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From Studies in the Medzeval Atlantic, ed. Benjamin Hudson, Palgrave Macmillan/New
- Middle Ages series (forthcoming) ‘

Chapter 1: Desert Islands: Europe’s Atlantic Archipelago as Ascetic Landscape

In James Fehimore _Coopef’s nineteenth%eﬁtury American novel The Deerslayer, the
hero Natty Bumppo and a fr_ienci approach the lake at the headwatérs of the Susquehanna
~ River, é_ hugé watershed at the heart of what used to be the great Eastern Woodlands of
America: |

The motion of the canoe had been attended with little or no noisé, the ffontier-‘
‘men‘ from hab_it getting éccustomed to cautionr'in‘n.lost of their movements, and it
" now lay on the glassy Watef, é.ppearing to float in éir, partaking of the breathingi
.stillness that.seemed to pervade the entire scene."
.This.image of the canoe floating in air, as if in reﬂeétive water above and below, is
~ evocative of two poiﬁts to be argued in this essay, namely the environmental function of
literature and its particular releVanée to understanding early writings of the medieval

_Atlantic.2 The image Qf the spiritual sea formed a fluid palimpsest with long after-life in

Trans—Atlaﬁtic liferatures, inciuding the derivative retro-medieval “green world”

romances of Cooper. His Le_atherstockjng-TaIes echoed ¢arlier..tr0pes of archipelggo n

describing the primeval American forest as a sea while cel_ebrating the reciprocally

reflecting sky, water and.earth in his fantasy overlay landscape at Lake Glimmerglass,
site of _the ex-sailor’s fanﬁly home on Lake Otsego.
But lbng before Cooper’s adapfation of the Insular'trope of oyerléy lands_caﬁe, the
* Atlantic helped form an image of natufe as an archipelagb of interpenétrating layers of

life in the philosophy of J ohn Scottus Eriugena, in stoties of the “Celtic” Otherworld’s
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_ .(:)verlay. landscape on land and sea, and in the watery asceticism of eaﬂy medieval
_mohasﬁés Who called théir islands and places of refuge on the sea the “deéert.” All these

' ',.melded into the otherworldly “green world” that Cooéer’s classic American tales still
'réﬂectﬁad centuries latef. Such was the long-lasting impression on subsequent English
letters of Ii\}ing simultﬁnéously in, over énd around the Atlantic in the. formativé era of
Insular literacy. The image of a new arc.:hipelagicr“desert” as an icon of nature’s
mysteries emerged symbolicaily from the Atlantic isles. In it, pre-Scholastic and

: apophatic Christian traditions of nature as divine energies merged with a native

_ ‘continuum of seascap.el and léndsbape, in a kind of régi_onal symBoIism that would be

; adaptéd and-fransfbrmed again and again by later writers.

* As the medievalist Jeffrey Jerome Cohen notes of this longue durée of
archipelag.ic.: symbolism, .“th.e shared experience of living between land and séa géthers
seemingly disparate groups into a maritime network of unceasing iﬁteraction, shared _
experience, and cultural interchange.”™ The iiterarf critic Terry Eagleton calls the
ongcl)ingleffgct in Insular literatures, going back to Eriugena’s day, “the Irish sublime”—
“an ungrounded play of self—delighﬁng difference, an infinity of partial pefspectives, an
anarcﬁy of unbridled non-identity. .. a theoiogy which stressed the sensuous immanence
of God... tﬁe ordinariness of the marvelous.... a creative sharing in that abyss of
ineffable, inexhaustible un-being W_hjch is the godhead; .. [which] baffles representation

- and ruins all stable cognition....to induce in us certain numinous effects by virtue of its
suggestive obscurity.”* But first, let us trace.back_ the thread to what could better be

called_ the medieval Atlantic sublime.
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The environmental dynamic of literature and the early Atlafntic | _
Lakes and Woodlan&s amid the headwaters of several major rivers in New York
state, experienced or re~imagiﬁed as a kind of green sea by Cooper in light of his own
| naval career and motifs of earlier literatures from the British Isles, inﬂuenqed his .
foundational Leatherstbcking Tales. That ﬁve-noi_rel cycle in turn influenced the
interaction of American culture with so-called wilderness, as for example in thé cycle’s
effect on its reader Th_éodore Roosevelt’s imagination, which helped to shape an |
Ameri'ca_.n éohservatiqn movement.” So too the geography of Eurobe’s Atlantic
'. | aréhjpélagb interécted with the ascetic practice and theolbgy of monastic Iiteréryr
communities tb help shape asp'ec'ts of early medieval Irish Sea iitérétures and resulting
cultural orientations, perhaps most distinctively in literature about the Otherworld, a
parallel spiritual realm entw'ined with physical landscape. Such narratives that articulate
entwinement of text with regiqnal landséape can both form and be part of a physically
embedded ;‘nature_-text,” as defined by the héw field of ecosemiotics.’ In the terms of that
' ﬁeld; such storie_s can intensify and érticulate the triadic relatioﬁ of tex.t,. environment, énd
~ the perfonﬁative intefpreﬁng of their relation into landscape. They thus. ban serve a
combined ecological and cultural function in fostering an ‘ecopoeticr empathy with
potential for réaiizing an epigenctic side of human development.” Cultural narratives as
Cdopér’s stories from the Susquehanna headwaters, or early Irish Sea tal'e.s of what
modern commentators often call the.‘Celtic Otherworld,® could in this respect be |
contrasted with other more dyad_ic cultural landscapes, in which a sense of isolated
subjectivity is heightened by its.opposition to the Othe_:f, purposely or critically, through a

much more binarized sense of culture and nature. Beowulf’s encounters with the
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Grendelcyn, reﬂec‘ting Anglo-Saxon colonialism, or William Bfadford’s journal of
Plymouth Plantation, could exemplify that latter type of environmental narrative.

While environmental literary in‘_ceractibns have been well studied in recent
decades in nineteenth-century Romanticism, they only recently have gained sustained
serious attention in re-readiné carly medieval literature. Yet around Europe’s Atlantic
archipelago such environmental reciprocities are crucial in articulating the relation
between parallel ﬁopes of the Otherworld, early Irish ascetic-practices and cdsmology,
and social practices. Modern Atlantic scholars could reflexively identify Cooper’s
discussion of an aerial boat suspendeci as if betweeﬂ aerial and caﬁhly waters with -
Romanticism, ﬁnd with American expansion and I_éndscape, relating it also to Romantic
writings associated with the Lake Distﬁct of England and fhe Scottish Highlands, and

- paralleling contemporary philosophical views of nature preseht in American |
Transcendentalism around Walden Pond. But how often do medievalists consider the
combination of environmental ﬁnd philosophical approaches behind motifs .in early
medieVal Insular litérature, such as the ships that appear floating through air as if on the
sea in early Irish te_icfs, descriptions of a'scétic practices of standing in the séa while:
praying, texts referring to the séa and islands as desert, verse telling of the Irish mythical .

'_ figure Bran finding the sea to be a kind of land of its own, John Scottus Eriugena’s

| writing about the sea as metonylﬁ for divine energies in nature, the Irish concept of glas

martyrdom involving a color used to express the archipelago’s distinctive melding of sea
and'rsky, or of the influence of overlapping and enviroﬁmentally_related multipIe social
networks in the archjf)elago oﬁ notions of the Otherworld ih carly Irish and Welsh

literatures?® This essay will try to provide a sampling of possible archipelagic readings of
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a few such motifs, in the framework of ecocriticism, which seeks to foreground the
“background, as it were, by focusing on setting rather than on other categories of literary

criticism such as plot, characterization, and theme.

Europe’s early medieval Atlantic archipelagq as éco-culture

| First it may be helpful to discuss briefly theoretical underpin_nings of this
ecocritical experiment i.n early Atlantic studies. The work on early Irish Sea studies b&
the editor of this volume has been essential in opening an horizon for study of the region
as a cultural zone.™ .This essay offers a few sample readings to probe how aspects of this
early mediéval region can be discerned further thr'ougin environmental literary studies,
D.eve.loping a concept of a cultural eco-région there can highlight interplay between
-environment, cultural practice and narrative, as Wf...’,li as to suggest how the fluid
'reciprocity of envirohmeﬁt and cultures in_Europe.’_s early Atlantic archipelago offers an
important alterﬂative view of nature in Western tradition. As Michael. Schellenberger and -
Ted Nordhaus noted in their famous polemic The Death of Environm;ntalism, those.
concerned with'environrlnental issues today need to become more engaged with issues of
culture, imagination, myth and spiritual practice, in order to affect cultural narratives of
nature.' To do that it is necessary to understand better how enviroﬁment and cultural
imagination interact, mindful of the potential for ieveraging altemafiVe traditions within a
modern culture’s formative pcriods, for work on the cultural and social side of
environmental restoration today. In the case of America’é dominant Anglo language
culture, such traditions involve espe.cially the mix of biblical-patristic and northwest

European languages and texts from medieval north Atlantic environments.
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The late twentiefh—century geophilosophers Gilles Deleuze and Felix Guattari
discussed the environmental and cultural meld of archipelago in relation fo modern .
dominant Eﬁglisﬁ culture of the isi'ands as involving | =

- a piane of immanence as a movable and moving groﬁnd. ..an archipelagian world
where [inhabitants] are hap_py to pitch their tents from island‘tolislé.nd and over
the sea... nomadizing the old Greek earth [of another‘aréhipelagic culture zone
influential on the region through early medieval asceticism and latef Classic_ist

Renaiséance and Enlightenment studies], broken up, fractalized, and extended to -

the entire universe [via the largér Atlantic zone].”"

In such a geo-cultural archipelago, in their words, the landscape sees,13 much ras images
of eaﬂy iconography look out on us -rather than allowing us 1o internalize and objectify.
them. | |

Inan ér(_:hipelago, the sea both separatés and connects. Islands alternately and
| Simultaneousiy are blank spaces or full, ahd the sea vice v'e_rsa, in fluid contrast with more
'dominating continental peninsulas, main islands and oceéns. Cohen has also compared

archipelagic cultural perspectives of melded social and cultural identities on the. British
Isles to Deleuze and Guattari’s notion of the “body without organs,” a non—organiémic
body, to wlﬁch Cohen suggests parallels in the medieval astrological zodiac and the
bodily humbrs, spanning physical and bodily andcultural and imaginative realms. Such a
body without organs can also involve a rhizomic sense of entwined eco-region aﬁd |
culture-region such as the archipelago itself. The philosopher Peter Hallward sees a

cloaked theophany or emanation of the divine in nature in Deleuze-Guattarian

geophilosophy, here associated with archipelagic narratives melding worlds, akin to
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Ertugena’s philosophy, the létter culminating an early m_edieval Irish tradition of

hexaerﬁefai exegesis rele'vant. to this essay.'* In 'O_therworld narrativés of fhe carly
| archipelago; the environmental theophany in which humans part_icipate loéks outasa

“seeing Iandscape,” a melding of sea, sky, earth and spiritual realms rémini_scent of eco-
phenomenologibal adapt_ations of Martin Heidegger’s old fourfold of earth,r sky, mortals
.and g.ods.15 | | |

The .se.a is missing from Heidegger’s continental fourfold, though, énd textual

~ iconography of the sea in early Atlantic traditions arguably provides a missing intégrative _

image for that fourfold’s reciprocal minoring;—and one possible fulfillment of
He.ideggell"s intriguing metéphor for the experience of po_eﬁés entwined with environment
: in.a continuum of culture and nature.'® In that metaphor, standing for place-évent of
meaning inherent iﬁ life, wé can interpret .“earth” as a landscape that makes meaﬁing‘
ecosem_iotically through Charles 8. Peirce’s relational triad of Sign, Object, and

. Interpretant (the laﬁér as context, meaning or tradition), rather than a.bin'ary of signiﬁ_er
N and signiﬁed as in qonventionaf We_s.tem semiotics, Thlel“isky” caﬁ'emblematize a |
met.(')nymic ecopéetics, of physically in—ldwelling- but defining imagery. The element of
“moﬂaﬁs” can symbolize the plexity'.of time that inheres in layers éf pefsohal experience
| .Of the earth--in patristic terms the overlaying of humaﬁ time, natural time, created
eternity, and an uncreated everlasting; all simultaneously in play. And “immortals” caﬁ
figure the paradoxiéal immanence of a transéendent ethos of poetic habitation at the
intersection of time and eternity. |

The early Insular image of the sea pulls that_' all tégether in an unexpected

.intersection of pre-modern and postmodefn theoria. If Heideggerean mortals and
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- immortals togefher express Peirce’s intepretant, in the sense that the contéxts of both
 readers and ﬁuthors constitute meaning in an ecosemiotic “nature-text,” they do so in the
metaphor by relating the earth-landscape as dynamic Object to lafger contexts of the sky
- as metonymic Sign. Julia .Kristeva’s semanalysis repositions that fourfold similarly in
poetic tﬁeory thus: Earth=the Rea;i? sky=the Irﬁaginary, and mortals/immortals—the |
Syimbolic'. In such dynam1c landsqépe, human subjectivity discloses itself as symbolic,

| mirroring the relation of Sign and Object, metaphoric sky and earth. For early medieval

' Atlantic éultﬁres, aerial and terrestrial watefs in the Genesis- story of creation exemplified -

- such réciprocéi rm'rrorihg of meaning, -constit_uting a sense of the sea as a spectrum from |
- earthly to heavehly atmospheres. In the parallel Hebrew poetry of the seven days in .
Genesis 1, the _creation én the second day of waters ab.ove and below the firmament -
ﬁarallels'the creation on the sixth day of man in the image and likeness of '(.}od,. reflecting
| the divine. That parallel set of biblical mirforing suggests how the sea in Europé’s early
Insular world could become in stories énd-spirimal practices an image-fbr realiziﬁg
human personhpod through grace personalized in nature.'””

Deleuze in an early essay .on “Desert Islands” wrote of how the geological “double -

" movement” of islands, both pulling away and recreating themselves, parallels .human
- involvement with them imaginatively. A coll;active cultural imagination in his view,
through rites and mythology, couid produce an imaginary identity with the island
landscépe in a way that “geography and the imagination would be one.”** Arguably this
- was effected in narratives of asceticism that came to the islands in_'search of a desert that
~ was spiritual sea, an archipelago that iﬁ the post-Roman period was constituted culturaliy

~as both deserted by Rome and a monastic de_Sert. Adomnan’s Iété-eighth—éentury |
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Hiberno-Latin Vita S, Colﬁmbae, for example, refers to a spiritual pilgrim wishing to find
: %1 desertum in the ocean off Scotland.” F our “archipelagic” reaﬁings of such melding of |

geography .and imagination follow, focusing on Immram Brain, the tropel,s of the colors of
- the winds and colors of martyrdom, Eriugena’s image of the sea, and. Treland’s social

networks.

Bran’s otherworldly archipelago
I the early Irish story. Immram Brain or the Vﬁyage of Bran, with origins tracing
| back to the eighth-century at least,'® the irisﬁ_ ruler Bran mac Febail leadé an exp.edition to - -
seqk an otherworldly island. Bran encdimters Ménannai_n mac Lir, a sea god, who
- deécribes the Othefworld in the sea (and this is just the opening of his descriptioﬁ)_:
Caine amrae lasin mBran | | |
ina chufchén tar muir nglan;
| | os mé im chafput do chéin,
is mag scothach imma-réid.
[An extraordinary beauty it is for Bran
In his coracle across the clear sea: |
but to me in my chariot from a distance
It ié a flowery plain on which he rides about. ...J*
The sea forms a doﬁble-foided landscape in the text. its wra.t,ery‘ plane and
afmosphere enfold a parailel reality, which in turn also envelops the sea. The fantasy

. embodies fhe elemental melding of sea; land and atmosphere on the islands, while Bran’s

“experiences throughout the story call into question the objective reality of Ireland itself,
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This effect .o'ddly parailels Luce Irigéray’s discussion of landscape as a bodi.ly femaleness
both enveloped and enveioping, and indeed the text refers to the Otherworld as “the land
of Woﬁlen,” while e;u‘ly Irish Sea texts generally associate the Otherworld with the Irish
sovereignty go.ddes's trc».pe.21 The fest of ther above text describes Manénnén’s realin aé a
| - flowered plain of sport with honeyed rivers, a pea(;eﬁli land with herds of colorful

| animals, all featuring 'gold cloths and silver streams. There is -no Original Sin or old age.
Above the undersea fruited, fragrant forest with gold leaves, Bran’s coracle ﬂoaté as; if on
air. The Otherworld that Bran secks is a distant island, -but. one c;)ntiguous with the same
sea adjoining Bran’s home, identified in other texts with the Lough Foyle region; other
carly Irish narrétives recoﬁnt how a flood covered a kingdom to éreate the Lough.? Like |
- Manannén’s oceanic realm, Bran’s home Lough itself is a Paradise lost in historic time
but associated both with imagination and the natﬁral world. The ﬂuidify of both is |
.mérkéd not only by geographical features .but by temporality. When Bran’s expedition
returns to Ireland it is to ﬁnd that their deage has become an ancient legend. And when
one éf Bran’s band éttempts to jump back out of the boatrtlo the group’s home shore, he
instantaneously grows older by centuries and dies. Verses in the narrative meld
prophecies of the Incarnation of Christ the Creator God, and of the birth of Manannan’s
son Monge’m, who reputedly is an historical king of Ulster in its Christian era, suggesting '
the immanence of the Otherworld in human history as well. Textually the Otherworld
also constitutes a mﬁitidimensional trope, a perfdnnative multiform of oral and literary
sources.” Immram Brain engages a larger network of native or Celtic Otherworld
narratives,” biblical traditions, and analogues in later Welsh narratives and French

traditions of the Holy Grail.*® Tts immram (“rowing about”) genre reached its most
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- popular medieval form in various redactions of the ascetic Christian j.ourneys of St.
Brendan.26-Through the figure of Mongan, elsewhere identified with Finn, Immram Brain
is also drawn iﬁto the orbit of the Finn cycle concerning the youth—war-baﬁd or fian.

As suggested by Immr.am Brain’s complex narrative analogues and connéctions,
 the early Irish Sea Otherworld trope extends beyond sea and islands to rivers such as the
Bojne, inlets of the sea such as Lough Foyle, and, in explicitly Chfristian contexts. holy
wells associated with sﬁints and the waters of bﬁptism. The aerial Otherwoﬂd isl _
manifested in the birds in the tree in Jmmram Brain, who are elsewhere identified with
the neutral angels (as in the Navigatio S. 'Br_efzdani) or the souls of thé just (Dd bron
fatha nime); 1ll)irds often having otherworldly associations in earlf Celtic narratives, as in
fhe bird troo-p‘i.n .Taga.il Bruidne Dd Derga. The terrestrial Otherworld also is identiﬁed
~with the side or mounds (usually Neolithic fnounds specifically identified in Frish
topography), which form portals to it in early Trish and later extant early Welsh lore.
Underlying this s_eemingly hapﬁazard interconnected geography of the .'natural

- ‘supernatural OthefWorld lay the early Irish literati description of the biblical Paradise as

above the world, near the aerial waters of the creation account in Genesis and the clouds

in which Christ disappeared é.nd will return, finding its analogue with early Christian
notions of ‘Pa:-rac_iise as a hollow mountain encompassing creation (an unseen yet engaging
spiritﬁal realm or dimension potentially both aerial and chthonic).”’

The early archipelagic Otherworld integrates aspects of spiritual, imaginative, and
naﬁn'al realms of human life and the physicallenvironment, including wilderness and
animals in a multiplex landscape.28 It oﬂeﬁ is expressed as a mirroring image that is

relational, transcendent yet immanent, “a landscape that was, at the same time,
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reassuringly familiar ar‘ld.hauntingly different,” as Benjamin Hudéon succinetly puts it,??
1t could support the Irish high kingship and threaten it, reflecting a continuation of pre-
Christian beliefs in Christilanl contexts.’® The Celticist Marie Sjoestedt added this
‘memorable definition: “A discussion of the mythological world of the Celts encounters
at oﬁce a peculiar difﬁculty, namely, that when seeking to approach it you find that you
are already withiri.”3 " The relation of the trope to a physical environment of a sea that is
both enéompassing and distinguishing of islands becomes aﬁparent in considering
Geéréid O Donnchadha’s account, offered in relation to accounts of St. Brendan, of his
own modermn experiénces in Atléntic storms like those that would have been encountered
by early monastic§ in the archipelago: |

What I can best liken it to is to being among the Himalayas except that the

mountains are moving, not regularly, but criss-crossing one another in tumultuous ,

frenzy, runln_jng one across the breaking, white-foamed tops of others.... One lives

ina viﬁual white-out, stung and blinded by spray.... the auditory cacophonous. |

assault that limits the ability to think.... Finally, the'hérassmen-t and brutalization

- of one’s senses enters into one’s very cdnsciousness S0 as to create a virtual out-
| of-body experience where one is bereft of all but the experience of the

momeﬁt. ..you are one with the first human beings that tried to make sense of a

new existence into which they had been thrust.3 2

‘O Donnchadha’s .impressionjstic but experiential account suggests how
‘archipelago can be more than a metaphor in seeking to understand an Atlantic cultural
region of the early Middle Ages. It suggests how the biblical aerial waters could have

been seen as an overlay landscape, mirroring both biblical Paradise and native chthonic

58




Otherworld. The description of Atlaiatic storms 'ciff Ireland suggests why exile on the sea

* was considered a type of martyrdom for the early Irish, and also why the sea exemplified |
to the aquatically adept and mobile early medieval Irish both the dynamic instability of

| the creaturely world as well as the nature of nature itself—essentially uncorrupted, as

._'God had made it, embodying in the waké of the Incarnation divine energies with Which
asceticism could achieve a type of union, although subject to roiliiig by aerial iie'mons. _
The sea was unstable as the _ctismos at Iarge, while expressing th_é apophatic nature of the
divine as beyond not-knO\iving, emanating energies known to the wbrld as if the' latter = :
i)vere a Véil moved by forces behind it,lbut si;ill charged.with the energy of those forces. In

: thlS aspect, thi—‘r:_‘Otherworrld trope bécomes an embodied figure of Athailasius’ popular

notion, voiced in his fifth-century Life of St. Anrony,. that the desertis a spii*itual seain .

‘ izvhich monks swim like fish.** SLich an archipeleigic o_rientatibn of pétristic motifs

. perhaps explains why,.as J ennifer Neville, put it, éarly Irish poetry invested nafure with a
sense of the joy iilherelit in the search for God, while eiirly Anglo-S_éxon Christian poetry,

i oriénted mi)re to the continent, on thc_é whiole ﬁgured nature. (pairticularly the sea and

watery environments) as symbolic of human alienation from God.**

Early Irish colors of the winds aixd coli)rs of martyrdom

The .colors of the winds and colors of mértyrdom in early Irish.tradition can
provide a sécond test case for reading texts in an archipelagic frame. Both tropes
illustrate how color can textually and iconographicail)i express the fluidity of the
boundairy betWeén body aind idea, human and non-human, physical aiid spiriiual inthe

archipelagic environment, spanning again elements of water, sky, and land. The wind
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colors survive in the ninth- or tenth-century vernacular devotional text Saltair na Rann®

énd in other texts‘ as well.*® The colors of martyrdom are described in the earlier Cambrai
Homily.” The prlmary overlap between the two color schemes is found in envi_ronmentél o
and cultural associations of the term glas, fdr grey-green-blue or “shining,”_best.
t;ansl_ated as “the color of sky in water.”* Glas is the color of a southwest wind, from the
| quadrant of Ireland oriented by tradition toward t_he_ Otherworld and by geographj toward
thé oc‘ean; Glas is alSo the color of a non-violent ascetic ;‘malftyrdom” .inffolving strict |
self-discipline,_ glasmartre. The latter encompasses specific bodily and envirq_nmental
practices. In them its color evokes biblical aerial waiers and clouds associated both with
Eriugena’s cosmology and hesychastic-style exercises linking the body and physical
~ world with the light of divine energieé. Glas‘was used for descriptioﬁs o'f everything from
palé compl_éxion and foreig_ners to tears, shiny metal_, fresfl Vegetation, natural-colored

240 as the .

wool, ice, the sea, and fog.”® A “pre-Cblor,” it hinges on the meaning “shining,

' _Célticist Tana A. Mikhailova suggests. Its Otherwérldlyrassociations aﬁd value of
. brighfness evoke a paxallel with the éctive radiant background (usually golden) of
Byzantine iconography cited by Deleuze, in which “we no longer know where the
background ends and the forms begin.”*! .

| Incarnational Christian visual theory o.f iconography, emerging in the early

Middle Ages, involved a paﬁicipatory sense of “theology in coiors,”.which arguably Was
reflected in both these gl_as &opes and iconographic éspects of the Otherworld as

landscape trope.** Experiencing nature as icon in “color theology” reflected how, in the

. words of the Christian Dionysius {a prime source for Eriugena’s co_smié ecology),
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L dtis nof possible for the mind [rowus, or energy of the heart], aé it exists among
ﬁs, to be lifted up to that immaterial imitation and contemplation of the heavéhly
hicrarchies, if it could not have material thingé to lead it by the hand according to
its capacity———aécounting beautiful appearances to be pictures .of the unseen

seemliness, and sensory fragrances to be reflections of noetic influence.”

.The Wihd-color motif,.really a textual description of a “wheel” of winds from all
| directions_ named as é_olors, traces its érigi_ns toa Synthe‘sis of prophetic writings in Jewish
scripture,44 Cla.ss.ical niodelé,45-and native fradition, all ﬁth an orientation to early Irish
- g_ebéraphy and apparent analogues to Otherworld and related ascetic themés (while alsq
| paralleling wind-colof traditions in other indigenous cultures).*® The description of the
winds in the first canto of Saltair na Rann .is préfaéed by carlier quatrains setting foftﬁa .
:cosmological view of the relation between aérial waters, atmosphere and earth. Christ is
then said to form and arrange in beauty the wind. The description yields the “wind-color
wheel,” in which the cblor cateéoriés_ of Irish ascetic martyrdom (red, white, and glas or
- Blue—grey-green) closely approximate tﬁe southernmost triad of -red-whjte-a.nd-glas wind
| colors (the difference being that the term gel is used for those winds, instead of ban, both |
meaning white).*’ | |
| The wind-color wheel foff.ns é cultural regioh overlapping Treland’s is.la.nd '
geography. The north with its light-deprived colors was associated not only wﬁh harsh
weather, but also in early Irish traditions with sorcery and the devil (and perhaps the
Vikings),*® and ﬁtﬁngly some scholarship places the probable_: writing of Saltair na Rann | |

in the south among the brighter colors.*® To the west was the island of the dead piac'ed in
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the western séa in early Irish lore,” ruled by the lord Domn, whose name is “also a color
adjective nearly synonymous with edor (dun), identified with Satan in one early Irish .
text.”' Corcra (purple) to the eaét was given foyal connotations elsewhere.” This was

the direction from which Ireland historicaliy was Christianized and the direction of the
Holy Land and (according fo medieval Christians) of Christ’s Second Co_niing.s3 Further,
the Saltair divides the.wind-colors.. into those lying from dun to red on the southern tier olf
the circle--of which “no wrath comes among their good assemblies”--and those along the
northern tier from dun to the northeastern quadrant, of Which it Sayg “gloomy colofs are
not radiant or so graspable.” Purple in the east is exeluded from this evaluative division,
pérhaps givén special cosmic signiﬁcaﬁce by its identification with the coming Christ, _
and chrométically' mediating bright vibrancy and dark textﬁre. Some scholars argﬁe that
the northern half of Ireland’s early medieval cuitural map was i.dentiﬁe.c-i with warrior

: heroics,54 and the bright, embraceable southern colors also could mark Christian

inversion of an older imégined warrior ethos. | .

It is in the southern tier of colors that we see the clearest overlap with ascetic
pracﬁce and geography. Those wind-colors of “good assemblies” may first reflect -
identification of the sun vvith Chrisf, going bac.k to writings of Patrick and Gildas.” And
the tier’é orientation toward southern Irelanci could type Christian society as a whole,
with the three colors of martyrdom there paralleling those that the Indo-Europeanist
Georges Dumézil associated with a primordial tripartite social structure, related by Eric
Hamp to Celtic archaic color schemes, with the color range closest to glas involving
agriculture.>® This triad of colors al.so parallels substantially the colors of the three cosmic

sails referred to in an early dialogue between an otherworldly jmuth and St. Columcille




related to a cycle of death and rebirth.>’ Glas in this spectrum of overlapping meahings
and directions would relate to earthly death melding with the sea and agriculture in the
| hidden earth, identiﬁéd with the “Otherworld orientation” of the southwest.

The .southwest of Ireland, traditionaily assbciated with the Otherworld™® aé the
quadrant of the island leaning farthest into the ocean in early maps, is identiﬁed through
its winds With green-blue colrors including glas, the latter being explicitly associated in
the Saltair text with the sea. Glas aléo formed part of a legal term for outcast-exile from

local, identity-deﬁning, political communities, ¢z glas, with associations to the Irish
tradition of ascetic exile.”® The west-southwestern Winds exist in a kind of color transition
between-,the brighmess of south and east, and the direction associated with death to the
- west, while associated with an Otherworld that in early Irish narrativgs often seems to be
a kind of transitional state between native pagan and Christian beliefs about Paradise and
aﬂerlifé, related to the sea.

- Using those associations of glas on the qolor-wheel in relation to glasmartre helps
| contextué,lize our readihg of the latter while also pfoviding further insights into an
* environmental reading of both wind and martyrdom color tropes. “Red” martyrdom was
clearly identified with giving one’s life in sacrifice, including associations of the color
- with blood; “white” martyrdom Wﬁh a kind of monastic life involving a cutting -off of
oﬁe’s life from the entanglemenfs of objectified relationships (possibiy including exile), _
| the color associated with purity and ultimate brightness. Yet the color association of
“blue-grey-green” (glas) martyrdom at first glance is harder for us to interpret froma.
‘modern standpoint. There is an aﬂalogué ﬁom the Latin iacinthus, referring to the pallid

faces of penitents in effect “turning blue.”*® But corrected editions of the text®! revealed
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that glasmartr_e alone. of the three colored martyrdoms was associated with speéiﬁc
physical practices of both asceticism and repentance, and thus “two distinet actions,”
rnamely penance and “separation from one’s desires.”® Padraig O Néill cited an Hiberno-
Latin analogue that identifies iacinthina with martyrdom in a twofold sense of both
“desire for hea{/en” {caeli desiderium) and “abstiﬁence” (abstinentia) > He suglgests that
this in turn may relate to a merging of bodily ascetic meanings for the colors green and
 blue from separate Latin and Irish terms, in a line of exegesis ultimately traceable to

, explibation of precious stones adorning the foundations of the New Jerusalem in fhf;
| Apocalypse of St. J ohn.®* Patristic exegesis identified both the Sapphire and the jacinth
(hyacinth) stones of the New Jerusalem with the azure colc;r of the sky.* Such
.éséociatioﬁs echo St. Paul’s linking of interrelated imagery of cloud, heaven, and sea to
baptism, the Euchaﬁst, the divine glory on earth, and the approaching end of time:*®
| Eriugena likewise associated fluidly limil_lal cloud imagery and thé sea with theophany.®’

Irish cosmological association of clouds with heavens and with waters above and 7

below the firmament is found in the sevénth~century De Mirabilibus Sacrae Scripturae
by the Hiberno-Latin writer Augustinus Hibernicus, with its hexaemeral vision of the
earth founded on waters (the earth including the lower air, and set in cycles of aerial
waters), and implications for cosmic asdeticism.63 Th_e De Mirabilibus and the related
carly Hiberno-Latin cosﬂiology of the De Ordine (}aeaufumruzm69 perhaps echo Basil of
Caeserea’s cosmic linking of the hexaemeral with the eschatological, associatihg'
depletion of the aerial waters with the biblical Flood. In Irish tradition, floods
- overwhelmed primeval legendary realms, perhaps thereby also associating th'e waters and

" sea with access to paradisal and otherworldly marvels‘.70 An antediluvian “vapor cover”
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~ for earth (a kind of aerial Gulf Stream) also could have béen envisioned as being literally
and ﬁg_urati_Vely tﬁe atmosphere of Paradise or its after-lifé. | o
In melding of sky and sea we can glimpse how early Trish monks and lay faithful
| 1n cdmmunities clustered around monasteries must have perceived an-inescapéble
environmeﬁtai ahalogue to bothbgptism and ascetiq practice, one tha;[ Coiin Irelaﬁd notes
-was “thoroughly incorporated into religious life both as an ascetic aci of piéty and as an
alternativé form of 1‘3c311211.'1ce.”71 Immersion, involving either devotion or penance, or
g presumably a discipliné combining the two, is described by a ninth-c'entury Irish writer as
discipline for overcoming earthly.desires or as an adc_litional labor of piety.”” A seventh-
- ¢century hymn tb St. Columcille stated that it was npt for his sins he crucified his body on
: thé El'ue-grey-green [glas] waves].” Glasmam*é likely evéked physical meanings that, |
through color imagery, and ascetic and penitential associations, linkéd the motif of
human pallor to o'therl mofifs involving the ﬁeéVens, clouds, aerigl waters, the sea, and .the |
| - water of tears. Thus spititual practice in the human body linked to the insular
~ environment. The Irish St. Columbanus wrote that Christians should “in the loftier
regions of the heavenlies. ..seek the Fount of glory, the Fountain of life, the Fountain of
.living water, 'like_: intglligent— and most wise fishes, that there we may drink the living
wé.ter which springs up to eternal life.,”™ of a God who is “deeper than the ocean.””
The sea could be described as a desert of suffering exile for early Irish monéstics,
and Adomnéﬁ refers to mbnks seeking a “desert in the ocean,” us.ing the Latin eremus,
- which is cleérly cierived from _accounté of the desert fathers.” Hdwevef, as noted by Kay
Mubhr, waters more often than not had positive connotations in-early Irish literature, akin

to the often positive connotations of the desert in the Life of St. Antony.” In Adomnén’s
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' Vita Columbae of the seventh century, the sea in a sanctified state showed “storm and
calm together 1n the same sea at the same time, but by God’s gifta marvellqus line kept
them apart,” as the iiquid sea acts also as é type of solid land .for burial in the pe_rhapé
eleventh_—centm'y Irish Life of St. E‘.rendz.m.78 Ambi_gudus descripﬁons (and uﬁdoubtedly :
éXperignceé) of the waters under the firmament as un.stable and, potentié_l_ly a sourcé of

“either good or of ill, are in a sense paralleled by perceptions. of the lower air as the
- residence of cast-down rebel angels in early cosmology.” The lowc%r air, identified with

) 7_ the e_arth, was, like the Watérs_, known as unstable in"the archipelago--yet also mirroring -
and promisiﬁg cosniic_: connecfi'vity. .A' ﬁéth thrbugh it for the faithful presumably was
cleared through Christ’s bodily Ascension, even as Christ wouldr return throﬁgh it agc.‘,.rain.80 -
While early Irish scholars could sometimes Write of the sea (iﬁextricably co.n.x_ledted to the

_unstable lower air) asa threatening desert, these natural zones of elements could aléo
become a blﬁé-grey-green (glas) path to redemption, spanniﬁg sea and sky. Tﬁe
environrﬁental associations of 'glqs as light in water finally could .be reflected as well in a

term for contemplative hermit or anchorite that meant “spark of the contemplative life.”®!

Eriugena’s Ocean of Divinity
Thé Hiberno-Latin writer Eriugena (writing in exilé froin Francia) developed in
his W6rk on natﬁre, the Perl;vhyseon,éz a distinctive image of the sea that runs against
éonventions in Claséical and much medieval literature of the .sea as allégory for turbulent
- alienation of human life from nature; Eriugena’s symbolism embraces in archipelagic

fashion the sea’s ﬂux and energy:
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Let us spfead sails, then,_ and set -out to sea, For Reason, not inexperienced in
these Waters, fearing neither lthe threete of the waves nor winelings nor the Syrtes

| nor rocks, shall speed our courée: i.n_deed she finds it swee.ter-to exercise-her skill
in the hidden straits of the .Ocean of Divinity than idly to bask in the smooth and
open waters, where she cannot dispIeyl her power...until the grace ef God leading
and 'helping and aiding end moving her by patient and assidﬁous study of the Holy |
Scripturee, she may return and reach age.in that which in the Fall of the First Man

she had lost, the contemplation of Truth...*

Reason, ratio in Eriugeha’s description of the sea above,is a Latih term used to gloss the
Greek Jogos, which plaYed a large role in iconographic doctrines of the divine Logos
tllickening into icon iﬁ the Incarnation, and in cosmo'logicel ‘Writings of Maximus the
.Confesso.r that influenced Eriugena as translator and Writer.84 For Maximue, the'logoi of
| the Logos are the divine energies remﬁng threugh Creation. Eriugena’e distinctive image
of reason casting forth on the “Ocean of i)ivinity,” perhaps echoing Luke 5.4, stands for a
fnutually reciprocal theophany. (which he often ﬁgﬁred also as clouds), in which heman
beings and the natural world participate “textuatly” in divine energieS.

Eriugena writes, “Our b(_)dies are placed on this earth or surrounded by this
air.. .bodie_s-within bodies” like “the fish in the se.al,.”f.‘5 Desert writers (in Athanasius’
account of St. Antoﬁy and the influential monastic writings of St. Iseac of Nineveh
paralleled by the Irish St. Columbanus) again refer to the spmtually atmospherlc sea in
which monks swim as the quletude of the desert in whlch they can remember “things

 within.”®® Here we see again a double—enfoldedness easily related to the archipelago: The
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desert encompasses the things within; the things within constitute and encompass the.
3 desert. Just so Eriugena’s theoi:}hanies (figured by the biblical trope of clouds embodying
_ eﬁergies of God) encompass cosmic relatibns, which in turn, as in Paradise or the |
_landscape of the Otherworld, in a sense include theophanies. Eriugena’s distinctivé
relation of sea to peace and freedom (“peace™ being another meaning, too, of the Irish
term sid for mound-portal to the Otherworld) involves a ﬂ.uid sense of Paradise. He
wrote: |
Parad_is'e is not a localized or particular piece of woodland on earth, but a spiritual
garden sown with the seeds of the virtues and planted in human nature, or, to be
more precise, is ﬁothihg else but the human substance itself created in the iin_age
of God, in which the Tree of Lifé, that is the Word and wisdom of God, gi\.res fruit
to all life; and in the midst of which streams forth the Fountaﬁn of all good things,
which again is the Divine Wisdom. In this intelligible Paradise .God goes

walking.¥’

- Archipelagic social networks

 Finally, it is worth briefly considering how overlapping layers of social networks
also form part of the envir;)nment of the archipelago as analogues to early Irish textual
tropes of landscape. A synthesis of native and Christian social systems shaped what
~ historian T.M. Charles-Edwards calls competing “multiplicity of hierarchies of status” in
early medieval Ireland, which is the best-attested of the early literary cultures around the
Irish Sea.® These formed a patchwork of realms ranging from localich clans to regional

dynasties? among' which lived a “mandarin class” or scholarly elite bridging clans and
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monasteries.gg‘The latter included clusters of lay familics in their outljing grounds, and
balanced geographically and genealogically between local and regioﬁal social networks.
.Perhaps 50,000 farmsteads in Ireland, from a population probably averaging under
500,000 in the early medieval period, with some 4,000 churches evident, all attest its
decentralized social landscape.”® Monastic sites in this social landscape tended to be in
places that were both geographically liminal and socially linked to varied clan networks.
_ Aéceti_c traditions of exile-journey co-existed with an emphasis on “being in place” in
both Irish and Welsh monastic texts. Families living in monastic proto-towns, clan
| connections of monastic leaders, and the spiritual families of the moﬁasteﬂe's themselves.,
formed kinship networks that melded sacred and secular. Just as the sea served
simultaneously bofh’ as coﬁ_nector and.divider, so too the culturé’s imaginative sense of
place was dynamic (however much social roles may not have been) and constructed an
- indigenous orientation amid the archipel_agd’s ﬂux? in confrast with the more continental-
based and colonial-shaped identities of Christiaﬁ Anglo-Saxon and Frankish réalms.
Early Irish monastic communities were amid this'archipelago of social netﬁvork‘s the
literary centers and cultural‘l.arokers that préduced the Otherworld trope as an overlay
landscape of their own in retro “fantasy” histories of the islands. B
| . Amid the interiors of the sea region, including the “bewilderingly irregula.r”l
midlands in Ireland and Wales’ fractal valleys and divided coastlands, the literary centers
of the early Irish Sea lacked a central fertile river basin to prqvide a nucleus for proto-
national consciousness.”” A certain distinctive combina‘;idn in this Irish landscape of
rootlessness and intense localization, noted by géographer J.H. Andrews, reflected

" indefinite boundaries in sea, loughs, land and Sky.92 To some extent this was arguably the
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case across the Irish Sea in Wales as well, amid displacement of native Celtic British
culture to western high_lands and valleys near the Irish Sea, where later-attested and
probably Irish-influenced Iiterature such as the Mabinogi énd poems attributed to Taliesin
also presented similar tropes of nature. ”* What Andrews terms a combined displacement
| - and localism in geo-cultural landséape can be glimpsed also in Irish notions of exile on
other islands, a separation to connect in effect. |

There is a geopolitical analogy to the literary Otherworld trope as well in Irish |
central grazing areas and liminai “sacred zones” or belts of monasteries marked shifting
spheres of influence among paramount dynasties. Social historian Nerys Paﬁerson noted,
‘.‘The linch-pin of the political economy was ... the control pf Wilde_rness.”g.4 Each of the
four quartgrs of the legendary penfarchy of ancient Irish kingdoms was geographically
based on an upland massif, whose hill fringés were the basis for early farming that seems
to have expanded more to the interior with new ploughs and crops at the time of the
spread of Christianity. An increasing squeeze on borderlands that housed monasteries
~ during the early Middle Ages brought increasing pressure on liminal lands and
transhumant grazing resources. Such “rrﬂddle lands,” both marginal and central, also
coﬁld have formed an analégue to the Otherworld, an inner archipelago. |
From the.desert-sea. to the cloister and back: Ecocritical connections

We’re told in an early nﬁedieval Irish poem that Columba looked back toward

Treland from exile in Scotland’s western isles with a glas-colored eye.. This has been
| variously interpreted as meaning sadness or anger. But we can consider fouﬁh—century
writings by St. Ephrem the Syrién {who articulated the image of Paradise asa hollow

world-mountain) on the need for a luminous heart to renew a luminous eye, leading
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“beyond prayer to c-osinic W_onder (the Syriac word translated luminous meant also
“limpid, lueid, clear, pure, transparent, serene ‘or sincere,”” reminiscent of glas). To
' Ephrem, Ma_iy’s eye was kept luminous and “she is the land which receives the source of
light: through her it has illumined the Whele world with its inhabitants, which had grown
dark through Eve.”” In this patristic context adapted to the archipelego, blue-grey-green
'as:ceticism was a diseipiine of cosmic synergy to see through that luminous eye. Unlike a
Platonic empha51s on reachmg archetypes of reality, the colors of the Wlnds and colors of
martyrdom, overlapping in glas with-its env1r0.nmental associations, evoke a mysterious
reallty of immanent divine energy 1nfusmg the worid and entw1mng with our experience,
a real:ty of relatlonallty always ungraspable in essence. In thlS they partake of the
Otherworld Iandscape and Eriugena’s sea.

" This combination of transcendence with immanence is reminisceﬁt again of the
odd overl.ap between Eriugena’s apophatic patrisﬁc cosmology end the pOstmodem
geophilosophy of Deleuze and Guattari, noted by Ha]lward. The theological scholar
Nikolaos Loudovikos offers further insight into this, by discussing how Deleﬁzean |
cosmology argues “that we must sea_reh for transcendence in the interior of immanence,
and it is from the latter that we expect the emergence of the meaning of the former,” in a
“mystical potentiality, absolufely reaI and not abstract, WMCh brings _things out of chao_s,‘
.Witheut being t;anscendent itself, as if is pure ‘reservation.”’” To clarify, Loudovikos
mev.es us further into the Dionysiaﬂ-Maxinlian-Eriugenan_notien of the logoi.of .the

~ Logos as uncreated divine _energies in nature:
....the doctrine of divine uncreated Jogoi of things allows ue fo_ .say, along with

Deleuze, that transcendentality is found within immanent things. .. that supreme
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divine and human meaning are located within.this.world of immanence, and
~ then... ordinary things becorﬁe abs_olutély extraordinary.. ...Otherwo'rldliness is
the very condition of innerworkiliness, While the latter can be ﬁ locationlof the
former, for us..... Nature is not only made for gracé, but 11: is made, from the
beginning, out of grace. Wé are beyond ‘immanence’ aﬁd before ‘transcendence,’
as we have both si.multanc-*:ously.98 :
In short, there is a fusion in lt'his apprbach to nature, manifest in the ihﬁagery of the sea
| and the Otherworld in early Insular texts, of the analogical and the..dialogical, the
transcendent and the iﬁlmanent, or arﬁoreai and rhizonﬁ¢ to use Deleuzean terms, which
 incorporates on the eﬁvironmental .side both a sén;se of ﬁuma__n respect for otherness (in all
..spheres) and a sense of personal dialogue with dtherness as well. Oddiy this rgﬂectiqn on
c.osmollogy- of the past suggests a possible future relationgbetween ecological literaiy and
“new physics” studies, which would have been unthipkable until recently in
‘interdisciplinary environmental fields dominated in engagement With.the sciences by
socio-biological models, but branchihg_ reéenﬂy how_é\}er in this direction via a focus on
- empathy in mind sciences. As Loudovikos suggests, “Physics could become the-most
‘existential’ science to'day,.a's .it no more describes ‘logical,” but ‘persorllal," ie., dia-
logical natural structure.s that bear the imagebf their relational archetype upon them.””-
To return to the past, the fluidity of body, earth and spiritual realms in the literary |
expressions of sea examined here echoes the emphasis of the carly.West‘ern ascetic John
Casstan’s mentor, John Chrysostom, in éomments on St. Paul;s statement that “This hbpé :

[of faith] we have as an anchor of the soul” (Hebrews 5:19):
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F or through hope we are already in heavén ...And you see how very suitable an
image he [Paul] has discovered: for he did not say ‘foundation,’ but ‘anchqr.; For.
that which is in the tossing sea, and seems not to be very firmly ﬁxéd, stands on
' -the water as upon laﬁd; and is shaken and yet is not shaken.'%
Chrysostom speaks of beiﬁg already in heaven through hope, sfanding on the water as
'ﬁpon land, sha.ken.and yet not shaken, not linked to another lan‘dl_b_eyond.the garthly sea..
This dialogical way of being agrees with the environmental Otherworld of tile Atlantic
archipelago, as in éccduhts from early Irish_ annals of aerial ships that float through the air
as. if at s'eaf]01 | |
' Th_us we can return to Cooper’s liminally floating boat at the headwaters of the -
* Susquehanna, and discussions at the start of The Deerslayer about the name_é of the léke
- and the river at Lake Otsego: Native names forgotten and remembered, names
.I;eimagined with stories linked tb the interp}ay of Waters and forest there in narrative that
| '_resist§ objectification of the environment by giving it in effect a perspective of its owﬁ.
Interestingly, Natty Burhppo’s spiritual mentors in Coopet’s bycle were Moravians (as
were the sympathetic Soui_ces for Coopei"s 'understandiﬁg of Native Americans), who
shared with Eriugena and the early Irish Sfowe Missal’s. original text an emphasis in
Trinitarian and ascetic desert theology of the divine energies, which afguébly was more
cosmically engaged than later Sbholastic forms, and more positively engaging with native
cultures.' Later the ‘interiorized cloister and cathedral replaced the desert-ocean as the
central eﬁvironmental figure of Christian E-urope: the cloister evdlving today in
globallzed Western culture into the academlc quad and laboratory. Early Irish stories of

the Otherworld nonetheless hved on in thelr 1nﬂuence on the so- called “green world” of
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English Iiterature of Edmund Spenser and others that influenced both Cooper and modern
fantasy-genre fiction, such as J.R.R. Tolkien’s The Lom’ of the Rings and C.S. Lewis’

. Irish-inspired Chr_om'clés of Narnia, which have helped to inspire many environmental
activists.'"” Samuel Coleridge would ﬁﬁd inspiration from Eriugena for Romanticism that
ﬁourished amid the Iriéh Sea zone in the Lake‘ District, and young Teddy Roosevelt
would find inspiration in Codper’sﬂ.fantasy when camping in the Adirondacks, providing
~an ifnaginétive vision for America’s national paik system. Such connections suggest
‘again the environmenfal embeddedness of literature, glimpsed particulaﬂy iﬁ the early

- medieval Atlantic.
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Writing, and the Formation of American Cultnre (Cambridge, MA: Harvard Univetsity Pres'_é,
1995). | |

¥ Gilles Deleuze and Félix Guattati, What is Pbilamp/_%y? trans. Janis Tomlinson and Graham
- Burchell ITI (New York: Columbia University Press, 1 996), p.. 105.. |

13 Ibid; p- 169. | |

1 Pet;:r Hallward, Delezq‘;z and the Philosophy of Creation: Out of this World (Lbndon and New

: York: Verso, 2006). | | o | |

1 Martin Heidegger, “The Thing,” in Heidegger; Pbet@, Langnage, Thought, trans.

Albert Hofstédter (New York: HarperCollins, 2001), pp. 163—80; sce also Graham Harman,

Heidegger Exp/az'fséd' from Phenomenon to Thing, Ideas Explained 4 (Chicago and LaSalle, IL:

Open Couzt, 2007), pp. 131-35.
' Theoretical backgrounds to the c;)mparisons in thls and the fc;llowing patagraph are
developed at length, and with cietaﬂed referenu.::es, in A. Siewets, “Pre-modern Ecosemiotics:
The Green Worla as Literarf Ecology,” in Kalevi Kull, Valter Lang and Tiina Pell, Spatiality,
Memory and T/z'ﬂ-ta/i.rafiarz of Culture/ Nature Relationships: Theoretical Aspects (University of Tartu
" Press, forﬁlflcc)-ming).
' See Siewers, “Pre-modern Ecosemiotics: 'The Green World as Literary Ecology.”
" Gilles Deleuze, “Desert Islands,” in Desert J:.rflafzé'.r and Otber Texts (1953—1974), trans. Mike
- Taormina (Cambridge and London: Semiotext(e), 2004), p. 11 [9-14].
¥ John Carey, A Single Ray of the Sun, Religious Specutation in Early .'I reland (Andover, MA, and |

Aberystwyth, UK: Celtic Studies Publications, 1999), p. 29, and “On the Interrelationships
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- of Some Cin Dromma Snechtai Texts,” Eriu 46 (1 995): 71-92. Of monastic provenance though

concerned with Otherwéﬂd themes, some of the bools texts may have dated to the sevc;nth

' .century, according to Carey.

% Séamus Mac Mathiina, ed. land trans., lmmram Brain, Bran’s Journey to the I,é?fd of the Wa&zm;

- An Edit:;'on of the OZd In'.fbrTa[e with Uﬂngij‘l;ifx‘,lﬂaﬁfj‘ij‘, Notes and Commentary (Libingen: Max '
Niemeyer Vetlag, 1985), 39-40; see also Kuno Meyer, ed. and trans., The Voyage of Br;zn Son of

- Febal o the Land of the Living, vol. 1 (1 895, repr. New York: AMS, 1972), pp. 16-22; § 33-38,

4044,

2 See Bdward S: Casey on Irigaray’s Work m relau'on ;co landscape, in The Fate of P/;zce, A
_ szlomp/azml Hz;tagf (Berkeley Umver51ty of California Press, 1998) pp. 321- 30

2 John Carey, Ireland and the Grail (Abersytwyth, U. K.: Celtic Studies Pub].lcatlons 2007) pp-
60—65; another text, Immacaldam in Druad Brain 7 tnna Banfhitho Febz{z[ ds Loch Fbgbﬂz/, is
important to this connection as méde by Carey. | |
 On multiform in carly Trish iterature, see Bdgar Slotkin, “Medieval Irish Scribes and Fixed
Texts,” Ez;gfe 17: ._.(1977-79): 437-50, énd also Hildegard Ttistram’s work on Téf(z Bé Ciiailnge,
including "The Cattle-Raid of Cuailnge betweén the Oral and the Written. A Research
Repott (SFB 321, ?roje_ct A5, 1986—1996),” Zeitschrift fiir celtische Philologie 51 (1999): 125-129.
** The term Celtic (pronounqed by scholas “Keltic”) is a2 modern label of academic origin,
‘based 611‘ Clé_ssical Greek and Latin terﬁﬁnology. It is a useful shorthand for cultures of the
Trish Sea zbne- and Brittany with linguistic origins in the most fecent survivors of the Celtic
language famﬂy (including in modern times the related languages of Irish, Scots .Gaelic,, and '

Manx, along with Cornish, Welsh and Breton, the latter three having developed together |
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froﬁ ea-rly British—Celtic). Patrick Sims-Williams qualifies the term in ‘.‘Celtomanié and
Celtoskeprticism,”‘ Cambrian Medieval Celtic Studies 36 (Winter 1998): 1-36.

- E john Carey, Ireland and the Grail (Abe;:ystwyth: Celti?: Studies Publicaions, 2007), 60-65.

% On this ceiebra’tion of 1sland monasticiém in the Nawvigatio S. Brendani 11‘1 an Irish Sea.
context, see Jpnai:han M. Wooding, “Is_land and Coastal Churches in Medieval Wales and
Ireland,” in Iﬁ/zmd and W ales in the Midd/.e Ages, eci. Katen Jankulak énd Jonathan M. Woéding
@ubﬁﬁ: Four Courts. Press, 2007), pp. 220-22 [201-28]. On .issues regarding genre, see

. David'N.lDﬁmxri]le, “Hehtrae and immran: some problems of deﬁnition,? ? Emt 27 (1 97‘6):.
73-94, N | |

z S.t. Ephrem the Syrian, Hyﬂmf on Parad:se, ﬁans. Sebastian Brock (Crcstwdod_, NY St.
‘Vladimir's Seminary Press, 1997), p. 54 Hyma 1.6-7, pp. 79-80. |
| . ® F-or a survey of the disﬁ.nctive involvement of animals in Irish and Weish hagiographic

‘&adiﬂons in relation to forest motifs, for exémple, see Susan Power Bratton, “Oaks, Wolves

| ‘and Love: Celtic Monks 4and North-em Forests,” Journal of Forest Flistory 3 (1989): 4-20, and

* Sister Mary Donatus, Beasts and Birds in the Lives of the Early Irish Saints, Ph.D. dissertation
(Philadelphia: University of-Pennsylvania, 1934).
* Benjamin Hudson, “Time is Short,” in Irish Sea S z‘udz"e.r 900-1200 (Dublin: Four Courts

~ Press, 2006), p. 173 [172-96]. | | |

® John Carey, “Tarﬁ and the .Supematural,” in The Iﬁﬂgfbgh Izmd Landscape of Tara, ed. E(iel

" Bhreathnach (Dublin: Four Courts Press fof The Discove;y Programme, 2005), p. 48, note.
A | 90 [32-48). | |

o Marie-Louise Sjoestedt, Ce/tic Goair and Herves, trans. Myles Dillon (New York: Turtle Island

-Foundation, 1982), p. 1.
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2 Gea.réid O Donnchﬁdh.a, St. Brendan of Kerry, the Navigator: His Life and Voyages (Dublin,

Open. Aar: 2004), pp. 8-9. | | _

_ 5 St. Athanasius, The Life of Antony, trans. Robert- C. .Gregg (New York: HarperCollins,

200.6), p. 74. A similar expfession is found in another famous eatly ascetic text, by St. Isaac

of Nineveh [The Aseetical Homilses of Saint Lsaac the Syrian, t'ran.s.‘ Holy Transfiguration

' Monastery (Boston,‘MA: Holy Transfiguration Monastery, 1984)], i—lomily_lS, p- 85.Fora

parallel in the Trish St. Columbamis’ writings, see Sancti Co/ymhaﬂf Opem Scriptores Latini

Hiberniae 2 ed. G.S.M. Wa]ker (Dub]m Dubhn Institute, 1957) 13.2, Pp- 118-19.

* Jennifer | Nevﬂle Representations of the Natural World in O/d English Poetry (Cambndge

Cambrldge University Press 1999), p. 37.

33 .3 a/faz'r na Ram:A Collection (f Ear!v Micfdle Irish ji.'a.em.lr, edited 'by W Stokes (Oxford:

.Clarendon Press, 1883). Gearéid Mac Eoﬁl (in “The Date and Authofship of Saltair na

. Rann,” Zez'z“.fcbfzj’i‘ fiir Celtische Philologie 28 (1960): 51-67, and “Observaﬁons on Saltair na
Rann,” Zeilschrift fiir Celtische Philologie 39 (1982): 1-28) argued that the author of the poem was
Airbertach mac Cosse, who in the later Itenth century was associated with a monastery in
what is now Céunty Cork; Airbertach has also been credited with geographical ﬁoem (see
Thomas Olden, “On the Geogtraphy of Ros Ailithir,” Pmaeedings of the Rayal Irish Academy, 2°°
series, 2 (1 879-1888): 219-52). James Carney placed the poem in the late ninth century with
later interpolaﬁoﬁs,'atmbudng the o::iginlal to an Oengus of Cluain Fidnech in Coumy Laois
(see “The Dating of Barly Irish Verse Texts, 500-1100,” Figse 19 (1983): 177—216).

% The section of thé text involving the winds geems to have been adapted in prefatory .

| material to the S, emba.f Mar legal compendmm the main text of Wthh is possibly from the

early elghth century roughly the same era as the Cambrai Homzﬁ/, which contains the related
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colors of mattyrddm; however, dating is uncertain and the prefatory material is probably of
somewhat later composition. See D.A. Binchy, “The Pseudo-Histotical Prologue to the |
Senchas Mdr,” Studia Celtica, 10/11 (1975-76): 15-28. Binchy in his edition of the pré.r Turis
Hibernici, 6 vols. (Dublin: Dublin Institute, 1978), vol. 1, p. xxiii, categorized the “wind”
matetial from the Senchas Mdr introduction with the pseudo-historical prologue, élthough it is
: .distinct from the opening tale involving St. Patticl% mbst often associated with that title. See
~also Kim McClone, ";Dubtlnach Maccu Lugair anda n;latter of Life and Death in ﬂle Pseudo-
- Historical Prologue to tile Senchas Mdr,” Peritia 5 (1986): 1'~3§; and John Carey, “An edition
 of the Pseudo-Historical Prologue to the Senchas Mar)” Erin45 (1 994); 1-32. Carey dates the
fatrician stoty of the Pseudo—Historical Prologué té probably the ninth century; see also his
King of ]\A[yfferief, p- 239. The most “complete” introductory material for the Senchas Mdr,
mcludjng the wind colors and the discussion of the term senchas related to them below, is
. tound in Binchy’s Corpaus Turis Hibernici,, vol. 2, pp. 343-345; from Hatleian 432 (the Jﬁ}z.cbaf |
discussion, f. 3%). Carey dat.es this larger synthesis of introductory material to the tenth or
eleventh century (“An edition of the Pseudo-Histotical Prologue,” 3), although he also
speculates that the loose conglomeraﬁbn of matetial, including the senchas discussion, may
~ date rﬁore generally to the late Old or early Middle Irish petiods (p. 7) ..
3 TheI text of the Homily can be found in Thesaurns Palaeobibernicus, 2 vols., ed. W. Stokes and
J- Strachan (Dublin: Dublin Institute, 1975), 2:246-47, edited further by Rudolf Thurneyéeﬁ,
O/d Irish Reader (Dublin: Dublin Institute, 1968), 35-36, and faitly recently corrected (since
Stancliffe’s study) by Proinséas Ni Chathiin, “A Reading in the Cambrai Homily,” Celtica 21

(1990): 417. The consensus of the editors is that the text dates from the seventh- or early-

. éighth Century.
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*1 am indebted to Dr. Kevin Murray for his sharing this deﬁnition in discussion; to it Phillip

Bern_hardt—Hou.se added “any color of the sea.” For a flﬂler explanation of philological,
source, and Cultural—ascedg backgrounds to these color schemes, see A Siewers, “The
Bluest-Greyest-Greenest Eye: Colours of Martyrdom and Colours of the Winds as
Iconographic La.ﬂdscape,” Cambrian Mea_'iem/ Celtic Studies 50 (Winter 2005): 31-66
*E.G. Quun, ed._,.Dictz'aﬂa‘oJ of the Irish Language, compact edition_ (Dub]jﬂ: Royal Itish
| -Academy, 1983), s.v. |
* Tatyana Mikhailova, ‘.‘\.X/hat colour was Saint Colum Cille’s eyes,. or the meaning of Old
Itish glas,” a paper at the Celtic Studies Congress, Aberystwyth, 2003. - |
# “Byzantine art reverses Greek art by giving such a degree of activity to the backgrouﬁd :
1;_hat we no longer know Whefe the backgroﬁnd ends and the forms be‘gin’.’: Gilles Deleuze,
Francis Bacon: The Logic of Sensation, trans. Daniel W. Smith (Minneapolis: Un_iversity of
Minnesota Press, 2004), p.l 103; see dis'cussion_pp. 103-08.
| 2 A phrase cited by the Russian poet Olga Sedakova in her ‘talk “The Light of Life,” given at
Bucknell Univetsity on March 10, 2007; on-line at

intelros.ru/lib/statyi/sedakova3.htm [accessed 3/10/07], section 1.3 “Theological

sﬂeﬁcef’ Christian icondules in the Early Middle Ages termed the icoﬁoclastic movement a
petsecution of color, identifying color with Christ as Incatnate God (Herbert L. Kessler,

.. Spiritnal Seeing, Picturing God'’s Invisibility in Medieval Art (Philadelphia: University of

~ Pennsylvania Press, 2000), p. 56).

* Dionysius, De coelesti bierarchia xii, ed. J.-P. Migne, Patﬁ/qgia Graeca 1ii.2322CD, trans. John
Carey, “In thg Kingdom of Hermes,” Tém_em;ﬁmdem_y Review 6 (2003): 175 [155-80]. Carey

also points out the Dionysian statement of how aﬁgels embody “the binding together of
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extremes th;ough the power of transference” (De coelesti xv.8, 111.337B) involves “reflecting
the supernal Light onto the mortal plane in 2 way which I have not seen in any of the
Neoplatonists™ (pp. 174-75 and note 80).

* Zech. 6.2-5. The four spitits of the heavg:ns mn prophetic writings becaﬁe associated, in an |
- mnteresting conjunction of co.smology and eschatology, with the Four Horserhen‘ of the
Apocalypse.

* Rolf Baumgarten, “The Geographical Orientation of Ireland in Isidore and Orostus,”
Peritia 3 (1984): 189-203. See also Barbara Obtist, “Wind Diagrams and Medieval‘

| Cosmology,” Spe@/ﬂm 72 (1997): 33-84.

© % For reference to sacfed colofs of the four directions .i_n Ametican Indian tr_adition, see
Linda Hogan, S, olar Storms (New York: Scribner Paperback, 1995), pp. 87-88. John Catey, in
| “Cosmology in Saltair na Rann,” Celtica, 17 (1985): 33-52, discusses biblical and other

| analogues, including the Vita Sancti Macarii PL. 73, 420). Colots in Isidore of Seville’z;
de;scripu'on of the ra'inbow.in De Natura Rerum (31, 2, PL. 8?->, 1004 A) are cited as poésible
énalogues to those of the major winds in the [rish _ccﬁor schema, as are those in the
description of directions in heﬂ in the Cosmagraphia of Aethicus Ister, possibly of Irish origin.
¥ s:v. gel and ban, Dictionary of the Irish Language.

* I ehor Gabila E’m;m, The Book of the Taking of Ireland, Part IV, ed. and trans. R.A. Stewart
Macalister, Irish Texts Society 41 (London: Irish Texts Society, 1941), pp- .138—39; “Second
Battle of Mag Tuired” (Cath Maige Tuired, The Second Battle of Mag Tuired, ed. E]izabéth A
Gtay, Irish Texts So;iety 52 (Naas, IR: Irish Text; Soéiety, 1982), pp. 11 and 2). in the Irsh
and Welsh languages, north is also aligned in terminology with the “left” side or direction,

' when facing the Fast in a Christian worship orientation, contrasted with the “right” with -
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cettain connotations of “rightness™ as in English. “Al;l Old—I_;ish Homjly,” edited.and
translated by John Strachan, Eiriu, 3 (1907): 5 [1-7], identifies hell with .cold, Wiqtry, wet
qu_aﬁﬁés, ana heax.fen with qualities of summer. |
- ® Gearéid Mac Eoin, “Obsetvations on Saltair na Raﬁn,” 1-28, with a possible correlation
suggested in Thomas Olden, “On the Geogrép’hy of ROS.‘Ajliﬂf.lil‘.”
*The pla(.:e name T@ch Duinn ié found off the BeartaVPeninsula in the SOuthwést.
*"John Cafey, “Cosmology in 5 altair na Rm%n,” p- 38 and note 12.
2 James Catney, ed. and trans., “The Poems of Blaﬂqrﬁéc” in The Ppem.r (f Blathmac Son of Cz?
: Bﬁtz‘aﬂ, together with the Irish ij;e/ of Thomas and a Poef.fz.aln the Virgin Magji; 'ed.i'ted and
translated by ]arhes; Carney {Dublin: Irish Texts Socicty, 1964), pp. 2-89 at 18, stanza 52..
"3 Since this was a difection th..at could incl_ude bot.h the probai;le RomanowBritish origins of 7
~ Irish Christianity, together with Rome and Constantinople, it also pethaps mdudéd slight
identification with Romanitas. Of the ecclesiastical factions dubbed Romani and Hibernenses the
forﬁler seemed to have been strongest in t’ée south of the island.
** Alwyn Rees and Brinley Rees, Céltic Heritage, Ancient deé'z‘z'a;z in Ireland and Wcz/e; (N ew
quk: Grdve Press, 1961), pp. 123-24. |
3 Gildas; De Excuidio Britannize, in Gildas, The Ruin of Britain zmé’ Other Works, ed. Michael
Winterbottom, Arthutian Period Soutces vol. 1 (London: Phillimore, 1978), par. 8, pp. 87-
145 at 91. On Patrician-related solar reﬁ.arences‘, seerT.E. Powell, “Chris‘r;ianity' ot solar
.‘nﬁonotheism: the early religious beliefs of St. Patrick,” Journal of Ewlmmtg'ml History 43. (1992): |
531-40. o

% Eric Hamp, “Mabinogi and Archaism,” Celrica, 23 (1999): 104 [96-112].

83




. s See John Carey, “The Lough Foyle Colloquy Texts: Inmzacaldam C/aaléfm Chille ; ind Oclaig 0;
| Carvaic Ea/ai?g and Immacaldam in Drwad Brain ; inna Banfitho Febuil 6 Loch Febuil?” Erin 52 |
(2002) 53-87. Carey ascnbes the dialogue to 2 genera]ly eatly date, though probably not
ear].ter than the eighth century |
E See Alwyn Rees and Btmley Rees, Celtic Hmmge, chapters S5and 7.
** Thomas. Charles-Eclwards “The Social Background to Irish Pemgrmatza ? Celtiea 11 (1976)
: 43—59. Ci rcfers to dog or Wolf; Phillip ,Bernhar_dt—House describes the compound term well
(ina perscna.l note)r as “‘sea clog’; megning ‘ffrorxi the elsewhcre.” |
K C]are Stancliffe, “Red, White and Blue Martyrdom,” in Ireland in Early Mediaeval Eﬂmpé: :
Studies in memory of Kathleen Hugbes, ed Dorothy Whitelock and othets (Cambridge UK, and
New York: Cambridge Umversﬂ:y Press, 1982), pp. 21 -46. Iawm‘bm‘ is the medieval spe}lmg of
@amzt/m.f “blue.”
5 Promseas Ni Chathaln .“A Readmg,” which corrects “cé rﬁcesa” to read “ceni césa.’
62 Pad:calg P. O Néill, “The Background to the Cambmz Hamz_!y,” Erin 32 (1981): 13747, at |
141,
@ “Thc Background to_the Caﬁbmz' Homily”; see Catéchéses Celtz'qz:e, cd. Dom Andcé Wi]mart,
| mn _Analecta Reginensia: Exctrats des Manuscrits Latins de la. Rgz'f-fe C/Jrz'..rtim.Comewé.r an Vatican,
.Studi. e Te_sti; 59, ed. A.Wilmart (Citta del Vaticano: Biblioteca apostolica Vaﬁcana, 1935), p.
88, lines 91.97 [29-112], |
o Pidraig P. O Néili, “The Background to the Canbrai Hm@,”' Pp- \1'42-43.
% Archbishop A;rerky Taqshcv and Seraphim Rose, The Apocalypse in the Teachings of Ancient

Christianity (Platina, CA: St. Herman of Aléska Press, 1996), pp. 272-73.
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% The association with the heavens iﬁvoked a common motif relati.ng penaﬁce and

-. reformation to turning towatd heavenly desire (e.g. the Greek scriptural term mesanoia,

“beyond mind”). | | | |

 See also Ka;} Muht, “Water Imageg in Rarly Trish,” Celtica, 23 '(1999): 208 [193-210]. Liam -

. M_;l,c Mathana’s examina.tior.l of Irishluses of three-fold division of the-cosmos (“Irish

Pertéptipns of the Cosmos,” Ce[tz';a 23: .1 74-87), which he sees as pfe—Chrisiiaq in origi'n,_

. ¥aises the questiqh of possible syncretic identification of that triad with a ﬁguraﬁvé type of -
- the Trinity—out Father in _heﬁven, the incatnate Son on _earth, -and the Holy Spirit in tﬁé sea,
-the latter association in terms of baptism and nouﬁéhment. |

e Francis MacGhl‘Fy, The Treatise De Mirabilibus Sacrae Scriptuj:ae: Critical Edition, with

Intfadmtz‘afz, Ef?glzﬂ) Translation of the ng Recension and Some Notes (unpub]isﬁed —doétoral thesis,

) University College DL‘lbil.Il, 1971), pp. 129-30. .V

6g'Augustinus Hibernicus, De¢ Mirabilibus .rac‘rae; eripturae, PL 35, 2149—2202; .pprtions ate

translated by ]oﬁn Carey in Kéng of My;tefief (Dub]in:. Four Courts Press, 2000). Liber de aré’z'ﬂe
' .mammm-ﬁz, Un anemimo irlandés. del 51gbo. VfI, ed. Manuel C. Diaz y Diaz (Sg.ntiago de |

 Compostela: Universitad de Santiago de Compos.tela, 1972), provides an edited text and

Spanish l:tanslation. Marina Smyth argues that the ideéa of the actial waters as the source of

the Flood first appeared in these Irish soutces: .“Isidore_and Early Irish Cosmography,”.

Cambridge Medieval Celtic Studres 14 (1987): 80 [69-102]. The De Ora.z;z'ne presented the idea

aloﬁgside an echo of Basil’s cosmology, placing Paradise physica]ly atoP the Earth extending

to the heavens (as in other medieval cosmogtaphies)_; X.2;3, D_iai y Diaz, pp. 156-8; IV.1-3,

- p- 106.
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o Seejameé Carney, “The Earﬁcst Bran Material,” reprinted in The Othersworid Journey in Early
|  Irish Literature, ed. Jonathan M. Wooding (Dublin: Four Courts Press, 2000), pp. 73-90; Maire
Hetbert, “The L_eg_end of St. Scothine: Perspectives from Early Christian Ireland,” Studia |
- Hibernica 31 (2000»2001): 27-35; john Carey, “The Lough F oyle Co]loquy lTexts”_; and Carey,
| “Aerial Ships and Underwater Monasteties: The Evolution of 2 Monastic Marvél” {in
r'elétion to which see also “On ‘Ships in the Air’ in 749,” Penitiz 14 (2000): 429-30, n which
David Woods suggests a possible origin for_a.-story of an aerial ship i a Latin :cepo.rt of
green storm clouds). See also Pamela Hopkins, “The Symi:uology of Watet in Irish Pseudo-
Hflstory’,” Proceedings af the Harvard Celtic Colloguinm 12 (1 99.0): 80-86, and again Kay Muhr, =
| “Water Imaéerf.” See also discussion in John Catley, Treland and the Grail.
" Colin Ireland, “Penance and Prayer in Water: An Irish Practice in Northumbtian
Hagiography,” Cambrian Medieval Celtic Studies 34 (Winter 1997): 54-55 [54-66].
7 Ireland, “Penanc.e and Prayer in Water,” pp. 54-55. ‘ |
™ Fergus Kelly, “A Poem in Praise of Colurnb‘ Cille,” Eﬁ';‘!{ 24 (1973): 1-34; The Golden
Treasury of Irish Poetry, AD .600- 1200, ed. David Greene and Frank O’Connor (1967; reﬁr.
Dingle, Brandon: 1990), pp 20-21.
7 Columbanus, Opera, ed. Walker, 13.2, pp. 118-19.
s Columbanus, Opera, 8.1, pp- 95-95. |
7 Adomnén, Vz}zz Columbae 1.6; Richard Sharpe has translated it “retreat,” Life of 5% Columba
(Lon.don: Penguin, 1995), p. 118. For a sun?ey of early Iuish references to .the sea as desert,
and as a terrible ttial for monastics, see Thomas O’Loughlin, “Living in the Ocean,” in
Ry t;m’z'e.r in the Cult of Saint Columba, éd. Cormac‘Bourke (Dublin: Four Courts Pr.ess, 1997), pp. -

- 11-23.

86




" Kay Muht, “Water Tmagery in Easly Irish.”
_ 114, Sharpe, ed., Life of St. Columba, 117; Chatles Plummer, ed., Betha Brenainn Clitana Feﬁé,
in Bethada Néem na Erenn, Lives of the Irish Saints, 2 vols. (Oxford: Clarendon Press, 1922), 1:
‘ 64—.65._
o An early patristic reference to aerial demons is in St. Athanasius’ Lzﬁ of St. Anthony (VVi]Jits?
CA: Eastern Orthodox Pubiications, 1989), p. 41. For the Pauline basis of the motif sée
Eph. 2.2 and 6.12. Basil also warns of “airy thoughts. ..light and unstable of mind,” in “(jn _
‘ thel Origin of Humanity, Discourse 1: On that which is according to the Image,” in St. Basil

the Great, On the Hzgmﬁn Condition, trans. Nonna Verna Harrison (Crestwood, NY: St.
- Vlgdimifs Serninary Press, 2005), p. 47 [31-48].

® Acts 1.11. | | |

" Colmén Etchingham, C;éﬂ?’é‘b Organisation in Ireland AD 650 to 1000 (Maynooth: Laigin

Publications, 1999), pp. 329-30. |

® See .P. Sheldon-Williams with John ]. O’Meara, trans. Periphyseon (The Division of Nature), |
“Cahiers d’études médiévales, Cahier spéciél 3 (Montreal: Editions Bellarmin, and |
~ Washington, DC: Dumbarton Oaks, 1987). Major editions of rhe Periphyseon include 5
Sheldon-Williams and Ludwig Bieler, eds. and trans., Books 1-3, Seriptores Latini Hz'b;mz'ae
(SLH) 7, 9, 11 ;.Edouard_]eauneau, ed., and J. J. O'Meara and 1.P. Sheldon-Williams, trans.,
Book 4, SLH 13 (Dublin: Dublin Institute for Advanced Stﬁdies, 1968-81 and -

1995); aﬁd Edouar& Jeauneau, ed., Corpus Christianorum Continuatio Mediéemlix
1_61;5,75 ir(;Is (Turnhout, Belgium: Brepols, 1996—2003). References to the Latin transcript
of Eriugena’s work in Migne’s Patrologia Latina (PL) ate to volume 122. Myra L. Uhlfelder,

trans., with Jean A. Pottet, ed., Periphyseon, On the-Divison of Nature, Library of the Liberal Arts
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(Indianapolis: Bobbs-Metrill, 1976), offers a helpful partial English translation with
interpolated summary.

¥ Eriugena, Periphyseon, 4.2, PL744A-B; trans. Sheldon-Williams and O’Meara, p. 383.

% GeeSt. Maximus the Cont;essor, Ambz;géa 22, Patrilogia Graeca 91, 1257AB; Paul M.
| Blowers and Robert Louis Wilken, O# the Cosmic Mystery of Jesus Christ: Selected Writings fmm S
_Maximm the Co;g‘é.rfar (Crestwood, NY: St. V]adlrmr Seminary’s Press, 2004); Lars Thunberg, |
Man and z‘bé Cosmos: The Vision of St. Mascimus the Confessor (Creshv()l;)d, NY: St. Vladfr_nh:’s
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