for the composition of commemorative ac​counts of presentations in the late Anglo-Saxon period. The first part of Book II of the Liber Eliensis is based on the Libellus Æthelwoldi Episcopi, a twelfth-century Latin translation of an earlier vernacular text detailing lands acquired for Ely by Bishop Æthelwold,
 and it has been proposed that a similar work, now lost, may lie behind the extended account in the Ramsey Chronicle of the life of Æthelric, bishop of Dorchester (1016–1034), and his acquisitions of land for the abbey.
 It is possible that a record of this kind may be the source for some of the later stories about Cnut where the narrative is linked to a specific gift or confirmation of a privilege. 


In both of the earliest versions of the story of the waves, the incident is presented as the impetus which inspires a particular act of humility and patronage: Gaimar links it to Cnut’s pilgrimage to Rome, Henry of Huntingdon to the presentation of the royal crown to a figure of the crucified Christ. In light of the continental parallels adduced by Lawson (2011: 128), the gift of a crown – probably to Winchester or Christ Church, Canterbury – seems plausible; it is first mentioned in Goscelin’s Translatio sancte Mildrethe, where Goscelin says that one Easter Cnut gave up his crown and placed it on a crucifix at Winchester.
 Diana Greenway suggests that Henry may have learned of it from a version of the Mildrith legend – though not Goscelin’s Translatio itself – which he used elsewhere in the Historia Anglorum.
 As she notes, Henry’s final sentence – ‘may the soul of King Cnut enjoy rest’ – appears to indicate a liturgical context for the story, probably a commemoration of Cnut as patron; Cnut was buried at the Old Minster, Winchester, and commemorated both there and at the New Minster, the origin of the Liber Vitae (London, British Library, MS. Stowe 944), whose frontispiece depicts Cnut and Emma as patrons of the church. The frontispiece, produced in 1031, shows the royal couple presenting a cross to the altar of the New Minster, and in return receiving from the hands of angels a crown and a veil, as the monks look on from below.


Winchester is therefore one possible recipient of the gift of the crown, but a Canterbury charter with the date 1023 claims that Cnut presented his crown to Christ Church, along with the port of Sandwich. The charter survives in several Latin versions and one Old English version, the oldest of which dates to the second half of the eleventh century.
 It is probably a post-Conquest forgery, but appears to be based on a genuine charter of the early eleventh century.
 This charter links the gift of the crown and dominion over the water in a particularly striking way: the king gives the port together with its landing-places, rights of ferry and toll, and the water dues from both sides of the River Stour, as far inland as the distance a small axe could be thrown by a man on a ship close to the shore at high tide. Owner​ship of the port of Sandwich was an important and con​troversial issue for the community of Christ Church, and the subject of a long-standing dispute with St Augustine’s (Brooks 1984: 292-94), and the gift of the port, though not of the crown, was recorded in manu​scripts A and F of the Anglo-Saxon Chronicle at Christ Church in the early twelfth century. They date the gift to 1031 and 1029 respective​ly, and F also records a pilgrimage to Rome by Cnut in 1031.
 As we have seen, St Augustine’s tradition (as represented by Goscelin) associated a 1031 pilgrimage with the translation of St Mildrith and the story of Cnut’s rescue from shipwreck, and possibly with the donation of a crown to Winchester; this tradition and the association between the gift of the port of Sandwich and the donation of a crown to Christ Church might almost represent rival claims at the two Canterbury houses.


If the presentation of a crown to Christ Church really took place, and was associated with the granting of a port and specifying the extent of rights over an area of water, we may speculate whether this could be the origin of the story which links Cnut’s gift of the crown and his renunciation of power over the sea. The fact that the gift is associated with both Canterbury and Winchester need not be a problem, since the king may well have presented his crown on more than one occasion (Raw 1990: 45-46). Cnut and Emma had a particularly close relationship with Christ Church, and apart from the translation of Ælfheah we know of a number of other royal visits to Canterbury during which their gifts were accompanied by memorable public ceremony. The first took place early in Cnut’s reign, during the pontificate of Archbishop Lyfing, when the king confirmed the privileges of Christ Church in a ceremony in which he took the charters of freedom of earlier kings and laid them on the altar in the cathedral;
 this gift and the ceremony which accompanied it were recorded in a gospel-book (BL MS. Royal 1.D.ix), together with the note that Cnut had entered into confraternity with the monastery. As well as being recorded in writing, such events also impressed themselves on the memories of eyewitnesses and were preserved in oral tradition.
 One vivid example of the role of oral tradition in the recording of royal gifts to Christ Church is provided by the Canter​bury monk Eadmer: in his Historia Novorum he describes how as a child growing up at Christ Church, shortly after the Norman Conquest, he learned from three older monks how Emma and Cnut had given the arm of St Bartholomew to the monastery. These monks had been eyewitnesses to a ceremony at Canterbury in which the bishop from whom the queen had purchased the relic made a public profession of its authenticity, in the presence of a great number of clergy, lay people and monks; Eadmer recalls that they were accustomed to recount the story, ‘consistently and in like sequence’, a description which suggests not an anecdotal retelling but a deliberate effort to remember and preserve the provenance of the relic.
 This example suggests how a public ceremony might be preserved in oral tradition within a com​munity, in this case for a period of more than seventy years. In this way the relationship between patron and community was also pre​served; the royal couple’s generosity served its intended purpose in winning not only the support but also the continuing prayers of the monks of Christ Church.


The short narratives we have been considering perpetuated an image of Cnut which emphasised a number of consistent elements in the behaviour of England’s Danish king. There are always dangers in attempting to use post-Conquest narratives as evidence for the pre-Conquest period, and in this case we should remember that for post-Conquest historians Cnut in particular may have been a figure to whom common motifs could usefully be attached: to the first gene​ration of Anglo-Norman historians stories about a foreign king who learned to respect the English church might have had obvious appeal. Perhaps as a result of this, unlike Cnut’s documented interactions with the English church, which have been extensively studied, little critical attention has been paid to the narratives which describe these inter​actions in post-Conquest chronicles and hagiography. However, these narratives can be illuminating: when they are considered as a group it becomes clear, for instance, that William of Malmesbury’s story about a sceptical Cnut aggressively demanding to see the body of St Eadgyth is an outlier, distinctly untypical of the post-Conquest narratives about the king. Given the circumstances of the Danish conquest, it is striking that so many eleventh and twelfth-century sources agree in depicting Cnut as a pious, good-tempered, humble king. The narratives which created this image deserve further attention, especially where – as in the story of Cnut’s attempt to control the waves – they seem to align with the literary and political interests of texts produced for the Anglo-Danish court.
Notes
� See for instance Williams (1995: 179-80), and Gransden (1974: I, 197, 200).


� Lawson (2011: 124-26); for similar arguments and further continental parallels, see Raw (1990: 133-46). 


� Lawson (2011: 128). On such gestures of humility in Henry II’s reign, see Weinfurter (2002), and Bernhardt (2002).


� Encomium Emmae Reginae, 36-7. On Cnut’s visit to St Omer, see John (1980).


� An idea popularised by such writers as John Milton, who in his History of Britain describes Cnut’s gesture as ‘one remarkable action done by him, as Huntingdon reports it, with great Scene of circumstance, and emphatical Expression, to shew the small Power of Kings in respect of God; which, unless to Court-Parasites, needed no such laborious Demonstration… [U]nless to shame his Court Flatterers who would not else be convinc’t, Canute needed not to have gone wet-shod home’ (John Milton, The History of Britain, That part especially now call’d England, from the first Traditional Beginning, continu’d to the Norman Conquest (London, 1670: 272-73).


� For a recent examination of the complex cultural interactions of Cnut’s reign, see Treharne (2012).


� See especially Gerchow (1992), Heslop (1990), Lawson (2011: 111-47), Bolton (2009), and Rollason (1983: 15-18); on Cnut’s patronage of particular cults, see Ridyard (1988: esp. 150-54, 194-96, and 224-26).


� In most cases, Cnut’s patronage was a continuation of his predecessors’ policies, especially those of Edgar and Æthelred; see Ridyard (1988: 114-17).


� Symeon of Durham, Libellus 167-69.


� Goscelin’s life and translation of Eadgyth are edited by André Wilmart (1938), and translated by Stephanie Hollis (2004: 23-93). With this statement, compare the comment by William of Malmesbury that Cnut was accustomed to refer to Edmund Ironside as his brother (GRA, I, 330-31) and his promotion of the cult of Edward the Martyr (on which see Ridyard 1988: 157-69); it was evidently Cnut’s policy to present himself as a member of the West Saxon royal family.


� On the career of Goscelin and the dating of his works, see Barlow (1992: xlvi-lii and 133-49), Love (2004: xix-xxi), and Hollis (2004: 217-44).


� The Translatio sancte Mildrethe virginis is edited by D. W. Rollason (1986: 169-70). The Translatio should probably be dated to the 1090s, and perhaps soon after the translation of Mildrith’s relics which took place in 1091; see Sharpe (1990; 1995).


� In the Translatio S. Edithe the Cnut story is followed by an account of how Ealdred, Archbishop of York, is saved from shipwreck in the Adriatic sea, en route to Jerusalem, by Eadgyth’s intervention (Hollis 2004: 77-78).


� See Sharpe (1991: 349-54). For discussion of some other problematic features of Goscelin’s work on Mildrith, see Barlow (1958), Colker (1977), and Emms (1995: 162-63).


� See Kelly (1995: 121-22), and the Electronic Sawyer edition at http://www. esawyer.org.uk/charter/990.html.


� GPA, I, 298-301. For discussion of this story, see Treharne (2012: 39-41); as she notes, it is difficult to reconcile with William’s statement in his Gesta Regum that Eadgyth’s body had almost entirely fallen into dust. She treats it as evidence which might help determine ‘the real moment of Cnut’s moral conversion’ (2012: 40) to Christian piety, but does not mention Goscelin’s earlier alternative narrative.


� The lack of documentary evidence seems likely to be an accident of transmission, since the majority of the charters in Wilton’s pre-Conquest cartulary are from the tenth century, with only one surviving eleventh-century grant. For Wilton’s wealth and status in the late Anglo-Saxon period, see Yorke (2003: 83-92), and Crick (1999: 154-85), and on patronage by Cnut and Emma of the cult of the saintly children of Edgar, see Ridyard (1988: 140-69), and Rollason (1983: 15-18). 


� On Queen Eadgyth’s education, see Stafford (2001: 257-59), and on Eve, see Goscelin’s Book of Encouragement and Consolation, 5-9, and O’Brien O’Keeffe (2006).


� On the relationship between Goscelin’s works on Eadgyth and the Wilton community, see the discussion by Hollis (2004: 11-12); she argues that the impetus for these texts came from within the community.


� The prose life and translation of Ælfheah, and a verse passio which has not survived, were composed probably between 1080–1089 (Rubenstein 1995). The Translatio is edited by Rosemary Morris and Alexander Rumble as an appendix in Rumble (1994: 283-315).


� On the skaldic poetry composed for Cnut, see particularly Frank (1994), Jesch (2000), and Townend (2001).


� For discussion of this convention in skaldic verse, see Jesch (2001: 171-79).


� Encomium Emmae Reginae, 12-13 and 18-21; see Tyler (1999: 247-70).


� This strategy may be compared with statements in more than one of the skaldic poems composed for Cnut which draw an explicit parallel between his power and that of God; see Frank (1994: 116-17), and Orchard (2001: 172-73).


� See Frank on the significance of the title ‘Scylding’ applied to Cnut (1994: 110-13), and on mythological references, Jesch (2004). The best example of the startling effect of this ‘cultural paganism’ is the Knútsdrápa by Hallvarðr háreksblesi, which is full of mythological references but also asserts that no prince is closer to the ‘Lord of monks’ than Cnut; see Jesch (2000: 245-48).


� For instance, William of Malmesbury, GRA, I, 320-25.


� On the political context and narrative strategies of the Encomium, see John (1980), Orchard (2001), Tyler (2005a; 2005b).


� It was most likely during a royal visit that the names of Cnut and more than thirty of his Scandinavian followers were entered into the Liber Vitae of Thorney Abbey (Whitelock 1937-45), and Gerchow (1992: 236-37), and perhaps on another such occasion that Cnut and three men with Old Norse names entered into confraternity with Christ Church, Canterbury, as recorded in a Canterbury gospel-book, BL MS Royal 1.D.ix; see Frankis (2000: 16-17). For identification of one of the men named, Þórðr, see Keynes (1994: 80), and Bolton (2009: 15-19).


� See Gransden (1992: 81-104), and also Liber Eliensis, 155.


� The Waltham Chronicle, xvi-xix and 2-25. On Tovi, whose name appears in the Thorney Liber Vitae, see Williams (1999: 126-28; 2002: 1-24), Bolton (2009: 20-22), and Keynes (1994: 80).


� Williams (2002: 22-23), and Keynes (1994: 80).


� The Chronicle of Hugh Candidus, 70; see Bolton (2009: 67-68).


� This group would also include those among the English who had identified themselves with Danish political and cultural interests; the obvious example is Earl Godwin, promoted under Cnut, and married to a Danish woman, who declared his cultural affinities most plainly in the Scandinavian names of his three oldest sons (see Barlow 2003: 33, and Mason 2004: 31-33).


� See Liber Eliensis, xxxiv, and Clarke (2012: 145-70).


� Chronicon Abbatiæ Rameseiensis, 112-44, and Gransden (1992: 66-70). This section of the Ramsey Chronicle includes four narratives telling how Æthelric obtained estates from local Danish landowners with Cnut’s help.


� Rollason (1983: 163). Thomas Rudborne, writing in the fifteenth century, believed that a crowned crucifix which at that time stood in Winchester was the one crowned by Cnut (Raw 1990: 45-46).


� HA 368, n. 95, and see Greenway (1986). The story of the waves is in all versions of the text, but the reference to the gift of the crown to a crucifix first appears in the third version, dating to c.1140.


� For discussion of the Liber Vitae and its frontispiece, see Gerchow (1988: 155-85; 1992: 222-35), Parker (2002), Raw (1990: 25-26, 63), Gameson (1995: 82-83), and Keynes (2004).


� The Old English charter is Canterbury Cathedral Archives and Library, Chart. Ant. S260; see Sawyer, Anglo-Saxon Charters, no.959, and the Electronic Sawyer edition.


� Kemble judged it to be spurious (1839-48: IV, no.737), but Robertson thought it likely to be genuine, and detected Scandinavian influence in the vocabulary of the Old English version (1956: 406-11); see Brooks (1995: 28-31). A fifteenth-century list of benefactions to Canterbury says that Cnut’s crown was on the head of the great cross in the nave of the cathedral (see Monasticon Anglicanum, I, 97).


� On these entries see Graham (2003), and Baker (2000: xliii, and 113-14).


� Anglo-Saxon Writs, no.26, 181-82, and Brooks (1984: 288-90). Brooks dates this visit to 1018.


� For discussion of the function of memory in the medieval period and its role in perceptions of the past, see Fentress/Wickham (Oxford 1992), Hen/Innes (2000), Le Goff (1992), and Magdalino (1992); on the relationship between charters, narrative, and memory in the Anglo-Saxon period, see Foot (2006).


� Eadmer, Historia Novorum in Anglia, 107-08.


� Evidence that Cnut was remembered as a patron at Canterbury is provided by the Christ Church obituary-list from the end of the thirteenth century (London, British Library, Cotton Galba E.iii.2, fols. 32r-34r), which includes the entry: ‘Obiit Cnut Rex, qui Ecclesie Christi dedit brachium Sancti Bartholomei Apostoli et portum de Sandwico cum aurea corona sui capitis, Apeldre, Heselerste, Palstre, Wytricchesham et Folkestane prius ablatam reddidit.’ The list is edited by Fleming (1993: 126-30).








Bibliography


Primary sources


Anglo-Saxon Charters. 2nd edn. Ed. A. J. Robertson. Cambridge: Cambridge Univer�sity Press, 1956.


Anglo-Saxon Charters. An Annotated List and Bibliography. Ed. Peter Sawyer. Royal Historical Society, Guides and Handbooks 8.  London: Rowman & Littlefield, 1968.


The Anglo-Saxon Chronicle, MS. F. Ed. Peter S. Baker. Cambridge: D. S. Brewer, 2000.


The Charters of St Augustine's Abbey, Canterbury, and Minster-in-Thanet. Ed. S. E. Kelly. Oxford: Oxford University Press, 1995.


Chronicon Abbatiæ Rameseiensis. Ed. W. Dunn Macray. London: Longman, 1886.


Codex Diplomaticus Ævi Saxonici. 6 vols. Ed. J. M. Kemble. London: English Historical Society, 1839-1848.


Monasticon Anglicanum. 6 vols. Ed. William Dugdale. London: James Bohn, 1846. 


Eadmer. Historia Novorum in Anglia. Ed. Martin Rule. London: Longman, 1884.


The Electronic Sawyer, http://www.esawyer.org.uk (accessed February 2014).


Encomium Emmae Reginae. Ed. and trans. Alistair Campbell. Cambridge: Cambridge Univer�sity Press, 1998. Referred to as ‘Encomium’, followed by reference to the pages quoted.


Geffrei Gaimar. Estoire des Engleis: History of the English. Ed. and trans. Ian Short. Oxford: Oxford University Press, 2009. Referred to as ‘Gaimar’, followed by reference to the pages and lines quoted.


Goscelin. ‘La Légende de Ste Édith en prose et vers par le moine Goscelin.’ Ed. André Wilmart. Analecta Bollandiana 56 (1938): 5-101, 265-307.


–––. Libellus contra inanes sanctae virginis Mildrethae usurpatores: ‘A Hagio�graphical Polemic.’ Ed. Marvin Colker. Mediaeval Studies 39 (1977): 60-108.


–––. ‘Translatio sancte Mildrethe virginis: Goscelin of Canterbury’s Account of the Translation and Miracles of St Mildrith (BHL 5961/4): An Edition with Notes.’ Ed. D. W. Rollason. Mediaeval Studies 48 (1986): 139-210.


––––– The Book of Encouragement and Consolation. Trans. Monika Otter. Cambridge: D. S. Brewer, 2004.


The Hagiography of the Female Saints of Ely. Ed. and trans. Rosalind Love. Oxford: Clarendon Press, 2004.


Henry of Huntingdon. Historia Anglorum. Ed. and trans. Diana Greenway. Oxford: Clarendon Press, 1996. Referred to as ‘HA’, followed by reference to the pages quoted.


Liber Eliensis. Ed. E. O. Blake. London: Offices of the Royal Historical Society, 1962. Referred to as ‘Liber Eliensis’, followed by reference to pages quoted.


The Life of King Edward Who Rests at Westminster. 2nd edn. Ed. and trans. Frank Barlow. Oxford Medieval Texts. Oxford: Clarendon Press, 1992.


[Malmesbury] William of Malmesbury. Gesta Pontificum Anglorum. 2 vols. Ed. and trans. Michael Winterbottom and R. M. Thomson. Oxford: Clarendon Press, 2007. Referred to as ‘GPA’, followed by reference to the volume and pages quoted.


–––. Gesta Regum Anglorum. Ed. and trans. R. A. B. Mynors, R. M. Thomson and M. Winterbottom. Oxford: Clarendon Press, 1998. 2 vols. Referred to as ‘GRA’, followed by reference to the volume and pages quoted.


Milton, John. The History of Britain. London: J. M., 1670.


Óttarr svarti, Knútsdrápa. Ed. and trans. Matthew Townend. In Whaley (2012): I.2, 769.


Poetry from the Kings' Sagas. I. From Mythical Times to c.1035. 2 vols. Ed. Diana Whaley. Turnhout: Brepols, 2012.


Sigvatr Þórðarson, Knútsdrápa. Ed. and trans. Matthew Townend. In Whaley (2012): I.2, 658-59.


Symeon of Durham. Libellus de Exordio atque Procursu istius hoc est Dunhelmensis Ecclesie. Ed. and trans. David Rollason. Oxford: Clarendon Press, 2000.








Secondary literature


Althoff, Gerd, Johannes Fried and Patrick J. Geary, eds. (2002). Medieval Concepts of the Past: Ritual, Memory, Historiography. Cambridge: Cambridge University Press.


Baker, Peter S., ed. (2000). See The Anglo-Saxon Chronicle, MS. F.


Barlow, Frank (1958). ‘Two Notes: Cnut's Second Pilgrimage and Queen Emma's Disgrace in 1043.’ English Historical Review 73: 649-56.


–––, ed. (1992). See The Life of King Edward.


––––– (2003). The Godwins: The Rise and Fall of a Noble Dynasty. London: Pearson Longman.


Bernhardt, John W. (2002). ‘King Henry II of Germany: Royal Self-Representation and Historical Memory.’ In Althoff/Fried/Geary (2002): 39-69.


Bolton, Timothy (2009). The Empire of Cnut the Great. Leiden: Brill.


Brooks, Nicholas (1984). The Early History of the Church of Canterbury. Leicester: Leicester University Press.


––––– (1995). ‘The Anglo-Saxon Cathedral Community, 597-1070.’ In A History of Canterbury Cathedral. Ed. Patrick Collinson, Nigel Ramsey and Margaret Sparks. Oxford: Oxford University Press. 1-37. 


Clarke, Catherine (2012). Writing Power in Anglo-Saxon England. Cambridge: D. S. Brewer.


Colker, Marvin, ed. (1977). See Goscelin, Libellus.


Crick, J. (1999). ‘The Wealth, Patronage, and Connections of Women’s Houses in Late Anglo-Saxon England.’ Revue Bénédictine 109: 154-85.


Eales, R., and R. Sharpe, eds. (1995). Canterbury and the Norman Conquest. London: The Hambledon Press.


Emms, Richard (1995).‘The Historical Traditions of St Augustine’s Abbey, Canterbury.’ In Eales and Sharpe (1995): 158-68.


Fentress, James, and Chris Wickham (1992). Social Memory. Oxford: Blackwell.


Fleming, Robin (1993). ‘Christchurch’s Sisters and Brothers: An Edition and Discussion of Canterbury Obituary Lists.’ In The Culture of Christendom. Ed. Marc Anthony Meyer. London: The Hambledon Press. 115-53.


Foot, Sarah (2006). ‘Reading Anglo-Saxon Charters: Memory, Record, or Story?’ In Narrative and History in the Early Medieval West. Ed. Elizabeth M. Tyler and Ross Balzaretti. Turnhout: Brepols. 39-65.


Frank, Roberta (1994). ‘King Cnut in the verse of his skalds.’ In Rumble (1994): 106-24.


Frankis, John (2000). ‘Sidelights on post-conquest Canterbury: towards a context for an Old Norse runic charm (“DR” 419).’ Nottingham Medieval Studies 44: 1-27.


Gameson, Richard (1995). The Role of Art in the Late Anglo-Saxon Church. Oxford: Clarendon Press.


Gerchow, Jan (1988). Die Gedenküberlieferung der Angelsachsen, mit einem Katalog der libri vitae und Necrologien. Berlin: W. de Gruyter.


––––– (1992). ‘Prayers for King Cnut: the Liturgical Commemoration of a Conqueror.’ In England in the Eleventh Century. Ed. Carola Hicks. Stamford: Paul Watkins. 219-38.


Graham, Timothy (2003). ‘King Cnut’s Grant of Sandwich to Christ Church, Canterbury.’ In Unlocking the Wordhord. Ed. Mark C. Amodio and Katherine O’Brien O’Keeffe. Toronto: University of Toronto Press. 172-90.


Gransden, Antonia (1974). Historical Writing in England. London: Routledge & Kegan Paul. 2 vols.


––––– (1992). Legends, Tradition and History in Medieval England. London: The Hambledon Press.


Greenway, Diana (1986). ‘Henry of Huntingdon and the Manuscripts of his Historia Anglorum.’ Anglo-Norman Studies 9: 103-26.


Hen, Yitzhak, and Matthew Innes, eds. (2000). The Uses of the Past in the Early Middle Ages. Cambridge: Cambridge University Press.


Heslop, T. A. (1990). ‘The production of de luxe manuscripts and the patronage of King Cnut and Queen Emma.’ Anglo-Saxon England 19: 151-95.


Hollis, Stephanie, W. R. Barnes, Rebecca Hayward, Kathleen Loncar, and Michael Wright, eds. (2004). Writing the Wilton Women: Goscelin’s Legend of Edith and Liber confortatorius. Turnhout: Brepols.


Jesch, Judith (2000). ‘Knútr in poetry and history.’ In International Scandinavian and Medieval Studies in Memory of Gerd Wolfgang Weber. Ed. Michael Dallapiazza et al. Trieste: Edizioni Parnaso. 243-56.


––––– (2001). Ships and Men in the Late Viking Age. Woodbridge: The Boydell Press.


––––– (2004). ‘Scandinavians and ‘Cultural Paganism’ in Late Anglo-Saxon England.’ In The Christian Tradition in Anglo-Saxon England. Ed. Paul Cavill. Cambridge: D. S. Brewer. 55-67.


John, Eric (1980). ‘The Encomium Emmae Reginae: A Riddle and a Solution.’ Bulletin of the John Rylands University Library of Manchester 63: 58-94.


Kelly, S. E., ed. (1995). See The Charters of St Augustine’s Abbey.


Keynes, Simon (1989). ‘The lost cartulary of Abbotsbury.’ Anglo-Saxon England 18: 207-43.


––––– (1994). ‘Cnut’s earls.’ In Rumble (1994): 43-88.


––––– (2004). ‘The Liber Vitae of the New Minster, Winchester.’ In The Durham Liber Vitae and its Context. Ed. David Rollason et al. Woodbridge: The Boydell Press. 149-63.


Lawson, M. K. (2011). Cnut: England’s Viking King, 1016-1035. Stroud: The History Press.


Le Goff, Jacques (1992). History and Memory. Trans. Steven Rendall and Elizabeth Claman. New York: Columbia University Press.


Love, Rosalind, ed. (2004). See The Hagiography of the Female Saints of Ely.


Magdalino, Paul, ed. (1992). The Perception of the Past in Twelfth-Century Europe. London: Hambledon Press.


Mason, Emma (2004). The House of Godwine: The History of a Dynasty. London: Hambledon and London.


O’Brien O’Keeffe, Katherine (2006). ‘Goscelin and the Consecration of Eve.’ Anglo-Saxon England 35: 251-70.


Orchard, Andy (2001). ‘The Literary Background to the Encomium Emmae Reginae.’ Journal of Medieval Latin 11: 157-84.


Parker, Elizabeth C. (2002). ‘The Gift of the Cross in the New Minster Liber Vitae.’ In Reading Medieval Images: The Art Historian and the Object. Ed. Elizabeth Sears and Thelma K. Thomas.  University of Michigan Press: Ann Arbor. 176-86.


Raw, Barbara C. (1990). Anglo-Saxon Crucifixion Iconography and the Art of the Monastic Revival. Cambridge: Cambridge University Press.


Ridyard, Susan J. (1988). The Royal Saints of Anglo-Saxon England. Cambridge: Cambridge University Press.


Robertson, A. J., ed. (1956). See Anglo-Saxon Charters.


Rollason, David (1983). ‘The cults of murdered royal saints in Anglo-Saxon England.’ Anglo-Saxon England 11: 1-22.


–––, ed. (1986). See Goscelin, ‘Translatio sancte Mildrethe virginis.’


Rubenstein, Jay (1995). ‘The life and writings of Osbern of Canterbury.’ In Eales and Sharpe (1995): 27-40.


Rumble, Alexander R., ed. (1994). The Reign of Cnut: King of England, Denmark and Norway. London: Leicester University Press.


Sharpe, Richard (1990). ‘Goscelin’s St Augustine and St Mildreth: Hagiography and Liturgy in Context.’ Journal of Theological Studies 41: 502-16.


––––– (1991). ‘The Date of St Mildreth's Translation from Minster-in-Thanet to Canterbury.’ Mediaeval Studies 53: 349-54.


––––– (1995). ‘The Setting of St Augustine’s Translation, 1091.’ In Eales and Sharpe (1995): 1-13.


Stafford, Pauline (2001). Queen Emma and Queen Edith. Oxford: Blackwell.


Townend, Matthew (2001). ‘Contextualizing the Knútsdrápur: skaldic praise-poetry at the court of Cnut.’ Anglo-Saxon England 30: 145-79.


––––– (2005). ‘Knútr and the Cult of St Óláfr: Poetry and Patronage in Eleventh-Century Norway and England.’ Viking and Medieval Scandinavia 1: 251-79.


Treharne, Elaine (2012). Living Through Conquest: The Politics of Early English, 1020-1220. Oxford: Oxford University Press.


Tyler, Elizabeth M. (1999). ‘‘The eyes of the beholders were dazzled’: treasure and artifice in Encomium Emmae Reginae.’ Early Medieval Europe 8: 247-70.


––––– (2005a). ‘Talking about history in eleventh-century England: the Encomium Emmae Reginae and the court of Harthacnut.’ Early Medieval Europe 13: 359-83.


––––– (2005b). ‘Fictions of Family: The Encomium Emmae Reginae and Virgil’s Aeneid.’ Viator 36: 149-79.


––––– (2009). ‘The Vita Ædwardi: The Politics of Poetry at Wilton Abbey.’ Anglo-Norman Studies 31: 135-56.


Weinfurter, Stefan (2002). ‘Authority and Legitimation of Royal Policy and Action: The Case of Henry II.’ In Althof/Fried/Geary (2002): 19-37.


Whaley, Diana, ed. (2012). See Poetry from the Kings' Sagas.


Whitelock, Dorothy (1937-45). ‘Scandinavian Personal Names in the Liber Vitae of Thorney Abbey.’ Saga-Book of the Viking Society 12: 127-53.


Williams, Ann (1995). The English and the Norman Conquest. Woodbridge: The Boydell Press.


––––– (1999). Kingship and Government in Pre-Conquest England. Basingstoke: Macmillan.


––––– (2002). ‘Thegnly Piety and Ecclesiastical Patronage in the Late Old English Kingdom.’ Anglo-Norman Studies 24: 1-24.


Wilmart, André, ed. (1938). See Goscelin. ‘La Légende de Ste Édith en prose et vers.’


Yorke, Barbara (2003). Nunneries and the Anglo-Saxon Royal Houses. London: Continuum.





293

