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In this section of the portfolio, I will be reviewing the article, ‘Material Continuity, Personal Survival, and the Resurrection of the Body: A Scholastic Discussion in its Medieval and Modern Contexts’ by Caroline Walker-Bynum. The article is primarily concerned with the state of the body and soul at Resurrection.
	Firstly, I will offer some brief context about the author of the article. Caroline Walker-Bynum is an established historian with a background in medievalism and is credited with broadening the scholarship of the role of the body in medieval contexts. Her other works include such titles as The Resurrection of the Body in Western Christianity, in which discusses the correlation between faith and the material body, a subject not too dissimilar from the article in which I have reviewed.[footnoteRef:1] As a respected historian, Bynum’s works arguably influence much of modern medievalist thought, and her use of relevant primary sources, as well as opposing viewpoints from modern scholars, broaden her arguments further. As such, this article would prove useful to historians studying the material continuity and resurrection of the body, as it remains a pivotal secondary source of the theological debate of life after death. Her article not only focuses on medieval concepts, but also modern ones, thus broadening her hypothesis further. As such, the purpose of this article is to offer a widely-researched interpretation upon material continuity.  [1:  Institute for Advanced Study, ‘Caroline Walker Bynum’ [online]. ] 

	Bynum opens the article by outlining the crux of her argument – that the idea of identity and a material body is integral for resurrection to occur. This concept was adopted from philosophers such as the thirteenth century theologian, Bonaventure, who, in his De Assumptione, expressed that the body was necessary in the afterlife in order to retain a sense of identity, which would be impossible to achieve without a physical body. Indeed, Bonaventure used the example of the Virgin Mary to further this idea, stating that her happiness in Heaven “would not be complete unless she was there personally”.[footnoteRef:2] Bynum agrees with this analysis, stating that at the Resurrection, the “blessed will receive again their own deeply desired flesh”, indicating how important bodily assumption into the afterlife was.[footnoteRef:3]  [2:  Bonaventure, De assumption B. Virginis Mariae, cited in C. Walker-Bynum, ‘Material Continuity, Personal Survival, and the Resurrection of the Body: A Scholastic Discussion in its Medieval and Modern Contexts,’ History of Religions, vol. 30, no. 1 (Aug., 1990), p. 68.]  [3:  C. Walker-Bynum, ‘Material Continuity, Personal Survival, and the Resurrection of the Body: A Scholastic Discussion in its Medieval and Modern Contexts,’ History of Religions, vol. 30, no. 1 (Aug., 1990), p. 69.] 

	John of Damascus argued that we cannot consider it to be ‘resurrection’ unless “the same human being rises again”, underlying the importance of individuality to material continuity.[footnoteRef:4] This argument appears problematic as Bynum considers the implications of a body in various stages of corruption. The uncorrupted relics of a saint, Bynum suggests, would be resurrected without any signs of decay, yet the fate of a corrupted body is not determined.[footnoteRef:5] In his Revue Benedictine, Peter the Venerable argues that we must not consider the roles of saints applicable to this study, as the “bodies of the saints live with God”.[footnoteRef:6] Additionally, Peter suggests that a saint worthy of “Christ shall always remain with him”, and as such their body would remain incorrupt in Heaven.[footnoteRef:7] Bynum offers the example of Saint Barbara, in which her decapitated head is reunited with her body “through the power of the saint”.[footnoteRef:8] For those unworthy of Christ, Bynum suggests that God simply reassembles the “core flesh” passed from parent to child, in which determines how intact a cadaver’s body would be in the afterlife.[footnoteRef:9] The reassembling of dismembered cadaver, Bynum suggests, was common practice during the Middle Ages, adding to the importance of an intact body.[footnoteRef:10] As such, it would seem that the condition of the body after death, whether corrupted or intact, was deeply significant to material continuity.  [4:  John of Damascus, In librum de fide orthodoxa, cited in C. Walker-Bynum, ‘Material Continuity, Personal Survival, and the Resurrection of the Body: A Scholastic Discussion in its Medieval and Modern Contexts,’ History of Religions, vol. 30, no. 1 (Aug., 1990), p. 70.]  [5:  C. Walker-Bynum, p. 66. ]  [6:  C. Walker-Bynum, p. 75.]  [7:  Ibid, p. 75. ]  [8:  Ibid, p. 75. ]  [9:  C. Walker-Bynum, p. 72.]  [10:  C. Walker-Bynum, p. 82. ] 

	However, we must also consider the role that dissections and judicial executions played in the debate surrounding material continuity. By the fourteenth century, corrupted bodies almost became commonplace as the dismemberment of criminals became a judicial practice.[footnoteRef:11] The dismemberment or mutilation of heretics and criminals during the Middle Ages was arguably a way in which to ensure that the cadavers of the damned would not be resurrected as whole bodies, but rather be forced to reside in Purgatory or Hell as corrupted bodies, unable to be redeemed. It is also worth mentioning that during the later Middle Ages, and onto the cusp of the Renaissance, humanist thought led to the popularisation of dissections for scientific discovery. In her article, Bynum suggests that during the Middle Ages, “physicians tried to preserve corpses forever from putrefaction”, and papal authorities rejected the idea of dissection, something of which would arguably go out of fashion during the Renaissance.[footnoteRef:12] As such, one could assume that the idea of having an intact cadaver for the Resurrection was not considered as crucial during the Renaissance, as it had been during the Middle Ages.   [11:  Edward Peters, Torture (Oxford: Blackwell, 1985), pp. 19 – 24.]  [12:  C. Walker-Bynum, p. 81. ] 

	The importance of whole bodily resurrection is furthered by Peter Lombard, who wrote during the twelfth century. Although Bynum remains unconvinced by his arguments, considering his hypothesis to be “unoriginal”, she does also regard his Sentences to be central to the debate of material continuity.[footnoteRef:13] In these Sentences, Lombard discusses the extent to which physical appearance would be altered at the Last Judgement, questioning the state of the “age, height and sex” of the Resurrected, as well as any defects they had in life.[footnoteRef:14] Bynum offers her own interpretation of this, regarding the bodily remains of cannibals, in which she acknowledges the difficulties surrounding the issue. Bynum approaches this idea of identity from two opposing standpoints – Catholicism and Protestantism, and as such unites the two beliefs upon one common ground. Bynum also includes the Platonic, Franciscan and Augustinian theories that during the Last Judgement, our bodies retain both a shadow-like form, as well as a “sense of body […] as a real entity”, implying that the two forms are bound inextricably in the afterlife.[footnoteRef:15] The inclusion of differing opinions on the subject is indicative of Bynum’s awareness of the broad and often unanswerable subject of material continuity at the Resurrection. Bynum indeed suggests that in recent years, the discourse surrounding bodily resurrection has become “less frequent”, with scholars instead concerned with issues such as beatific visions and other theological doctrines.[footnoteRef:16]  [13:  C. Walker-Bynum, p. 55.]  [14:  Peter Lombard, Sentences, cited in C. Walker-Bynum, ‘Material Continuity, Personal Survival, and the Resurrection of the Body: A Scholastic Discussion in its Medieval and Modern Contexts,’ History of Religions, vol. 30, no. 1 (Aug., 1990), p. 54.]  [15:  C. Walker-Bynum, p. 66.]  [16:  C. Walker-Bynum, p. 53.] 

	In terms of the limitations of the article, an historian could potentially consider one of the most popular arguments against material continuity – the belief that after death, nothing at all occurs. Bynum fails to offer her hypotheses of this belief, and as such an historian should potentially conduct wider research in order of this belief in order to conduct a broader study. Whilst admittedly not a hugely popular medieval belief of life after death, there is some evidence to believe that medieval theologians had considered this argument. In the Chartularium universiatis Parisiensis of 1277, it is argued that “death is the end of all terrors”, and that there was no such thing as an afterlife.[footnoteRef:17]  [17:  Luca Bianchi, Peter of Auvergne: University Master of the 13th Century, ed. Chrisoph Flueler (Walter de Gruyer GmbH & Co KG, 2014), p. 41.] 

It is also important for historians studying material continuity to remember that although Bynum’s article offers many opposing arguments, and her own hypotheses are thoroughly-researched and credible, her interpretation is not wholly subjective, but rather was adapted from, and built upon the hypotheses of previous scholars and theologians. As such, it is pertinent for historians using this article in their study of material continuity to remember that although this article is not overtly biased, Bynum occasionally criticises thinkers such as Peter Lombard, and as such, one must consider each side of the argument equally in order to develop their own opinion of the debate surrounding material continuity at the Resurrection. 
	In regards to the sources used in the article, Bynum uses a plethora of medieval sources as well as including obscure references to popular culture in which arguably add more credibility to her hypotheses. For example, Bynum’s comparison of the resurrected bodies of the glorified elect to the “teletransportation” in Star Trek arguably offers a fresh, modern approach to an otherwise ancient debate[footnoteRef:18]. Arguably, the addition of these popular culture references enables the article to be read and comprehended by those unfamiliar with the debate surrounding material continuity, and the jargon that so often complicates theological debates. In her conclusion, Bynum also includes modern examples of medical debates, such as the ethical debate of heart transplants and genetically-engineered embryos.[footnoteRef:19] It is therefore through the use of these modern sources that Bynum takes a revisionist stance towards the debate surrounding material continuity.  [18:  C. Walker-Bynum, p. 58. ]  [19:  C. Walker-Bynum, p. 84.] 

	To conclude, Bynum offers a thoroughly-researched and solid argument for the material continuity of bodies at the Resurrection, whilst referring to, and challenging opposing arguments. Her article is thought-provoking and encourages its readers to interact with its topics through questions including whether the body was “necessary to personhood”.[footnoteRef:20] The range of credible sources used in the article, both medieval and modern, offer a fresh interpretation on an otherwise ancient issue, further substantiating Bynum’s hypotheses. Although my own interpretation of material continuity differs to that of Bynum’s, her arguments throughout her article are convincing. And yet, perhaps most interestingly of all, Bynum indeed confesses that even with a plethora of theological works based upon material continuity and the Resurrection, scholars do not “seem much closer to the philosophical solution” of the debate, a testament of just how complicated this issue is.[footnoteRef:21] [20:  C. Walker-Bynum, p. 64.]  [21:  C. Walker-Bynum, p. 63.] 
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In this section of the portfolio, I will discuss how the theme of memorialisation plays a vital role in understanding the traditions surrounding the death culture of the Middle Ages. 
	I will begin by discussing the role that medieval wills played in the preservation of the legacy of the deceased. Wills offer intrinsic details about the deceased’s funerary wishes, and often included provisions made for family members and children, members of the parish, and the church. Indeed, the possessions of a particularly wealthy benefactor arguably contributed to the improvement of the liturgy, as well as to the glorification of the church’s patron saint.[footnoteRef:22]  In the will of John Baret of Bury, provisions of a penny were made to “each poor man and each poor woman in attendance” to pray for his soul.[footnoteRef:23]  Provisions such as this were beneficial to the deceased’s soul for a number of reasons, the principal of which being the optimisation of the number of prayers one’s soul received, thus hastening one’s time in Purgatory. Provisions for children in wills were also beneficial for two principal reasons – the first, was that children were considered morally purer than adults, their prayers more likely to be received by God. Secondly, and perhaps most importantly to this study, the children of the parish were the next generation, and as such one’s memorialisation would arguably continue for longer. [22:  Clive Burgess, ‘Late Medieval Wills and Pious Conventions: Testamentary Evidence Reconsidered” in Profit, Piety and the Professions in Later Medieval England (London: Alan Sutton Publishing, 1990), p. 15.]  [23:  The Will of John of Baret, cited in S. Tymms, Will and Inventories from the Registers of the Commissary of Bury St Edmunds and the Archdeacon of Sudbury (London, 1850), pp. 16 – 19.] 

	Similarly, medieval bede-rolls acted as commemorative measures that were effective in reassuring the dying that their souls would be prayed for by the parish, and that their time in Purgatory would be hastened. In the Epitaph of Avery Comborough, provisions were made to ensure the usage of the bederoll every Sunday, in which “the sowls o this Avery, Beatrice and Iohn be prayed for”, as well as prayers “twice a yere” at places such as Dagenham and Barking, as dictated in his will.[footnoteRef:24]  The comparison of bede-rolls as the ‘social map of the community’ indicates that it was not purely individuals who were commemorated, but rather entire parishes on a large scale, underlying how important it was to commemorate the dead as a collective identity.[footnoteRef:25]  Despite this, although bede-rolls were intended to continuously memorialise the dead through repetitive reminders to the parish, they also became problematic as they grew longer and thus more complicated with the inclusion of entire parishes, and as such did not “necessarily guarantee permanent memorialisation”.[footnoteRef:26]  [24:  The Epitaph of Avery Comborough, cited in S. Badham, Seeking Salvation: Commemorating the Dead in the Late-Medieval English Parish (Donington, 2015), pp. 15 – 16.]  [25:  Eamon Duffy, ‘Last Things’ in The Stripping of the Altars: Traditional Religion in England, 1400-1580, second edn (Yale: Yale University Press, 2005), p. 335.]  [26:  Peter Marshall, ‘The Presence of the Dead’ in Beliefs and the Dead in Reformation England (London: OUP Oxford 2002), p. 38.] 

	Memorialisation of the deceased was also achieved through the construction of tombs decorated with physical reminders of the deceased including engravings or effigies. Effigies in particular optimised one’s visibility inside a church, and as such served as a constant reminder of the deceased in the church’s permanent structure. Resilient materials such as stone or brass were used for its permanence. Items accompanying the effigy, or decorative embellishments on the tomb, could provide insight into the individual’s life, further commemorating the dead.[footnoteRef:27]  However, tombs were not the only material way in which to memorialise the dead, as smaller commemorative devices such as heraldic plaques also reminded the living of the deceased.[footnoteRef:28]    [27:  See Fig. 2, the tomb of King Henry III at Westminster Abbey.]  [28:  See Fig. 1, the commemorative heraldic devices of the Knights of the Garter at St George’s Chapel, Windsor.] 

Chantry chapels equally played a significant role in the commemoration of the dead as an exclusive and permanent location which could be decorated with commemorative memorabilia, from heraldic plaques to stained glass that depicted the benefactor. The perpetual chapel of the family of Jehan Gibon, for example, had “the right of burial and all rights to the [perpetual] chapel”, ensuring that future generations would frequent the chapel in remembrance.[footnoteRef:29]   [29:  Elizabeth C. Tingle, Purgatory and Piety in Brittany 1480 – 1720 (London: Routledge, 2016), p. 156.] 

However, we must consider potential limitations when reviewing medieval memorialisation. Firstly, we must consider the impact that the Dissolution of the Monasteries had upon medieval death culture, in which “the tombs of kings”, as well as other commemorative devices were destroyed.[footnoteRef:30]  Additionally, we must remember that the majority of existing sources such as wills and tombstones belonged to the minority (the wealthy), and as such it is difficult to ascertain how the lower echelons of society memorialised their dead.[footnoteRef:31]  In a period of extreme socio-economic factors including recurring plague and wars, mass graves and unmarked burial places were not uncommon. As such, we must include examples of memorialisation from the lowest echelons of society in order to conduct a broader study of memorialisation in the Middle Ages, rather than base our studies entirely on minority cases. Therefore, we can argue that the memorialisation of the dead was not always achieved.   [30:  James C. Lees, The Abbey of Paisley, from Its Foundation Till Its Dissolution (London: A. Gardner, 1878), p. 120.]  [31:  Clive Burgess, ‘Late Medieval Wills and Pious Conventions: Testamentary Evidence Reconsidered’ in Profit, Piety and the Professions in Later Medieval England (London: Alan Sutton Publishing, 1990), p.15.] 

To conclude, despite certain limitations surrounding this topic, we can believe that the concept of memorialisation was crucial in the Middle Ages, as is shown by the creation of wills, bede-rolls and tombstones, which played significant roles in the commemoration of the dead. 
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[Fig. 1] Commemorative heraldic devices of the Knights of the Garter, dating from the 14th Century, at St George’s Chapel, Windsor.
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[Fig. 2] The tomb of Henry III at Westminster Abbey. The crown atop his head is a reminder of the role he played during his lifetime.


In this section of the portfolio, I will be commenting upon the ‘St Eustace Head Reliquary’ that dates from the late twelfth century and originated in Basel. 
	In the Middle Ages, the relics of saints were worshipped for a plethora of reasons. For one, the power of holy relics was believed to heal and protect worshippers, as well as to inspire devotion to the Christian faith. John Calvin, in his Treatise on Relics, argued that through the worship of relics, a Christian could become closer to God by “bringing down the Deity to the level of [the individual’s] finite intellect”.[footnoteRef:32]   [32:  John Calvin, ‘Chapter 1: Origin Of The Worship Of Relics And Images In The Christian Church’ in Treatise on Relics, translated by Valerian Krasinki (London: Prometheus Books), p. 9.] 

	In the second century, the Roman soldier Placidus saw a vision of a stag with a crucifix between its antlers, thus causing Placidus to convert from Paganism to Christianity, and becoming St Eustace.[footnoteRef:33] Through trials intended to test his devotion to the Christian faith, reminiscent of the story of Job in the Bible, St Eustace became revered as a Christian martyr, and became the patron saint of adversity as well as hunting. The events of the life of St Eustace were depicted in “illuminated manuscripts, stained glass, sculptures”, as well as in wall murals, including one at Canterbury Cathedral, proving the popularity of the martyr.[footnoteRef:34] [33:  Judith K. Golden, ‘Images of Instructions: Marie of Bretagne and the Life of St Eustace as Illustrated in British Library MS Egerton 745’ in Insights and Interpretations: Studies in Celebration of the Eighty-fifth Anniversary of the Index of Christian Art (Princeton: Princeton University Press, 2002), p. 60.]  [34:  Ibid.] 

	The relic itself represents the head of St Eustace and is gilded with silver. At the centre of the relic is a wooden core, in which contained a number of bone fragments of the skull of Saint Eustace, which were wrapped in vellum. The reliquary of the head of St Eustace also includes a circlet in which gem stones are set, including quartz and pearl.[footnoteRef:35] The materials in which the ‘St Eustace Head Reliquary’ are made suggests that the relic belonged to a wealthy benefactor, who in turn gave the relic to the custody of the Church.   [35:  The British Museum, ‘The St Eustace Head Reliquary’ [online]. ] 

However, we must consider the potential limitations surrounding this reliquary. It was during the Reformation that a large percentage of reliquaries were damaged. In Basel in 1529, reformers destroyed many relics, including the three heads of “St Panthal, the founding bishop of the city, of St Ursula and St Eustace”.[footnoteRef:36] Damaged and fragmented relics often create complications for historians studying the reliquaries of saints, as the authenticity of those reliquaries are difficult to determine. Indeed, when the relic of St Eustace was opened, it was discovered that the gilt casing did not only include bone fragments belonging to Eustace, but also contained “the relics of various saints”.[footnoteRef:37] The fact that the vellum surrounding the bone fragments had “clearly not been disturbed” in eight hundred years could possibly suggest that the skull fragments in which we believe to belong to St Eustace simply do not belong to him at all, but that instead the fragments are just ordinary bits of bone. As such, it is pertinent for historians studying medieval reliquaries to remember that the authenticity or identity of many medieval relics are difficult to determine due to fragmentation. [36:  Charles Freeman, ‘Protestantism and the New Iconoclasm’ in Holy Bones, Holy Dust: How Relics Shaped the History of Medieval Europe (Yale: Yale University Press, 2011).]  [37:  The British Museum, ‘The St Eustace Head Reliquary’ [online].] 

Fabricated relics were common in the Middle Ages, so much so that the act of simony, the circulation of false relics, was considered a sin worse than violence according to Dante’s Inferno.[footnoteRef:38] Medieval works such as the ‘Pardoner’s Prologue’ in Chaucer’s The Canterbury Tales, presents a corrupt Pardoner offering to sell his false reliquaries to his parish in return for pardons. The fact that the act of simony was being written about in contemporary medieval works indicates a sense of self-awareness that false relics were not uncommon in the Middle Ages. [38:  See pictured, Dante’s Inferno.] 

Another limitation we must consider whilst examining the head reliquary of St Eustace, is that there arguably are no explicit references to the relic being St Eustace. For instance, as previously mentioned, the Legend of St Eustace became popularised in many art forms, in which the saint would usually be depicted “as a Roman soldier […] near him the miraculous stag”, or with the antlers of a stag atop his head.[footnoteRef:39] Additionally, it is arguably only through the embellishments of the twelve apostles at the base of the relic, that one can determine that this relic holds the remains of a Christian saint.[footnoteRef:40] When compared to the casket that encases the bone fragments of St Thomas Becket, for example, which is decorated with the vita of St Thomas’s life, the identity of St Eustace is not made entirely explicit within the ‘St Eustace Head Relicary’, and that a fair amount of guess work is required to distinguish whom the relic is representing.  [39:  Anna Jameston, ‘St Eustace’ in Sacred and Legendary Art, Vol. 2 (London: Longmans, Green, and Company, 1870), p. 794.]  [40:  The British Museum, ‘The St Eustace Head Reliquary’ [online].] 

	In conclusion, one must approach this relic with caution, as the reliquary does not explicitly make any reference to St Eustace. Additionally, one must remember to consider the difficulties surrounding the authenticity of fragmented relics, particularly considering that the bone fragments discovered within the ‘St Eustace Head Reliquary’ did not all belong to St Eustace at all. 
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Dante’s Inferno. The act of simony is considered more sinful than heresy, wrath and violence.





In this section of the portfolio, I will be commenting upon the will of Cecily, Duchess of York, who died in 1495.
	Cecily of York was the daughter of Ralph Neville, the Earl of Westmorland, and through her mother Joan Beaufort, could trace her lineage to King Edward III[footnoteRef:41]. Cecily’s marriage to Richard Plantagenet, Duke of York, produced fifteen children, two of which became monarchs of England as kings Edward IV and Richard III. Through her son Edward IV, Cecily was the grandmother of Elizabeth of York, the queen consort of the Lancastrian king, Henry VII, whom founded the Tudor dynasty by bringing the Wars of the Roses to an end, by uniting the conflicting houses of Lancaster and York. In her will, Cecily indeed makes provisions for members of her family, as well as dictating her own funerary wishes. [41:  J. L. Laynesmith, Cecily Duchess of York (London: Bloomsbury Publishing, 2017), p. xvii.] 

	During the Middle Ages, wills were not only created to dictate the funerary wishes of the dying, but also to make provisions for the dying’s family, household or parish. The wills of the wealthy in particular were beneficial to the parish, as the provisions in these wills often accommodated for the decoration of churches, or the inclusion of expensive religious items. Indeed, in Cecily’s will there are provisions made to five parish churches and monastic houses. The House of Saint Margaret, for example, received “twoo auter clothes with a crucifix and a vestiment of grete velvet”, while the parish church of Compton at Guildford received a “case of blake cloth of gold and iiij. auter clothes of white sarcenett”[footnoteRef:42].  [42:  The Will of Cecily Duchess of York.] 

	As well as to the church, Cecily also made provisions to members of her household and her family. To her granddaughter Queen Elizabeth for example, Cecily bequeathed the “pix with the fleshe of Saint Cristofer”.[footnoteRef:43] During the Middle Ages, it was common for those who owned relics to bequeath them in their wills, as relics were associated with healing properties as well as spiritual salvation.[footnoteRef:44] Relics of Saint Christopher in particular were used in the prevention of sudden deaths, as well as for his patronage of children. It was in 1495, that the second daughter of Elizabeth of York and Henry VII, Elizabeth Tudor, died in infancy, thus could be a possible explanation for the bequeathing of this particular relic.[footnoteRef:45] It is worth mentioning that Cecily bequeathed items not only to her members of her family, but also to King Henry VII and his mother, Margaret Beaufort. There are two possible interpretations for this. The first is that, Cecily, as a member of the aristocracy, as well as a member of the defeated House of York, had no choice but to bequeath the King “all such money as is owing to me of the customes”.[footnoteRef:46] The second, is that Cecily chose to bequeath the items to King Henry and his mother in order to create a sense of unity between the two rival Houses, implying that any conflict that had occurred during the Wars of the Roses had ceased.  [43:  Ibid.]  [44:  B. S. Bowers, The Medieval Hospital and Medical Practice (London: Ashgate Publishing Ltd, 2007), p. 91.]  [45:  Terry Breverton, Henry VII: The Maligned Tudor King (London: Amberley Publishing Limited, 2016).]  [46:  The Will of Cecily Duchess of York.] 

	However, in her will, Cecily refers to her husband, Richard Duke of York, as the father of the “right noble prince Richard”, as well as the “fader unto the most cristen prince my Lord and son King Edward”.[footnoteRef:47] Was it by accident that Cecily chose to include these details in her will? Or is it an intentional symbol of resistance against King Henry, in which Cecily still believed her own sons to be the rightful kings of England? Details such as this are useful to historians conducting research of medieval wills, as they arguably offer insight into the minds of the people of the Middle Ages. Additionally, an historian can also determine personal details of an individual’s life through the funerary requests dictated in medieval wills. In Cecily’s will, provisions are made for the burial of her body in the “tumbe within the collegiate church of Fodringhay”, alongside her husband, Richard Duke of York.[footnoteRef:48] Further in the will, Cecily bequeathes the church of Fotheringhay a “square canapie of crymeson clothe of gold”, presumably to cover her coffin whilst in resting in state.[footnoteRef:49] We must remember that Cecily’s will is eight pages long, and makes provisions for numerous family members, as well as members of her household, down to every page, of which she gave thirteen shillings and four pence.[footnoteRef:50] As such, the detailed and lengthy requests in which Cecily makes in her will suggests that she had had a long time in which to prepare her will, and thus was aware that her death was imminent.  [47:  Ibid. ]  [48:  Ibid. ]  [49:  Ibid. ]  [50:  Ibid. ] 

	To conclude, the will of Cecily Neville, Duchess of York makes detailed provisions to members of her family and household, as well as to a handful of parishes churches and monastic houses. Cecily’s will offers insight into her personal wishes, and as such is a valuable resource to historians studying the wills of the nobility during the Middle Ages.  
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