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  Preface


  This book concerns the relationship between group identities and cultural expression. Specifically, it examines three medieval communities—the town of Tours, the chapter of Saint-Martin in Tours, and the abbey of Marmoutier near Tours—and the ways in which they defined themselves, or were defined, through the cult of Saint Martin. Because the three communities drew on Martin’s cult in different ways, my analysis serves to demonstrate, I hope, that culture is contested territory.


  Sources from the early Middle Ages might lead us to believe that there was only one interpretation of Martin’s cult. As I indicate in chapter 1, the bishops of fifth- and sixth-century Tours, who controlled the cult, created an idealized image of Tours as Martin’s town, and of themselves—the heirs to Martin’s see—as the rightful leaders of the community. By the late eleventh century, however, the canons of Saint-Martin and the monks of Marmoutier had gained control of Martin’s cult, and they produced new legends and rituals that excluded the cathedral of Tours and its prelate from the symbolic urban community that Martin protected. The two houses also turned to Martin’s cult in efforts to define their own corporations and to enhance the interests of their lay patrons. They were especially anxious to strengthen the internal cohesion of their communities, which social and political changes threatened to undermine.


  Marmoutier and Saint-Martin used Martin’s cult for similar reasons, but they differed in their internal structures and external ties and thus in the ways they elaborated and manipulated it. The cult of Saint Martin did not “mean” simply one thing. Rather, it leant itself to varying uses and interpretations.


  By relating the manifold uses and meanings of a single saint’s cult to its specific local contexts, I have attempted to elucidate how that cult served the practical, psychological, and spiritual needs of different collective groups. Although my discussion focuses on the communities of Marmoutier and Saint-Martin, it also shows that Martin’s cult was associated with other groups as well—the comital lineages of Blois and Anjou, the cathedral community of Tours, and the burghers of Tours. If this were an ideal world, I would have analyzed the interpretations each of those groups gave to the cult. Unfortunately, however, the sources speak with the voices of Marmoutier and Saint-Martin alone.


  Like many historians, I was drawn to my subject by personal concerns and convictions, and in turn I found that my subject shaped those concerns and convictions. As an undergraduate and graduate student, I first took an interest in the study of religion because I was both attracted to and disturbed by the propensity of Americans to explain, confront, or escape social and political processes by reformulating and reinterpreting their cultural and religious traditions. As a woman who is also a professional academic, I have become increasingly aware that I myself and those whom I know, love, and teach have been molded and affected by the cultural construction of our feminine and masculine identities. Indeed, the more I think and write about human society, the more I become convinced that we all find meaning in, and are shaped by, the groups we belong to, either voluntarily or involuntarily, and by the attitudes that we ourselves and those around us hold concerning those groups. My own intellectual approach to knowledge and experience thus compels me to preface this work by acknowledging the people and groups who participated in its formation.


  Three teachers especially contributed to my general attitude toward the past and enhanced my enthusiasm with their demand for discipline. Lester Little, whose courses at Smith College first inspired my interest in the relation between religion and society, has remained a source of encouragement and advice and has provided enthusiastic support for my work. Caroline W. Bynum, through her courses, writings, and close readings of my earlier work and parts of this book, has been a source of intellectual stimulation and emotional courage. She has continually reminded me, moreover, that religion is a matter of meaning and that language—my own, as well as that of the people I study—is extremely important. Giles Constable patiently advised me in the early stages. I am grateful for his meticulous readings and for the lesson that it takes enormous discipline, endeavor, and caution to begin to make sense of the past.


  Pierre Gasnault and Dom Guy Oury offered advice on the sources of the religious and institutional history of Touraine; Jacques Le Goff and Jean-Claude Schmitt helped with certain problems regarding miracle collections, exempla collections, and ghost stories; and Megan McLaughlin provided useful references on prayers for the dead. David Herlihy, Gabrielle Spiegel, Elizabeth Brown, Edward Muir, and Junius Martin were gracious in reading an early draft and generous in offering advice. Patrick Geary, Barbara Rosenwein, Bernard Bachrach, Geoffrey Koziol, Jeffrey Russell, Warren Hollister, Michael Burger, Barbara Abou-El-Haj, Ronald Sawyer, John Martin, Alan Kaplan, and Thomas Haskell read parts of the manuscript and made many useful comments. Caroline Bynum, Thomas Head, Geoffrey Koziol, Barbara Abou-El-Haj, and Quentin Skinner shared their unpublished work with me. John Ackerman at Cornell University Press has demonstrated tremendous faith in my work and provided support and encouragement when they were needed. I am grateful to them all.


  For financial support, I owe a large debt to the Committee of General Scholarships and the Sheldon Fund at Harvard for providing me with a Sinclair Kennedy Traveling Fellowship; to Rice University and the Mellon Foundation for a two-year postdoctoral fellowship; and to the University of California at Santa Barbara for two Faculty Career Development Awards and financial support for ordering research materials, preparing art, and hiring research assistants. Those assistants included Miriam Davis, Michael Burger, and Richard Barton, whose careful help in preparing the manuscript saved me an enormous amount of time and energy.


  The Interlibrary Loan department at SUNY Binghamton was especially resourceful in ferreting out books for me, and I am grateful to the library staffs at Rice University and UCSB as well. Madame Laurent, curator at the Bibliothèque Municipale of Tours, offered useful advice and was always cooperative in sending microfilms and photographs. I am also indebted to the photographic staff at the Bibliothèque Nationale, the research and photographic staffs at the Institut de Recherche et d’Histoire des Textes, and the staffs at the Bibliothèque Municipale of Charleville and the Archives d’Indre-et-Loire.


  Portions of Chapter 4 appeared earlier in different form in my article “Persuasive Voices: Clerical Images of Medieval Wives,” Speculum 61 (1986). Chapter 5 incorporates and augments material drawn from my article “Personal Perceptions, Collective Behavior: Twelfth-Century Suffrages for the Dead,” published in Persons in Groups: Social Behavior as Identity Formation in Medieval and Renaissance Europe, edited by Richard C. Trexler. Medieval & Renaissance Texts & Studies 36. © Center for Medieval & Early Renaissance Studies, SUNY, Binghamton, 1985. I am grateful to the publishers for permission to reprint this material.


  Finally, I thank my parents for their love and support and for the humane values that first shaped my approach to the world.


  SHARON FARMER


  Santa Barbara, California




  Introduction


  In the past decade and a half historians have brought to light the various uses and interpretations that medieval men and women applied to the relics and cults of the saints. Early medieval bishops associated themselves with the supernatural power of saintly relics, thereby enhancing their own authority. Townspeople defended their communities from Germanic and Viking invaders by carrying the bodies of saints to the ramparts of decaying Roman towns. Monks recounted miracle stories in which their holy patrons wreaked vengeance upon knights who attacked their monasteries and threatened their possessions. The royal abbey of Saint-Denis legitimized royal power and helped to consolidate the collective identity of the French nation by associating the Capetian kings and their subjects with the cult of Saint Denis.1


  The beliefs and rituals that medieval people focused upon the bones of holy dead persons illuminate a society in which perceptions of this world and the next were fundamentally different from our own. The relics of the saints were not inert bones, they were the saints, and those saints sometimes acted in ways that revealed specific and peculiar personalities. The relics of Saint Foy of Conques, for example, performed miracles that were consistent with the personality of a sometimes vain, sometimes playful little girl.2


  Monks, peasants, kings, and burghers interacted with the bones of dead men and women just as they did with living persons. If a saint failed to deliver protection, a peasant might curse or beat that saint’s reliquary, the inhabitants of a town might threaten abandonment and oblivion, or a community of monks or canons might “humiliate” the holy patron by placing the bones on the ground and surrounding them with thorns.3


  In the chapters that follow I examine these kinds of beliefs and forms of behavior in a new way. Through a carefully contextualized local study of the cult of Saint Martin in Tours, I have sought to deepen our analytic understanding of two interrelated themes: the relation between cultural expression and group identity, and the “polysemic” nature of saints’ cults and rituals.


  The idea that symbols are “polysemic” is a concept anthropologists and historians borrowed from linguists. It suggests that the meaning of a cultural symbol or artifact is never predetermined. Symbols are open-ended; their significance is a matter of interpretation.4 Thus, as Patrick Geary pointed out in his study of medieval narratives about stolen relics, the bones of dead persons have no intrinsic meaning. Rather, living communities interpret the bones, as well as the events and rituals associated with them.5 It stands to reason, and indeed a number of historians have demonstrated, that the uses and interpretations of particular rituals and particular saints’ cults changed over time.6 Some historians have suggested, moreover, that different groups simultaneously interpreted the same relics and the same rituals in divergent ways.7


  To date, however, studies of conflicting interpretations of saints’ cults have emphasized that competing corporate groups used and manipulated relics and legends to enhance their claims to status and legitimacy. They have devoted less attention to how the specific internal structures and religious purposes of corporate groups affected their relations to the cult of saints, and they have tended to ignore questions of spirituality and psychological need. The culture of the group, as presented in these studies, is a matter of functional utility; polysemy is a matter of competing claims to status.


  In much of this book, I too provide a functional analysis, focusing on the uses of Saint Martin’s cult in an era of intense group competition—the eleventh century through the early thirteenth century. During that period, several competing communities and lineages in and around Tours appropriated or referred to Martin’s cult in their attempts to enhance their status and prestige. Their texts and rituals represented Martin and his relation to the community in ways that were radically different from the representations that had been produced in the early Middle Ages.


  As I show in chapter 1, the fifth- and sixth-century bishops of Tours created a powerful and pervasive image of an organic and harmonious civic community, united (or so they claimed) under the leadership of the dead bishop Martin and his living partner, the occupant of the episcopal see. Tours, as those bishops represented it, was Martin’s town, and it was thus appropriate that Martin’s successors—the bishops of Tours—should act as its leaders and protectors.


  By the end of the eleventh century this cultic image of a unified secular and religious community no longer existed. Three competing religious institutions—the cathedral of Saint-Maurice, the Benedictine abbey of Marmoutier, and the canonical chapter of Saint-Martin—claimed roots that extended back to the saintly bishop. Moreover, the contentious burghers of the town also had a stake in the saint’s cult. Indeed, on one level or another each of these competing collectivities defined itself, or was defined, by its relationship to Saint Martin. Only two of those communities, however, actively generated texts and rituals concerning Martin’s cult: the abbey of Marmoutier, founded by Martin himself in the fourth century, and the chapter of canons at the basilica of Saint-Martin, which had possessed Martin’s relics since the time of his death.


  Community life was no more contentious in the eleventh and twelfth centuries than it had been in the fifth and sixth. Nevertheless, bishops in the earlier period held a monopoly over saints’ cults; this was no longer true in the later period. And though violence remained a way of resolving disputes in the later period, church reformers and powerful rulers were interested in curbing uncontrolled force, assigning to the prince alone this means of keeping the peace and ensuring justice.8 Ecclesiastical reformers and secular rulers—and town dwellers, too—thus encouraged the use of judicial procedures, in which verbal presentation and written documentation could help various claimants obtain their rights, property, and privileges. The eleventh-century conflict between the emperor and the pope, for example, was both a judicial conflict and, in Brian Tierney’s words, a “war of propaganda.”9 This same expression characterizes the rhetorical disputes between Cistercians and Cluniacs in the twelfth century and among various proponents of the “true apostolic life.” In this atmosphere of rationalized dispute, conflicting groups developed a heightened consciousness of their collective identities and of the need to lend written legitimacy to their claims to status, power, or independence. It was a time of fabricated customs and invented traditions.10


  As I discuss in chapter 2, the monks of Marmoutier and the canons of Saint-Martin began to fabricate new customs and to invent new traditions in the late eleventh and twelfth centuries, when both were struggling to gain exemption from the jurisdiction of their archbishop. The monks and canons cooperated in creating rituals, feasts, and texts that effectively excluded the archbishop from those places and celebrations associated with Saint Martin and his sacred authority. In this way they shattered the unified image of their town that had been passed down to them from the early bishops of Tours. In their textual representations the canons and monks demonstrated that Saint Martin no longer belonged to the town as a whole, and he certainly did not belong to its archbishop. Rather, he was the patron and protector of Marmoutier and Saint-Martin, and in his capacity as protector he fended off evil enemies, including the archbishop of Tours. In their liturgical representations, the canons and monks transformed Tours from a unified ecclesiastical space, with the archbishop at its hub, into a divided space in which the most notable division served to exclude the archbishop and his cathedral from the two sections of town dominated by Marmoutier and Saint-Martin.


  On one level, it is not surprising that Marmoutier and Saint-Martin joined together to restrain the authority of the archbishop of Tours or that they drew on Martin’s cult to do so. The two houses not only traced their origins to Martin himself, they also shared, at various times in the tenth century, the same institutional structure. But near the end of the tenth century Benedictine monks from the abbey of Cluny reformed Marmoutier, and as a result, Marmoutier and Saint-Martin evolved into radically different institutions with distinct social functions and spiritualities. They also formed different alliances with powerful noble and royal families.


  To highlight the differences between Marmoutier and Saint-Martin in the eleventh, twelfth, and thirteenth centuries, and the consequent differences in their representations of Saint Martin and his cult, I have discussed the two institutions separately in parts 2 and 3. Part 2 addresses the cultural and cultic activities of the monks of Marmoutier, whose monastery was, in the eleventh and twelfth centuries, one of the most successful and prestigious Benedictine houses in western Europe. Its religious life was so respected that many of the leading noble families of western Francia called upon its monks to restore and reform other religious houses. Those nobles granted vast amounts of landed property to Saint Martin and his monks, who reciprocated with spiritual favors such as burial at the abbey and assistance for the souls of the dead.


  The monks of Marmoutier rewarded some of their noble patrons not only with spiritual favors but also with literary works, including legends associating Martin with those patrons. Especially in the case of the comital family of Anjou, those legends enhanced the collective prestige and status of the lineage. Yet, while the monks of Marmoutier were willing to serve their noble patrons with legends about Saint Martin, they were even more interested in enhancing the legitimacy, cohesion, and spiritual needs of their own community. Those needs resulted, in the twelfth century, from two sets of changes. First, because nobles were becoming more cautious in giving away property, and because the concept of purgatory transformed the role monks could play in assisting the souls of the dead and dying, the reciprocal relationship between monks and their patrons took new forms. And second, the need to administer and organize a vast empire of landed property placed enormous strain on the cohesion of the monastic community. In chapters 4, 5, and 6 I describe the monks’ cultural responses to these problems. In legends about Martin and his cult, they propagated new ideas about spiritual relations between monks and lay people and about the relations among the monks themselves.


  Part 3 analyzes the cultural and cultic activities of the canons of Saint-Martin. As I note in the introduction to that section, the chapter of secular canons at Saint-Martin differed from the monastery of Marmoutier in its institutional structure, its spiritual functions, and its political alliances. These differences led the canons to represent, perceive, and employ Martin’s cult in ways that differed from those of the monks.


  Unlike the monks, who renounced personal property and usually lived together in dormitories, the canons lived in private houses and managed their own private properties. Thus their personal conduct and business activities tended to blend with those of the secular men and women around them. The canons were also intimately linked to the realm of secular politics. One reason for this link was that their lay “abbot” was the king of France, who exercised considerable control over the internal governance of the chapter. In their literature about Saint Martin, the canons sometimes enhanced the legitimacy of their royal patron and abbot, but they also attempted to protect their corporate community from his interference.


  A second factor linking the canons of Saint-Martin to the realm of secular politics was the canons’ role as the seigneurial lords of an important section of Tours, known as Châteauneuf. The center of the most active commercial life in Tours, Châteauneuf was inhabited by a group of prosperous burghers who in the twelfth and thirteenth centuries attempted to overthrow the lordship of the canons. As I describe in chapter 9, the canons of Saint-Martin responded to the rebellious burghers with legends and miracle stories conveying the message that Saint Martin himself was the source of authority, justice, and prosperity in Châteauneuf.


  The primary spiritual function of the chapter of canons was to care for Martin’s tomb and to perform the elaborate liturgy in his church. That liturgy served in part to impress pilgrims and devotees, who gave gifts to Saint-Martin, just as noble patrons contributed to Marmoutier, because they believed the saint himself was the actual recipient and hoped he would reciprocate with supernatural favors. But whereas at Marmoutier Martin usually reciprocated with gifts that benefited the souls of lay benefactors, at Saint-Martin he tended to restore the bodily health of those who came to his tomb seeking cures.


  The monks and canons drew on Martin’s cult to promote their respective social and political interests and needs. More important, they turned to the cult, elaborated it, and expressed themselves through it in attempts to meet their deeper needs for meaning and order. Thus the polysemic meanings of Martin’s cult arose not simply from different functional uses, but also from different spiritualities and psychological needs.


  Differences in the spiritual styles and preoccupations of Marmoutier and Saint-Martin are readily apparent. At Marmoutier, almost all the texts dealing with Martin’s cult address immaterial concerns—moral persuasion, conscience, sin, and salvation. Those from Saint-Martin, by contrast, reveal a corporation whose members were preoccupied with defending their collective position vis-à-vis kings, archbishops, and burghers. It appears, moreover, that the canons of Saint-Martin were more concerned with external behavior, gesture, and ritual than were the monks of Marmoutier. Nevertheless, through their ritualized forms of behavior the canons expressed pressing spiritual concerns; and despite their interest in conscience, the monks continued to assume that liturgy, ritual, and behavior were extremely important aspects of the Benedictine way of life.


  By the twelfth and thirteenth centuries, Marmoutier and Saint-Martin were generating distinctive images of Saint Martin and using his cult to fulfill different needs. Nevertheless, the sources reveal that the two houses shared certain underlying psychological and spiritual concerns and that they drew on their relationship with Saint Martin to address those concerns.


  One central psychological preoccupation entailed corporate cohesion. Through Martin’s cult, both the monks and canons articulated, discovered, and elaborated the cultures of their institutions, and those cultures enabled the residents of each house to experience their membership in the group. At both Marmoutier and Saint-Martin the need to reinforce the cohesion of the community seemed especially urgent in the twelfth and thirteenth centuries. The growth of bureaucratic organization, the extension of centralized governments—such as those of the Angevins and Capetians—and the expansion of monastic and papal empires drew the monastery and the chapter of canons into widening circles of association and caused those institutions to become structurally extended in ways they had never been before. As I show in chapters 5 and 6, the monks of Marmoutier addressed the consequent problems of cohesion by writing histories that deepened their sense of connection to Saint Martin and by telling miracle stories that stimulated the monks’ sense of brotherhood within the monastery. At Saint-Martin, as I argue in chapter 7, common rituals provided an antidote, however weakened, to the centrifugal forces that were stretching the boundaries of the corporate group.


  For the monks of Marmoutier and the canons of Saint-Martin, cultural expressions that centered on their patron saint involved both the legitimacy and the integrity of their communities. But those cultural expressions also involved a collective spirituality, one that focused, above all, on concern for the souls of the dead. The monks and canons worried about the cohesion of their religious communities because they believed in the efficacy of vicarious assistance for the dead and dying. Each monk and canon relied on the brothers within his community, and on Saint Martin as well, to help him in his quest for a relatively painless afterlife. An emphasis on such vicarious assistance was at the center of the monks’ way of life, and it constituted an important part of the religious life at Saint-Martin as well.


  Necessarily, this book presents both chronological narratives describing change over time and more static analyses of symbolic and cultural layers. The chronological approach is most apparent in the first part, which traces the evolution from unified to fragmented representations of Tours between the late fourth and early twelfth centuries. By contrast, parts 2 and 3 are not arranged in strict chronological order. Rather, each chapter deals with a particular set of functions or meanings of the cult. Nevertheless, virtually every chapter traces chronological developments. Indeed, one of my recurring arguments is that the monks and canons generated an impressive number of cultic innovations in the years between 1050 and 1250 because they were responding to the forces of change.
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  PART I Martin’s Town: From Unity to Duality




  Introduction


  In the early Middle Ages the primary “community of Saint Martin” was the city of Tours. Martin’s cult gave physical shape to the medieval town, whose principal centers of settlement, religious cult, and commercial activity grew up around three churches associated with the saint. More important, however, fifth- and sixth-century bishops of Tours employed Martin’s cult to create an ideal image of the civic community. Tours, the bishops suggested, was Martin’s town, and it was united under the authority of its bishop, who guarded Martin’s cult and inherited his position.


  By the beginning of the twelfth century this “community of Saint Martin” no longer existed. Although a number of earlier events chipped away at this idealized civic community, it was above all the monastic exemption movement of the eleventh and twelfth centuries that caused its complete demise. The monks of the abbey of Marmoutier and the canons of the basilica of Saint-Martin succeeded in gaining exemption from the disciplinary and liturgical dominance of their archbishops. As a result, the archbishops’ access to Martin’s cult became severely limited. New legends and liturgical observances underscored this change: Tours became, in the symbolic representations that emanated from Marmoutier and Saint-Martin, two communities. On the one hand, there was the new “community of Saint Martin,” consisting of Marmoutier, Saint-Martin, and the walled suburb of Châteauneuf. And on the other hand, there was the now isolated, and less vibrant, cathedral town.
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  PLATE 1. Saint Martin’s body returns to Tours. “But almighty God would not allow the town of Tours to be deprived of its patron.” So claimed Gregory of Tours when he recounted how the men of Tours stole away from the parish of Candes with Saint Martin’s body while the men of Poitiers, who thought their town had the better claim to the body of the saint, slept. For Gregory this story signified that Martin’s power belonged, in a special way, to the town of Tours.


  In the top half of this twelfth-century illumination for the feast of Martin’s death (November 11), the men of Tours pass the saint’s body through a window in Candes (while the Poitevins sleep); in the bottom half the men of Tours sail back to Tours with their prize. Like Gregory of Tours, the canons of Saint-Martin, who produced this illustration, wished to demonstrate that Martin and his power belonged to a particular community. As I argue in chapter 2 and in part 3, however, their definition of the community of Saint Martin differed from Gregory’s. Tours, Bibliothèque Municipale, MS. 193 (late twelfth century), fol. 117. Photograph courtesy Tours, Bibliothèque Municipale.




  1 Martinopolis (ca. 371–1050)


  
    While the royal seat of Paris excels in military endeavors and command over nations, and the fertile Beauce enriches Chartres, and Orléans prevails with the privilege of natural qualities and of vines, Martinopolis is second to none of these. She is endowed with gifts that are not nature’s least, and her land is not so much wide and spacious as it is fertile, useful, and accommodating.


    (“Commendation of the Province of Touraine” [twelfth century])1

  


  Saint Martin and the Topography of Tours


  It was customary in the Middle Ages for an urban commendation to commence by describing the setting of a town—the natural resources of its region, the rivers and lesser towns within its domain.2 Topography, as the author of this twelfth-century text was well aware, can play an important role in the development and economy of a city. The region around Tours—with its fertile plains, vine-covered hills, forests, and rivers—provided abundant resources for the support of the town’s inhabitants, and Tours’s location on the Loire, the major east-west artery in France, promoted the commercial endeavors of local merchants.


  But natural resources and geographical location alone do not go far in explaining the history of “Martinopolis.” For this town was, from its inception, a product of human artifice, institutions, and imagination. The Romans had defied geographical logic when in the first century they placed the new town of Caesarodunum on the south bank of the Loire, where several of their roads intersected, rather than on the higher, more defensible land of the north bank. Then in the fourth century they contributed to the survival of the town, which came to be known as Tours, by designating it the capital of the province of the Third Lyonnaise.3


  But it was above all the Christian religion, and especially the cult of Saint Martin, that contributed to the survival, the importance, and even the shape of medieval Tours. Like other Roman cities, Tours outlived the empire and perpetuated its institutions because it had become an episcopal town. More important, Martin, who was venerated not only as a saint but also as the apostle to the Gauls, occupied the episcopal see there between about 371 and 397. His relics, which remained in the town, became the most prestigious in Frankish Gaul, attracting the attention of pilgrims and kings.4


  A former Roman soldier who had relinquished his arms to meet the demands of Christianity, Saint Martin remained a man of action throughout his life. Indeed, the landscape of medieval Francia was dotted with the consequences and commemorations of his deeds (see map 1). An oratory near one of the gates of Amiens marked the spot where, as an unbaptized soldier, Martin performed his most famous act of charity, dividing his cape in two and offering half to a beggar. At the northern gate of Paris (on the Ile de la Cité, where the rue Saint-Martin begins) another oratory marked a second act of charity, when Martin cured a leper by kissing him.5


  Soon after he left the army Martin founded Ligugé, the first monastery in Gaul. Medieval pilgrims continued to seek cures at this abbey near Poitiers, in the cell where the saint had resuscitated a dead novice. By the twelfth century the monks of Ligugé maintained that the bell in their belfry was the one Martin had used to call his brothers to worship. People suffering from headaches or toothaches found relief by rubbing their afflicted parts against the bell’s rim; striking the bell would dispel lightning and storms.6


  [image: Image]


  MAP 1. The footsteps of Saint Martin, large map: Gaul; inset: diocese of Tours (with parishes founded by Saint Martin, according to Gregory of Tours). Adapted from Fontaine, Sulpice Sévère, vol. 3, following p. 1424.


  From Ligugé Martin was called to the bishopric of Tours, where he waged an active war against paganism. In the face of violent opposition, he earned his reputation as apostle to the Gauls by destroying temples and erecting churches throughout his diocese—at Langeais, Saunay, Tournon, Amboise, Ciran, and Candes. Martin died while he was making an episcopal visit to the parish of Candes, which thereby became another center for pilgrims and miracles. In the twelfth century the priests there even claimed to possess a grapevine sprouted from the dried twigs that had served as the dying saint’s bedding. From that vine they produced a wine that they used at the altar and offered to the sick, whose ailments they claimed the wine could cure.7


  Clearly, many parts of Francia could exult with the words of the sixth-century poet Fortunatus: “O happy region, to have known the footsteps, look, and touch of the saint!”8 But it was in Tours that Martin resided the longest and had the greatest impact. Ultimately he and his cult even played a fundamental role in influencing the physical form of that town, through the three religious monuments associated with him—the basilica that housed his relics, the abbey he founded, and the cathedral where he served as bishop. According to the thirteenth-century version of the “Commendation of the Province of Touraine,” these were the major institutions of Tours.9 They now formed the nuclei of three distinct sections of the urban conglomerate.


  Of course the role that Martin and his cult played in shaping the physical form of medieval Tours was affected by other factors. Both Roman creations and later Germanic and Viking disruptions helped influence where his three institutions were located and how they developed. For example, the cathedral, founded by Litorius, Martin’s predecessor as bishop, was situated, like other cathedrals in Gaul, on the ramparts protecting the administrative center of the Roman town. Hastily erected after Germanic tribes invaded the region sometime around 275, those walls—which continued to define the cathedral town until the twelfth century—reduced the area of Tours to one-quarter of its original size (see map 2).10
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  MAP 2. Tours, fourth century through sixth century. Adapted from Galinié and Randoin, Archives du sol à Tours, 21.


  Roman institutions and later disruptions also influenced the location and development of Martin’s basilica. This was at first a modest church, erected over Martin’s burial place in a Christian cemetery one mile west of the cathedral. The construction of the basilica fit a general pattern: Christians everywhere in the West were building churches over the graves of their dead saints, who had been buried in cemeteries situated—in accordance with Roman prohibitions—outside city walls. Now, however, suburbs took shape around the holy tombs, and the Roman prohibition was abandoned.11


  In Tours, the Viking invasions stimulated a further development around Martin’s tomb. After the Vikings attacked the town in 903, the inhabitants of Martin’s suburb decided to enclose their neighborhood with a defensive wall, which they completed in 918. Tours became a double town, and “new castle”—Châteauneuf—fell under the seigneurial jurisdiction of the basilica of Saint-Martin rather than that of the cathedral (see map 3).12 In the tenth and eleventh centuries, while the cathedral town stagnated, Châteauneuf developed into a thriving commercial center whose artisans, money changers, wealthy merchants, innkeepers, and tavern owners provided services for the pilgrims to Martin’s tomb. The eleven parish churches that had already been built in Châteauneuf by the end of the eleventh century indicate that it supported a thriving lay population. The cathedral town, by contrast, had only two parish churches.13
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  MAP 3. Tours in the twelfth century. Adapted from Galliné and Random. Archives du sol à Tours, 31.


  Even the abbey of Marmoutier, which Martin founded as an ascetic refuge soon after he became bishop, bore the marks of Romans, Germanic tribes, and Vikings. Martin’s biographer, Sulpicius Severus, emphasized that the spot—two miles east of Tours on the opposite bank of the Loire—was “so sheltered and remote that it did not lack the solitude of the desert.” But this was an exaggeration, contrived to highlight the similarities between Martin and the monks of Egypt. To be sure, Marmoutier was, as Sulpicius indicated, hemmed between the river and a cliff, and the original monks sought shelter in caves carved out of the soft chalk embankment, just as peasants of the region—the troglodytes—do today. But Martin was not the first to inhabit the site of Marmoutier, and indeed the ruins of first- and second-century Roman buildings may have attracted him to the spot.14


  During the eras of both the Germanic and the Viking invasions, the religious life at Marmoutier declined. Ultimately, however, the disruptions of the ninth and tenth centuries may have helped to stimulate both the growth of the European economy and the flowering of monasticism, of which Marmoutier was a principal beneficiary. Reformed and restored at the end of the tenth century, Marmoutier became, in the eleventh, one of the most powerful Benedictine monasteries in western Francia. Indeed, the wealthy monastic complex supported an active community of artisans and lesser merchants, who settled in the parish of Saint-Symphorian, across the river from the cathedral. After the 1030s, when Odo of Blois built a bridge joining the north side of the Loire to the cathedral town, Saint-Symphorian developed into an important suburb of Tours (see map 3). Marmoutier and its suburb lay outside the city itself, but they constituted an essential part of its economic, social, and symbolic fabric.15


  Building on Roman foundations, Saint Martin and the promoters of his cult endowed Tours and its immediate vicinity with the physical legacy of two important churches in addition to the cathedral. Subsequent events caused those two churches to evolve into powerful nuclei, distinct from the episcopal seat. In the period after the Viking invasions those nuclei broke away from the cathedral with centrifugal force. As I explain in chapter 2, the ecclesiastical community of Tours was tom in the eleventh and twelfth centuries by the attempts of Saint-Martin and Marmoutier to free themselves from the dominance of the cathedral.


  Civic Unity and Local Pride


  If we look at the physical evidence alone, the rifts in the ecclesiastical community of eleventh- and twelfth-century Tours might seem a natural outgrowth of Martin’s original legacy. Tours’s inheritance from Martin and his early medieval cult, however, included not only physical vestiges, but also symbolic representations. Those representations, developed by the earliest promoters of Martin’s cult, especially the bishops of Tours, helped to define the community and its status. They tied the nature and prestige of the city as a whole to its possession of the saint’s relics.


  The early medieval representations of the community of Tours emphasized three themes. First, Martin’s presence enhanced local civic pride, enabling the bishops of Tours to draw favorable comparisons between their city and others. Second, the saint’s relics tied Tours to the larger political community, because Martin was the patron of the Frankish kings. And finally, the saint’s benefits fell on the entire city, which was united in its devotion under the rule of the bishop, who was not only Martin’s successor, but also the major guardian of his cult.


  The themes of localism, royal patronage, and civic unity were not consciously articulated in the writings of Sulpicius Severus, the first to promote Martin’s sainthood. Sulpicius, who published Martin’s Life while the saint was still alive, was interested in the holiness of the man rather than the power of his relics. Moreover, Sulpicius resided not in Tours, but in southern Gaul, on the family estate that he, following the impulse of a number of his wealthy contemporaries, had converted into a monastery. For Sulpicius, whose Life of Saint Martin became the principal model for Western hagiographers, Martin represented both a spiritual patron—who guided his biographer and intimate devotee to salvation—and a model of the ascetic life that Sulpicius hoped to realize.16


  Nevertheless, certain orientations in Sulpicius’s writings had the potential to lend themselves to the local interests of later bishops of Tours.17 First, Sulpicius promoted local Gallic pride by placing Martin and his region in direct competition with other holy men and their regions. He proclaimed that Martin, who was probably the first bishop in the region to show an interest in coverting the peasants, was the apostle for Gaul just as Saint Paul was for Greece. He argued further that Martin’s asceticism was at least as praiseworthy as that of the hermits of the Egyptian desert.18 In the fifth and sixth centuries, bishops of Tours would employ Martin’s cult to develop their own sense of local pride, focusing it on the city of Tours rather than on Gaul. In the same period, Merovingian kings would transform Martin’s special relationship with Gaul into a special relationship with the Frankish kings.


  Sulpicius’s discussion of Martin’s simultaneous careers as bishop and as monk had a similar potential for supporting the idea that Tours was united under its bishop, as a city and as an ecclesiastical community. According to Sulpicius, Martin did not give up his monastic virtues when he became bishop of Tours. Rather, he became one of the first men to combine successfully ecclesiastical office and asceticism. Indeed, Bishop Martin’s most loyal and consistent companions remained, through his final hours in Candes, the monks of Marmoutier.19 Martin, as Sulpicius described him, provided a model for intimate relations between the bishop and the monasteries under his jurisdiction. Such intimacy might be interpreted to promote the authority of the bishop and the unity of Tours.


  After Martin’s death, the bishops of Tours showed more interest in the saint’s relics than in the model of his way of life. Martin’s body became a powerful possession, which could attract not only spiritual but also earthly benefits to his town. And despite a slow start under the saint’s immediate successors, it was the bishop of Tours who, from the beginning, took charge of the cult.


  Brice, who was Martin’s successor as bishop of Tours, constructed only a tiny chapel over Martin’s tomb, dedicating it, in all likelihood, to Saint Peter and Saint Paul: only apostles and martyrs then qualified for the honor of having a church dedicated to them.20 Brice’s successors did little to expand the cult of the saintly bishop, primarily because they presided during the troubled age of Germanic invasions, but Gregory of Tours (bishop of that town from 573 to 594) noted that every bishop from Brice’s time until his own—except two who died in exile—was buried at Martin’s basilica.21


  It was largely owing to Perpetuus, who became bishop of Tours in 460, that Martin’s cult first began to flower. Perpetuus built a magnificent church over Martin’s tomb, the first anywhere to be dedicated to Martin himself. According to Gregory of Tours, Perpetuus built this church because Martin’s relics were performing numerous miracles and because his people—the inhabitants of Tours—were ashamed of their saint’s modest tomb.22


  Perpetuus expanded Martin’s cult not only with a new church, but also with new hagiographical texts and elaborations of the saint’s feast days. He asked Paulinus of Perigord and Sidonius Apollinaris, one of the best-known poets of the fifth century, to compose inscriptions for the new basilica, and he commissioned a poem from Paulinus describing Martin’s life and posthumous miracles. Perpetuus also established vigils for the saint’s two feasts, on November 11 and July 4. It is even possible that Perpetuus was the first to elevate the date associated with the saint’s funeral (November 11) to the level of a feast day and that he invented the saint’s second feast, that of July 4.23


  Implicit in Perpetuus’s innovations were the messages that Martin and the community of Tours were bound together, that they shared a special status, and that Tours was united under the bishop. That the saint was honored twice was a sign of his and Tours’s importance. The feast of July 4 placed special emphasis on Martin’s association with Tours—it celebrated his consecration as bishop of the city, the translation of his relics to Perpetuus’s new basilica, and the dedication of that basilica. According to Gregory of Tours, a miracle confirmed the translation and dedication. After unsuccessfully attempting to move Martin’s body on the first day of July, one of the men in charge of the translation remembered that Martin had been ordained on July 4, so he and the others decided to wait three days. When July 4 arrived, a mysterious old man came to help with the translation of the body and then disappeared. Apparently it was the saint himself, who wanted to make clear that the day of his translation to Perpetuus’s basilica was to be a holy day.24


  While the feast of July 4 called attention to Tours itself, Perpetuus’s larger liturgical plan underscored the unity of the city and the authority of the bishop. In a religious calendar, he specified where the inhabitants and clergy of Tours were to keep vigils for the most important feasts of the year, and by assigning more vigils to Saint-Martin’s basilica than to the cathedral, he indicated that the religious cycle of the community was to revolve around Martin’s church, albeit under the direction of the bishop.25


  The role of Marmoutier in Perpetuus’s liturgical plan is not clear. The fifth-century invasions may have disrupted the monastic life at Marmoutier, and in fact, though Gregory of Tours mentioned a monk and an abbot of Marmoutier, there are virtually no sources concerning the religious life there from the fourth century through the eighth. Nevertheless, the writings of Paulinus of Perigord suggest that the abbey—or its remains—was bound up in the religious life of the urban community as a whole. Paulinus described an annual Easter pilgrimage when all the inhabitants of Tours sailed across the Loire to Marmoutier to venerate the cell where Martin had fasted, prayed, and kept late-night vigils. One year when a boat capsized Martin sent a miraculous wind, thereby saving his devotees from drowning.26


  Paulinus did not mention the bishop in this account of the annual pilgrimage, but his assertion that the entire city participated in the pious visit implied that the bishop was present. Besides, it was Perpetuus who had commissioned Paulinus’s poem and who provided the poet with the primary material concerning Martin’s miracles. Thus the poem suggests that in Perpetuus’s day the bishop’s orbit included Marmoutier.27


  Bishop Perpetuus represents a major turning point in the history of Martin’s cult. Not only did he help spread the fame and importance of Saint Martin, but he employed the saint’s cult to enhance local pride and civic unity. Yet had it not been for the successes and inclinations of Clovis—who united the Franks under the Merovingian dynasty and extended his power over Northern Gaul—the innovations of Perpetuus might have been forgotten. In most of the forty years preceding Clovis’s ascendency, Tours was held by Arian Visigoths. Indeed, the two Catholic bishops who succeeded Perpetuus were forced into exile because they were suspected of supporting the Franks.28


  After winning a number of important victories and converting from paganism to Catholicism, possibly around 498, Clovis broke the power of the Visigoths in Aquitaine when he defeated Alaric II in 507. A wise politician, Clovis had turned for support to the Gallo-Roman bishops, the most powerful men in Gaul. He recognized that one pillar bolstering the power of those bishops was their relationship to the cult of saints. Before his decisive victory over Alaric, Gregory of Tours later claimed, Clovis sought and received a favorable sign from Saint Martin. According to Gregory, Clovis took care not to offend the saint or the living guardians of his property: as they passed through lands belonging to Tours, Clovis’s soldiers were to requisition only fodder and water. When one soldier ignored this restriction, Clovis killed him on the spot, declaring, “We cannot expect to win this fight if we offend blessed Martin.”29 After his victory, Clovis went to Martin’s basilica and placed a diadem on his own head. He then rode in a formal procession “all the way from the doorway of Saint Martin’s church to the cathedral,” showering the people with gold and silver coins as he went.30


  It was Clovis, then, who established both the recognized status of the Frankish leaders and the relationship between the Frankish kings and the cult of Saint Martin. The interests of the old Gallo-Roman Catholic aristocracy and those of the Frankish leaders had merged in the ousting of the Arian Visigoths. Now Clovis’s ceremony at Tours and his association with Martin and the bishops who watched over his cult symbolically integrated the two groups into a single community.31 The victory procession also reflects the continued unity between Saint Martin’s basilica and the cathedral of Tours.


  Until the seventh century Martin remained the most important patron saint of the Merovingian dynasty. The relationship was beneficial to both Tours and the royal family. For Tours there were material rewards: Clovis showered Martin’s basilica with gifts, King Lothar provided the church with a new tin roof in 558, several kings exempted the city from taxes, and King Dagobert (629–38) commissioned a sumptuous new reliquary for Martin. The kings, in turn, looked to Martin’s basilica as a major political asylum, and they invoked the saint’s vengeance as a means of enforcing legal documents. Moreover, from 678 on they possessed the saint’s cape, which protected the kings in battle and served as a divine guarantor of their solemn oaths. In fact Martin’s cape was so important that the names for its custodian and for the place where it was kept became new words in the western European lexicon: “chaplain” and “chapel” are derived from capella, Martin’s little cape.32


  Perpetuus and Clovis made significant contributions to the growth of Martin’s cult and to conceptions of the community of Tours. But Gregory of Tours probably did more than anyone else to promote the saint and shape the image of his town. The writings of Gregory, the most important hagiographer and historian of his age, provide most of our information concerning the roles that Perpetuus and Clovis played in developing Martin’s cult.33


  Like other bishops of his time, Gregory saw himself as a defensor civitatis—the guardian of his city against both spiritual and political aggression. His local pride was much more blatantly competitive than that of Perpetuus.34 As far as Gregory was concerned, Tours possessed the relics of Saint Martin because the dead saint had chosen to reside there, and the saint’s choice proved that the community was worthy of the possession.


  This competitive localism was the central theme in Gregory’s account of Martin’s death. Gregory was not particularly interested in the saint’s exemplary life. He made no allusion to Sulpicius Severus’s moving descriptions of Martin’s final struggle between his desire for Christ and his sympathy for the intimate companions he was leaving behind. Neither did Gregory describe the dying saint’s persistent adherence to his ascetic ideals. For Gregory, as for the other bishops of Tours, Martin’s life was almost an incidental prelude to the long career of his relics. He described the moment of Martin’s death to record the miracles that proved his saintly power—a power that carried over into his relics.35


  Since the spiritual potency of the relics revealed the status or merits of the community possessing them, it was extremely important to Gregory to identify the precise group that was associated with Martin’s body. And here he apparently considered inadequate Sulpicius’s description of the saint’s death and funeral. On the one hand, Sulpicius had identified no specific community at all: his Martin was everyone’s saint. Not only the “whole city” of Tours but also the inhabitants of the countryside, the villages, and even other towns participated in the dead saint’s return to Tours from Candes. On the other hand Sulpicius was too specific: he reported that the monks of Marmoutier, who had shared Martin’s final and most intimate hours, were the saint’s principal mourners.36


  By eliminating both Sulpicius’s emphasis on the monks of Marmoutier and his reference to the participation of surrounding villages and towns, Gregory made it clear that Martin belonged to everyone in Tours, but to no one else. And by adding an account of a dispute over Martin’s body, he highlighted the unique distinction and privilege of the inhabitants of Tours, whose acquisition of the saint’s relics was blessed with divine assistance.


  According to Gregory the men of Poitiers, who had gathered around Saint Martin while he was dying in Candes, asserted that they had the right to claim the saint’s body because he had become an abbot while living near their town, at Ligugé. The men from Tours answered that a bishop should be buried in the town where he was consecrated. The dispute continued into the evening, so the two parties stationed themselves on either side of the saint’s corpse, which lay in the middle of a locked room. “But,” Gregory asserted, “almighty God would not allow the town of Tours to be deprived of its patron.” In the middle of the night the Poitevins fell asleep, allowing the men from Tours to seize the moment. After passing the saint through a window, they placed him in a boat and sailed up the Loire to Tours, “praising God and chanting psalms”37 (see plate 1). Through divine intervention, Tours gained its prized possession, and Martin’s continuing miracles proved, for Gregory, that the community still merited his favor.38


  Gregory’s account of this dispute distinguished no individuals or groups within the community of Tours—he treated it as a single well-integrated body. His symbolic actions as bishop conveyed the same message: Tours was a single liturgical unit with the bishop at its head. Relations between the cathedral and the basilica were especially close. Gregory repaired Martin’s basilica and recorded the saint’s miracles in four books that became the principal model for later miracle collections. He decorated the cathedral with scenes from Martin’s life, translated relics from the basilica to the cathedral, and celebrated Christmas vigils at both the cathedral and Saint-Martin.39


  Gregory’s image of the community of Tours was highly idealized. To be sure, he and the other bishops of his time did exercise tight control over religious institutions in their dioceses. But Gregory and his contemporaries were also intensely aware of the violent rivalries that constantly threatened their security and authority as bishops. One of Gregory’s reasons for promoting the cult of Saint Martin was to anchor his own authority in a supernatural rallying point, one that had the potential to create consensus out of disorder.40


  Civic pride and unity were Gregory’s principal interests. Indeed, although he promoted the close association between the Merovingian kings and Saint Martin, he manipulated the image of that association to the advantage of the church and community of Tours. His accounts of earlier relations between Martin and the Merovingian kings provided models that might influence the behavior of his royal contemporaries. Clovis was rewarded for respecting Saint Martin’s property; Charibert was punished for seizing it. Lothar, Charibert, and Sigibert never taxed Tours because they feared Martin; Childebert should do the same or face divine vengeance.41 The Merovingian kings, Gregory maintained, were in a position of obligation toward Martin’s city. They owed it both service and respect.


  Perpetuus, Clovis, and Gregory created a set of associations between Martin’s cult and the community of Tours that was preserved as a representational legacy into the eleventh century. Their images of community and their uses of the saint’s cult were not unique in the late antique and early Frankish periods: bishops everywhere were taking the lead in developing the cult of relics to promote not only the external prestige and internal unity of their cities, but also their own power as heads of those cities. Similarly, a number of saints became the patrons of secular rulers.42


  What was unique about Martin’s cult was the vigor and success of its promoters and the lasting importance of their writings. Not only did Martin become the most important saint in Gaul, at least until the seventh century, but the works concerning him continued to inspire and influence the literature about saints and their cults throughout the Middle Ages. Although relations within Tours never really matched the image the bishops created, and though those relations continued to change between the sixth century and the eleventh, the community of Tours inherited the record and memory of the rituals, symbols, and ideas that had represented and defined the city in the earlier period.


  Change and Fragmentation


  Perpetuus and Gregory employed Martin’s cult in efforts to enhance the prestige of Tours, its ecclesiastical unity, and its relations with the Merovingian kings. Sources from the seventh century move beyond these idealized representations and reveal two new developments that began to undermine parts of Perpetuus’s and Gregory’s systems. First, the influence of Irish monasticism created cracks in the intimate relationship between the cathedral and the house of Saint-Martin. About 650 Saint-Martin became a reformed house, along the lines that had been introduced into Gaul by Saint Columbanus. Intrinsic to Columbanus’s reform was the idea that monasteries should be exempt from episcopal interference in their internal affairs. That idea was implemented at Saint-Martin about 674.43 The second seventh-century change involved the links between Martin’s cult and the Frankish kings: about 680, Saint Denis superseded Martin as the favored royal patron saint.44


  In the eighth and ninth centuries Carolingian reforms helped reestablish the authority of the bishop in his diocese, but those reforms also undermined the local pride and autonomy of Tours. Charlemagne appointed Alcuin abbot of Saint-Martin and expressed concern about the decline and ambiguous nature of the monastic life there (a problem that was resolved about 815 when Saint-Martin became a house of canons); Louis the Pious regulated the offerings of pilgrims at Martin’s shrine. Moreover, the sources from this period, which often reflect the perspective of the Carolingian court, tend to subordinate Martin’s role as protector of his town to his role as national and royal symbol.45 In this capacity, however, Martin was still rivaled by Denis.


  There were, then, in the late Merovingian and Carolingian periods, both actual and representational divergences from Perpetuus’s and Gregory’s perspectives on the nature and status of the community of Tours and Martin’s role in shaping it. Yet despite certain modifications, Martin’s cult continued, through the time of the Viking invasions, to play a major role in defining the city’s localism and unity. Similarly, it continued to attract royal favor to Tours and to symbolize royal and national dignity.


  The continued importance of Martin’s cappa at the Carolingian court indicates that though Saint Denis may have attained preeminence as the royal patron saint, Martin retained an important role as well. Indeed, the Carolingian kings not only swore their oaths over Martin’s cappa, as had the Merovingians, they also carried it into battle. At Eastertime in the year 800 Charlemagne paid his respects to Saint Martin by visiting his tomb, and in the Carolingian laudes regiae—liturgical proclamations of the king—Martin and Denis were invoked equally as patrons of the Frankish army.46


  The example of Archbishop Theotolus (the see of Tours was elevated to an archbishopric sometime before 871) demonstrates that despite Saint-Martin’s privilege of exemption, close liturgical relations between the basilica and the cathedral were still possible in the tenth century. Sometime before 940, Theotolus rebuilt and reformed the monastery of Saint-Julian, which was halfway between the walls of the cathedral town and those of Châteauneuf. Although monks from the abbey of Cluny assisted in its reform, Saint-Julian remained a dependency of the cathedral. Theotolus soon arranged for the monks of Saint-Julian to participate at Saint-Martin in the celebration of Martin’s November feast, and for the chapter of Saint-Martin to give one of its prebends to Saint-Julian. The archbishop’s actions reflect the continued possibility of symbolic unity between the cathedral and the community of Saint-Martin, The relationship, however, was not as close as it had been in the sixth century: Theotolus, who was buried at Saint-Julian, provides our first documented evidence that Saint-Martin was no longer the necropolis for the archbishops of Tours. In the High and later Middle Ages the archbishops of Tours would be buried at the cathedral or at monasteries of the archbishops’ choice, but not at Saint-Martin.47


  Local loyalties also survived into the tenth century. Although Charlemagne’s centralizing policies temporarily undermined local autonomy and prestige, those policies were short-lived: the Viking and post-Viking eras witnessed a return to saintly localism. During the invasions of the ninth and tenth centuries the inhabitants of besieged towns resorted to the protection of saints’ relics just as they had during the first wave of barbarian incursions. In 885 the relics of Saint Geneviève and Saint Germanus saved the inhabitants of Paris, and in 903 those of Saint Martin saved Tours.48


  A tenth-century marginal note in a liturgical manuscript from Saint-Martin provides the bare facts concerning the Viking attack on Tours in June 903: under their leaders Heric and Baret the Vikings burned the basilica of Saint-Martin, along with twenty-eight other churches and the faubourg. The note makes no mention, however, of the crucial role Martin’s relics played in saving the walled cathedral town from destruction.49


  It was a bishop—Radbod of Utrecht—who, in a sermon intended to comfort his congregation in the midst of the chaos of their time, set down the narrative describing Martin’s divine intervention. Radbod, who had studied at Saint-Martin in Tours and whose episcopal town looked to Martin as a special patron, provides a poignant example of the persisting relationship between Martin’s cult and the themes of civic unity, localism, and royal patronage.50 His sermon also merits close attention because it inspired some of the legitimizing stories that would be invented in the twelfth century.


  The circumstances of the siege of 903 encouraged an external form of civic unity: the canons of Saint-Martin sought refuge for themselves and their saint inside the walls of the cathedral town, and they deposited Martin’s relics in a church they possessed inside the city walls.51 In his account of the siege, Radbod depicted this unity in idealized terms. Like Gregory and Paulinus of Perigord, he blurred distinctions within the community of Tours, and especially within its ecclesiastical community. His narrative created the impression that the entire city worked together and that Martin belonged to everyone in Tours: while the armed men of the city fought as best they could, women, children, and old men joined the clerics in praying for divine assistance. Radbod provided no details. The clergy were not of any particular house, and the appeal for assistance—“Martin, saint of God, why do you sleep so soundly?”—took place at an unspecified church that housed Martin’s relics.52


  Radbod did, however, distinguish the clergy from the laity. The clergy as a unit took control of the relics, carrying them to the ramparts. And when the relics arrived, the armed townsmen as a unit regained “both their bodily strength and their audacity of spirit.”53 Like Paulinus of Perigord’s account of the annual pilgrimage to Marmoutier, Radbod’s sermon made no mention of the bishop or of hierarchical arrangements. Nevertheless, he described a drama that took place within the ramparts of the cathedral town. For this reason his vague language concerning the church where the events took place, and his assumption that the clergy acted as a single unit, suggested that the cathedral and its clerics, if not the bishop himself, were involved in the drama.


  In Radbod’s sermon, the Carolingian rulers played no role as protectors of Tours; Martin, the local patron saint, took their place. Radbod further underscored the resort to localism in his depiction of the appeal to Martin. The people of Tours almost chastised their saint, reminding him that he had worked miracles for foreigners but now, in their hour of peril, he seemed to have forgotten the men and women of his own town: “Behold, we are to be handed over to pagans and led away as captives . . . and you feign not to know these things. Have pity . . . you who once displayed so many signs for foreigners, do at least the same for your own, and free us.”54 The people then turned from admonishments to passive threats, warning that if Martin did not help them they would perish, “and your city will be reduced to solitude.”55 Without inhabitants, Tours would be an empty shell; no one would glorify Martin’s tomb, and his relics might even be lost. The underlying assumption was that the relationship between the saint and his town was reciprocal: just as the town depended on the protection of the saint, the glory of the saint ultimately depended on the well-being of the city and its inhabitants.


  Through the mouths of the people of Tours, Radbod depicted the resurgence of urban localism, but he did not himself forget the broader political unit of the Carolingian rulers. As bishop of Utrecht, Radbod did not view Martin’s relationship to Tours in quite the same way Perpetuus and Gregory had. Although he asserted that the inhabitants of Tours were indeed fortunate in possessing Martin’s relics, “that most precious gem,” he maintained as well that the brightness of that gem irradiated the whole world.56 As a former resident of the court of Charles the Bald, Radbod emphasized that Martin’s relationship to the royal family strengthened the rulers themselves rather than binding them in obligation to the city of Tours.57 In his concern for the welfare of the ruling dynasty, Radbod employed some of the imagery that had been developed at the court of Charlemagne. But there was one crucial difference: for Charlemagne’s circle Christianity was a source of power and confidence; for Radbod it was a pious refuge and a consolation.


  The writings of Charlemagne’s court had stressed that the Franks were the new Israelites, God’s chosen people, and that Charlemagne was a new King David. Divine favor implied worldly success: as the laudes regiae proclaimed, “Christ conquers, Christ reigns, Christ rules.”58 Radbod made a weak attempt to emulate these themes. He declared that Christianity had now conquered the whole world, including those who once seemed to have superior power, and that the religion thus deserved to be called imperatrix and domina. His story of God’s action through Saint Martin implied that though the barbarian invaders sometimes appeared to have the upper hand, God continued to support the Christian Franks. Radbod went so far in his imperial imagery as to compare the miraculous deliverance of Tours to the divine assistance that had supported the military successes of the Christian Roman emperors Constantine and Theodosius.59 But Radbod’s sermon failed to evoke real confidence. He portrayed Christians and their rulers as passive victims. Saint Martin—the “unconquered warrior, most powerful fighter, divine contender”—was his only hero.60


  Radbod transformed the earlier assertion that the Frankish kings were the leaders of God’s chosen conquering people into a desperate plea that through Martin’s intercession “the line of Charlemagne” would “never eclipse” and the kingdom of the Franks would be always “feared, loved, venerated, and strengthened.”61 According to Radbod, God had sent the invaders to punish the Franks for their sins. It was suffering and punishment, not success, that now indicated to Radbod and his contemporaries that God had a special relationship with the Franks.62 Although he maintained his loyalty to the Carolingian order, Radbod apparently had limited faith in its effectiveness.


  Radbod’s account of the Viking attack on Tours was the swan song of early medieval representations of the relationship between the cult of Saint Martin and the royal and civic orders. During the ninth and tenth centuries the Carolingian political and ecclesiastical order crumbled: while the Robertian/Capetian dynasty competed with and then replaced the Carolingian dynasty, effective royal power almost disappeared from many parts of France, public power fused with private domain, ecclesiastical property and institutions fell into the hand of powerful secular families, and the hierarchical ordering of the diocese broke down.


  In Tours in the late tenth and eleventh centuries, the Capetian king was often limited to simply aligning himself with either the count of Blois or the count of Anjou.63 This position of relative weakness affected the king’s relationship with religious institutions. Hugh Capet inherited from his Robertian ancestors the position of lay abbot of Saint-Martin, a position the Capetian kings never relinquished. Throughout most of the eleventh century and even the early years of the twelfth, however, the men who held the positions of dean and treasurer of Saint-Martin (the two most important offices there) were usually fideles of the counts of Blois or of the counts of Anjou.64


  At Marmoutier the situation was somewhat different: in 985, apparently with the consent of Hugh Capet, who had been lay abbot of both Saint-Martin and Marmoutier, Marmoutier was placed under the authority of the count of Blois, who called on monks from Cluny to reform it. When Count Geoffrey Martel of Anjou extended his power over Touraine in 1044, the counts of Blois retained their relationship with Marmoutier. In effect, however, the new political situation placed Marmoutier in a position of relative independence. And because Marmoutier gained a widespread reputation in the eleventh century as a model of reformed monasticism, the counts of Anjou, the dukes of Normandy, and the Capetian kings, as well as the counts of Blois, called upon it to reform other religious houses.65


  The ascendency of powerful princely families, such as those of Blois and Anjou, represents one aspect of the breakdown of the Carolingian order. Another aspect was the monastic reform movement, which successfully challenged the hierarchical ordering of the diocese. As I recount in the next chapter, in the late tenth century the canons of Saint-Martin began a new era of resistance to the jurisdictional rights of their archbishop, and they were joined in the early eleventh century by the monks of Marmoutier. Both houses were ultimately successful in their efforts, largely because they aligned themselves, in the second half of the eleventh century, with the emerging papal monarchy.66


  By the middle of the eleventh century, when the pattern of post-Carolingian fragmentation began to yield to a reemergence of more centralized secular and ecclesiastical governments, the stage had been set in Tours for the story I tell in the following chapters. Tours was a meeting ground for Angevin, Capetian, and to a lesser extent Blésois influence. Châteauneuf and Saint-Martin were under the jurisdiction of the Capetian kings, who nevertheless continued to favor Angevin allies for offices there, at least until the early years of the twelfth century.67 After 1068 the Capetian kings were able to assert their influence over archiepiscopal elections in Tours, but the cathedral town itself, as well as the entire region, was under Angevin control.68 The counts of Blois, in the meantime, shifted their primary political attention to the regions of Chartres and Champagne, but they retained their role as patrons and protectors of Marmoutier.69 In the ecclesiastical sphere, by 1050 the monastic exemption movement had already begun to upset the traditional ecclesiastical hierarchy of Tours. By the end of the century the archbishop’s right to control, or even to visit, the basilica of Saint-Martin and the abbey of Marmoutier had been severely limited.


  The canons of Saint-Martin, the monks of Marmoutier, the counts of Blois and Anjou, and the archbishops of Tours all played important roles in the development of Martin’s cult between the mid-eleventh century and the mid-thirteenth century. But the story included one other important group as well: the burghers of Châteauneuf. The rise of trade and commerce in the post-Viking era, the location of Tours on the Loire, and the popularity of Martin’s tomb all contributed to the growth in Châteauneuf of a population of prosperous burghers, whose wealth was unmatched by that of the inhabitants of other parts of Tours. Throughout the twelfth and thirteenth centuries these burghers, whose prosperity depended on Saint Martin, demonstrated their self-confidence by resisting the seigneurial authority of the canons of Saint-Martin.


  When the monks of Marmoutier and the canons of Saint-Martin directed their attention, between 1050 and 1250, to the cult of their common patron saint, they portrayed Martin’s relationship to the community in ways that were fundamentally different from those of Perpetuus, Gregory of Tours, and Radbod of Utrecht. As I argue in the next chapter, neither the monks nor the canons represented Saint Martin as the patron of a single community united under the archbishop. Their legends and rituals represented Tours as a fragmented community. Nor, as I show in chapters 3 and 4, did the monks agree with the canons that Martin and his town had a special relationship with the Capetian kings. Finally, as parts 2 and 3 suggest, the monks and canons drew on Martin’s prestige to enhance the local collective interests not of the town as a whole, but of their particular religious institutions.


  That the cult of Saint Martin reflected a conflict-ridden community in the eleventh, twelfth, and thirteenth centuries does not mean there was more actual violence and rivalry in that period than there had been in the early Middle Ages. Rather, more people had access in the later period to the written medium and recognized its power; cultural expressions were thus more open to contestation. No single group could retain a monopoly on the cult of the saints as bishops had done in the Merovingian period.
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  2 Excluding the Center: Monastic Exemption and Liturgical Realignment in Tours


  Beginning in the late tenth century and continuing throughout the eleventh, the canons of Saint-Martin and the monks of Marmoutier struggled to gain exemption from the hierarchical authority of their archbishop. They achieved their goals by the second decade of the twelfth century, and as a result the cultic unity of the city, which had survived at least in part from the fifth century through the early tenth, was definitively dismantled. The archbishop lost his position at the liturgical hub of Tours: he was no longer free to make ceremonial visitations to Saint-Martin and Marmoutier and to preside over services at those two houses. Marmoutier and Saint-Martin, by contrast, established a network of lateral alliances, which they underscored with elaborations in the cult of Saint Martin. A new legend and a new liturgical celebration, both commemorating the role Martin’s relics had played during the Viking invasions, simultaneously emphasized the bond between the two religious houses and deemphasized, or indirectly denigrated, the authority of the archbishop. In symbolic terms, Tours became two communities. On the one hand there was the archbishop’s town, now excluded from Martin’s patronage and cult. And on the other hand there was Martin’s community, which consisted of Marmoutier, Saint-Martin, and Châteauneuf.


  The Demise of Episcopal Dominance


  The tenth- and eleventh-century monastic exemption movement emerged in the 990s when the monks of west Francia, and most especially Abbot Abbo of Fleury, began to chafe under the temporal and disciplinary interference of lay and ecclesiastical lords. These were the early years of the Capetian dynasty, when Carolingian order was breaking down. Monasteries were vulnerable to the depredations of local magnates, including bishops, who were attempting to increase their temporal and banal powers. In an effort to seek protection from those depredations, monks like Abbo turned to the papacy.1


  In 991 Abbo became engaged in the deliberations at the Council of Saint-Basle in Verzy concerning a bishop who had been accused of treason against King Hugh Capet. Abbo argued that it was not appropriate for the council of Frankish bishops to judge the case, which should be referred to Rome instead. His support of papal prerogatives was perhaps partially a matter of self-interest. Fleury possessed papal privileges that the archbishop of Orléans would have liked to ignore, and he would have felt more at liberty to do so once papal prerogatives fell into doubt.2


  It was, in fact, the archbishop of Orléans—Arnulf—who took the leading role at Saint-Basle in defending the prerogatives of the Frankish council. After the council, relations between Abbo and his archbishop continued to sour, and Abbo soon resolved to step up his efforts to gain exemption for his abbey from episcopal interference. He spent the years between 991 and 997 gathering several collections of texts—based largely on letters of Gregory the Great—to provide general support for his position on monastic rights. Abbo needed to base his case on the statements of illustrious “fathers,” because the bishops of Gaul were arguing that the statements of a current pope had no validity if they overturned the positions of earlier, more illustrious popes. But Abbo also needed to support general theory with specific evidence concerning his own abbey, and to this end he, or someone close to him, forged a papal privilege for Fleury sometime before 997.3


  In 997 Abbo succeeded in obtaining from Pope Gregory V a grant of exemption for Fleury. Henceforth all archbishops, bishops, and clerics were forbidden to visit Fleury, to make ordinations there, or to celebrate mass there without the consent of the abbot. Bishops were to have no authority over monks they ordained, and abbots who were accused of crimes were to be judged by provincial councils or, if they wished, by the pope himself. Fleury thus became, in the words of Jean-François Lemarignier, “a quasi-independent islet in the heart of the diocese of Orléans.”4


  Even before Abbo attained his abbey’s exemption in 997, the canons of Saint-Martin in Tours made their own attempt to resist episcopal authority: they refused the blessing of their archbishop, Archambald (980–1005).5 Archambald reported the incident to Archbishop Gerbert of Reims, who informed the canons that they should either reconcile themselves with their archbishop or come to the Council of Chelles to explain themselves.6 The canons of Saint-Martin, whose treasurer, Herveus, had studied with Abbo, turned to that abbot for support. Abbo offered the canons general statements concerning monastic privileges—based again on letters of Gregory the Great—but he also assumed that Saint-Martin’s claim rested on an established local precedent. It was not until a much later date, in the 1080s or 1090s, that the canons of Saint-Martin produced forgeries establishing such a precedent. Only then were their claims to exemption finally recognized.7


  A bishop’s authority to bless and ordain the clerics and monks in his diocese was a fundamental aspect of his spiritual authority, and indeed nothing in the 997 privilege for Fleury called this episcopal right into question. Nevertheless, in 998 or 999 the monks of Cluny received a privilege of exemption that did just that: not only were bishops forbidden to visit Cluny unless invited, but the monks were granted the right to ask any bishop, from whatever diocese, to bless new abbots. Cluny thus became totally independent of its diocesan bishop. Such a privilege was unknown in Tours until the end of the eleventh century, when Urban II granted it to the monks of Marmoutier.8


  Our first hint of Marmoutier’s possible involvement in the exemption movement comes from a decree issued by Archbishop Arnulf of Tours (1023–52) deploring a violent incident that broke out during Arnulf s annual Easter visitation to Marmoutier. Although Arnulf did not explain what provoked the incident, it is reasonable to assume that the issue of exemption loomed in the back of people’s minds during and after the event.


  In his decree, Arnulf stated that some of the laymen and clerics (probably canons of the cathedral) who participated in his Easter visitation “left the mass, violently broke into the cloister of the monastery, and violated the solitude of the monks without any reverence for God. Moreover, they demanded . . . food for themselves in places ordained for the divine cult.”9


  Despite his silence concerning the motivations for this act of aggression, Arnulfs language pointed to the issue of monastic exemption. He emphasized that his annual visitation on the fourth day after Easter was a long-standing tradition, but he was not referring to the tradition of pious veneration that Paulinus of Perigord had described in the fifth century. Rather, Arnulf invoked the universal right and responsibility of bishops to visit the monasteries within their jurisdictions and to provide pastoral care in those places by preaching and imposing discipline.10 The archbishop was asserting an episcopal prerogative to intervene in the internal governance of monasteries, and it was precisely this prerogative that monks throughout west Francia were resisting.


  In Tours, Arnulf’s prelacy was marked by at least two insults to his episcopal honor. First, the monks of the abbey of Saint-Julian resisted Arnulf’s appointment of his own father as their abbot. And second, the monks of Marmoutier asked him to give up his right to episcopal exactions at a parish church they had built. The request by the monks of Marmoutier was not necessarily a challenge to episcopal authority—other bishops were granting monasteries temporal rights over parishes. Nevertheless, Arnulf responded to this request with anger.11


  The context of a general movement for monastic exemption, coupled with Arnulf’s perception that he had problems in his own diocese, may have provided the provocation for the Easter incident at Marmoutier. It is quite likely that the perpetrators were allies of Arnulf and canons of the cathedral and that they wished to convey a message to the monks of the diocese that power and dominion still resided in the cathedral.


  Archbishop Arnulf condemned the insult to Marmoutier, but he acknowledged no causal connection between the transgressions of individuals and the practice of episcopal visitation that enabled them to take action. Indeed, given the goals of the exemption movement, Arnulfs stress on the “charitable” and “paternal” nature of episcopal visitation is significant. By emphasizing the inherent value of visitation, Arnulf conveyed the message that the aggressive incident was merely an isolated case rather than a symptom of structural problems: “Desiring to put an end to these miseries, I establish that no one is to contrive in any way to demand or carry out the things that we have described, but as the apostle says, let all things be done with charity since our coming to holy places should be able to be called a paternal visitation rather than a tyrannical depredation or a hostile incursion.”12


  Arnulf’s relations with the monks in his diocese were not always peaceful, but he was archbishop at a time when the ultimate outcome of the exemption movement was not clear and when the balance of power between bishops and monasteries was still relatively equal. In Tours this balance was disrupted by the growth of papal government, which began with the reform councils of Leo IX about 1049. Through their disciplinary actions against simony and their intervention in episcopal elections, the popes and their legates imposed their will on bishops, thereby subordinating local ecclesiastical power to that of the Holy See.13 Moreover, some reforming popes, such as Urban II (1088–99), tended to favor monastic exemption, both because they held the morality of the episcopacy in low esteem and because they aimed to strengthen their own position by placing monasteries directly under the authority of Rome.14 The popes were not entirely free to dissolve traditional relationships between bishops and religious houses, however. For this reason, it appears, the monks of Marmoutier and the canons of Saint-Martin invented precedents for their claims to exemption and exaggerated the transgressions of their archbishops. Toward the end of the eleventh century both houses attained bulls of exemption from Pope Urban II, but Marmoutier did not finally resolve its struggle for exemption for another twenty years.


  It was during the primacies of Archbishop Ralph of Langeais (1073–ca. 1093) and Archbishop Ralph of Orléans (ca. 1093–1118) that the papal reformers assumed a central role in the struggle for ecclesiastical exemption at Tours.15 These two archbishops also faced a conflict of interest between their traditional loyalty to the king of France and the reformers’ attempts, which accelerated in 1074, to extract the church from the king’s control.16 The position each bishop took in the conflict between church and state may have affected the papal party’s decisions concerning monastic exemption. The first Ralph tended to favor the papal reformers rather than the king, and in turn the reformers tended to back him rather than Saint-Martin and Marmoutier. The second Ralph, by contrast, remained a close ally of King Philip I, whose divorce and remarriage placed both king and archbishop in disfavor with the papal reformers. Ralph II’s alliance with the king may have contributed to Urban II’s persistent support of Marmoutier and Saint-Martin. Urban, however, was inclined to favor monastic exemption anyway.17


  The beginning of Ralph I’s archiepiscopal career did not mark him as a likely ally of papal reform: he gained his archbishopric through an indirect form of simony. And soon after he assumed office he associated with Count Fulk Rechin of Anjou, who was under a sentence of excommunication at the time. Pope Gregory VII admonished Ralph for associating with Fulk and commanded him to come to Rome in November 1074. The visit apparently sealed a working relationship between Ralph and Gregory, who in 1078 overturned the decision of his legate, Hugh of Die, that Ralph should be deposed for his act of simony.18


  By 1082 Archbishop Ralph I had apparently become, in the eyes of King Philip I, too sympathetic to the program of papal reform, which was undermining Philip’s control of bishoprics in his realm. Philip convinced Count Fulk of Anjou to expel Ralph from his bishopric, and as a consequence Fulk was excommunicated, as were the canons of Saint-Martin. For reasons the documents do not explain, the canons were implicated in the count’s actions. Gregory VII wrote to the excommunicated canons urging them to restore the archbishop’s property, to obey the papal legates, and to avoid associating with Fulk of Anjou.19 By 1083 Ralph was back in Tours.20


  In a propagandistic account of their struggle with the archbishop, which they probably wrote for Urban II about 1096, the canons of Saint-Martin claimed that the traditional liberty of Saint-Martin (a royal house) had been a central issue in Fulk’s ousting the archbishop. Fulk had expelled the archbishop, they claimed, “because of the injuries that Ralph, the enemy of God, perpetrated against the king, and especially against the canons of Saint-Martin.”21 The canons also claimed that Gregory VII had upheld their right not to provide a solemn reception for the papal legate Amatus, and they attributed a speech to Gregory in which he recognized the basilica’s long-standing liberties: “Many of my predecessors—Gregory, Sergius, Stephen, Adeodatus, Leo—. . . established Saint-Martin free and undisturbed from all custom and subjection, and they confirmed these things so that the church would never be placed under the domination of any pontiff, because of the dignity of [Saint Martin] the worthy confessor.”22


  The canons went on, in this work of propaganda, to describe the rupture in relations between the cathedral and the basilica. Public rituals, which symbolized both the rift between the cathedral and the basilica and the autonomy of the canons, played a central role in their narrative. During the height of the tensions, the canons claimed, an exchange of excommunications replaced processional exchanges that had once expressed the concord between the cathedral and the basilica. When the archbishop and papal legate excommunicated the canons, the canons flaunted their defiance, excommunicating the archbishop in turn and continuing with their customary round of ceremonial visitations to churches other than the cathedral:


  
    At that time, by the advice of the sons of priests who were canons at the church of Saint-Maurice [the cathedral], all concord between the bishop of the city and the clergy of Saint-Martin was destroyed. . . . But this discord arose out of the jealousy of their city, so that they did not make processions to us, nor we to them, as was established by ancient custom. That same year Archbishop Ralph and the legate Amatus excommunicated the Tourangeaux and the people of Anjou from all Christian office. And we, the canons of Saint-Martin, celebrated the mass at Saint-Julian on the first day of rogations, against their will, and on the second day at Saint-Mary of Beaumont, and we made all the stations, just as the ancient custom prescribes. Moreover, William Bassus, the chaplain of Saint-Martin, excommunicated Ralph, the enemy of God.23

  


  In their account of the events, the canons of Saint-Martin misrepresented the stance of Gregory VII, who had actually supported Archbishop Ralph. Yet there is no reason to doubt their depiction of their persistent desire to gain institutional autonomy (from the archbishop and papal legates, if not from the king) and to circumscribe the rituals that would have symbolized their own hierarchical subordination. They ultimately won that autonomy in 1096, when Urban II issued a bull recognizing their right not to offer solemn receptions to anyone except the king, the pope, and—once during each prelacy—the archbishop of Tours. That each archbishop could make only one ceremonial visit to Saint-Martin was an indication of the pontiff’s loss of dominance. This exclusion of the archbishop from the liturgical life of Saint-Martin was still in effect in the first third of the thirteenth century.24


  After his reinstatement in 1083, Archbishop Ralph I became preoccupied with Marmoutier’s struggle for exemption, which, like that of Saint-Martin, tended to focus on rituals—both the archbishop’s ceremonial visitations to the abbey and the ceremony of blessing a new abbot, when the archbishop was accustomed to demand an oath of obedience from the abbot. The hostilities between the archbishop and Marmoutier apparently first emerged in conjunction with Ralph’s reinstatement as archbishop. Like the canons of Saint-Martin, the monks of Marmoutier were, for unexplained reasons, implicated in Fulk of Anjou’s aggression against the archbishop: the bishops of the province of Lyons included the monks in their excommunication of the count in 1082.25


  Even though they were implicated in Fulk of Anjou’s action, the monks of Marmoutier probably had an agenda independent of those of both Fulk and King Philip. Sometime after the Council of Clermont in 1095, the monks wrote a retrospective and biased account of their struggles with the archbishop. According to that account, the archbishop’s Easter visitation (which had first become a problem under Archbishop Arnulf) resurfaced as a source of tension during the  prelacy of Archbishop Ralph I. Tensions over this visitation gave rise, the monks claimed, to their subsequent problems with both Ralph I and Ralph II. The monks claimed that the annual visitation had developed as an expression of pious veneration and that recent abuses of it made a mockery of such piety. They made no reference to Arnulfs position, that the Easter visitation was a manifestation of the pontiff’s right to exercise pastoral care and discipline over monks in his diocese:


  
    It had grown up, we do not know when or for what reason—except perhaps out of love and veneration for the ancient place—that the archbishop would solemnly celebrate a paschal station in our monastery. And though many evil things had occurred, even to the point of homicide [a reference to the language in Arnulf’s decree], neither our fathers nor we ourselves had ever resisted this visitation until, under the license of the things that had been conceded, they began to demand illicit things, and what ancient religion had preserved for the sake of devotion their modem abuse subverted to derision and buffoonery.26

  


  The monks claimed that the resulting quarrel over this visitation led to their excommunication. They were probably referring to the excommunication of 1082.


  In 1084 there arose a second issue, which became a source of persistent dispute between the archbishop and the monastery, involving the consecration of Marmoutier’s abbot. At the time of his consecration in 1084 Abbot Bernard promised his subjection to the archbishop. This promise apparently angered some of the monks, who attempted to unseat Bernard, calling his legitimacy into question because, they claimed, he had been consecrated while the archbishop was under a ban of excommunication.27 Nevertheless, Bernard remained in office until his death in 1100.28


  Even during the sixteen years of Bernard’s tenure, however, tensions persisted between the cathedral and the monastery. In 1089 Urban II granted Marmoutier a bull of exemption, specifying that bishops could neither make visitations to Marmoutier nor perform public masses there. He stated in addition that only the pope could excommunicate the abbey or its monks, and newly elected abbots were not required to make a profession of “subjection” (professio) to the consecrating archbishop. If the archbishop was obstinant, he continued, the abbot could receive his consecration from some other bishop.29 Urban thus granted Marmoutier privileges resembling those granted to Cluny at the end of the tenth century.


  Despite this papal exemption, however, the archbishop of Tours continued to vex Marmoutier, and he was excommunicated for this reason in 1094. In November 1095 Urban heard both sides of the case at the Council of Clermont and again ruled in Marmoutier’s favor. Three months later, when he dedicated Marmoutier’s new church, Urban felt compelled to reprimand the canons of the cathedral, who he maintained had tyrannized the monks for a decade.30


  When Abbot Bernard died in 1100, the monks of Marmoutier avoided a confrontation over the oath of subjection by electing a former bishop to their abbacy. Since he had already been consecrated, the new abbot did not need to receive the archbishop’s blessing. But when that abbot died only four years later, the conflict exploded anew. Anticipating trouble from the canons of the cathedral, the monks arranged for the archbishop to bless the new abbot on relatively neutral territory, at the monastery of Saint-Julian. In the middle of the ceremony, however, the monks realized that the archbishop intended to demand the abbot’s oath of subjection. They interrupted the service and eventually took their abbot to Rome, where he was consecrated by Pascal II.31


  Sometime after 1118, when Gislebert succeeded Ralph II as archbishop, and before 1124, Marmoutier and the cathedral reached a compromise on the abbot’s oath. According to their agreement, the archbishop was to bless the abbot “without a written or oral profession of subjection.” Still, the abbot was to “promise as much obedience to the archbishop and his church as to a mother, save for the obedience and authority of the Roman see.” The working distinction seems to have been between an oath demanded by the archbishop and an oral promise freely offered by the abbot.32


  The agreement between Archbishop Gislebert and the monks of Marmoutier also stipulated that the pontiff could not make visitations to Marmoutier.33 The abbey, like the basilica of Saint-Martin, had finally achieved recognition of its goals of exemption, and in so doing it succeeded in circumscribing not only the power but also the ritual behavior of the archbishop.


  The Rhetorical Exclusion of the Archbishop


  In the course of their struggles with the archbishop of Tours, the monks of Marmoutier and the canons of Saint-Martin not only removed the archbishop from the center of their city’s liturgical life, they also created a rhetorical universe that disassociated him from the Christian community and from the cult of Saint Martin. Whereas Martin became the special patron of Marmoutier and of Saint-Martin, rather than of Tours as a whole, the archbishop became the enemy of God and of God’s people.


  In the retrospective works of propaganda presented to Urban II, the canons of Saint-Martin implied that any threat to their liberty represented an insult to the “dignity” of Saint Martin. Similarly, the monks of Marmoutier associated their right of exemption with the “summit of the ancient dignity” of the “place always loved by the Blessed Archbishop Martin.”34 These claims had an ironic twist, since the archbishop whose authority the monks and canons were undermining was himself an heir to Martin’s dignity. Nevertheless, the arguments seem to have influenced Urban II, who maintained that he supported Marmoutier’s exempt status “both out of devotion and reverence for the Blessed Confessor Martin and because of the prerogative of your religious life.”35


  Although the monks and canons appropriated Martin’s dignity for themselves alone, they represented the archbishop as an evil opponent of both Martin and God. According to the canons, Archbishop Ralph I was the “enemy of God.”36 According to the monks he was Amalek, the enemy of Israel, and Saint Martin, in the role of Moses, helped defeat him: “Unless God had looked upon us and aided us, perhaps [Ralph and the canons of the cathedral] would have swallowed us alive; and unless our Moses, that is the Blessed Martin, had stood in the breach for us in his sight [Ps. 105:25], perhaps they would have dispersed us among peoples; and unless, with our provoking, our own mother of God had extended her hands, perhaps Amalek would have extinguished the people of God [Ex. 17:12].”37 The monks also evoked parallels between the archbishop and the Viking invaders—the pagan enemies of Christian Europe. Like the Vikings, the archbishop and his allies were sent by God to punish his people, and they reduced cultivated land to desolate wilderness.38 Moreover, the monks claimed, in the midst of their peril Jesus “slept,” and they had to “awaken” him. In 903 it was Martin who had slept while the inhabitants of Tours clamored to awaken him.39


  The rhetoric of the monks and canons represents a serious departure from the representation of civic unity and episcopal authority that had originated with Perpetuus and Gregory and survived through the time of Radbod, whose description of the Viking attack of 903 was still read aloud at Saint-Martin during one, or possibly two, of Martin’s feasts.40 At a time when the archbishop was losing his right to visit Saint-Martin and Marmoutier and to perpetuate the traditional Easter procession to Marmoutier, the monks and canons rhetorically banished him from the community and exiled him as an enemy of God, of Israel, and of Christian Europe.


  Martin’s New Community: The Feast of May 12


  In 1115, three years before Marmoutier finally came to terms with the archbishop of Tours, Marmoutier and Saint-Martin established liturgical arrangements that reinforced the archbishop’s exclusion from Martin’s cult and from the center of the city’s liturgical order. The arrangement between the monks and canons also emphasized that the two houses were associated in a lateral bond of fraternity, which contrasted significantly with the vertical ties the archbishop wished to preserve. In a charter claiming to renew their alleged “ancient association” (a reference, in all likelihood, to the institutional ties between Marmoutier and Saint-Martin before Marmoutier’s tenth-century reform), the monks and canons agreed to participate in each other’s funerals and to commemorate each other’s dead. In addition, they established that thirty of Marmoutier’s monks would participate in rogation processions at Saint-Martin.41


  Even more important were the new arrangements for one of Saint Martin’s feasts, that of May 12. On that day the monks of Marmoutier were to make a procession to the basilica, where their abbot would celebrate mass.42 This arrangement apparently served to upgrade the importance of the May feast, which probably originated in 919 when the archbishop of Tours translated Martin’s relics from the cathedral town to the newly rebuilt basilica. By the middle of the twelfth century, however, a new explanation for that feast had emerged. According to a legend written between about 1137 and 1156 —Saint Martin’s Return from Burgundy—the feast celebrated the events of 903, when Martin’s relics delivered Tours from the Vikings.43 It is quite plausible that this new interpretation of the feast resulted from, or helped prompt, the agreement of 1115.


  As far as I know, the charter of 1115 marks the first time (at least since the reform of Marmoutier) the monks of that abbey came to be included in the observance of Martin’s cult at the basilica.44 At a time when tensions between Marmoutier and the archbishop had not yet been resolved, the two most defiant houses in his diocese made a lateral agreement to celebrate together a feast of the city’s patron saint. According to that agreement, the abbot of Marmoutier had the annual right to celebrate mass at Saint-Martin, something the archbishop could no longer do.


  During the siege of 903, Martin’s relics were deposited in a church inside the cathedral town, and from there the saint was carried to the ramparts of the episcopal city, where he won the day by striking fear into the hearts of the Vikings. The celebration of the May 12 feast, however, circumvented the cathedral town. The juxtaposition of the commemorative ritual, which excluded the cathedral town, with the memory of the actual event, which had taken place there, thus highlighted the archbishop’s exclusion.


  We do not know how the monks of Marmoutier made their procession to Martin’s basilica on May 12 in 1116 (the year after they formed the new liturgical agreement with Saint-Martin). By 1180–81, however, when the dean and treasurer of Saint-Martin wrote a letter describing their observance of all four of Martin’s feasts, the monks were making their procession to the basilica by boat.45 The boats may have served as a physical reminder of the Viking raiders, or they might have been intended as an inverted revival of the pious Easter visitation to Marmoutier that Paulinus of Perigord described in the fifth century. Both Paulinus’s Easter procession and the May 12 procession took place in the spring, both involved a boat trip, and both honored Saint Martin. But Paulinus’s procession was probably orchestrated by Bishop Perpetuus; the May 12 procession excluded the archbishop. Besides, the use of boats enabled the monks to avoid the bridge across the Loire that would have directed their procession route through the cathedral town. The path of their procession defined a new version of “Martin’s town,” which included Marmoutier, Saint-Martin, and Châteauneuf but excluded the cathedral town (see map 4).46


  The letter of 1180’81 suggests that the May feast defined yet another version of Martin’s town. The feast functioned as an urban patronal feast, thereby placing Martin and the basilica at the hub of the symbolic order of Châteauneuf. The rituals for the feast helped define Châteauneuf as a distinct town with its own identity and jurisdiction, beyond the reach of the archbishop and the cathedral town.47


  The association of the May feast with the events of 903 and the public enactment on that day of a lateral tie between the monks of Marmoutier and the canons of Saint-Martin served to highlight the fact that the archbishop of Tours was no longer at the hub of the liturgical life in his town and that his access to Martin’s cult was now severely limited. That this Martinian feast coincided with the commemoration of two other saints, Maiolus and Maurice, further underscored the theme of monastic liberty and the secondary position of the cathedral in Martin’s town.
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  MAP 4. Procession route on May 12. Adapted from Vivier and Millet, Pour comprendre el visiter Tours, 10.


  On May 12 the monks of Marmoutier devoted a number of readings to Saint Maiolus of Cluny, whose feast was on May 11. According to a legend written at Marmoutier, probably just before 1095, Maiolus had played an important historical role in recognizing Marmoutier’s liberty. Originally, the legend claimed, the abbot of Cluny had attempted to assert Cluny’s dominance over Marmoutier, but he then bowed to the monks’ claims that Martin’s abbey had always been independent.48 By honoring Maiolus on May 12, the monks of Marmoutier thus made an indirect reference to an important (albeit legendary) moment when the continuous tradition of the abbey’s freedom had been successfully defended and preserved.


  Martin’s feast also coincided with a local feast honoring Saint Maurice. Indeed, as a result of the agreement of 1115, Martin’s May feast began to overshadow that of Maurice, at least at Marmoutier and Saint-Martin. Moreover, when the dean and treasurer of Saint-Martin wrote their letter in 1180–81, they recounted a legend about Maurice’s feast that enhanced the symbolic subordination of Maurice and the cathedral to Martin and the basilica. They claimed that Saint Maurice and his Theban legion (Roman soldiers who were martyred for their beliefs) were commemorated at Tours on May 12 because it was on that day that their relics were translated to Tours from Agaune (now in Switzerland). It was Saint Martin who translated the relics, after he discovered them in a miraculous way. When he returned to Tours, Martin deposited only a portion of the martyrs’ relics in the cathedral, retaining another portion for himself. In recent days, the dean and treasurer continued, the canons had discovered Martin’s portion of the relics in the basilica. The new legend thus attributed the origin of Maurice’s feast to Saint Martin and indicated that Martin’s basilica was at least equal to the cathedral in possessing the relics of the cathedral’s patron saint.49


  It is frequently difficult to trace the history of liturgical practices, and for this reason the charter of 1115, the legend of Saint Martin’s Return from Burgundy, and the letter of 1180–81 represent, despite their many silences, particularly rich sources for the development of Martin’s feast of May 12. Although it is not possible to determine precisely when the feast of May 12 became associated with the Viking events or at what point the May procession began to take place on boats, the sources show that on many levels the ritual practices and legendary interpretations of the May feast underscored the message that the archbishop was now excluded from the rituals of Châteauneuf and Marmoutier and thus was no longer at the center of the ritual life of Tours as a whole. Saint Martin’s Return from Burgundy and the letter of 1180–81 indicate that this message persisted as an underlying theme even after the conflict over monastic exemption had subsided.


  Legendary Realignment: Saint Martin’s Return from Burgundy


  In addition to reiterating the story of the delivery of Tours in 903, Saint Martin’s Return from Burgundy recounted a second story concerning the role Martin’s relics played during the Viking invasions, and like the first, this one underscored the message that Martin’s cult stood in opposition to the power of bishops. The second story described the destruction of Marmoutier by the Vikings and the translation of Martin’s relics to Burgundy, where his guardians hoped to find a safe refuge for the saint and his reliquary. While in Burgundy the monks of Marmoutier and the canons of Saint-Martin encountered their worst enemy not in pagan Vikings, but in a selfish bishop. The unfriendly hierarchical relations the bishop attempted to impose on the monks and canons of Tours contrasted sharply with the fraternal love and compassion the monks and the canons gave to each other.


  According to the legend, the Vikings returned to Touraine fifteen years after Martin’s relics saved Tours. This time the flooded waters of the Loire prevented the invaders from approaching the city itself, so they turned their attention to Marmoutier, destroying it and massacring 116 of its monks. Only Abbot Herbern, along with twenty-four monks who had hidden in Marmoutier’s caves, managed to survive. The canons of Saint-Martin gave shelter to these survivors, who remained at the basilica for six months, until rumors of another incursion compelled the canons to entrust the relics of their patron saint to Abbot Herbern, the twenty-four monks, and twelve of their own canons. Accompanied by twelve burghers from Tours, these monks and canons carried Martin’s relics to the city of Auxerre in Burgundy, where they remained for thirty-one years.50


  Although real recollections from the period of the invasions stood behind this new legend, it included a number of fabrications and distortions as well. The Vikings had indeed devastated Marmoutier, but no contemporary accounts report that they massacred its inhabitants. And Martin’s relics were indeed translated from Tours to safer locations, including Burgundy, but there is no evidence that they were ever taken to Auxerre.51


  More important than the legend’s inaccuracies and exaggerations were its projections of twelfth-century concerns onto the earlier period. In its description of the assistance the canons extended to the surviving monks of Marmoutier, the legend reinforced the idea that the two houses were joined in a fraternal bond. Indeed, its language added a dimension of compassion and empathy to the theme: “Wrapped in the mantle of sadness and mourning . . . as is the custom with those who suffer empathically,” the canons of Saint-Martin went to Marmoutier, sought out its survivors, and brought them back to their own church.52


  The claim that the canons of Saint-Martin and the monks of Marmoutier cooperated in translating Martin’s relics to Burgundy further reinforced the theme of the fraternal bond. This aspect of the story served as a reminder that the bond between the two houses rested on a common relationship with their patron saint. Nevertheless, the account is more representative of Marmoutier’s interests than of the basilica’s, and it is thus reasonable to assume that it was a monk of Marmoutier who wrote the legend. The highly improbable assertion that Abbot Herbern headed the party of Martin’s guardians established a precedent that might have undermined the canons’ exclusive rights to the possession of those relics.53


  In its account of the thirty-one years that Martin, the canons, and the monks spent in Burgundy, Saint Martin’s Return from Burgundy emphasized not a fraternal bond but an oppositional relationship between the religious community of Tours and that of Auxerre. The clerics of Auxerre greeted their guests from Tours with jealousy and selfishness rather than compassion and empathy. Saint Martin’s miracles attracted numerous pilgrims to Auxerre, and the churchmen of that city wanted a share in the pilgrims’ alms. They claimed, therefore, that their own saint, Germanus, was performing half of the miracles. Knowing this was not true, Martin’s guardians devised a contest to prove that Martin alone was responsible for the miracles: a leper was to lie for one night between the relics of Saint Martin and Saint Germanus. If he was cured on only one side, the saint on that side was to receive credit for all the miracles. When the clerics of the two cities put their patrons to the test, Martin alone provided the cure. The dispute was thus resolved in favor of Martin’s guardians (see plate 2).54
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  PLATE 2. The contest in Auxerre. According to the twelfth-century legend The Return from Burgundy, the clerics of Tours and Auxerre attempted to establish which of their patron saints was curing pilgrims in Auxerre by having a leper lie for one night between the relics of Saint Martin and Saint Germanus. In the morning the leper had been cured only on the side closer to Saint Martin, thus proving that Martin was performing the other miracles as well. The story was repeated in several late medieval texts, including this early printed book, Vie et les miracles de Monseigneur Saint Martin, Iviii. Photograph courtesy Bibliothéque Nationale.


  But a second dispute arose when the monks and canons finally decided to return to Tours. This time their opponent was the bishop of Auxerre, who declared that since his church had already been “adorned” with Martin’s relics when he became bishop, he did not want it “to be defrauded of such a great treasure.”55 The bishop’s intransigence forced the monks and canons to seek armed assistance from Count Ingelger of Anjou, who succeeded in convincing the bishop to relinquish the relics. In mid-December the party returned to Tours, where Martin’s reentry was marked by a miraculous display of blooming trees, ringing bells, and self-igniting candles. Already in the eleventh century, December 13 was known, in Tours, as the feast of Saint Martin’s return from Burgundy.56


  This depiction of the events in Burgundy conformed in many ways to a genre of monastic legends that proliferated in the eleventh and twelfth centuries. Those legends drew on the historical fact that a number of religious communities had translated their saints’ relics to protect them from the invaders of the ninth and tenth centuries. It is significant, however, that eleventh- and twelfth-century authors took such great interest in the earlier events, even to the point of inventing translations and disputes that never took place.57


  Like the Return from Burgundy, a number of these legends described disputes that arose over the rights to relics.58 The original inspiration for this agonistic theme may have been Gregory of Tours’s account of the fight in Candes over Saint Martin’s body.59 Whereas Gregory described a struggle between the inhabitants of two cities, however, the eleventh- and twelfth-century legends tended to depict struggles between particular religious communities. These legends suggest that ecclesiastical strife and the narrowing of representations of religious community were widespread in the eleventh and twelfth centuries.


  Although the Return from Burgundy resembled other translation legends in its portrayal of disputes between religious communities, I have found no other translation legend that focuses on a struggle between a religious community (or in this case two religious communities, Saint-Martin and Marmoutier) and an archbishop or bishop. Here, it seems, the author found his inspiration not in the topoi of his genre but in the historical experiences of his own abbey. Although the opponent in the Return from Burgundy was the bishop of Auxerre rather than the archbishop of Tours, he represented the kind of episcopal oppression and opposition that the monks of Marmoutier and the canons of Saint-Martin met during their struggles for exemption. Indeed, the legend actually endowed the bishop of Auxerre with characteristics that had already been attributed to Archbishops Ralph I and Ralph II.


  Like Marmoutier’s and Saint-Martin’s retrospective accounts of their actual struggles, the Return from Burgundy portrayed the oppressing bishop as an enemy of God’s chosen people. In their complaint to Ingelger of Anjou, the guardians of the relics compared the bishop of Auxerre to Pharaoh: “Because the heart of this obstinate priest is hardened and he is made like another Pharaoh, he does not want to send away the man of God except to an armed band.”60


  The image of Pharaoh, like that of Amalek, placed the bishop outside the Christian community. Indeed, it placed him outside God’s realm altogether, since Pharaoh frequently represented the devil in discussions of baptism and the monastic vocation. Like Pharaoh in Egypt, the devil lorded it over the worldly realm; but just as Pharaoh could not pursue the chosen people when they crossed the Red Sea, the devil was unable to maintain his hold on those who crossed the threshold of baptism or who joined the monastic life.61


  According to the author from Marmoutier, Pharaoh represented both a threat to an entire community and a threat to individual believers. For Martin’s guardians—the monks, canons, and burghers of Tours—he was an external oppressor of the community as a whole. For the Christians of Auxerre, however, he was a subversive influence who threatened to undermine the faith of every believer. Thus Count Ingelger of Anjou told him he was not worthy of the title pontiff: “Since the name of pontiff [pontificis] and its honor delight you, why, having lost its etymology, do you subvert rather than make [fads] a bridge [pontem] of virtues? Why, having become a model of deception and trickery for your flock, do you hurl the one clinging to your footsteps from the way of sublime truth and compel him to go to the precipice of perdition?”62


  As an external oppressor who refused to recognize the rights of Martin’s guardians, the bishop of Auxerre represented the kind of opposition that Saint-Martin and Marmoutier had met in the archbishop of Tours. In creating this image of the bishop, the author of the Return from Burgundy reiterated views that had arisen both at Marmoutier and at Saint-Martin during their struggles for exemption. The discussion of the bishop’s corrosive influence on individuals, however, is more representative of the monks’ perspective.


  The monks of Marmoutier were concerned with the spiritual welfare of individuals, and they wished to convey the impression that the cloister provided the most propitious environment for preserving and nurturing that welfare. To do so, they maintained, the cloister had to remain intact, its walls impermeable. Episcopal visitations undermined the isolation of the monastery and disrupted the “monastic peace.”63 When the members of Archbishop Arnulf’s party “violated the solitude of monks,” they did not merely infringe upon the material liberties of Marmoutier as an institution; they demonstrated as well that undesired contact with the secular world inevitably exposed the monks and their way of life to pollution, which infected people like a disease.64


  The evil bishop of Auxerre symbolized the dangers of such contact. He harbored a disease that the monks claimed they could avoid, and he was able to infect individual members of the lay community because that community had no effective system of quarantine. Proponents of Marmoutier’s monastic way of life stressed that as long as the abbey remained free and independent its cloister could offer protection against pollution. In 1182, for instance, Guibert, a monk from the abbey of Gembloux in the Low Countries, claimed that abbatial elections at Marmoutier were uncorrupted because no outside power—secular or ecclesiastical—intervened, and thus no one who had been “defiled with the leprosy of the simoniacal heresy” was ever “violently forced” upon the monks. Marmoutier’s cloister was, in the image the monks projected, a haven from the diseases of worldliness and corruption.65 The chapter of secular canons of Saint-Martin did not offer such protection. Its members were in constant contact with the city around them.


  The Return from Burgundy gave legendary expression to the changes in the liturgical boundaries and alliances of Tours that had resulted from the movement for monastic exemption. It portrayed a bishop as an oppressor who stood in opposition to the Christian community and the cult of Saint Martin, and it depicted a fraternal bond between Saint-Martin and Marmoutier. Its representation of Martin’s guardians—twenty-four monks, twelve canons, twelve burghers—pointed to the three parts of Martin’s new community: Marmoutier, Saint-Martin, and Châteauneuf.


  Although these themes were of interest to both Marmoutier and Saint-Martin, the author of the legend was a monk of Marmoutier, and his interests did not revolve exclusively around the problem of exemption, which had already been resolved. In the character of Count Ingelger, the author both glorified the ancestry of his abbey’s patrons and presented a role model for those patrons. In his discussion of the monks who survived Marmoutier’s destruction, he strengthened a sense of Marmoutier’s historical continuity, which was fundamental to its identity as a community. Finally, in the discussion of the bishop of Auxerre, he gave implicit expression to an underlying conviction that spiritual well-being was incompatible with exposure to the secular world. The legend points, therefore, to some of the themes of part 2 of this book: Marmoutier’s relations with noble patrons, its identity as a community, and its nurturing of the spiritual lives of individuals.
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    59. See chapter 1 at notes 36 ff.


    60. “Quoniam igitur obstinati illius antistitis cor induratum est et quasi alter Pharao factus non vult dimittere virum Dei nisi in manu forti” (De reversione beati Martini, 28).


    61. On baptism, see Danielou, From Shadows to Reality: Studies in the Biblical Typology of the Fathers, 175–201. On monastic typologies, see Penco, “Tema dell’Esodo nella spirituality monastica,” 340. Examples by a monk from Marmoutier and a former monk from Marmoutier are Sermon for Saint Benedict’s Day (twelfth century), Bibliothèque Nationale, MS. lat. 12412, fol. III; Adam of Perseigne, Letter 5, PL 211:596. See also an earlier example from the monastery of Charroux cited by Landes, “Dynamics of Heresy and Reform in Limoges,” 468.


    On the Moses/Egypt imagery in the ceremony of making a catechumen (taken from two manuscripts from Tours), see De antiquis ecclesiae ritibus, bk. 1, chap. 1, art. 7, ordo 4, reprint ed., 1:44. On the identity of Martene’s manuscripts (Bibliothèque Nationale, MS. lat. 9434; Tours, Bibliothèque Municipale, MS. 184), see Martimort, Documentation liturgique de Dom Edmond Martène, 253.


    62. “Pontificis nomen cum te et honor delectet cur, hujus praenominis etymologia perdita, virtutum pontem non fads sed subvertis; et gregi tuo factus forma deceptionis et doli, vestigiis tuis inhaerentem a sublimi veritatis via dejiris et in perditionis praedpitium ire compellis?” (De reversione beati Martini, 28–29).


    63. “Quietem monasticam” (Notitia . . . de tribulationibus, 93).


    64. In their defense of monastic liberty the monks of Marmoutier stated, “God . . . commanded that his sabbaths should be kept, and that they should not be polluted in any way by servile work—that is, by a secular way of life”; “Dominus . . . praedpiat ut sabbata ejus custodiantur, nec servili opere, hoc est saeculari conversatione, ullatenus polluantur” (Notitia. . . de tribulationibus, 93).


    65. “Nullus enim umquam abbas ibi violentur intruditur, nullus lepra haereseos symoniacae respersus assumitur: quia nemo ab aliqua, vel saeculari, vel ecclesiastica potestate, quae per pecuniam corrumpi possit, aliquando statuitur, sed libera et irreprehensibili electione, qui ordinandus est promovetur” (Guibert, Abbot of Gembloux, “Epistola ad Philippum, archiepiscopum Coloniensem,” 608–9). On Guibert’s life and chronology, see Delehaye, “Guibert, Abbé de Florennes et de Gembloux.” For a general discussion of the frequent metaphorical association of heresy with leprosy and promiscuousness, see Moore, Formation of a Persecuting Society, 62–63.

  




  PART 2 Marmoutier




  Introduction


  Marmoutier and Saint-Martin shared a common goal in the late eleventh and twelfth centuries—gaining exemption from the control of the archbishop of Tours. Because their interests in the realm of ecclesiastical politics were similar, they worked together to undermine the traditional image of Tours as a single community united under its patron saint and its bishop. In the realm of secular politics, however, the two houses had different agendas: whereas the canons of Saint-Martin retained an intimate tie with the Capetian kings of France, Marmoutier developed close patronage relations with the principal rivals of the Capetians—the comital lines of Blois and Anjou. Between the late eleventh century and the early thirteenth the monks even represented the Blésois and Angevin lines—rather than the kings of Francia—as the principal lay patrons and beneficiaries of Martin’s cult. One of those legends explicitly indicated that because the king of Francia failed to exercise his responsibilities toward Martin’s cult, the count of Anjou stepped in to take his place.


  The monks of Marmoutier differed from the canons of Saint-Martin not only in their political alliances, but also in their spiritual goals and in the nature of their common life. And again, in the years between the late eleventh century and the early thirteenth, they described their spiritual goals and communal concerns in legends and historical works about Saint Martin and his cult.


  The twelfth century was an age of great spiritual and intellectual fervor, and it saw an efflorescence of monastic historical writings as well.1 On one level, then, it is not surprising to discover that Marmoutier’s monks energetically wrote new legends about their secular and saintly patrons and about the nature of their religious community. It is important to note, however, that this was also an age of economic, social, and political change and that those changes gave rise to new forms of spiritual and intellectual endeavor. By the mid-thirteenth century most Benedictine monasteries—including Marmoutier—suffered a decline, and the roots of that decline were already present in the twelfth century.2


  [image: Image]


  PLATE 3. (opposite) Marmoutier in the seventeenth century. This engraving from the Monasticon Gallicanum depicts Marmoutier’s Gothic church, which was begun about 1218 and completed in the mid-fourteenth century. To the right of the cloister (which is in the immediate foreground of the abbatial church) is the Romanesque chapel of Saint Benedict (marked with the letter I). The monks were brought to this chapel when they were dying. On the dates of the Gothic church, see Lelong, “Observations et hypothèses sur l’église abbatiale.” See plate 4 for further discussion of the chapel of Saint Benedict, which was dedicated in 1162. Photograph courtesy State University of New York, Binghamton.


  Marmoutier’s legendary and historical writings demonstrate that its monks made their own contribution to the cultural flowering of the twelfth century. But those writings also demonstrate that the monks were conscious of—and attempting to address—the social and cultural changes that threatened to render obsolete their spirituality and their way of life and to undermine the bonds of their religious community. To understand their legends about the Angevin and Blésois counts (the subject of chaps. 3 and 4), it is necessary first to discuss the origins of the abbey’s patronage relations in the late tenth and early eleventh centuries and the transformations those relations underwent in the twelfth century. I will give a fuller explanation of the monks’ spiritual and communal concerns at the beginning of chapter 5.


  Marmoutier and Its Patrons


  In 985 secular jurisdiction over Marmoutier passed from Hugh Capet—the patriarch of the Capetian royal line—to Count Odo I of Blois. Within a year, Odo ousted the secular canons who had resided at Marmoutier since the ninth century and replaced them with monks from Cluny.3 Odo also endowed the abbey with a sizable gift from his family property, thus providing the material means for the abbey’s future independence and prosperity. Like other monasteries, Marmoutier had declined both materially and spiritually during the chaotic ninth and tenth centuries, and it needed this gift, as well as subsequent ones from Odo, his descendants, and other noble benefactors (for an outline of Blésois gifts to Marmoutier, see table 1).4


  Tenth- and eleventh-century monastic reform curtailed direct lay interference in the internal governance of monasteries. In 909 Cluny’s founder, Duke William of Aquitaine, granted Cluny immunity from outside taxation and control. He also stipulated that the monks were to live according to the Benedictine Rule and to elect their own abbot as they pleased, without the intrusion of any outside power. These ideas about monastic liberty were not original, but the Cluniacs and their supporters pursued them with particular vigor.5 In 985 or 986 the Cluniac monks who came to Marmoutier introduced the idea of monastic liberty to Marmoutier. Thus, sometime between 985 and 987 Odo I of Blois ceased to call himself the “rector” of Marmoutier (the term for lay abbots) and began to call himself its “instructor” and “defender” instead.6


  Although reformed monasticism entailed a degree of internal independence from lay intervention, the lives of monks and their patrons remained intimately intertwined. Thus we find that in 998, when the monks of Marmoutier (or perhaps the young Count Odo II or his stepfather, King Robert the Pious) ousted the Cluniac monks from their house, it was a member of the Blésois family, Gauzbert, who became its new abbot. And it appears that Abbot Albert of Marmoutier, who was elected sometime between 1028 and 1037, was probably the Blésois count’s favored candidate.7 In the 1020s and 1030s Odo II of Blois encouraged the spread of Marmoutier’s reformed influence to other abbeys. In 1037, however, just after Odo’s death, this favoritism produced results that Odo himself might not have liked: Abbot Albert introduced to the abbey of Montier-la-Celle the idea that laymen (and women) could invest new abbots only with the symbols of temporal, not spiritual, power.8


    TABLE 1 Blésois relations with Marmoutier


  [image: ODO I (d. 996) Gift: Part of hamlet of Chamars (later a priory; CD, 4) Restores to Marmoutier: Villa of Coutures (originally given in ninth century; CB, I, 4) Gift by his widow, Benha: Exemption from river toll at Blois (CB, 5) Burial at Marmoutier (along with mother and brother; CD, 92) ODO II (d. 1037) Personal: Gauzbert, abbot of Marmoutier in 998, is from the Blesois family (see text at note 7) Personal: Alben, elected abbot of Marmoutier between 1028 and 1037, is closely tied to Odo (Guillot, 1:175 no. 190) Gift: Part of forest of Blemars (later priory of Mesland; CB, 6, 35) Gift: Church of Saint-Medard (later a priory; CV, 13) Gift: Land at Mercuriole (Manene, 1:279) Gift (at urging of his wife, Ermengard): Rights to wood at forest of Chaumont (on the Loire, near Mesland) and fishing rights at Fontcher (CB, 55) Restores to Marmoutier: Church of Chouzy (later a priory; CB, 7) Spreads Marmoutier's influence: At his command, election of the abbot of Saint-Florent of Saumur follows the discipline of Marmoutier (Guillot, I: I 76) Spreads Marmoutier's influence: On his deathbed, gives Marmoutier the right to watch over the abbatial election at Montier-la-CelIe (Guillot, I: I 84) Burial at Marmoutier (CD, 92) THIBAUD III (d. 1089) Retains rights over Marmoutier after 1044, when he loses Touraine (CD, 92) Gift (after 1044): More land in forest of Blemars (later priories of Mesland and Orchaise; CB, 20, 32, 36) STEPHEN (d. 1102) Gift (at request of his wife, Adele): Priory of Freteval (CD, 92) Gift: Priory of Francheville-Moree (widow, Adele, later gives more wooded land there and writes to ask her son Thibaud to defend the monks' right to a tithe there; CD, 77. CB, 146) Gift by widow, Adele: Forest near Maroles (CB, I II) THIBAUD IV (d. 1152) Spreads Marmoutier's influence: At urging of his mother, Adele, asks Marmoutier to reform College of St.-Martin-au-Val (Martene, 2:68-69, BN MS. lat. 12879, fo1. 74) THIBAUD V (d. 1191) Modest gift: Rent of £10 on fulling mills of Blois, to found perpetual anniversary (CB, 179) LOUIS (d. 1205) Modest gift: Founds chapel of Pontigou in the forest of Blemars and endows it with £20 rent to support two monk-priests who will perform divine services there; later adds £20 to endow daily masses for himself, his father, and his children (CB, 189, 203) CB = Marmoutin-, Cartulaire Blisois CD = Cartulaire de Marmoutin- pour Ie Dunois CV = Cartulaire de Marmoutin- pour Ie Vtnd8mois Guillot = Guillot, Comte d' Anjou et son entourage Martene = Martene, Histoire de I'abbaye de Marmoutier BN = Bibliotheque Nationale]


  Even though Marmoutier was now engaged in a reform program that had the potential to undermine the political power of noble princes, the Blésois counts continued to favor the abbey. When Geoffrey Martel of Anjou defeated Thibaud of Blois in 1044, thereby extending his power over Touraine, Thibaud “valued [Marmoutier] so much” that he kept it in his “proprium dominium” rather than relinquishing it to Geoffrey along with the rest of Touraine.9 Thibaud, his son Stephen, and his daughter-in-law Adele continued to shower gifts on Marmoutier into the early years of the twelfth century. Their descendants maintained the tradition, though on a more modest scale, until the early years of the thirteenth century (see table 1).


  Like other powerful princes in the eleventh century, the counts of Blois had a vested interest in maintaining close contact with and some degree of influence over the monasteries they patronized. After all, they were turning these establishments into wealthy and powerful landed institutions, and they did not wish to see the monks’ wealth and power slip away from them. But the nobles were also dependent on the monks for spiritual assistance, and for this reason many of them, including the counts of Blois, encouraged monastic reform.


  These laymen sought the spiritual assistance of monks because they were anxious about their own actions in the political and social realms. During the tenth and early eleventh centuries, territorial lords, such as the counts of Blois, were usurping royal powers that the king was too weak to exercise. Although they necessarily filled a political void, these nobles could not act with complete confidence, since they lacked the legitimacy that belonged to the king by virtue of his royal blood and sacred anointing. Moreover, the violence that nobles exercised among themselves was, as the church began to emphasize in Odo I’s generation, inherently sinful. According to the theology of the time, violent nobles needed to appease God by doing penance for the sins they committed as a consequence of filling and maintaining their positions in society. But they had no time to perform the requisite acts themselves, so they gave large tracts of lands to monasteries, whose inhabitants were to spend their time corporately performing vicarious penances and intercessory prayers. As two of Marmoutier’s benefactors stated, they desired the monks’ prayers “so that when the day of death comes to us, the pestiferous enemy will not rejoice in our souls.”10


  The tenth- and eleventh-century patrons of Marmoutier expected not only the intercessions of the abbey’s monks, but also the assistance of its patron saint, Martin. Thus, like his mother, his brother, and eventually his son, Odo I of Blois hoped that burial at Marmoutier would assure Martin’s help in attaining a desirable after life: “Remembering the enormity of my evil deeds and becoming very afraid of the Day of Judgment . . . and especially because I desire, when I pay my debt to death, to rest at Marmoutier so that [Martin], the confessor, will snatch my soul from the infernal flames . . . I, Count Odo, restore and return in perpetuity to all my faithful monks serving God at Marmoutier the manse of Couture, which belongs to their abbey but has long been separated from it.”11


  Like the counts of Blois, the Angevin counts often enjoyed a symbiotic relationship with Marmoutier (see table 2). Even before Geoffrey Martel gained control over Touraine in 1044, he and his father Fulk Nerra—who established his dynasty’s power by acquiring new territory, building fortified castles, and allying himself with the church—nurtured a positive relationship with Marmoutier. In 989 Fulk Nerra granted Marmoutier some fishing rights, and in 1020 he invited monks from Marmoutier to inhabit the abbey of Saint-Nicholas of Angers, which he had just founded. About 1040, Geoffrey Martel and his wife Agnes invited monks from Marmoutier to help establish a new abbey, Trinity of Vendôme; in 1050 he gave a landed gift to Marmoutier. The night before he died in 1060, Geoffrey, like other nobles of his time, decided to join a monastery ad succurrendum. He entered the abbey of Saint-Nicholas of Angers, but it was a monk from Marmoutier who gave him medical care during his final hours there. In gratitude, Geoffrey granted Marmoutier an exemption from paying tolls on the Loire river.12


    TABLE 2 Angevin relations with Marmoutier


    [image: FULK NERRA (d. 1040) Gift: Fishing rights at Boce (Marchegay, 60, Guillot II:C8) Spreads Marmoutier's influence: Invites Marmoutier's monks to inhabit Saint-Nicholas of Angers, which he founded, but later expels them (Guillot, 1:177-78) GEOffREY MARTEL (d. 1060) Gift: Domain of Carbay (later a priory; Guillot, 2:C2(9) Gift: Exemption from land tolls and tolls on the Loire (Marchegay, SO-52) Spreads Marmoutier's influence: Asks Marmoutier's monks to inhabit Trinity of Vendome Oohnson, 37-38) Possible hostile relations: Marmoutier introduces reform of abbatial elections and of lay investiture to Saint-Florent of Saumur (which passed from Blesois to Angevin patronage in 1044; Guillot, 1:181-83) GEOffREY THE BEARDED (deposed 1067-68) Hostile relations: Attempts to impose lay investiture on Marmoutier, lays waste its property (see text at note 14) FULK RECHIN (d. 11(9) Gift: Forest of Canevosa (desired burial at Marmoutier when he made the gift; Guillot, 2:C347; Martene, 1:482-83) Special status: Urban II places Marmoutier under FuIk's protection (see text at note 20) FULK V OF JERUSALEM (d. 1142) Gift: Priory of Troo (Martene, 2:49) Guillot = Guillot, Gomt. d' AnjoN et son entoNrag. Johnson = Johnson, Praytr, Patronag. and POWtr Marchegay = Prieures de Marrnoutier en Anjou, ed. P. Marchegay Martne = Martene, Histoi,. d. I'abbay. de Marmoutier]


  In the eleventh century, the counts of Blois and Anjou alleviated their spiritual anxieties and bolstered their secular power by establishing relationships with the monks of Marmoutier. The Angevins, however, like the archbishops of Tours, found that the monastic and Gregorian reforms interfered with their political interests. About 1032, when Baudry, the first abbot of Saint-Nicholas of Angers, retired, another monk from Marmoutier replaced him, but the newly chosen abbot fled the abbey before his benediction. Apparently the abbot could not accept the conditions that the Angevin count was imposing on Saint-Nicholas. Neither would the count tolerate Marmoutier’s conditions: after the new abbot fled Saint-Nicholas, Fulk Nerra expelled Marmoutier’s monks from the abbey and introduced a monk from Saint-Aubin as the new abbot.13


  Two decades later, in 1055, Marmoutier introduced to the Angevin abbey of Saint-Florent of Saumur the reforming idea that a layman could not invest an abbot with the symbols of spiritual authority. After this date Geoffrey Martel ceased to found new monasteries. And in 1064 Geoffrey Martel’s successor, Geoffrey the Bearded—whose own power had diminished in the face of the duke of Normandy, the king of France, and the reforming papacy—attempted to claim the right to invest Marmoutier’s abbot with the pastoral staff, the symbol of the abbot’s spiritual authority. When the monks of Marmoutier resisted Geoffrey’s attempt, the count retaliated by attacking and laying waste Marmoutier’s possessions.14


  The monks of Marmoutier responded to Geoffrey the Bearded’s aggressions with the kinds of cultic responses they employed during their struggles with the archbishops of Tours. First they made a procession to the tomb of Saint Martin. Accompanied by lepers and other feeble people—“whose prayers they believed prevailed above many before God”—the monks proceeded in bare feet to the “body of their patron Saint Martin,” where they implored God to temper the count’s behavior before he could destroy the abbey and thus earn his own damnation.15 This procession did not produce immediate results. In 1067, however, Geoffrey the Bearded was imprisoned by his brother, Fulk Rechin, and deposed by the pope, who was probably reacting at least in part to Geoffrey’s aggression against Marmoutier.16 In their retrospective account of these events the monks of Marmoutier interpreted Geoffrey’s fall from power as a sign that God had come to their assistance. As in their struggles with the archbishop of Tours, the monks represented their opponent—Geoffrey—as the devil’s agent and the enemy of the people of God.17


  Although the monastic and papal reform movements threatened the counts of Anjou and the archbishops of Tours in similar ways, the Angevins healed their rift with Marmoutier much more quickly than did the archbishops. Indeed, in his own relationship with Marmoutier, Count Fulk Rechin benefited from the continuing struggle between the abbey and the archbishop. Fulk became indirectly entangled in the exemption struggle at Tours when he forced Archbishop Ralph to leave his see in 1082.18 The count was excommunicated for this action, and it was not until fourteen years later that he became reconciled with the reform papacy. In the meantime, however, Fulk fell ill and made a generous gift to Marmoutier. Apparently fearing he was going to die, the count called Saint Martin his “patron” and “defender” and indicated that he wanted to be buried at Marmoutier.19


  Fulk recovered from this illness, and in 1096, when Urban II dedicated Marmoutier’s new church, the pope made peace with the count. Urban chastised the canons of the cathedral of Tours for tyrannizing the monks of the abbey, proclaimed the monks’ innocence “to the ears of Fulk, the distinguished count of Anjou,” and placed Marmoutier under the protection of Fulk, along with several other lay leaders.20 To Urban, Fulk Rechin was an ally of Marmoutier in its struggle with the archbishop and the cathedral.


  By the end of the eleventh century, then, the monastic and papal reforms had effectively limited the direct control that local lords could exercise over monasteries like Marmoutier. No outside magnate—lay or ecclesiastical—could impose an abbot on Marmoutier, and no layperson could invest new abbots with the symbols of spiritual authority. Marmoutier was more independent than it had ever been. Indeed, with over one hundred priories in northern and western France and several in England as well, it was at the height of its prosperity, prestige, and influence.


  Well into the twelfth century, and even into the thirteenth, Marmoutier maintained its stellar reputation as a model Benedictine abbey, whose prayers for the dead were especially efficacious.21 Like other traditional Benedictine houses, however, it began to face a number of difficult challenges. First, new monastic orders—such as Cîteaux, Prémontré, Fontevrault, and Grandmont—began to offer spiritual alternatives to the older, more ritualized spirituality of the black Benedictines. Individuals seeking a more rigorous form of religious “poverty” or a more introspective and personal spirituality might join one of these orders, or they might found their own hermitages. Laypeople who were impressed by the poverty, simplicity, or rigor of the new houses and orders began to patronize them—either instead of or along with the older Benedictines. And in all their benefactions, laypeople became more circumscribed. By the second half of the twelfth century the age of large landed gifts had drawn to a close, and religious institutions had to adapt to (and learn to administer) modest sources of income—such as tithes, oblations from parish churches, and rents from small properties.22 As I show in chapter 4, the transition to modest gifts was closely tied to a new theology that placed responsibility on the individual. An interior sense of remorse, theologians now maintained, was all that was necessary to save a sinner from eternal damnation. But if that was so, what role was there for monastic suffrages for the dead? One of the aims of Marmoutier’s twelfth- and thirteenth-century legends was to answer this question.


  Marmoutier’s monks encountered the new religious institutions of the late eleventh and twelfth centuries in a number of arenas. The forests of the diocese of Tours became dotted with new hermitages—Fontaines-les-Blanches, Aiguevive, Gastine, Baugerais, Turpenay, Bois-Aubry. Fontevrault, moreover, was just west of the diocese of Tours and had two priories within the diocese.23 By the second half of the twelfth century Marmoutier’s most influential patrons—the Angevin and Blésois counts—were favoring the new orders. Fulk V of Anjou was a major benefactor of Fontevrault, his daughter became its second abbess, and his grandson, King Henry II of England, was buried there, as were Henry’s wife and son. Similarly, Thibaud IV of Blois became an intimate associate of Bernard of Clairvaux.24 The Blésois counts continued to give gifts to Marmoutier until the end of the twelfth century, but their donations became more modest; the Angevins apparently ceased to bestow gifts on Marmoutier after 1124 (see tables 1 and 2). By the second half of the twelfth century, however, Marmoutier’s monks were learning that the patronage of powerful secular rulers was not limited to landed gifts. Representatives of Marmoutier now spent a great deal of time in secular and episcopal courts defending their abbey’s claims to property, sometimes against the newer religious orders. Powerful lords, including the Angevin kings and the Blésois counts, could show goodwill toward Marmoutier by reaching judicial decisions that favored the abbey.25 It paid to have friends in high places, and Marmoutier’s monks attracted and reciprocated the favors of powerful men not only by praying for their souls, but also by writing flattering historical works. As the discussion in chapter 3 suggests, John of Marmoutier’s role as a prominent historian and biographer in the court of King Henry II was potentially beneficial for his monastery.


  There is no evidence that Marmoutier suffered a major decline during the twelfth century—indeed, it probably remained the most impressive religious house in Touraine. And the visitation records of Bishop Odo of Rouen reveal that even in the thirteenth century Marmoutier’s priories maintained a higher standard of the monastic life than did many other monastic institutions.26 Nevertheless, the monks had to adapt to changing patterns of generosity, to new spiritual concerns, and to evolving cultural tastes. They needed to convince both themselves and their potential patrons that they still had something to offer society. They made a strong case for themselves in their writings about the Angevin and Blésois counts.
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  3 History, Legitimacy, and Motivation in Marmoutier’s Literature for the Angevins


  Between about 1137 and 1175 Marmoutier’s monks wrote three works that served in part to enhance the status and legitimacy of the counts of Anjou. The first of those works glorified Ingelger, the legendary tenth-century patriarch of the Angevin line; the second, a history of the counts of Anjou, gave a series of brief biographies beginning with Count Ingelger and continuing through Count Geoffrey the Fair (d. 1151); and the third provided a laudatory biography of Geoffrey the Fair.


  These three works reflect a growing interest, in the eleventh and twelfth centuries, in noble ancestry. Medieval people tended to believe that charged moments in the past—especially origin points, the times when patriarchs lived—provided blueprints and exemplary models for the present. But by the twelfth century they had also become convinced that tangible links should join the past with the present and that individuals derived their status and personality from their bloodlines. As the discussion in chapter 6 shows, this aristocratic concern with genealogy and linear continuity spilled over into monastic histories as well.


  Legitimizing stories about the ancestors of a count or king not only could enhance that man’s reputation but could also mold him, telling him who he was and how he should behave. Over the course of the twelfth century, Marmoutier’s writings about the Angevins showed an increasing concern with molding behavior and affecting the conscience of the individual. This interweaving of an interest in collective reputation with an interest in interior motivation points to the close linking in this period of group consciousness and notions of the self, the one enhancing the other. Indeed, both the concern with group legitimacy and the awareness of individual responsibility were related, at least in part, to the mounting complexity of society.


  Because they served persuasive purposes, Marmoutier’s legends about the Angevins had the potential of meeting not only the Angevins’ needs, but also those of the monks. Through their legends the monks offered moral advice, and they informed the counts of Anjou and the first Angevin king of England how to maintain reciprocal relations with the abbey. The monks portrayed these ideal relations at a time when the Angevins were turning to the newer religious orders for spiritual solace. It is possible that the monks saw in these texts (and especially in the Return from Burgundy) a way to draw the Angevins’ attention back to Marmoutier and Martin’s cult. Even if the monks failed in the end to outshine the newer religious orders in the Angevins’ eyes, they could still benefit from the favor of their rulers in courts of law. By presenting the Angevins with the “gift” of flattering histories, the monks may have hoped to merit the reciprocal gift of favorable legal decisions if ever the need arose.


  Dynastic Legitimacy: Saint Martin’s Return from Burgundy


  Marmoutier’s first work concerning the counts of Anjou, the Return from Burgundy, was written by an anonymous monk between about 1137 and 1156.1 This legend enhanced the reputation of the counts of Anjou in three ways: it simultaneously associated their patriarch with the cult of Saint Martin and disassociated the Capetian king from that cult; it contrasted the heroism of Count Ingelger of Anjou with the ineffectual behavior of the king of Francia; and it made a substantial contribution to the Angevins’ genealogical literature.


  The criticism of an earlier king of France in the Return from Burgundy reflected the political stance of the Angevins in the years after 1128. Before 1128 the Angevins had frequently changed sides in the political struggles of the times, sometimes allying with the Capetian kings and sometimes lining up against them. In 1128, however, a new phase of Angevin history began. Fulk Junior’s son Geoffrey the Fair became engaged to Mathilda, the daughter of Henry I of England, and the Angevins turned their attentions to England.2 When Henry II, the son of Geoffrey and Mathilda, assumed the English throne in 1154, Touraine became part of the Angevin empire, and it did not fall under the French king’s domain until 1204.


  In its focus on the prestige of the Angevins and its implicit criticism of the French throne, the Return from Burgundy differed from the work that had inspired it—Radbod of Utrecht’s sermon describing the siege of Tours in 903. Whereas Radbod’s sermon had assumed that the community of Christian Franks was united and that it directed its hostility toward external enemies, the Return from Burgundy emphasized hostilities among Christians, thereby highlighting the twelfth-century author’s perception that both the church and Christian society in general were divided into competing communities or groups.


  According to the legend, the special relationship between the Angevins and the cult of Saint Martin originated when Ingelger, allegedly the first count of Anjou, stepped in to fill a void left by the king, who through his inactivity implicitly forfeited his association with Martin. Abbot Herbern and the other men who had carried Martin’s relics to Auxerre sought the assistance of the king, the legend claimed, when they learned that the bishop of Auxerre would not allow them to carry the relics back to Tours. The king, however, was reduced to inaction by his desire to avoid prejudicing one part of his kingdom in favor of another. He told the saint’s custodians that both Tours and Auxerre were in his realm and that the evidence of possession seemed to favor Auxerre’s claims: “Since both cities are under royal authority and in both we serve that authority indifferently, we consider it unworthy that with the violence of prejudice we should despoil Auxerre, which possessed the treasure, and that we should give it to Tours, which up until now has relinquished its possession.”3 In the face of such unjust equanimity, the Return from Burgundy implied, it was better to turn to local patrons. Indeed, when the Tourangeaux turned to Count Ingelger for assistance, he immediately responded to their dilemma. Backed by the armed might of six thousand men and horses and assisted by several bishops, the count convinced the bishop of Auxerre to relinquish Martin’s relics. He then accompanied Martin’s party in its glorious procession back to Tours.4


  Earlier facts and traditions concerning the Angevin line had already established a special relationship between the Angevin line and Saint Martin’s cult and basilica. Fulk the Red (+940) had probably been the treasurer of the chapter of Saint-Martin (although this seems to have been forgotten by the twelfth century); Fulk the Good (+960) had, so the twelfth-century Deeds of the Counts of Anjou claimed, such special devotion for the church of Saint-Martin that he was made an honorary canon there and frequently sang in the choir; Geoffrey Greymantle was buried at Saint-Martin; and Geoffrey Martel (as well as his descendants) carried the saint’s banner into battle.5 Nevertheless, legendary historiography now established that Ingelger was the patriarch of the Angevin line. Thus, because the prevailing historical consciousness of the period assumed that points of origin provided blueprints for subsequent time, Ingelger’s relationship with Martin’s cult was normative in a way that those of Fulk the Good, Geoffrey Greymantle, and Geoffrey Martel were not.6


  Furthermore, unlike the remembered devotion of Fulk the Good, the burial of Geoffrey Greymantle, and the use of Saint Martin’s banner by Geoffrey Martel (who fought as an ally of the Capetian king the first time he carried Martin’s banner, in 1044), the Return from Burgundy indicated that the formation of the relationship between the Angevins and Saint Martin’s cult was linked to the king’s failure to live up to his responsibilities toward the saint.7 Indeed, it appears that the author of the Return from Burgundy, mindful of his patron’s competitive stance toward the Capetian kings, was trying to promote a relationship between Saint Martin and the counts of Anjou that both rivaled the one between the Capetian king and Saint Denis and appropriated for the house of Anjou a saint who had traditionally been associated with the kings of Francia.


  To a certain extent the Capetian kings themselves had already begun to abandon Martin’s cult as they grew closer to the cult of Saint Denis. About a generation before the Return from Burgundy was written, during the reign of Louis VI, the link between the Capetian kings and Saint Denis began to receive greater attention than before. In 1124, under the threat of attack by the emperor Henry V, Louis visited the abbey of Saint-Denis, just outside Paris. There he declared that Denis was the special patron and protector of the realm and took up the saint’s banner, which he intended to carry into battle. By the end of the twelfth century this banner was identified with the oriflamme, which Charlemagne had carried in the Song of Roland, and it remained a central royal symbol until the end of the Middle Ages.8


  But Louis might have chosen another saint. His predecessor Philip I, for instance, had favored Saint Remi’s relationship with the crown and had chosen to be buried at Fleury, near Saint Benedict, who was also a long-standing favorite of the Frankish rulers.9 It is significant, however, that Louis VI, with the encouragement of Abbot Suger and other monks of Saint-Denis, chose a saint who resided within the immediate royal domain. Even though the events of 1124 gave rise to an unusual amount of unity between the king and his vassals, Louis Vi’s most direct sphere of activity remained his private domain—land in the region immediately around Paris.10 Such was the state of the feudal monarchy in the late eleventh and early twelfth centuries. By the time the king finally extended his unrivaled power over Touraine in 1204, Saint Denis had gained an unquestionable position as the royal patron.


  Changes in the manuscripts of the liturgical acclamations of the king, the laudes regiae, may well reflect the twelfth-century rise of Saint Denis’s royal status vis-à-vis that of Saint Martin. Eighthcentury Carolingian laudes had equated the two saints, associating them, as well as Saints Hilary and Maurice, with the Frankish army. In these manuscripts, and in one from the eleventh century as well, the king was associated with Saints Mary, Michael, Gabriel, Raphael, John, and Stephen. But in a twelfth-century manuscript the king was associated with Denis alone.11 Although the basilica of Saint-Martin of Tours remained a royal abbey and twelfth-century chansons de geste, such as the Couronnement de Louis, perpetuated the idea of the king’s relationship with Martin, before the middle of the twelfth century Saint Denis attained a privileged position as the preeminent royal patron saint.12


  The monks of Marmoutier thus promoted an association between Saint Martin and the Angevins one generation after Louis VI and the monks of Saint-Denis began to stress with new fervor the relationship between Denis and the Capetian line. The efforts of both the monks of Marmoutier and those of Saint-Denis reflect a general intensification in the use of legitimizing legends and rituals. These resulted at least in part from the competitive relationship between princely magnates and the Capetian kings, whose power—from the time of Louis VI on—was growing at the expense of those magnates. In Tours, in the period when the Return from Burgundy was written, the Angevins were feeling the direct effects of the expansion of Capetian power. Between 1044, when Geoffrey Martel gained control over Touraine, and the early part of the twelfth century, the men who were appointed deans and treasurers of the chapter of Saint-Martin tended to be close allies of the Angevins. The treasurer who assumed office about 1139, however, and possibly the dean who assumed office about 1154, were sons of King Louis VI. And all their successors, at least until the end of the thirteenth century, were close allies of the Capetian kings.13


  In addition to associating the count of Anjou with Saint Martin’s cult, the Return from Burgundy contributed to the status and prestige of the Angevins by portraying the founder of the line as a hero of the Viking era and by contrasting his heroism with the king’s ineffectual behavior. The legend described Ingelger as an “energetic count” (comes impiger) and juxtaposed the count’s energy with the “slothfulness” (pigra segnities) that prevented the king from protecting the interests of the Tourangeaux.14


  In focusing on a hero of the era of Viking and Saracen invaders, as well as in contrasting a vigorous count with a passive sovereign, the Return from Burgundy resembled a number of chansons de geste, also written in the first half of the twelfth century. The Couronnement de Louis, for example, portrayed the emperor Louis the Pious as a thoroughly incompetent ruler whose realm was held together and protected by Count William of Orange, who fought the Saracen invaders and defended both the Christian faith and the principle of justice.15


  Some critics have argued that the portrayal of a weak king in many of the chansons de geste represented the perspective of powerful territorial lords who either threatened or were threatened by the increasing effectiveness of the French kings. Twelfth-century vernacular literature promoted the interests of these rivals to the Capetians by reducing the sovereign to a weak figurehead or portraying him as an unjust antagonist.16 The Return from Burgundy can also be understood in this way. It was written at the same time as these chansons de geste, it glorified a comital family that was in direct competition with the Capetians, and it juxtaposed an energetic count, who performed his heroic deeds during the mythical age of Viking and Saracen invaders, with an ineffective and slothful king.


  But Ingelger’s heroism represents more fundamental intellectual shifts as well. Unlike Radbod’s tenth-century sermon, in which the Franks were passive victims and only God and his saints played active roles, the Return from Burgundy portrayed men as actors. Ingelger proved his faith with acts of prowess and bravery. In Radbod’s account, the appearance of Martin’s relics had caused a “vehement stupor” to strike the Danes; in the Return from Burgundy, by contrast, it was at the appearance of Ingelger’s armed band that “the city of Auxerre was stupefied.”17 This emphasis on men as causal agents points to one of the salient characteristics of spiritual and secular writings from the period that began about 1000—optimism.18


  Insofar as it reflected the competition between the French king and the princely magnates of his realm, the Return from Burgundy resembled not only certain themes in the chansons de geste but also new historical writings.19 Such writings, which emanated from both royal and noble circles, also served legitimizing purposes. The most important innovation within this genre entailed the emergence of noble genealogies and genealogical histories, to which the Return from Burgundy contributed.


  Between the seventh century and the eleventh century the only genealogies recorded in continental Europe were produced for royal dynasties. At the end of the eleventh century, however, a few powerful noble families—those of the counts of Anjou and Flanders and that of the duke of Normandy—began to record or commission their own genealogies. In these works the powerful magnates claimed (whether or not it was true) that their lineages had originated in Carolingian times and that they thereby owed their power and office not to the Capetian king but to their own connections with the Carolingians, which had been preserved through the unbroken links of their continuous family lines.


  The initial function of the new genealogies was to illustrate the continuity of a patrimony, passed on through a single bloodline. In the twelfth century, however, the circle around the Angevins, like those around other powerful nobles, became interested in recording the deeds of ancestors who had bequeathed to them an inheritance of valor as well as a patrimony. Indeed, the accounts of these deeds suggested that it was by virtue of their heroic accomplishments in the mythical age of Carolingian rulers and pagan invaders that legendary ancestors had obtained their patrimonies. Twelfth-century family histories like those concerning the Angevins both borrowed from and provided material for the chansons de geste.


  The gradual elaboration of the historical accounts concerning Ingelger illustrates the stages of development of these family histories. Ingelger s historical existence is affirmed by a ninth-century charter in which he is identified as the father of Fulk the Red, the first historical count of Anjou.20 More than a century after Ingelger’s death, the Angevins began to take an interest in recording the history of their line. Not surprisingly, however, their memory of the family patriarch was weak. To be sure, they still knew who Ingelger was: his name appeared on one of the earliest Angevin genealogies, written at the abbey of Saint-Aubin of Angers toward the end of the eleventh century.21 Even so, Fulk Rechin, who wrote a short history of his family in 1096, said he could record the “virtues and deeds” neither of Ingelger nor of Ingelger’s two successors, Fulk the Red and Fulk the Good, “because they lived so long ago that we do not even know where they are buried.”22 Nevertheless, Fulk Rechin contributed to, and perhaps initiated, the family mythology concerning Ingelger, claiming that it was a descendant of Charlemagne, rather than an ancestor of the Capetians, who had bestowed the position of count on Ingelger. Fulk Rechin also claimed that Ingelger, as well as his earliest descendants, had liberated Anjou from pagans: “These four counts [Ingelger, Fulk the Red, Fulk the Good, and Geoffrey Greymantle] held the honor of Anjou, having seized it from the hands of pagans. . . . And Ingelger, the first count, held that honor from the king of France—not from the race of the impious Philip [who had recently won over and married Fulk’s wife] but from the stock of Charles the Bald, who was the son of Louis, the son of Charlemagne.”23


  During the first half of the twelfth century, historians of the Angevin line elaborated the legends concerning Ingelger. According to the first redaction of the Deeds of the Counts of Anjou, written before 1115 and rewritten after 1151, Ingelger defeated the Vikings in battle, thereby earning himself a noble wife, additions to his patrimony, and the position of count. Concerning Ingelger’s chivalric behavior, this work noted that while he was still a youth, Ingelger successfully defended in one-on-one combat his godmother, who had been falsely accused of adultery.24


  The Return from Burgundy augmented the Angevins’ corpus of genealogical literature and elaborated the themes that had been important to Fulk Rechin and the first author(s) of the Deeds of the Counts of Anjou. Like the earlier histories, it rooted the family memory in the age of Carolingians and Vikings and portrayed the patriarch of the line as a chivalric hero. It enhanced those themes by demonstrating that the association between the Angevins and the cult of Saint Martin began with Ingelger.


  But unlike Fulk Rechin’s fragment and the first version of the Deeds of the Counts of Anjou, the Return from Burgundy was written from a decidedly monastic perspective. As I argued in chapter 2, the legend helped support the interests of Marmoutier and Saint-Martin in their struggles with the archbishop of Tours. Even while glorifying Mar-moutier’s Angevin patrons, moreover, the legend attempted to mold those patrons by instructing them that they should protect the monks and canons who guarded Saint Martin’s cult. The message applied to both Marmoutier and Saint-Martin. By emphasizing that the party in Auxerre was headed by Abbot Herbem of Marmoutier, however, the author highlighted the relationship between Marmoutier and the counts.


  The monastic perspective of the Return from Burgundy is perhaps best illustrated by the fact that the monks themselves (along with their companions from Saint-Martin) were the principal beneficiaries of the deeds and miracles in the story. This had not been so in earlier stories about the Angevins’ relations with the cult of Saint Martin or in the earlier histories of the Angevins. In an eleventh-century account of Geoffrey Martel’s victory in 1044 over the count of Blois, the miracles of Saint Martin benefited the count: in 1044 when Geoffrey first carried Martin’s banner into battle, he won the battle without shedding any blood because Thibaud of Blois’s men were frightened by Geoffrey’s army, which looked completely white.25 Similarly,in Fulk Rechin’s historical fragment and in the first version of the Deeds of the Counts of Anjou, Ingelger’s actions were beneficial to himself, bringing him wealth, property, and the position of count. In the Return from Burgundy, Ingelger’s action served the monks, the canons of Saint-Martin, and the saint himself. And the miracles in that legend reinforced the idea that Ingelger’s service and the consequent return of the saint’s relics to Tours were pleasing to God and to Martin. When the saint reentered his parish, bells rang, candles ignited, and trees turned green in mid-December.26


  In its representation of the heroic patriarch Ingelger, the Return from Burgundy emphasized the layperson’s responsibility to protect the interests of religious institutions. Nevertheless, like the more secular works about heroic ancestors, the legend concentrated on external behavior and external signs of status. Like an epic hero, Ingelger established his reputation through actions: we know nothing about his motivations or sentiments.27 Ingelger’s external accomplishments devolved, as an almost physical inheritance, upon the Angevin counts who succeeded him. But the legend about Ingelger was also an exemplary and exhortatory tale establishing a set of expectations for those who inherited the patriarch’s position. Thus the author of the Return from Burgundy implied that a good count did not simply inherit his status; rather, he chose to conform to the model of his ancestors. John of Marmoutier would go much further in this exhortatory and motivational direction.


  Group Legitimacy and Individual Motivation:

  The Writings of John of Marmoutier


  In his writings about the Angevin line John of Marmoutier, like the author of the Return from Burgundy, legitimized his secular patrons while at the same time adding a monastic perspective. Also like the earlier author, John strengthened the links between his Angevin patrons and the cult of Saint Martin. Unlike the earlier author, however, John shifted his preoccupations away from heroic behavior, and his desire to mold the individual character of his patron, King Henry II of England, was more explicit. John consciously employed the art of persuasion to incite Henry to be a good man. Although John’s discussions of motivation and persuasion did not bear directly on the cult of Saint Martin, his interest in these themes merits our attention, since parallel discussions recurred in texts from Marmoutier that did involve Martin’s cult.


  Both of John’s works—his revised and expanded version of the Deeds of the Counts of Anjou, which he wrote between 1164 and 1173, and his biography of Geoffrey the Fair, written after 1173—contributed to the corpus of Angevin genealogical literature.28 Furthermore, John gave the Angevins’ relationship to Martin’s cult a central place in the family’s genealogical memory by incorporating the Return from Burgundy into his redeaction of the Deeds of the Counts of Anjou.29


  John’s inclusion of the earlier legend in the family’s continuous linear history strengthened the implication that because the family patriarch was linked to Saint Martin’s cult, so were all his descendants. And John reinforced this message of continuity by making a new claim that not only Ingelger, but also his first two descendants—the three ancestors whose bodies had been lost to Fulk Rechin seventy-five years earlier—were buried at Saint-Martin.30


  John also asserted, as the Return from Burgundy did not, that the relationship between Ingelger and Martin’s cult was reciprocal: he claimed that after Ingelger accompanied Martin’s relics to Tours he was given a prebend at the basilica of Saint-Martin and designated its defender, tutor, and treasurer. Fulk the Red, the actual patriarch of the Angevin line, probably was the treasurer of Saint-Martin. But he apparently used the position on occasion to plunder the chapter’s resources rather than to serve the house. Thus John’s example differed from the historical precedent (which he may not have known anyway), in that he portrayed Ingelger as the defender of Saint-Martin.31


  Not only in his narrative about Ingelger but also in his biography of Geoffrey the Fair, John was able to demonstrate that both the count and the religious houses of Marmoutier and Saint-Martin benefited from their association. According to John, the archbishop of Tours threatened to excommunicate Geoffrey during one of their frequent altercations. But Geoffrey remained unruffled, reminding the archbishop that he was (honorarily, at least) both a canon of Saint-Martin and a monk of Marmoutier. “And thus,” since both houses were now exempt from the archbishop’s power to excommunicate, “the wise man both evaded the unjust sentence of the pontiff and proved how highly the pontiff should hold the privileges of churches.”32


  Although John directed much of his discussion to inner motivation, he continued to praise the exterior and manly virtues of the Angevins in terms reminiscent of the Return from Burgundy. In his life of Geoffrey the Fair, for example, he portrayed Geoffrey as a valorous count—like Ingelger, a “comes impiger.” And like the author of the Return from Burgundy, John contrasted the count’s vigor with the weakness of a king. This time, however, the weak king was not the king of France but Stephen, the “false king” of England, who in his struggle to retain the throne “waned” each day, while his rival Geoffrey grew “more robust.”33


  John described Geoffrey as a leader who met the traditional criteria of manly virtues. Nevertheless, he stressed that Geoffrey’s most important traits were wisdom, mercy, and justice. In his prologue to Geoffrey’s Life, John wrote that because Geoffrey manifested these traits, he proved himself an ideal ruler, even though he was not actually a king: “For who did not know either his clemency toward those who had been overthrown, or his mercy toward the wretched, his justice toward rebels, his strength in fighting enemies, his skill in managing things?”34


  In emphasizing Geoffrey’s intellectual and moral virtues, John built on earlier twelfth-century versions of the Angevin family history. Even in the Return from Burgundy, Ingelger employed a certain rhetorical skill when he pointed out to the bishop that he was not living up to the etymology of his title, pontifex. Moreover, the first redaction of the Deeds of the Counts of Anjou portrayed Fulk the Good as “peacemaking, tranquil and mild” and noted that Geoffrey the Fair was “admirable in his uprightness, notable in his justice, devoted to military deeds, extremely literate, the most eloquent among both lay and clerical persons, and generally endowed with all good morals.”35


  This interest in the moral, intellectual, and—as C. Stephen Jaeger has argued—courtly virtues of the Angevins seems to have grown in increments during the twelfth century.36 John of Marmoutier, however, was the first historian of the Angevin line who explicitly attributed these traits to Ingelger. John made it clear that Ingelger was a wise and literate ruler, and in so doing he wedded an interest in rational and interior traits of rulership with an interest in mythological points of origin: “This Ingelger [was] most profound in counsel, catholic in faith, exceedingly learned in letters, strenuous in arms and great in counsel and strength.”37 Because Ingelger, the only patriarch of the family, was both learned and wise, the entire Angevin line was by implication blessed with these traits.


  John of Marmoutier’s interest in the moral and intellectual virtues of the former counts of Anjou was linked to his rhetorical interest in affecting the interior motivations of his contemporary audience. He wrote not simply to enhance the reputation of the Angevin line, but to instruct and move his audience as well. Indeed, in his Life of Geoffrey the Fair he presented Geoffrey as an exemplar upon whom Henry II could model his own behavior.


  The earlier authors who wrote about the counts of Anjou showed some interest in moral persuasion, but their primary intention was to enhance the reputation of the Angevins—to convince an outside audience of the glory and legitimacy of the dynasty. Fulk Rechin declared in his prefatory remarks, which seem to reveal a desire to justify his somewhat irregular succession, that he wanted to describe how he and his ancestors came to possess and retain their position.38 And the introduction to the first redaction of the Deeds of the Counts of Anjou emphasized unambiguous praise: it opened with a quotation from Sallust about the need to preserve the memory of those whose “virtue is considered glorious and eternal.”39 The author of the Return from Burgundy made no clear statement of his intentions, but the legend emphasized heroic and legitimizing deeds more than motivation and moral concerns.


  Despite their preoccupation with reputation, however, the first authors of the Deeds of the Counts of Anjou helped pave the way for John’s interest in instruction and motivation. At several points in their work they acknowledged that the dynasty’s history was not one of continuous glory, that stories from the past could help mold the character of individuals in the present, and that family characteristics did not absolutely determine one’s destiny. For example, in the last sentence of his version of the Deeds of the Counts of Anjou (which ended with Fulk Rechin, who died in 1109), the first author of the first redaction explained that he had collected the record of the counts’ deeds not only to glorify the Angevins but also to edify them and provide models for their imitation: “While I found these things written in hidden volumes, I could not bear to bury them with fruitless silence. Therefore I composed their deeds just as I perceived them for the honor of our lords the counts of Anjou, and I entrusted the established deeds for the edification of successors, imploring that our labor would be able to find fruit in the imitation of the best of our predecessors by our contemporaries.”40


  John of Marmoutier built on these precedents, but he went much further. By placing his discussion of edification and imitation in the preface rather than in a concluding sentence, he framed his entire work in a motivational way. In that preface John directly addressed the man—King Henry II of England—whose behavior he wanted to influence, suggesting that the king would find in the Angevins’ family history not a continuous succession of virtuous men and glorious deeds, but a set of bad men, whose behavior he should avoid, and good men, whom he could choose to imitate. The authors of the first redaction of the Deeds of the Counts of Anjou had made a similar point, but only when they needed to justify their reasons for discussing the less exemplary members of the line, Geoffrey the Bearded and Fulk Rechin.41


  John also moved beyond the earlier authors in his explicit assertion that although his history provided models for imitation and examples for edification, those models could take effect only if they penetrated the surface of behavior, affecting the king’s interior motivations. John wanted to instigate imitation and kindle caution. His use of these words, which appear in other works by his contemporaries at Marmoutier as well, placed new emphasis on the inner self and the role persuasion could play in moving that inner self:


  
    When good history refers to good things, the solicitous listener should be instigated to imitate the good or, recollecting the bad deeds of the depraved, the religious and pious listener or reader will be kindled, nonetheless, to avoid what is noxious or perverse, to execute more clearly those things that are good and that he knows to be worthy to God.


    These things, my lord king, I . . . wrote down for the honor of the counts of Anjou, our lords, and for the utility of those who hear them and for the instruction of your character, so that you will assume a good example and a better end from the good ones, and from the bad ones you will be made aware of a bad entrance or path lest you come to the same bad end.42

  


  John of Marmoutier was not the only author in Henry II’s circle who took an interest in internal motivation. Indeed, it is not surprising that people in the king’s entourage addressed this issue. Henry and his associates helped lead the way in the twelfth-century revival and expansion of legalistic and bureaucratized forms of government.43 Bureaucratic governments have their advantages, but they also have their costs: government officials, as John of Marmoutier was well aware, may not always behave in ways that serve the interests of their ruler and of the people.44 Such men exercised many of their official functions in the absence of the ruler himself; their loyalties to him were more impersonal and attenuated than were those of feudal vassals. Because sophisticated forms of political organization rely on impersonal ties, a desirable goal for twelfth-century rulers and intellectuals was to mold people—potential bureaucrats, ordinary subjects—who would behave in accordance with principles of law and justice even when the eye of the ruler was not watching and when the policing arm of the government was not striking. Internal motivation, rather than mere external restraint, was a desirable form of inhibition for the society that was taking shape in the mid-twelfth century.


  The differences between John’s preoccupations and those of earlier authors who wrote about the counts of Anjou point to a mounting interest in interior concerns. Note, however, that Henry II’s court was not the only context for John of Marmoutier’s ideas. As I show in chapters 4 and 5, Marmoutier’s twelfth-century literature abounded with discussions of internal motivation.


  This growing interest in internal motivation did not supplant or stand in opposition to the interest in group legitimacy. Rather, Marmoutier’s monks explored the two themes simultaneously. The multiplicity of competing groups in twelfth-century society meant that one’s place in the world and one’s code of behavior were not necessarily predetermined. The individual was left with choices: whether to become a black Benedictine or a Cistercian, whether to side with the cathedral of Tours or the abbey of Marmoutier, whether to ally with the Angevin count or the French king. Some of the vernacular epics of the period successfully portrayed these multiple perspectives, giving equal weight, for example, to the demands of feudal ties and of family. These works suggested that conflicting loyalties—to overlord and family, to church and king—forced the individual to recognize that the world did not provide a perfect system of order. Men and women had to find that order within themselves.45


  John of Marmoutier’s writings do not represent a break with earlier notions of group legitimacy or with aristocratic notions that blood helped shape who one was. Aristocratic ideas about blood and class were intensifying at the end of the twelfth century, and John’s writings were thoroughly consistent with these developments.46 Nevertheless, John portrayed his royal patron in active dialogue with his heritage and group identity. Henry II had the advantage of inheriting the blood of the illustrious Angevin counts, but he also had the responsibility of shaping his own career and character within the limits defined by his dynasty’s history. The king was privileged to be the descendant of special men of a special dynasty, but he was also responsible for his own choice to live up to the potential his heritage provided and to follow the examples of the good men who had preceded him.
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  4 Marmoutier and the Salvation of the Counts of Blois


  Between the end of the eleventh century and the early part of the thirteenth, anonymous monks from Marmoutier wrote three versions of a legend concerning the refoundation of Marmoutier by Odo I of Blois in the late tenth century. Unlike its writings about the counts of Anjou, Marmoutier’s legends about Count Odo stressed the salvation of the individual over the collective legitimacy of a dynasty. Nevertheless, these stories developed along lines that paralleled the Angevin writings: they moved from an emphasis on external deeds to an emphasis on internal character and motivation, and they exhibited increasing interest in persuasion.


  Like the writings about the Angevins, the legends about Odo of Blois helped explain how monks and their patrons could and should sustain mutually beneficial relations in a changing society. The twelfth-century stories about the Angevins portrayed a lateral and mutually beneficial exchange of noble protection for monastic legitimization. This relationship replaced the one of domination that eleventh-century nobles frequently tried to impose on monastic institutions. The stories about Odo of Blois encouraged and explained the benefits of modest gifts to monasteries. Such gifts began to predominate after the first quarter of the twelfth century as nobles grew more conservative in their generosity toward monasteries.1 The later stories about Odo suggested, moreover, that despite a new theology of salvation, which put greater stress on the intention of the individual, lay patrons could continue to benefit from monastic prayers for the dead.


  In two of the three Blésois legends, the count’s wife, Ermengard, played a central role. Archival records concerning this remarkable woman—actually the wife of Odo II rather than Odo I—provided some of the inspiration for including her in the legend. But the monks were also attempting to explain and promote new roles that women could assume in a changing society. Developments in the economy of benefactions and a new interest in the social benefits of persuasion were opening up new possibilities for women’s influence and action.


  The First Legend: Odo and Ermengard as Archetypal Benefactors


  The first legend about Odo I and Ermengard was included in a brief history of Marmoutier that the monks apparently presented to the council of Clermont in 1095 (see Source Appendix, I-B). According to the legend, the reform and refoundation of Marmoutier began when Ermengard, a “venerable matron,” encountered in the church at Marmoutier the concubine and child of its sacristan. The concubine told Ermengard that she had assumed the responsibility of bellringer for the church because there was no one else to do it.2 Deeply grieved that “the opus Dei was negligently performed by shameless servants,” Ermengard rode to her husband’s court, where she threw herself at his feet. After gaining the support of the knights and common people who were present at the count’s court, she compelled her husband to promise he would reform the abbey.3 Odo fulfilled his promise by convincing the king to give him jurisdiction over Marmoutier then expelling the canons who occupied the abbey. “With God making the suggestion through his amiable wife, Ermengard,” he established thirteen monks from Cluny in their place.4


  Although this first legend about Odo did not directly mention the cult of Saint Martin, it resembled the Return from Burgundy in that it associated a distant ancestor of a comital dynasty with Marmoutier while it disassociated the French king from the monastery. Unlike the Return from Burgundy, however, the legend about Odo was not directly critical of the king. It simply reiterated the circumstances of Marmoutier’s reform, which took place only after secular jurisdiction over the abbey had passed from the king to the count.


  Although it did not portray the count as a chivalric hero, this legend did emphasize that he carried out a commendable deed. Indeed, like Ingelger in the Return from Burgundy, Odo became a role model for other nobles, who could learn from his example how they should behave toward monastic institutions. Unlike Ingelger, Odo I was not the actual patriarch of his dynasty. Nevertheless, he was involved in Marmoutier’s refoundation—its second point of origin—and for this reason his generosity toward the abbey provided a normative blueprint for subsequent relations between the Blésois line and Marmoutier.5


  In developing his portrait of Odo, the author of the legend simply reiterated the known historical record. In developing Ermengard’s role, however, he manipulated the record. The surviving documents concerning Ermengard provided more exemplary material than did the documents concerning Bertha, the real wife of Odo I.6 But Bertha had lived at a more normative, archetypal time. By pushing the real Ermengard back to the time of Marmoutier’s refoundation, the author of the legend transformed her into a role model for other women who married into the Blésois dynasty as well as for noble women in general.


  Our sources for the actual Ermengard, who flourished in the 1030s, come from Marmoutier s charters—records that the monks kept when nobles bestowed property on them. These charters indicate that Ermengard was one of the rare women (and my examination of the abbey’s charters has revealed only one other, Countess Adele of Blois) whose ability to influence their husbands’ decisions actually impressed the monks. Unlike other charters, in which women usually appear as co-donors, or simply assenting to the gifts of their husbands, fathers, or brothers, the charters involving Ermengard—as well as Adele—report that while the husband officially disposed of the property, the wife provided the initial impetus toward generosity.7


  Ermengard exercised this rare influence at a critical time, when the consolidation of noble property under the control of tightly constructed male lineages resulted in the decline of women’s power within the noble family. Daughters were losing their shares in patrimonial inheritances, and wives, as the charters of Marmoutier make clear, were losing control over conjugal properties, including their own dowries.8 Ermengard apparently impressed the monks of her own time, as well as those of a later generation, because she managed so well within the new system. Again and again she exhibited her favor toward religious institutions and causes by acting through her husband: at her “entreaty” Odo gave a gift to Marmoutier; with her “insistence and labor” he built a bridge at Tours, to put a stop to the frequent drownings there; and with her “incitement” and “the inspiration of God” he decided not to charge a toll for the use of the bridge.9


  Ermengard represented to the monks of Marmoutier a way noble women could continue to exercise influence, despite their loss of official power within the noble family. In their charters the monks of Marmoutier drew special attention to Ermengard’s remarkable abilities. And in their legends, beginning with this one from the end of the eleventh century, they presented her as a normative role model.


  It appears that the author of this legend wrote about Ermengard because he wanted to encourage another influential countess of Blois: Adele, daughter of William the Conqueror and wife of Count Stephen (1089–1102).10 Adele gained a reputation as a pious, independent benefactress of Marmoutier after 1096, when Stephen departed for the Holy Land. Indeed, she became more than a mere benefactress. She presided in the seigneurial court of Blois, and through her decisions there she emerged as a major protectress of Marmoutier. For this reason the monks addressed her as “our most sweet lady,” “the most fervent lover of Marmoutier,” and—in an expression of admiration for her ability to exercise manly power and independence—“virago.”11


  But even before Stephen’s departure in 1096, Adele disclosed her favorable disposition toward Marmoutier by exercising influence over her husband. Stephen began to consider making a gift to Marmoutier when his father died, six years before the beginning of the First Crusade. He consulted Adele as well as other members of his family and household, and he listened to the frequent exhortations of two monks from Marmoutier, whom he called his “familiars.” Finally, just before he left for the Holy Land, Stephen bestowed his gift, acting “not only with [Adele’s] assent and admonition, but also at her request.”12 During a six-year period, then, the two monks from Marmoutier had come to know, and perhaps to encourage, a second influential countess of Blois. It was during this period, moreover, that one of the abbey’s monks composed the first legend about Odo and Ermengard, and it is therefore probable that the author had Adele in mind when he chose to write about her influential predecessor.


  But the author of this legend may have had a more general female audience in mind as well, one that included the wives of all potential noble patrons. This was the period when both noble and urban women were beginning to demonstrate a remarkable enthusiasm for religious life and practice. Just west of Tours, for example, Robert of Arbrissel began his itinerant preaching career in 1095, attracting a large following of converts of both sexes. To accommodate this following he founded, in 1100 or 1101, the double monastery of Fontevrault on the border of Touraine. The abbey, which was ruled by an abbess of noble background and became a favorite of the prominent noblewomen of the region, also provided accommodations for former prostitutes. Largely because it met women’s growing spiritual needs, it was extremely successful. By the middle of the twelfth century it had close to forty priories.13


  Throughout the twelfth century, women continued to seek outlets for their religious enthusiasm. We find nuns on the institutional fringes of the new male religious orders of Cîteaux and Prémontré and individual recluses in monasteries and towns.14 At Marmoutier, sometime around 1130, the monks made an effort to meet women’s religious needs by converting the abbey’s eremitical retreat on the island of Saint-Nicholas into an informal religious house for noblewomen.15


  Noblewomen of the late eleventh and twelfth centuries demonstrated their religious sentiments not only by renouncing family life, but also by exercising religious and moral influence within the family. Churchmen who frequented the courts of prominent nobles and kings began to acknowledge and encourage this female role in the civilizing process. The monastic chronicler Orderic Vitalis associated “sweet speech” or eloquence with pious wives, saintly monks, and effective preachers. Other clerical authors praised Adele of Blois for her erudition and proclaimed that she exceeded her father and brothers in her appreciation of poetry and of manners.16


  Churchmen recognized that the women of Adele of Blois’s generation wielded cultural and moral influence in aristocratic courts, but they were also aware that women seldom had the power to alienate noble property on their own. It was thus in the interest of the monks of Marmoutier to encourage whatever means of control women could continue to exercise over the disposal of family properties.17 The legendary description of Ermengard of Blois, who compelled her husband to reform Marmoutier by falling at his feet and refusing to rise until her petition had been granted, both mirrored actual gender interactions in Adele’s generation and provided encouragement for even bolder behavior by pious wives.18


  The Second Legend: The Judgment of Odo


  The first version of the legend about Odo and Ermengard, which presented the count and his wife as exemplary role models, had the potential of enhancing the status of the Blésois counts, just as the writings about the counts of Anjou enhanced the status of the Angevins. The second legend shared none of these legitimizing characteristics. Rather than lauding Odo of Blois as a chivalric hero or an ideal ruler, the second legend portrayed him as a depraved sinner who abused his position of power. It associated the count of Blois with Marmoutier and the cult of Saint Martin, but unlike the Return from Burgundy it did not imply that the association glorified the comital line. Like the writings of John of Marmoutier, this legend offered moralistic advice for secular lords and showed some interest in internal motivation. But unlike John, who portrayed Geoffrey the Fair as an ideal ruler, the author of this legend offered only a negative image of Odo of Blois.


  According to this anonymous author, who wrote sometime in the twelfth century, Count Odo I was a sinful man, “totally given over to the world” and “carried away” with the desire to expand his earthly glory and possessions.19 This portrait of Odo’s sinful character drew upon original charters in which Odo I asserted, for example, that “the enormity” of his “evil deeds” made him fear the Day of Judgment; for that reason the count sought the aid of Saint Martin, who might succeed at “snatch[ing]” the count’s soul “from the infernal flames.”20 While drawing on these concepts, the author of this legend also manipulated the historical record, basing his narrative on the fact that Odo II, not Odo I, had earned an unsavory reputation as a result of his breach with King Robert the Pious and his untimely death at the battle of Bar-le-Duc, where he had attempted to gain control of the Burgundian kingdom.21 Like the first legend about Odo I, which associated Odo I with Ermengard, the wife of Odo II, this legend conflated the lives of the two men, and the confusion, whether conscious or accidental, suited the author’s purposes.


  The author of this legend lent dramatic tension to his narrative by implying that Odo’s chances for salvation were precarious even though he felt last-minute remorse. Just before he “exhaled the final breath of life,” Odo felt repentance for his sins and privately confessed them to the “eternal priest.” But this was not a manifest confession given to a priest, and so the devil, “whom the light of truth never illuminates,” claimed Odo’s soul for himself and his demons.22


  Nevertheless God, whose “mercy for those who fear Him lasts forever,” was mindful of the good deeds Odo had performed during his life, especially his refounding of Marmoutier.23 Therefore he sent Saint Martin to assist the count. Martin challenged the demons, claiming they could not take possession of the count’s soul because he had not yet been fairly judged. The demons then proposed that Odo’s fate be determined by weighing his virtues against his vices. In the ensuing contest, it seemed at first that the demons would prevail: even though they included the refounding of Marmoutier, Odo’s virtuous deeds only just managed to equal the weight of his enormous heap of sins. Saint Martin, however, successfully averted the demons’ victory by adding to the weight of the count’s good deeds the vicarious assistance the monks of Marmoutier were offering for him: “[The two sides] are almost even, but lest . . . the occasion for treachery be offered to the adversaries, Martin [and his assistants] add both his own prayers, vigils, fasts, acts of charity, and other aids of penitence as well as the supplemental sacrifice of prayers for him, which the brothers of the abbey did not cease busily to procure for his seizing; as well as the daily celebration of the divine mystery. . . And with that done the left dish of the scales, outweighed by the right, springs up as if it is empty.”24 The presumptuous demons were thus routed, and having saved the count from eternal damnation, Martin arranged for his “soul to be transferred to the purgatorial college” where he could be “fully purged.”25


  Certain aspects of this story—the description of Odo’s final moment of contrition and private confession, the reference of God’s mercy, and the assertion that after Odo was saved from hell he underwent purgation—reflect spiritual changes and theological developments that transformed the relations between monks and their lay patrons in the twelfth century.


  Two of the most salient features of twelfth-century spirituality were its optimism and its emphasis on internal and personal experience. Late tenth- and eleventh-century sources—including the actual charters of Odo I—stressed God’s judgment and the impending threat of eternal punishment for those who had not done penance for their sins. Twelfth-century sources, by contrast, increasingly emphasized God’s mercy and the promise that even sinners could attain eternal salvation. In the eleventh century the corporate and external actions of monks provided vicarious intercession for sinful laypeople. In the twelfth century theologians became convinced that individual sinners earned God’s forgiveness by feeling sincere sorrow—inner contrition—for their misdeeds.26


  The growing emphasis on God’s mercy and on the personal and internal nature of spiritual experience contributed to the rising importance of the doctrine of purgatory, which reached its fullest articulation in the twelfth century. According to the new theology of penance, sinners were absolved of their guilt as soon as they felt contrite, but they were still obliged to confess their sins and make satisfaction—pay off the debt—for them. Contrition alone now earned the promise of salvation, yet contrite sinners who died before completing their satisfaction could expect to spend time in purgatory until the debt was paid off. Formerly the somber threat of eternal damnation loomed darkly on the horizon for sinners who failed to complete the penitential works that compensated for their sins. Now, though external works of penance were still obligatory, the message was optimistic, and it was an internal emotion—genuine sorrow for one’s sins—that earned salvation for the individual.27


  The doctrine of purgatory, as Jacques Le Goff has argued, represents an affirmation of life and a growing sense that men and women had control over their own destinies and even over the destinies of the dead. Like the Return from Burgundy, this theological development points to the characteristic twelfth-century stress on men and women as actors.28 Like the writings of John of Marmoutier, moreover, it shows a shift in emphasis from deeds to motivations, from external to internal concerns.


  The story about the weighing of Odo’s virtues and vices shows signs of the new theology of salvation: Odo feels contrition; God is merciful, but Odo must still undergo purgation after he has been saved from hell. Nevertheless this legend is only partially imbued with the new theology and its implications. Like the tenth-century charters of Odo I, it still notes that the external deed of founding Marmoutier, coupled with the intervention of Martin and the vicarious assistance of the monks, saves Odo from hell. Odo’s contrition, in this legend, has no real effect. And despite the reference to God’s mercy, the legend dwells on the less optimistic idea that Odo’s chances for salvation are precarious. The threat of the demons and the dramatic contest, in which Odo’s virtues almost fail to outweigh his vices, dominate the emotional landscape of this tale.


  The predominant message of this legend, definitively monastic in its perspective, was that secular lords needed monasteries even more than monasteries needed secular lords. Like the tenth-century charters from Marmoutier, it suggested that sinful nobles—and who among them could claim he was less sinful that Odo?—should anticipate God’s imminent judgment with a sense of terror.29 This pessimistic message was tempered by references to God’s mercy, to contrition, and to purgatorial punishments. Yet the legend did not complete the task of transforming the traditional monastic message for the laity in light of the new theology of salvation.


  The Third Legend: Odo’s Purgatory, Ermengard’s Persuasion, and Social-Economic Change


  Toward the end of the twelfth century or sometime in the thirteenth, the author of a third legend about Odo of Blois accommodated the new theology more thoroughly. By adding interpolated passages to the second legend, he transformed the earlier redaction in two ways.30 First he softened the theological edges, emphasizing that God’s mercy was available to all contrite sinners and distinguishing purgatorial and eternal punishments. In this way the author clarified the new theology of salvation. At the same time, however, he emphasized that monastic suffrages for the dead could continue to assist lay patrons: although it was the personal contrition of sinners that now saved them from damnation, the vicarious assistance of monks was still of use, especially in easing the burden of purgatorial punishment.


  The second change in the story entailed the integration of Marmoutier’s first legend about Odo—the story about Ermengard and the refounding of Marmoutier—into the story about Odo’s virtues and vices. Ermengard, in this third legend, played a more developed role than in the first: she became even more pious, persuasive, and economically influential. Cultural, economic, and theological developments contributed to these new representations of a pious wife.


  The author of the interpolated legend showed much more clearly than the author of the second that God exercised not only judgment but also mercy. This aspect of God’s nature, the author made clear, was a mystery to the demons, who understood only judgment. Because they had not “penetrated the abyss of God’s compassion,” the demons mistakenly thought they had jurisdiction over Odo’s soul.31 Odo, however, was eligible for God’s compassion, which is available to anyone who puts hope in it: those with “changed hearts” experience mercy, which “will enfold the one who hopes in the Lord.”32 Odo’s moment of true contrition ensured his ultimate salvation because it qualified him for God’s mercy and for the benefits of Christ’s death on the cross.


  Because contrition plays such an important part in this legend, the drama of Odo’s trial becomes almost redundant, and the threat of the demons diminishes. During the interlude before Martin actually arrives to assist Odo’s soul, the narrator of the story asks God what has happened to his promise to save repentant sinners. But even as he poses the question, the narrator implies that God will indeed keep his promise: “Where [God] is that faithful promise, in which you say, ‘Whenever the sinner sighs he will be saved?’ O most pious Lord, be mindful of this healthful word of yours, in which you gave hope to the penitent.”33


  God’s judgment is still in effect in this legend, but it functions as a prelude to mercy, purifying souls and thereby qualifying them for deliverance: “His judgment leads them through fire and water, his mercy leads them into the cooling. His judgment melts and purifies them, cleaning them out and purging them like gold and silver. It cooks out all dross of their sins. His mercy restores them as before, leading them back to the lost fellowship of the citizens of the heavens.”34 It is, in fact, for purgatorial purposes that God first allows Odo to be frightened by the devil and his demons.35 We no longer have the impression, as we did in reading the earlier version, that Odo’s contest is real, that he may not attain salvation.


  The emphasis on contrition and mercy in this interpolated legend renders problematic the rationale for weighing Odo’s virtues and vices. Indeed, when Martin assents to the contest he already knows that Odo will be saved not by the weight of his own good deeds, but by Christ’s death on the cross. The redemptive power of Christ, which is available to the contrite, is now much more important than good works. We no longer have the sense that sinners have to pay back the price—or counter the weight—of bad works to attain salvation:


  
    Martin, according to Isaiah, not uncertain that “he would scorn the scornful” [Prov. 3:34] and that [the demons] depend upon an ineffective explanation, confidently assents [to the weighing of Odo’s virtues and vices], secure in the incomparable weight of that unique price that will not be wanting on his side. Which weight, poised in the balance of the cross and outweighing the sins not only of one man but even of the whole world, redeems the general captivity of the human race and restores it to the inheritance of paradise, which was taken away by judgment.36

  


  Only the demons mistakenly believe that Odo’s virtues and vices really count for something. They do not realize that Christ’s death on the cross outweighs the sins of humanity.


  Nevertheless, Odo is not a passive participant in the drama of his own salvation. As soon as he sighs the sigh of true contrition—as soon as his heart changes its inclinations—he makes himself eligible for the benefits of Christ’s death and for the boundless depths of God’s mercy. Odo attains salvation not by performing good deeds but by feeling contrition. The author develops this new theme by building around the earlier text: without eliminating the passages in which the monks’ vicarious assistance plays an important role in counterbalancing the weight of Odo’s sins, he encompasses the earlier message within a new one.


  But though the new theology of salvation, contrition, and the redemptive power of the cross now overshadows the monks’ vicarious assistance and the deed of refounding Marmoutier, good deeds and prayers for the dead still have their place. They now help to ease the burden of purgatorial punishments. Relatives of the dead can turn to monks, asking them to offer assistance for those in purgatory.


  The author of this legend expounds the theme of vicarious assistance for those in purgatory in his discussion of Ermengard, who now plays a much more instrumental role than in the first legend. She wields economic influence not only by working through her husband, but also by spending money and bestowing property independently. Through her independent actions, Ermengard is able to assist Odo in purgatory. Moreover, her persuasive powers now influence not only Odo’s act of refounding Marmoutier, but also his internal moral conscience, and she is thus implicitly connected to the turn of conscience by which Odo saves himself from damnation.


  In contrast to the first legend about Odo and Ermengard, this last legend portrays the personalities of the foundress and her husband in completely polarized terms. Odo, on the one hand—until his final moment of remorse—is a hopeless sinner. Indeed, the author even equates Odo with an unbeliever, “for even if he did not wander away from the Christian profession with words, he did with deeds,” and he belonged with those “who confess to know God, but who nevertheless deny God with their actions.”37 Once again Ermengard convinces her husband to reform Marmoutier, but the author emphasizes that Odo’s action is “kindled by his wife’s unwearied diligence more than by his own intention or ardor” and that he never deserts his love for the secular realm, the realm of “Egypt.”38 Odo’s sins include, just as they did in the shorter version of the story, vainglory and desire for fame. But the author now stresses Odo’s desire for wealth and mentions “how difficult it is for a rich man to be saved.”39


  Opposite the unbelieving, sinful Odo, the author of this legend places Ermengard—a saintly evangelizer. In passages that reveal a growing interest in the spiritual capacity of laypeople, the legend portrays Ermengard as leading a virtually monastic life: she is chaste, she fasts frequently, and she engages in continuous prayers. In her relations with her husband she plays the role of Saint Cecilia, an early Christian woman who converted her pagan husband to Christianity: Ermengard constantly attempts to change her husband, and through her persuasive efforts she fulfills Saint Paul’s precept that “an unbelieving man will be saved [salvabitur] by a believing wife” (1 Cor. 7:14). “Powerful in her manner of speaking and in works,” Ermengard “soften[s]” (mitigabat) her husband’s “ferocity.”40


  In this legend Ermengard’s persuasive powers affect much more than her husband’s economic behavior. Her spiritual influence—her ability to “soften” and “kindle” her husband—saturates his conscience, though it does not finally turn around until his moment of death. Like John of Marmoutier, the author of this legend was interested in internal motivation, and for that reason he encouraged and explored the rhetorical efforts by which one individual could “kindle” the conscience of another.


  Parallels between the later Ermengard legend and Scholastic discussions of persuasion within marriage suggest that the anonymous author from Marmoutier was aware of Parisian theological discussions and that he himself was responding to the social and economic changes that influenced the Parisians. Like the Scholastic theologians, who discussed preaching wives and the moral sway that wives of usurers could exercise over their husbands, the author from Marmoutier emphasized spiritual influence within marriage, the wife’s words, and her softening effect. Like Thomas of Chobham and other Scholastic theologians, Marmoutier’s author juxtaposed the moral persuasion of a wife with the sinfulness of her husband and equated that sinfulness with unbelief. Like Thomas of Chobham he even rephrased 1 Cor. 7:14, indicating that a husband “was saved” by his persuasive wife rather than that he “was consecrated.” Finally, like the Scholastics, he highlighted the sin of greed, although he did not exclusively equate Odo’s sinfulness with greed for wealth.41


  This new interest in interior conscience and persuasion was related in part to the greater role individuals were able to play, in a more complex society, in determining their life circumstances. Growing towns and thriving urban schools drew their numbers from the countryside; new crafts, professions, and burgeoning bureaucracies provided new options for the uprooted and the ambitious.42


  Marmoutier’s monastic empire both benefited from and helped stimulate the changing economic and organizational structures that gave rise to the twelfth-century interest in choice, internal motivation, and persuasion. In the countryside the monks helped to expand the interior frontiers of western Francia, establishing the priories of Fréteval, Orchaise, Fontaine-Mesland and Saint-Laurent-en-Gâtines in forests that had formerly been uncleared. Marmoutier’s monks founded rural settlements and markets, stimulating rural commerce and providing new and better opportunities for the peasantry.43 In addition, they engaged in long-distance trade, moving their boats up and down the Loire from Nantes to Blois.44 Because they needed to manage their vast empire, in the second half of the eleventh century and the early years of the twelfth the monks of Marmoutier had to develop increasingly sophisticated forms of administration.45 Through John of Marmoutier and others like him, they had firsthand knowledge of the growth of bureaucratic government. Indeed, by the mid-twelfth century more and more of their property disputes were being resolved by formal legal procedure in episcopal and comital courts.46


  Marmoutier’s monks also had direct ties to the growth of towns. In Tours the prosperity of the monastery helped stimulate the commercial growth of the suburb of Saint-Symphorian. The monks, moreover, owned residential and commercial property in Châteauneuf, and they had intimate relations with some of the prominent merchants there.47 They even promised on at least one occasion to provide daily board for a man who thought he might pursue his studies in Tours, apparently at the cathedral school.48 Marmoutier’s urban connections, moreover, were not limited to Tours. The monks had priories in York (England), Amiens, Reims, Nantes, and Paris.49 Affinities between the language of the third Odo legend and some of the writings of Thomas of Chobham suggest that the monks also had intellectual ties with the Parisian Scholastics.50


  Economic and governmental growth provided men and women with more opportunities and choices than they would have known in the early Middle Ages, and the burden of those choices frequently weighed heavily on their consciences. Awareness that individuals could choose their destinies helped foster an interest in moral persuasion. The experience and perception that people had options and that they could change carried over into the moral sphere, where preachers and teachers became increasingly interested in persuading laypeople to follow the precepts of the church or to convert—to make a conscious change—to a life of repentance. A number of Marmoutier’s own monks joined the abbey’s ranks because they experienced this kind of conversion.51


  The greater complexity of urban life and of more extensive and centralized forms of government also fostered an interest in internal motivation by putting a premium on self-discipline. Unlike their predecessors in the tenth and early eleventh centuries, people who lived in the twelfth and thirteenth centuries were much less likely to remain in face-to-face communities where the mere possibility of being observed and recognized served as a deterrent against violating collective norms. Larger towns and more extensive and depersonalized forms of government lent greater anonymity to the individual’s day-to-day activities, and the smooth functioning of society now depended on an internalization of the community’s norms.52 The church’s interest in internal motivations and its fostering of popular exhortatory preaching, which appealed to those motivations, indicates not only that it wanted to inculcate the laity with its values, but also that it was attempting to address the problems of larger and more depersonalized urban and political communities.53


  Persuasion also became a concern in the twelfth and thirteenth centuries because the greater complexity of society had both increased the importance of communication and rendered it more difficult. People’s experiences were more diverse than in small, face-to-face communities, and they were more aware that attempts to communicate had to begin with the perception of diversity and with the willingness and ability to bridge the gulf between one’s own experiences and those of others. Scholastic argumentation, which was built around the attempt to reconcile apparently contradictory texts, represents one effort to deal with diversity and establish common grounds for understanding. The new interest in the art and methods of persuasion represents another such effort.54


  Interiority and persuasion, then, were integrally related to the growing complexity of twelfth- and thirteenth-century society. They reflected and helped shape a world in which individuals who were free to make choices had to cooperate, negotiate, and live together peacefully.


  In its emphasis on internal contrition and persuasion and its asso-ciation of Ermengard’s persuasion with Odo’s avarice, the third legend about Odo and Ermengard reflects social and economic changes of the twelfth and thirteenth centuries. This is true as well of the legend’s treatment of Ermengard’s financial independence. Ermengard not only works through her husband, as she did in the first legend, convincing him to found Marmoutier, she also works independently: she gives alms in Odo’s behalf while he lives, and after he dies she gives some landed estates to Marmoutier so that the monks will perform masses to help deliver Odo from the punishments of purgatory.55


  This portrayal of Ermengard’s independent economic behavior, like the portrayal of her moral persuasion and her husband’s avarice, was not unique. Other clerical authors from the late twelfth and early thirteenth centuries wrote stories that demonstrated the spiritual efficaciousness of women’s alms and the role their pious observances and modest benefactions could play in spiritually assisting the dead and the living.56 The actual economic choices available to the women in these stories did not mark a striking departure from the eleventh and early twelfth centuries. Noble wives frequently managed the household finances. Theoretically, then, they had always had the opportunity to give alms. And throughout the eleventh and twelfth centuries widows—like Ermengard in this last legend—exercised more freedom in disposing of noble property than did married women.57 What was most significant in these stories was the assertion that the independent economic actions available to women—even while their husbands were alive—could render spiritual benefits. The wealth that married women, and even widows, could control independent of their husbands and relatives was limited. But the church was now more interested in limited assets, including those of women.


  The author from Marmoutier, like several of his contemporaries, wanted to perpetuate the message that modest feminine alms were spiritually beneficial. This message reflects the changes monasteries had undergone since the tenth and eleventh centuries, when nobles like Odo I, Odo II, and even Stephen of Blois founded monasteries and monastic priories, often because they wanted to avoid the eternal punishments of hell. Necessarily, these monastic endowments and priories drew on major portions of patrimonial properties—the cost of avoiding hell was high in the tenth and eleventh centuries. By the second half of the twelfth century, however, noble families had become more protective of their patrimonies, and the money economy enabled religious institutions to draw on new sources of income in the form of tithes, modest rents, and fees collected for providing pastoral care. Modest gifts became increasingly important, and noble benefactors—including Marmoutier’s Blésois patrons—began to endow anniversary masses and perpetual chantries rather than priories. They paid for these masses and chapels with modest estates and rents (see table 1).58


  Along with the new doctrine of contrition, the church’s growing interest in smaller sources of income may have contributed to the crystallizing of the doctrine of purgatory. The cleansing fires of purgatory, more circumscribed than the eternal punishments of hell, fit the new, more modest religious-economic system: it was far less costly to help a soul out of purgatory than to prevent its damnation.59


  Stories concerning the efficacious actions of independent wives suggest that monks either perceived or wanted to create a link between small, feminine gifts and purgatory: Ermengard endowed masses to deliver Odo from purgatorial punishments; a usurer’s wife, according to Caesarius of Heisterbach, fasted, performed vigils, said prayers, and gave alms to deliver her husband,60 Significantly, the author of this final legend about Odo and Ermengard maintained a distinction between the spiritual effects of Odo’s economic behavior—the traditional act of founding a monastery—and the spiritual effects of Ermengard’s new independent efforts. According to this interpolated legend, Odo’s restoration of Marmoutier (the material from the earlier redaction) was now relatively superfluous, since his own contrition and Christ’s death on the cross were what truly mattered in saving the count from hell. By contrast, the countess’s benefactions to the abbey were essential. Ermengard learned from a visionary hermit that Odo had been saved from damnation but was still undergoing purgatorial punishments, and it was with the specific intention of delivering her husband that she endowed some masses at Marmoutier.61


  In their legends about Odo and Ermengard of Blois, the monks of Marmoutier channeled their concerns and anxieties about the social and cultural consequences of an increasingly complex society. More important, they attempted to demonstrate how, in this new society, monks and lay people could maintain mutually beneficial relations. There was an optimistic emphasis, in the final legend about Odo and Ermengard, on the moral and spiritual capacities of laypeople and on their relative autonomy. Odo’s own act of contrition, rather than the assistance of the monks of Marmoutier, saved him from damnation. Similarly, Ermengard’s independent economic actions and her pious persuasion brought about spiritually efficacious results. Yet the story stressed that men and women still needed to recognize their interdependence: Ermengard’s moral example and persuasive role bound her to her husband on levels that transcended the lineage concerns of the noble family; the actions of Ermengard and the monks of Marmoutier assisted the count in paying off his purgatorial punishments.


  With stories about spiritual interdependence the monks of Marmoutier suggested that laypeople still needed monastic intercession. But the monks’ preoccupation with interdependence involved much more than their need to attract lay benefactors. The complexity of society had rendered older notions and experiences of community problematic, and the monks—as I argue in the next chapter—were searching for new ways to feel connected to one another.

  


  
    1. See White, Custom, Kinship, and Gifts, 22–23 and table 3-1, which shows a sharp decline in gifts to monasteries after 1125. Table 3-1B (p. 214) gives statistics for Marmoutier (based on five of its cartularies): 2 gifts between 1000 and 1024, 37 gifts between 1025 and 1049, 143 between 1050 and 1074, 101 between 1075 and 1099, 52 between 1100 and 1124, 14 between 1125 and 1149, 8 between 1150 and 1174, and 23 between 1175 and 1199.


    Marmoutier had at least 151 priories in the early thirteenth century. Of those, 4 were founded at the end of the tenth century, no in the eleventh, and 37 in the twelfth: see Gantier, “Recherches sur les possessions et les prieurés de l’abbaye de Marmoutier,” 55(1965): 71–79


    2. “Cumque introisset ecclesiam, adolescentula quaedam . . . filio . . . posito, signum pulsabat. Reverenda vero matrona sacristidem inconsuetam videns sancto pudore suffusa est. Dissimulato que dolore, quaerit ab ea diligenter quaenam esset, quisve pueri pater existeret. Cui mulier ait: capicerii hujus ecclesiae concubina ego sum, et utriusque nostrum parvulus iste filius est. Propter absentiam vero famulorum id officii mihi usur-pavi, et ex necessitate, neglegentiae reatum exclusi” (Narratio de commendatione Turonicae provinciae, 310, with corrections from Charleville, Bibliothèque Municipale, MS. 117, fol. 103v).


    3. “Ingemiscens itaque comitissa opus Dei ab impudicis servitoribus negligenter agi” (Narratio de commendatione, 310, with corrections from Charleville 117, fol. 103v). The printed version of the story uses Ermengard’s name here and in the passage quoted below. The manuscript mentions her name only once, just before the passage quoted above.


    4. “Suggerente Deo amabili uxore sua” (Narratio de commendatione, 310–12, with corrections from Charleville 117, fol. 105).


    5. On the theme of the abbey’s second foundation, see chapter 6. The patriarch of the Blésois line was Thibaud the Trickster, Odo I’s father: see Mas-Latrie, Trésor de chronologie, 1562.
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  5 Individual Motivation, Collective Responsibility: Reinforcing Bonds of Community


  In their literature about the counts of Anjou and Blois the monks of Marmoutier exhibited a growing interest in treating the group or community in tandem with the individual and in complementing discussions of exterior reputation with discussions of the inner person and his or her motivation. These wedded themes of community and self recur as well in Marmoutier’s twelfth-century literature for and about the monks and their community.


  Personal motivation and fraternal connection were important themes in the intellectual awakening of the twelfth century, and they were central to the spirituality of the newer religious orders. But in assessing the literature from Marmoutier we should not assume that the black monks merely responded to ideas and concerns that originated elsewhere. A rhetorical concern with the internal experiences of the individual may have been introduced to the Benedictines from outside their own order. Nevertheless, like other people in the twelfth century, they perceived that their community was becoming increasingly complex. Their appeals to internal experience represent their own attempts to meet the challenges of a society that created new kinds of social experience and threatened to undermine the traditional bonds of the Benedictine community. To understand the problem as the monks of Marmoutier perceived it in the twelfth century, we must first examine the traditional Benedictine ideals of community; then we must look at the monastic function of intercessory prayer and its impact on Benedictine ideals and realities.


  Thoughts and Deeds


  Although the founder of Benedictine monasticism, Benedict of Nursia (ca. 480 to ca. 550), directed his attention to the inner faith of the individual monk, the primary focus of his Rule was the relationship between the individual and his community. The central themes of the Rule were humility and obedience—on the one hand, a personal attitude of both body and heart, and on the other hand, a relationship to authority. Within the monastery, as Benedict portrayed it, the watchful eyes of the abbot and the community—the “workshop of virtue”—gently yet sternly compensated for the human frailty of the individual monk, providing him with external sources of conscience, will, and judgment.1 Physical presence, external observability, and the way the monks moved together through a daily and yearly cycle of prayers and activities were essential to Benedict’s communal system, and indeed these seem at times to overshadow his attention to the inner self. A monk’s attitude might remain hidden, but his posture and actions could serve as indications of whether he was attempting to attain sufficient humility. By molding the external behavior of a monk, the community and its abbot might leave an imprint on his conscience. Because actions reflected attitudes, even physical accidents—such as breaking a dish while washing it or stumbling over a word while praying—were punishable errors. Punishment usually involved a public ritual by which the offender was brought before the community’s gaze and its collective judgment. Even an excommunicated monk, who had been excluded from the oratory and the common table, could not escape this collective gaze. “Visibly present in his absence,” the excluded monk still lived within the abbey’s walls and daily called attention to his shameful status by prostrating himself before the other monks as they left the oratory.2


  Tenth-century sources suggest that in the early stages of Cluniac reform the black monks continued to adhere to Benedict’s depiction of the relations between individual and community, thoughts and deeds. John of Salerno’s Life of Abbot Odo of Cluny (927–42) provides ample evidence for an emphasis on deeds, for literal adherence to various external actions prescribed by the Rule, and for the central role the abbot played in the spiritual development of individual monks. Similarly, in a sermon for the feast of Saint Martin, Odo himself (who had been a canon at Saint-Martin of Tours) articulated his version of a Benedictine emphasis on external deeds: “Therefore while we have the time let us do good works and let us not add sin to sin. . . . For if perverse thoughts depart from God, how much more do perverse deeds depart from him? If on the Day of Judgment we are going to give an account for our idle words, what will it be for perverse works?”3 In addition to stressing the importance of correct action, Odo of Cluny, like Benedict before him, was mindful of the internal experience of the monk. He hoped his own spiritual writings could move other monks to be vigilant—“lest we harden our hearts”—and to reflect upon the fate of their own souls.4


  Despite the similarities between Odo of Cluny’s monastic ideals and those of the Benedictine Rule, however, monastic life and practice in the tenth century differed in at least one fundamental way from what had been described in the Rule: the daily life of monks had come to focus on providing vicarious intercessions for the souls of the dead. While knights fought and peasants labored in the fields, Benedictine monks prayed for the souls of benefactors, of kin, and most especially, for the souls of their fellow monks—not only those of their own abbey, but also those of abbeys to which their houses were joined in confraternity.5


  This intercessory function, which first became important in the seventh and eighth centuries, was largely responsible, in the tenth and eleventh, for the enormous success of the black monks. Laypeople seeking relief for their sins showered abbeys like Marmoutier with landed gifts, and as a result the monastic liturgy expanded to the point that it virtually filled the entire day. At Cluny, during the abbacy of Saint Hugh (1049–1109), the monks prayed each year for ten thousand individually remembered souls, and at all such abbeys the prayers escalated to the point that the monks’ life became an almost constant round of ritualized liturgical offices.6


  The enormous growth of the liturgy of the black monks, and of the landed gifts that nobles bestowed upon them so they would pray for their souls, began to peak in the second half of the eleventh century.7 About the same time, certain religious reformers represented as a problem the institutional expansion of the black monks, including the intercessory function that stood behind it. Ritualized deeds, they maintained, threatened to overwhelm the inner life of monks. Saint Anselm observed of Cluny that monks there were so busy performing the liturgy that they had no time to study; Peter Damian noted that they had barely a half-hour to themselves each day.8 Along similar lines, the Carthusians, whose order had its beginnings in 1084, and the Cistercians, whose order arose in 1098, proclaimed their return to the original purity of the Benedictine Rule, with its much more restricted horarium; their detachment from entanglements with the secular realm, including incomes associated with intercessory prayer; and their devotion to apostolic poverty, which meant—in intentional contradistinction to the “poverty” of the black monks—simplicity in architecture, in clothing, and in liturgical decoration. Although the Cistercians did not directly attack the black monks’ intercessory function or totally eliminate offices for the dead, many of their criticisms of liturgical extravagance and worldly entanglements arose because they envisioned the monastic life more as a quest for personal salvation than as one of corporate intercession.9 They even curtailed the burden of intercessory responsibilities by avoiding the practice of individual remembrances. The Carthusians went still further in their disengagement. They recorded the names of no donors in their martyrologies, performed no anniversary masses, and did not encourage visitors.10 In conjunction with their avoidance of liturgical accretions and obligations toward the outside world, the new orders placed considerable importance on the individual reflection and personal devotion of each monk. Cistercians especially produced numerous lyrical and insightful accounts of interior spiritual experiences and mystical devotion.


  Despite the criticisms of zealous reformers and the personal conversions of individual monks such as Adam of Perseigne, who left Marmoutier sometime after 1180 to become a Cistercian, black monks continued to provide a vital service in the twelfth century, and they were hardly prepared, nor would they have found it possible, to unburden themselves of their lands, their architectural monuments, and their intercessory obligations.11 Still, there were in their midst voices of reform and renewal: Peter the Venerable, abbot of Cluny between 1122 and 1156, and Rupert, abbot of Deutz between 1120 and 1129, advocated a renewed fervor and commitment in fulfilling the task of monastic prayer and intercession. Black monks graciously welcomed those who aspired to the more personal and ascetic accomplishments of the eremitical life: Abbot Hugh of Cluny encouraged the hermit Anastasius to come to Cluny so he would serve as an example to its monks; and Peter the Venerable created a space within the monastery, forbidden to all outsiders, where the monks could “assiduously burn in God’s presence with the holy and secret perfume of prayers ... as if they were in the desert.”12


  Peter the Venerable also felt compelled to cope with the length of the liturgical offices at Cluny by cutting out pauses between psalms. Like his predecessor Abbot Hugh, he set aside special days for the commemoration of the dead, possibly, as Noreen Hunt suggested, in an attempt to ameliorate the burden of individual remembrances by consolidating them on special days.13 Peter’s attempts to reform the liturgy at Cluny may have been motivated in part by his desire to respond to the criticisms of the new religious orders and by his perception that the monks at Cluny should be allowed the opportunity to develop a more inward, meditative religious life.14 But Peter’s statutes also indicate that the length of the liturgy at Cluny was a real problem. Most of the monks’ commemorative and intercessory responsibilities were performed on behalf of fellow monks of the abbey.15 Thus that Cluny had grown from one-hundred monks in the mid-eleventh century to four-hundred in Peter’s day suggests that liturgical burdens increased about fourfold.16 Peter the Venerable noted that the material aspects of commemoration—distribution of food to the poor on behalf of monks who had recently died—could impoverish the abbey, and he claimed, when he cut out the pauses between psalms, that “neither the hours of the day nor those of the night would be able to suffice” if the monks were to allow time for the desired pauses.17


  Although statistics are not available for the number of monks at Marmoutier, we know that its success paralleled that of Cluny and that the mother house must have been large in the twelfth century, since it provided the personnel for the abbey’s extensive priories and deaneries, which numbered (on the Continent alone) 114 by 1100 and 151 by the early thirteenth century.18 Liturgical adjustments also suggest that Marmoutier, like Cluny, was feeling the pressure of internal growth. The author of Marmoutier’s customal, writing sometime after 1124, stated that it had once been the custom at his abbey to recite Psalms 5 and 14 for each dead brother for a total of thirty days, “but because of the great multitude of the dead, for whom it was most difficult to observe a trental, it was decided that these psalms would be said at all times and at all hours without intermission.” The psalms were now recited every day, not for specific dead brothers, but for whomever had recently died.19


  There were tensions, then, between the black monks’ desire to partake of the new, more meditative spirituality and their continued liturgical obligations. Nevertheless, like the members of the newer orders, the black monks began to express themselves with the language of inner experience. The spiritual readings and devotional writings of the older Benedictines began to assimilate and resemble those of the Cistercians. Twelfth-century libraries of older Benedictine houses, including Marmoutier, possessed copies of Cistercian sermons.20 Peter the Venerable’s collection of miracle stories—the De miraculis—anticipated those of Cistercians such as Caesarius of Heisterbach. Both Peter and Caesarius recounted ghost stories, propagandized the Christian sacraments, and attempted to communicate the needs and implications of an inner spirituality that emphasized sincere contrition and the fate of souls that had been saved but still needed to be purged of their sins.21


  At Marmoutier, too, the monks attempted to open up new spaces for interior fervor and personal expression. Toward the beginning of the twelfth century, several monks of Marmoutier retired to the nearby island of Saint-Nicholas (on the Loire), where they apparently built a wooden chapel and began to live an eremitical life. In 1123 they gained permission to build a stone hermitage, which continued to provide a place of meditation for Marmoutier’s monks until about 1130, when the site became a religious refuge for women.22 Several of Marmoutier’s monks retired to the abbey’s priories to live eremitical—or simply quieter—lives.23 In 1187 Abbot Hervé of Villepreux retired to the grotto of the seven sleepers, a cave above the abbey’s main church, where he continued to lead an eremitical life for another sixteen years.24 Finally, a work titled Deeds of the Abbey of Marmoutier in the Eleventh Century presented the monks with examples of those who, while remaining among the other brothers, quietly exceeded the devotional requirements of the abbey’s customs. John, who was ten years old, never laughed as children do, and he outdid the other boys in the abbey by rising for vigils even though the younger members of the abbey were allowed to sleep at that hour; a sacristan secretly served the others at night, drawing water and filling the lavatories; a monk wore out his knees with genuflections during his frequent private devotions.25


  In the language of their sermons the monks of Marmoutier paid close attention to the issues of intention and sincerity. An anonymous author of a collection of sermons from the second half of the twelfth century emphasized, in a way that Sulpicius Severus had not, Saint Martin’s role as a preacher. “With words, examples, and miracles,” the saint “provoked and converted thousands of men”; his teaching “illuminated” unbelievers “with the light of truth.”26 Some of the language in these passages was inspired by Carolingian spiritual writings, yet it is significant that the twelfth-century monk chose to portray his patron saint as a master of speech at a time when rhetoric, popular preaching, and the possibility of changing the hearts of men and women were becoming major concerns in Scholastic circles.27


  The author of Marmoutier’s sermons stressed Saint Martin’s preaching, but he also recognized, as had ancient and early Christian theorists of rhetoric, the difficulty of bringing about a motivational change with words alone.28 Thus he attributed the success of Martin’s preaching not only to his words but also to his example and miracles, which reinforced the sincerity and truth of his spoken message.29 This author understood that while words can convey the content of deep spiritual truths, they can also serve as masks, disguising the real self. Receptivity to the Christian message cannot be demonstrated with words alone, since it frequently occurs, as the Lord himself declared, that “the people honor me with their lips but their heart is far from me [Is. 29:13, Matt. 15:8, Mk. 7:6].”30 A confession of faith, the author of the sermons insisted, must be accompanied by deeds, which are signs of an inner piety, one which arises from the “root of faith” or “from the heart.”31


  Even works, which are more trustworthy than words alone in serving as outward signs of sincerity, are not infallible signifiers of the inner self, and they do not suffice for a true piety. In the end, the author of these sermons suggested—and here we encounter the chasm separating his own spirituality from that of Odo of Cluny—only God can perform the final test of sincerity, because a piety of deeds must always be accompanied by the proper attitude. The monks of Marmoutier can imitate the virtue of their patron Saint Martin, but they must couple an imitation of his voluntary poverty with faith—the confidence that they are saved by God’s grace. They must strive to ensure that their meekness, a visible mien they assume in their relations with other men, is accompanied by true humility, which is visible only to God.32 On one level the author of these sermons was consistent with the dual themes—interior and exterior—of the Rule of Saint Benedict. But whereas Benedict had emphasized that monks must answer outwardly to their abbot and community, this author emphasized instead that each must answer to God, who alone knows the true inner self.


  Individual and Community


  In the Benedictine Rule and the writings by and about Odo of Cluny, the idea that outward deeds reflected the true inner character of the monk was closely related to the ideal that the community could serve as the outward conscience of the individual. Abbots were to keep careful watch over their charges, measuring inward spiritual progress by observing outward bearing. The difference between the earlier writings and the later ones from Marmoutier thus points not only to a new emphasis on inner spiritual experience, but also to a perception that relationships between persons in positions of authority and those who answered to them, or indeed between the individual and the community, were problematic. No monk or abbot, the author of Marmoutier’s sermons implied, can truly know the soul of his neighbor.


  This new assessment of the problem of knowing the heart of another is representative of changed perceptions that resulted at least in part from the language of interiority that the Cistercians and others like them were promulgating. More important, however, this new attention to the possibility of a disjunction between deeds and character reflects the fact that the monastic community of the twelfth century was a different physical and psychological entity than the one Benedict and Odo of Cluny had envisioned and experienced. It could no longer be assumed that the members of a monastic community would share the same physical space, the same rhythm of liturgical activities.


  It was the escalating growth of these monastic houses, especially the more successful ones such as Cluny and Marmoutier, that transformed the nature of the community. As their liturgical and administrative responsibilities expanded, the monks needed to distribute their human resources across large distances and to divide up their liturgical and organizational labor. Members of the mother house could be sent out to distant priories or deaneries, and they might not see their brothers for months or years. Even those who remained at home were expected to fulfill some of their collective responsibilities in places or at times when no one else was around. The watchful gaze of the community became less and less evident in the daily lives of the monks.


  We might expect that the intensification and expansion of the monks’ liturgical obligations would have enhanced the effectiveness of the authority that both the community and the abbot were supposed to hold over the wills of the monks. The monitoring of every action of the individual was, after all, an inherent aspect of collective liturgical activity, and participation in an elaborate ritual life served to merge the identity of the individual with that of the community as a whole. But the actual results of liturgical expansion were quite different. Since the eighth century, monasteries had been fulfilling their intercessory functions not only by expanding the conventual liturgy but also by encouraging, or requiring, monks who were priests to perform private, intercessory masses. The proliferation of side altars in monastic churches (we know of at least three in Marmoutier’s Romanesque church, but there were certainly more) and the increase in the number of monks who were priests indicates that within monasteries private masses were steadily gaining importance from the eighth century on. By the tenth century about 55 percent of monks were priests. By the time of Peter the Venerable, the percentage at Cluny must have been much higher, since he complained that at times the celebration of private masses threatened to reduce attendance at the abbey’s conventual offices to one-quarter of the abbey’s monks.33 Statistics are not available for the number of priest-monks at Marmoutier, but the author of the Deeds of the Abbey of Marmoutier proclaimed that the “numerous priests” of the abbey offered the mass continuously from “dawn until the dinner hour.”34


  Private masses represent, at least on one level, a division of labor in the liturgical sphere. At Cluny, whenever a monk died, six of the abbey’s priests were to take turns performing masses until the dead monk had received the thirty masses that were owed to him. At Marmoutier all priests were obliged to perform private masses for a deceased monk until his body was buried; after the burial, priest-monks chose to perform private masses for the dead monk in order to pay off personal obligations.35


  Even as private masses gained importance, the conventual horarium continued to grow, and as it did, further division of labor became necessary. More and more monks were granted exemptions from participating in the common liturgy. These included not only priests who performed private masses (although Peter the Venerable attempted to draw them back to the common liturgy by insisting that they could not perform private masses during the conventual mass), but also monks who were responsible for the smooth functioning of the abbey—cooks, refectorians, even scribes working on important manuscripts.36


  Another change that led to the transformation of the religious community was the monks’ residing, sometimes alone and often in groups of less than six, away from their abbeys in the granges and smaller priories that served as administrative and spiritual centers on parcels of dispersed landed property. Marmoutier’s numerous priories were situated all over western and northern France and even in England (see map 5). This system of priories and granges had already begun to take shape at Marmoutier and Cluny in the tenth century, but it did not lead to an administrative restructuring until the middle of the eleventh century.37 In the twelfth century, when the number and size of donations declined, administrative responsibilities probably continued to grow. Endowed anniversary masses, which became especially popular toward the end of the twelfth century, required new kinds of record keeping. Dispersed modest gifts complicated the problems of administration, and they frequently needed defending in court.38
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  MAP 5. Priories of Marmoutier about 1200. Adapted from Gantier, “Recherches sur les . . . prieurés.”


  There was a significant difference of scale between the “empires” of Cluny and Marmoutier in the tenth century and those of the twelfth. The monks of the later period were confronted with a much more extensive problem of holding the system together and instilling a sense of community in those monks who resided at the outlying posts, often far from the mother house. It was difficult for the community to serve as a “school of virtue,” a source of judgment, will, and conscience for the monks who were scattered about in the tinier of Marmoutier’s and Cluny’s enclaves. The pious Abbot Baudry may have wished to pursue an eremitical vocation when he retired, sometime before 1033, to Marmoutier’s priory at Tavant, but the twelfth-century author of the Deeds of the Abbey of Marmoutier was more concerned that men would behave like Ulrich, the irresponsible steward of the same priory.39 Similarly, the statutes for the priories and granges of Marmoutier, which may have been written in the twelfth century, indicate that Marmoutier’s leaders were anxious to ensure that the priors and monks of the subject houses and granges would continue to fulfill their liturgical duties and that they would retain their distance—in behavior, dress, and eating habits—from the secular countryside that seemed to encroach upon them. The author of the statutes encouraged the monks in the priories to avoid being alone, because they could provoke each other “by word and example” to keep regular observances, and their company could thus provide an important antidote to the temptations of secular life.40 Saint Benedict was apparently correct in assuming that human flesh is weak and that individuals are more likely to adhere to an ascetic way of life when they have someone nearby—not just the Divine Father—to whom they must answer for their behavior.


  Just as the distance separating monks from each other expanded, so did the distance between the abbot and his charges. At home in the mother house, the abbots of Benedictine monasteries the size of Marmoutier and Cluny were consumed with administrative duties. It is thus unlikely that they continued to live up to the image of the discerning shepherd that the Benedictine Rule had portrayed and Odo of Cluny had attempted to emulate. Benedict’s abbot was a wise teacher, a stern taskmaster, and a tender father who responded appropriately to the variety of temperaments among his monks, assisting each to achieve the level of personal piety he was capable of while at the same time providing him with an external source of conscience and authority.41 How, though, could the abbot of a prestigious and prosperous twelfth-century house, such as Marmoutier or Cluny, carry out such intimate scrutiny and judgment? He had hundreds of monks under his immediate care and many more to account for in the deaneries and dependent priories. To keep tabs on the priories, Abbot Albert (1037–64) established a yearly chapter general of the priors of Marmoutier’s dependent houses and cells (and in doing so, he anticipated the abbot of Cluny by at least sixty-eight years). But despite the annual meetings, Marmoutier’s abbots needed to make frequent visits to the priories.42


  Guests, too, intruded upon Benedictine houses, making demands on their abbots’ time. The Benedictine Rule had indicated that abbots were supposed to eat with their guests separately from the other monks, but in an apparent effort to prevent the abbot’s loss of contact with his flock both Marmoutier and Cluny decided that he should always eat in the main refectory with the other monks.43 By breaking with one specific command of the Rule these abbeys were attempting to salvage its essence, which rested so firmly on the bond between abbot and community. Their efforts, however, point to the strains of success. Because of their stellar reputations, both Marmoutier and Cluny had a steady stream of important ecclesiastical and secular visitors, among them popes and kings. Their abbots may have continued to eat with the monks, but they could not ignore the presence of such eminent visitors. In the course of the twelfth century, moreover, the abbots of Marmoutier and Cluny built separate sleeping quarters for themselves and showed an ever-growing propensity for ceremonialism and display. As a result, the gap between them and their monks widened.44


  Finally, because abbeys like Marmoutier and Cluny had international reputations, their abbots played key roles in ecclesiastical and political affairs, which pulled them away from their internal responsibilities. Similarly, because the affairs of a monastery were now tied to larger ecclesiastical politics, its abbot had to spend time in Rome and at church councils defending his house and its rights. Marmoutier’s own struggle for exemption, for instance, compelled various abbots to make trips to Rome and to church councils.45


  The Deeds of the Abbey of Marmoutier, written between 1137 and the end of the twelfth century, shows that at least one monk from that abbey attempted to address the attenuation of fraternal bonds that resulted from the growth of Marmoutier’s empire and the division of labor within its walls. Like the collection of sermons, the Deeds of the Abbey of Marmoutier suggests that the abbey’s monks were attuned to the new inward piety of the twelfth century. But this text also represents an attempt to create an adhesive that would bind together the dispersed community, whose existence could no longer rest on coincidence of time, place, and collective activity. That adhesive was the internal motivation of every monk.


  In many ways the Deeds of the Abbey of Marmoutier closely resembles Peter the Venerable’s De miraculis, and in both collections we can detect a preoccupation with contrition, purgatory, and the fate of the individual soul.46 But whereas Peter the Venerable’s stories served a variety of rhetorical purposes for a variety of audiences—nobles who might contemplate seizing monastic property, heretics, monks of Cluny—the author of Marmoutier directed his message almost exclusively to his fellow monks there. And whereas Peter the Venerable wanted to demonstrate the efficacy of the sacraments in general, the author of Marmoutier focused, in his prologue and in ten of his fifteen stories, on monastic assistance for the dead and dying.47 For Marmoutier’s author, assistance to the dead and dying was at the heart of his abbey’s spirituality and was central to its sense of community as well.


  In its focus on the salvation of the soul and its message that Marmoutier and its patron saint could expedite that salvation, the Deeds of the Abbey of Marmoutier was a traditional text. Since the tenth century the monks of both Marmoutier and Cluny had attempted to turn the minds of men and women to the fate of their souls and to convince them that favorable relationships with the monks and their saint would provide the best assurance for a comfortable afterlife. Like earlier works from Cluny, the Deeds of the Abbey of Marmoutier depicted the visitations of dead men who wanted, and indeed received, vicarious assistance from the monks of those two houses.48


  In the earlier works, however, the horror of the Day of Judgment loomed much larger than it did in the twelfth century. There is no discussion at all, in the Deeds of the Abbey of Marmoutier, of the possibility of damnation. Purgation, in this world or in the next, is the only punishment at issue. Demons are so powerless, or perhaps we should say men are so powerful, that a mere declaration by a dying monk that he places his faith in the cross can cause the devil and his entourage to “vanish like smoke.”49 Even Saint Martin’s power recedes as the personal faith of the individual becomes more efficacious. In their tenth-century charters the monks of Marmoutier had described the passive hope that its benefactors could place in Saint Martin, who had the ability to “snatch” their souls “from the infernal flames.”50 Martin, in tenth-century depictions, was a symbol of charity and mercy. Nevertheless, the word “mercy” attained much more prominence in twelfth-century writings, where it was directly associated with the individual believer’s decisive acts of faith and contrition. Hence, though Martin remained, in the Deeds of the Abbey of Marmoutier, a symbol of God’s mercy and a special tutor and assistant of Marmoutier’s monks, the believing monk himself (like Count Odo, in the third legend about him) now effected his own soul’s salvation. This new focus on the will—not only of the individual who sought salvation but also of the community of other individuals who assisted him—set the Deeds of the Abbey of Marmoutier apart from tenth- and early eleventh-century monastic literature.


  In its opening frame the Deeds of the Abbey of Marmoutier briefly addresses Marmoutier’s reputation, which rests on the abbey’s efficacy in assisting the souls of sinners who are “not yet worthy to possess the joys of the heavenly kingdom.”51 That reputation places Marmoutier on a par with other great monasteries of the age. Indeed, in an effort to enhance Marmoutier’s comparative status, the author opens his own collection of stories with two he has borrowed from other authors: from Guibert’s Life of Pope Leo IX, an anecdote about a troop of ghosts who made a penitential pilgrimage from Marmoutier to the abbey of Farfa, near Rome; and from Ralph Glaber, a story about an African anchorite who declared to a traveler from Marseilles that one abbey in the entire Roman world exceeded all the others in liberating souls: “For the frequent offering of the vivifying sacrifice thrives so greatly there that hardly a day goes by in which such commerce does not snatch souls from the power of the evil demons.” Ralph had written these words about Cluny; the author of Marmoutier found it convenient to apply them instead to his own abbey.52


  In his commentary on these two stories, the author linked Marmoutier’s efficacy to one of its traditional sources of legitimacy—the patronage of Saint Martin, who “by means of the merits of his humility” was able to obtain absolution for sinners who turned to the abbey of Marmoutier for assistance. But the author also gave credit to the “zeal” of the brothers, who performed private masses almost continuously.53 Thus the abbey’s external reputation depended in part on the will of each monk to maintain it.


  Having dealt briefly with Marmoutier’s intercessory service for the world at large, the author turned to the subject of most of his stories—the monks’ task of assisting each other in their quest for a peaceful hereafter. The author’s underlying message was that the monks actualized their community by fulfilling, through vicarious acts of penance, the biblical injunction to “bear one another’s burdens” (Gal. 6:2). They could fulfill this command only if each of them was endowed with sufficient motivation and compassion. Deeds alone were not enough—they needed to be grounded in the proper attitude.


  According to the author, the monks who resided at Marmoutier in the eleventh century had possessed this attitude, and his own contemporaries at the abbey would do well to imitate their “wondrous ardor of love”:


  
    Neither do we think that we should leave out the praiseworthy and imitable custom they observed on behalf of their dead brothers. Whenever one of them had recently died, his confessor was questioned in public regarding the penance imposed on him. And when it was heard, you would have seen the burden of the dead brother eagerly taken up with wondrous compassion by the brothers. This one seized for himself [the recitation of] psalms, this one masses, another fasts, and another disciplining with whips. Truly with a wondrous ardor of love that apostolic saying was fulfilled, “bear one another’s burdens and thus you will fulfill the law of Christ.” And when the dead brother had been exonerated from the imposed satisfaction he passed on, as we believe, to the place of rest and the convent procured more abundant grace.54

  


  The author of the Deeds of the Abbey of Marmoutier reinforced his message concerning internal motivation and spiritual interdependence with stories about miraculous visions in which the monks maintained intimate contact with those in the hereafter: with Saint Martin, the personal protector of contrite monks and the corporate patron of the abbey as a whole; with angels, who came to carry away the souls of dying monks; and with dead monks who were undergoing purgatorial punishment for their sins.55


  The efficacy of the vicarious spiritual assistance that the monks provided depended on the faith and sincerity of the one receiving it. Each had to recognize for himself the mercy of God, and each had to feel truly sorrowful for his sins. These attitudes were requisites for salvation. Indeed, as the story about a monk who disavowed the religious life at Marmoutier makes clear, they were the only requisites, even for the most depraved of sinners.


  The former monk, who served as a secular priest after he left Marmoutier, had become well “versed” in the ways of the world.56 He accumulated much wealth, and he lived with a concubine who bore him several children. His soul might have been lost, except that God’s kindness “wondrously . . . and mercifully” awoke him from his stupor.57 The concubine and children died, the renegade monk fell ill, and at last, “with great contrition of the heart” he “returned to himself.”58 Thinking at first that it was too late to make amends, the sinner cried abundant tears, but then he gained confidence, exclaiming to himself, “I believe and I have faith that He who mercifully supported the thief who confessed to him on the cross will not reject me, who am also truly penitent.”59 He then called the monks of Marmoutier to his side, asked to be flogged with whips as an appropriate form of satisfaction for his sins, and requested that they dress him, for a second time, in the monastic habit.


  After these things had been done according to his wishes, the sick man had a vision in which the devil proclaimed to Saint Martin and Saint Benedict that they had unjustly accepted into their midst a man whose “tears of only one hour” followed upon a long life of sin.60 But Martin replied with the favorite phrase of twelfth-century theologians that “in whatever hour the sinner sighs, all his iniquities will be handed over to oblivion.”61 The saint then absolved the man, exhorting him to sin no more. He told him that he would recover from his illness and return to Marmoutier, where he should carry out whatever discipline of satisfaction his master should impose on him, because his death was not far off. The sinner did as he was told, and though he saw the devil once again, lurking near his deathbed, he died with a joyful face, confidently proclaiming, “I have protectors against you—Martin, the Miracle Worker [signipotens], and Father Benedict.... ‘I do not fear what man will do to me’ [Heb. 13:16].”62


  In a number of ways this story resembles the third legend about Count Odo of Blois. Both stories distinguish the worldly reputation and outer appearance of these sinners from their sinful state: Odo was one of those insincere believers “who confess to know God, but who nevertheless deny God with their actions”; the renegade monk “carried himself guiltily before God . . . but honestly before men.”63 Both stories portray a fight between Saint Martin and the devil over the soul of the sinner, and both refer to the doctrine of true inner contrition by citing the twelfth-century phrase about the efficacy of the sinner’s sigh.64 In both stories the emphasis is on God’s mercy and Martin, the patron of Marmoutier, serves as its agent. Finally, both stories indicate that though contrition qualifies one for God’s mercy and removes the threat of damnation, the sinner is still required to make amends, either by undergoing the discipline of satisfaction in this life or by suffering purgatorial punishment in the next.


  Despite the similarities between the two stories, however, one salient aspect of the anecdote about the renegade monk distinguishes it from the legend about Count Odo and highlights the central characteristics of the Deeds of the Abbey of Marmoutier: Odo’s legend dealt with spiritual interdependence among laypeople as well as between laypeople and monks; the story about the renegade monk, by contrast, like another seven of the fifteen stories in the same collection, dealt exclusively with interdependence among monks.65 The central message of the Deeds of the Abbey of Marmoutier was that Marmoutier could provide—as long as the monks continued to will it—a desirable and safe environment for the dying and the dead. Those in the secular realm could best reap the benefits of the abbey by undergoing conversion and joining its ranks. Even a last-minute conversion was better than none. Indeed, the story about the renegade monk was not the only one concerning the custom of joining the abbey ad succurrendum in order to die as a monk. The author also described a layman and two other priests who donned the religious habit as their final hour approached.66 Within the haven of the abbey, the author indicated, “Father” Benedict and Martin—the abbey’s “guardian” and “provider”—offered special protection.67 Clothed in Marmoutier’s habit, flagrant sinners could make appropriate satisfaction for their sins, and as the ghost of a dead monk made clear, it was better to make such satisfaction on this side of the grave than on the next, since even the greatest mortal punishment would seem light compared with the purgatorial fires.68 Finally, and most important of all, Marmoutier’s monks provided each other with assurance, vicarious strength, and spiritual assistance during illnesses, at the moment of death, and as long as help was still needed after death. The man who joined the abbey ad succurrendum gained spiritual power by dying in that holy place, surrounded by the other monks (see plate 4). At the critical moment when the soul left the body, the prayers of the other monks would “confirm” the strength of the convert’s own faith and even chase away demons. And after the convert’s death his brothers would do for him what they would do for any member of the abbey—they would complete whatever satisfaction he still owed for his sins.69


  The purpose of the Deeds of the Abbey of Marmoutier was to arouse a sense of obligation in the monks, so that they would continue to provide this assistance to the dead and dying. The author told ghost stories to heighten the monks’ awareness of their interdependence, and he appealed to the emotions to strengthen the complex network of relationships that constituted the community. He attested, moreover, that the bonds of community did not end at death’s door.


  The first emotion the author appealed to was fear—fear that those who did not live up to their responsibility to others would know not only God’s mercy but also his judgment. That judgment would be meted out to individuals, not—as in many tenth- and early eleventh-century monastic stories—to the community as a whole.70 All the monks owed service to each other and to the dead, but each was responsible, as an individual, for bearing his share of the burden. And the dead themselves could demand and administer punishment for those who had been judged irresponsible in meeting their collective responsibilities.71
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  PLATE 4. Floor of the chapel of Saint Benedict. The decorated floor of Marmoutier’s infirmary chapel (dedicated in 1162 and destroyed in 1699; see Lelong, “Etudes sur l’abbaye de Marmoutier,” 290, 301) gave visual expression to assistance for the dead and dying, which held a central place in the spirituality of Marmoutier. The life-sized image of a dying monk was flanked by one monk making a gesture of mourning and a second praying for him. In accordance with Saint Martin’s assertion that “it is not decent for a Christian to die in any way except lying on ashes” (Sulpicius Severus, Epistolae, 3:14), monks were apparently placed on this image, which had been covered with ashes from Ash Wednesday. The inscription read (here I follow Dom Martène’s notes [Histoire, 2:124] rather than the slightly different inscription depicted by Housseau): “Cum dabor exire de mundo, jussus obire, Hic peto finire, precor hinc mihi detur abire” (“When, bidden to die, I am given to exit from this world, I desire to meet my end here, I pray that I may be able to leave from here”).


  The style of the floor was Gothic, perhaps of the thirteenth century. On the custom of dying on ashes, see Gougaud, Anciennes coutumes claustrales, 81. I thank Walter Caen of Yale University for this advice concerning the date of the floor. Bibliothèque Nationale, Collection Housseau, MS. 5, fol. 139. Photograph courtesy Bibliothèque Nationale.


  Two ghosts who visited Abbot Bartholomew (1063–84), for example, sent a warning to those monks who were not “zealous enough for their dead brothers,” that each of them owed a debt to the dead, which he had to pay off while he was alive. If any of them failed to do so, the suffrages performed for him after his death would benefit not him, but the dead to whom he was still indebted.72 Each monk ran a personal risk of incurring punishment, each accumulated or paid off his own debt to the dead. And each had to consider the possibility that punishment would come not from a distant God, but from a brother who had eaten in the same refectory, slept in the same dormitory, prayed in the same oratory. Indeed, it is significant that the ghosts in the Deeds of the Abbey of Marmoutier tended to visit brothers who knew them and to come alone or in pairs rather than in large groups.73


  Ulrich, the monk who served as the steward of Tavant, encountered two such brothers. Apparently Ulrich had yielded to the temptations of a life of relative independence while he was living at the priory of Tavant. He thought no one would know, so he cheated his dead brothers of Marmoutier of some of the income that had been designated for the benefit of their souls. Ulrich’s living brothers were not aware of what he was doing, but his dead brothers knew, and they demanded their just deserts:


  
    And therefore it happened that two brothers who had been freed from the body appeared to him in a dream and rebuked him with very harsh words for this injury to the dead. But he was hardened and considered what he had seen as nothing, as if it were a dream. Appearing to him once more, they announced that punishment for his contempt was imminent. Nonetheless, he remained uncorrected. Having returned a third time, they gave him so many floggings that he remained in bed for half a year tortured by the most severe pains. In time he recuperated, but just barely, and he was never able to recover his original vigor.74

  


  Lest the other monks of Marmoutier should miss the point of Ulrich’s story, the author went on to address them directly: “From this you should infer, reader, what those defrauding their obligations [debita] to the dead can expect in the future punishment, if someone who had not yet departed from the temporal life deserved to be flogged in this way.”75


  The ghostly visitations to Bartholomew and Ulrich served to elicit the monks’ sense of obligation to all their brothers. This obligation was more intimate than that owed to outsiders, but perhaps, in an age when Marmoutier and its empire had become so large, it was not intimate enough. In other stories the author appealed to more personal relationships, suggesting that each monk was at the center of his own community, which grew out of his special ties with other individuals. Those ties could be familial, affective, or contractual.


  One dead monk appeared to his confessor seeking reassurance that his confession had been effective and that he was indeed freed from the penalty for his sins. The confessor responded that he himself would answer for the dead man on the Day of Judgment, and at that point demons who had been demanding the dead monk’s punishment disappeared.76 The ghost of a usurious priest who had joined Marmoutier ad succurrendum appeared to complain that a mendacious business associate was prolonging his purgatorial punishment. That man, who had borrowed money from the dead usurer, had promised that within a year of the latter’s death he would donate to Marmoutier the full amount of the loan. The year came and went, but the promise—sealed with the kiss of peace on a repentant sinner’s deathbed—had not been kept.77 Finally, in a third story, a monk who had been sent to England (apparently to one of Marmoutier’s priories there) by Marmoutier’s abbot appeared on the day of his death to his brother by birth, also a monk at Marmoutier, asking that “with the intuition of brotherly love” he announce the death to the other monks and request that they perform the office of the dead.78


  In this final story the living monk was stirred by the request of his dead brother, but he hesitated to announce the death, assuming that no one would believe his vision and that the monks in England would eventually send the proper written announcement. Still, the author suggested, God worked to reinforce the proper bureaucratic process.79 Miraculously, a messenger arrived from England with the written announcement of the death, and the monks all assumed that it was the anniversary of the monk’s death. At that point the brother informed the others of the miracle that had just occurred, convincing them that this was the very day of his brother’s death.


  These stories about broken promises and anxious requests that obligations be met despite the obstacles of time and distance point to the incremental changes that had been transforming the monastic community since the middle of the eleventh century. Like the secular world around it, Marmoutier had changed from an intimate community or set of communities into a complex society, held together not by concrete ties of kinship and dependence, not by exchanges of service, not by physical proximity of time and space, but by abstract concepts, bureaucratic organization, written documents, promises, contracts, and money.80 A monk continued to belong to Marmoutier not because he lived within its walls and physically engaged with the other monks in its tangible round of prayers and meals, but because his name, inscribed on a piece of parchment in England, could be carried over land and sea to the mother house, which would then fulfill its obligations to his departed soul. A piece of property, such as that at Tavant, belonged to Marmoutier even though the abbot could not physically survey it regularly. Rather, the written record of its administration and the income from its crops could be transported across a considerable distance to the mother house. Money and writing stretch out our relations; they connect us to those who are far afield and make possible bonds and contacts between individuals who are not present to one another and may never meet.81 Indeed, it is significant that one of the most salient features of the twelfth-century spiritual revival, the cult of monastic friendship, was characterized by written vows of “intimate” association and commitment and that such vows could be made by men who never met face to face.82


  Money and written records are the prerequisites for bureaucratic organization and abstract community. But in a world in which they were becoming increasingly necessary, it was often difficult to have faith that promises would be kept, obligations honored. The author of the Deeds of the Abbey of Marmoutier apparently sensed this problem of faith and was perplexed by it as well. He suggested that the newer forms of association could be reinforced by older, more concrete, ties such as those of kinship. His description of the appeal to the “brotherly” love between two monks who were also related by blood calls to mind that many new forms of business association—partnerships, companies, banks—were built upon ties of kinship.83 In a brave new world of long-distance trade, risk, and abstract association, these older, more organic relations might reinforce abstract ties, thereby ensuring that promises would be kept. In the same story about the blood brothers, however, the monastic author also offered some reassurance that the abbey’s bureaucratic system would work. The appearance of the divine messenger, who bore the necessary written document, suggested that though Marmoutier’s monks might end up dying in England they could be confident that they still belonged to Marmoutier and that God himself was working to hold this detached community together.


  The story about the two brothers appealed to and attempted to strengthen a sense of faith—faith that somehow this system, however abstract, however extended, was going to work. In other stories, though, the author’s rhetorical aim was not to incite faith but to inculcate guilt, to mold the monks into the kinds of individuals who would themselves uphold this system because they were trustworthy.


  Trustworthiness was a central problem in this new world of detached relationships. Why should a man join Marmoutier ad succurrendum, thus entrusting both his property and his soul to the monks, and why should a creditor lend out money if, in this world of greater independence, debtors could escape without making their payments? If abstract relationships were to take hold and flourish, men and women in both the secular and the monastic worlds needed the proper conscience, the sense that even when no one was present the eye of justice and the will of an associate would still prevail.84 Belief in purgatory and stories about returning ghosts could help create a sense that sanctions were at work to enforce this new system of relationships. Those beliefs and stories conveyed the message that partnerships, debts, and promises would be carried over and upheld beyond the threshold of death. The bonds of community, affection, and association between the living and the dead helped strengthen and reinforce the bonds of community, affection, and association among the living.


  The ghost stories from Marmoutier indicate that its monks were interested both in inner motivation and in emotional bonds. It would be misleading, however, to assume that these concerns simply paralleled the spirituality of the new religious orders. Marmoutier’s monks were searching for, or attempting to mold, more self-conscious individuals, but they were still much more deeply entrenched in feudal society and in the ritual life of the older Benedictines than were the new monks.


  Even the language of the ghost stories is more literal and concrete than the lyricism of, say, Cistercian mystical writing. Like the authors of epics, the author of Marmoutier’s ghost stories employed few metaphors or figures of speech.85 His stories could move the monks emotionally, but their persuasive force lay in their concrete realism, not in the emotional or poetic power of their language. A graphic description of the changes in a monk’s appearance, for example, communicated the intensity of his struggle with invisible demons: “His eyes swelled with bloody veins and offered, as they twisted around, a horrible appearance. His distorted mouth vomited forth foam colored with blood, while his limbs enjoyed no rest.”86 Passages like this certainly evoke emotional response, but they retain a simplicity and directness in their depiction of inner experience. The author alludes to subjective experience only through external signs. Bitter tears and sighs signify sincere contrition, weeping signifies despair, shaking signifies fear.87 This is the kind of language that came to predominate in the exempla—edifying tales that communicated the church’s moral lessons to the laity.88 Such language remained much closer to the logic and psychology of oral culture than did the metaphorical language of the Cistercians and of romance literature.


  In its approach to emotional bonds, as in its language, the Deeds of the Abbey of Marmoutier, like other literature from Marmoutier, differed from that of the newer religious orders. Like the members of the new orders, the monks of Marmoutier were interested in a spirituality that emphasized the “wondrous ardor of love.” In their actual discussions of relationships, however, the monks of Marmoutier did not go beyond the insights of the earlier monastic tradition of friendship; they did not, like the Cistercian Aelred of Rievaulx, distinguish the special relationships among intimate friends from generalized Christian charity.89


  Nevertheless there were important similarities, both in content and in intent, between the treatment of relationships in Marmoutier’s ghost stories and the one we find in the twelfth-century cult of friendship. In both cases we can detect attempts to reinforce the new community with personal bonds. Marmoutier’s author, however, probably focused more narrowly on the community of Marmoutier and its empire than did many of the others. Aelred of Rievaulx’s literature on friendship tended to address the monks in his own abbey, but Cistercians as well as others could take vows of friendship—which entailed obligations of prayer—with men they had never seen. The intimacy of daily contact was not present in these cases, but the intimacy of mutual intellectual and spiritual concerns, which could be shared through letters, took its place.90 Unlike the author of the Deeds of the Abbey of Marmoutier, the most self-conscious men of the day explored a form of intimacy that took place on an intellectualized, nonsensory level. Indeed, it appears that in many cases they embraced and extolled the emotional possibilities of detached communities that were bound together by written documents. The primary concern of the author from Marmoutier, by contrast, was to ameliorate some of the problems the more abstract social bonds created. Marmoutier’s author shared with the others, however, the sense that the monastic role of “bearing one another’s burdens” was now a personal responsibility that each monk assumed for those with whom he as an individual had special ties and obligations. Peter Damian even wrote a ghost story that resembles those of Marmoutier, except that it was about two monks who were joined by a pact of friendship. That pact was so effective that when the more irreproachable of the two friends died he had to undergo punishment for the sins of the other.91


  Still very much embedded in the old world, the ghost stories of Marmoutier point to the new, and they suggest just how profoundly the older life and traditions of the countryside, the nobility, and the Benedictines could be transformed by the logic and psychology of long-distance relationships and bureaucratic organization. By the twelfth century Marmoutier was far from being a local institution with purely local ties. Itself an empire, its well-being was tied in part to its relations with two other empires—Angevin and papal. Though a landed institution, it was nevertheless an active force in the new money economy, and the management of both its properties and its intercessory function required a sophisticated organization and division of labor. Its circle of associations was greatly extended, and its contacts, even those within the monastic community, were often rendered impersonal. In this kind of world, with these kinds of activities and relationships, not only urban dwellers, not only bankers and Scholastics, but also black monks were searching for new ways to affect individual behavior and to bind people together. The monks of Marmoutier saw one avenue of approach in the appeal to the conscience, motivation, and emotions of the individual. As part 3 of this book demonstrates, however, the appeal to the individual’s conscience was not the only way of dealing with the problems of complex social organization and order.


  Before we turn, in that section, to a discussion of the canons of Saint-Martin, we must look at another problem the monks of Marmoutier faced in the twelfth century—the problem of preserving their past. In an age of rapid change, the abbey’s links to the time of Saint Martin seemed increasingly tenuous. Nevertheless, their collective identity rested upon their inheritance from that remote past.
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  6 Preservation through Time: Historical Consciousness at Marmoutier


  As chapter 3 showed, the monks of Marmoutier were active participants in a widespread twelfth-century endeavor: the reconstruction and invention of the past. This was an age when “blueprints” from the past served as justifications for new claims in the present and when a consciousness of noble lineage stimulated the construction of linear histories. Like their noble patrons, the monks of Marmoutier thought of themselves as a kind of family, with origins in a remote and glorious past, and they were interested in enhancing their status and reputation in the present. Thus it is not surprising to learn that they invented legitimizing histories not only for their lay patrons but also for themselves, and that they conceptualized their collective history in ways that resembled noble family histories.


  In their efforts to promote their monastery and its interests the monks of Marmoutier claimed that the abbey’s status and privileges had been established at the time of its founding by Saint Martin. Nevertheless, in the twelfth century their heightened historical consciousness brought the monks face to face with the disturbing knowledge that the links between their own time and the archetypal age of the founder were tenuous. The exaggerated memory of the Viking destruction of Marmoutier and the belief that after the destruction secular canons had come to replace the monks of the abbey suggested that there was no continuity in Marmoutier’s history—that whatever tradition Saint Martin established in the fourth century had not necessarily survived into the late eleventh and twelfth centuries. This problem of discontinuity was exacerbated because the monks of Marmoutier did not possess Martins’ relics. They could not point to his physical presence—a tangible remnant from the past—as evidence that their institutional tradition had survived the calamities of the intervening centuries.


  These problems contributed to a sense of historical distance at Marmoutier and stimulated an interest in constructing bridges that could span the temporal chasm separating the past from the present. It was not enough to know—or presume to know—what the golden age of Saint Martin had been like. The monks of Marmoutier wanted to prove to themselves and to others that the qualities of Martin’s golden age had somehow been preserved through time. To do this, they developed four metaphors for historical continuity—the linear metaphors of spiritual and biological genealogy and the cyclical metaphors of typological repetition and seasonal renewal.1 The monks elaborated these ideas incrementally, in four historical works produced between the late eleventh century and the early thirteenth. Their interest in a “golden age,” as well as the ideas of spiritual continuity and typological repetition, had precedents in early medieval texts. Their more organic and natural ideas of biological genealogy and seasonal renewal, however, point to preoccupations and modes of thought that gained prominence in the twelfth century.


  A number of historians have argued that the twelfth-century interest in the two organic metaphors resulted from a new consciousness of secular time, historical distance, and natural causation. Although this was indeed the case, the early medieval notions of typological repetition in history and of spiritual continuity through time provided some precedents for these perceptions. More important, though twelfth-century thinkers certainly became increasingly conscious of historical development, significant features distinguished their conceptions of history from our own. Monks especially—and they were the most prolific recorders of history at that time—were conservative in their attitudes toward time.2 They emphasized preservation rather than change, and this conservative stance points both to their identification with an aristocratic outlook and to their monastic ideal of separation from the “secular” realm, the realm dominated by change.


  An interpolated document from the end of the tenth century provides a useful starting point for examining historical writing at Marmoutier. At that time Marmoutier’s inhabitants already looked to the age of Saint Martin as a golden age, and they indicated that they had successfully preserved certain aspects of that age. The tenth-century document was based on an original notice from the year 912 concerning a request that Herbern, archbishop of Tours, made to Robert, count of Paris, Touraine, and Anjou (who was also the son of Robert the Strong, the lay abbot of Saint-Martin and Marmoutier and grandfather of the first Capetian king, Hugh Capet). Archbishop Herbern wanted to compensate for his losses during the Viking incursion of 903 by taking over the possessions of Marmoutier. According to the original notice, Count Robert considered granting this request, but in the end he changed his mind.3


  The later interpolator enhanced the material from the original document with his own additions, in which the canons of Marmoutier defended the autonomy of their institution by claiming to possess papal and royal privileges that exempted Marmoutier from the jurisdiction of anyone except the king and the abbot of Saint-Martin. This stipulation—that only the king or the abbot of Saint-Martin could hold jurisdiction over Marmoutier—was an inaccurate representation of Marmoutier’s actual institutional status in the ninth and tenth centuries. The author’s interest in making this claim suggests that he was probably a canon who had resided at Marmoutier before 985–87 but who was writing sometime after that date. That is to say, he created his interpolated document after Odo of Blois became the proprietor of Marmoutier and introduced Cluniac monks to the abbey. The claims in the document apparently served the interests of Marmoutier’s original canons, who wished to evade Odo’s reforms by suggesting that Hugh Capet did not have the right to relinquish his jurisdiction over Marmoutier to Odo or to anyone else. After he became king in 987 Hugh was both king and abbot of Saint-Martin—thus, according to the interpolated charter, only he could hold jurisdiction over Marmoutier.4


  It is difficult to imagine any other point in Marmoutier’s history when this interpolated document could have been written. A number of anachronisms make it clear that the interpolator was not actually writing in 912, the date of the original notice.5 Moreover, before Hugh Capet gave the abbey to Odo of Blois there was no need to claim that jurisdiction over Marmoutier belonged exclusively to the king and the abbot of Saint-Martin (and indeed it was not the case). After the abbey’s reform successfully took root, the monks of Marmoutier consistently avoided lay interference in their internal governance, and thus they would have rankled at the idea that the lay abbot of Saint-Martin had jurisdiction over them. It is not clear, however, how long after 985–87 the kind of resistance represented in this charter—that of canons who wanted to return to Capetian jurisdiction—continued. In 998 the monks of Marmoutier rebelled against their Cluniac abbot, and they may have looked to the Capetian king for help, since he was the protector of Thibaud of Blois at the time. Nevertheless, Marmoutier remained a reformed abbey, and the ousting of the Cluniac abbot tied it even more closely to the comital family of Blois.6


  The author of this document based his claims for Marmoutier’s status on invented historical precedent and on the abbey’s relationship with Saint Martin. Earlier emperors, kings, and popes, he claimed, had protected Marmoutier from every jurisdiction except those of the king and the abbot of Saint-Martin, and they did so out of respect for Martin:


  
    Stunned and confused by [Archbishop Herbern’s plans to appropriate Marmoutier’s lands] the flock of that monastery began to ponder and to ask how it could be possible that in modem times the regal power—so great and so long lasting—and the always special glory of lord Martin . . . could be subdued to the dominion of anyone except the king, as had always been the case, or of its own abbot. . . . “We have [the canons argued] significant commands of emperors and kings, as well as several apostolic privileges by which our place—out of veneration for our pious Father Lord Martin, who founded it—possesses special dignity and glory; and it was never subjected to any ruler except the king or its own abbot, the abbot of Saint-Martin, just as it was removed from the dominion of every bishop, except as is necessary for the ordaining of canons.7

  


  In his account of Count Robert’s response to these arguments, the late tenth-century author reiterated the idea that Marmoutier’s status and glory were rooted in the status and glory of Saint Martin. Robert, he claimed, honored the abbey’s privileges, “lest the honor and glory of such a father, which always grows in heaven and has, until now, always been kept inviolably by so many kings, fathers, and princes, should seem to diminish in some way on earth.”8


  According to these passages, Martin’s saintly status flowed into the abbey; and so, conversely, did the abbey’s status flow back into the saint. Any insult to the abbey was an insult to Martin’s dignity. But Martin was more than a source of status for the abbey; he was also a historical actor who drafted the blueprint for Marmoutier’s institutional inviolability by appointing “its own abbot, by the name of Walbert.”9 This is the earliest reference we have to Walbert, and the author’s attention to—or invention of—this detail suggests that he considered it very important. Indeed, the author even asserted that Walbert’s burial place, a tangible remnant from the past, was still known at Marmoutier.10 Walbert’s story demonstrated that even while Martin was bishop of Tours, Marmoutier possessed its own abbot. Thus, because it had always been the case, the abbey should remain outside “the dominion of every bishop except as is necessary for the ordaining of canons.” Had Martin simultaneously presided as bishop of Tours and abbot of Marmoutier, he would have provided a legitimizing precedent for later prelates (such as Archbishop Herbern, in 912) who wished to claim dominion over the abbey; and if archbishops could extend their tendrils over Marmoutier, so could the abbot of Cluny and the count of Blois. The best way to protect Marmoutier’s autonomy, this author assumed, was to demonstrate that Martin himself established its autonomy by giving it an abbot.


  Like later historians at Marmoutier, this author projected into the golden age of Saint Martin rights that he desired for Marmoutier in the present. Unlike the later authors, however, he did not perceive—or at least he did not wish to represent—differences between Marmoutier as it existed in Martin’s time and Marmoutier as it existed in his own time. A vague sense of identity and continuity joined the two ages. Marmoutier’s privileged status was established “from the beginning” and had remained so “ever since.”11 This author acknowledged no significant differences between Walbert, the original abbot, and Count Robert, the lay abbot in 912; no significant differences between the monks who first inhabited Marmoutier and the canons who occupied the abbey in the tenth century. And he avoided mentioning that Marmoutier and Saint-Martin could not have shared a single abbot in the time of Saint Martin, since the basilica was not built until after the saint died.


  Historical distance was not an issue for this author, because he did not want to acknowledge change and decline. The idea of “reform” (which he was resisting) implies a recovery of, or return to, pristine beginnings—but as far as this author was concerned, nothing had been lost, hence nothing needed to be regained. Even the Viking invasions did not represent a break in the abbey’s history: the canons who occupied the abbey in 903 simply took refuge behind the walls of Tours; and though an undesirable change would have occurred had the archbishop succeeded in subordinating the abbey to his power, that change was successfully avoided.


  What this author proposed—what the resistant canons at Marmoutier apparently desired—was the preservation of the status quo as it existed at Marmoutier before 985. His strategy for achieving that end was to represent the abbey as an unchanging institution whose status had always remained exactly as Saint Martin had established it at some vague point in the past. Distance and separation from Marmoutier’s point of origin would become issues, he implied, only if Count Odo of Blois and the monks from Cluny were to succeed in taking over the abbey and reforming it.


  Of course Odo and the Cluniacs did reform Marmoutier, and the success of their reform helps explain some of the differences in perspective between the monks who resided at Marmoutier from the late eleventh century to the early thirteenth and the author of the tenth-century document. Unlike the earlier author, the monks of the later period looked favorably upon Marmoutier’s tenth-century reform, and since they recognized that a reform had taken place, they had to acknowledge that some kind of decline preceded it. They could not ignore, therefore, the gulf that separated them from Saint Martin’s age.


  The monks attempted to deal with this gulf in two ways: they employed the theme of cyclical repetition to leap across it, and they created a sense of linear continuity to narrow it. In turn, their linear accounts contributed to an even greater sense of distance: the vague and compressed continuity of Marmoutier’s past—the “from the beginning” and “ever since”—stretched out into a linear duration, a series that in its most fully articulated stage rendered the distance in time between Martin and themselves almost measurable.


  The first of the later works about Marmoutier’s past was a rudimentary history of the abbey, apparently written after the monks became entrenched in their struggle for exemption from the spiritual domination of the archbishop of Tours but before the Council of Clermont resolved the issue in the abbey’s favor in 1095 (see Source Appendix, I-B). This was the work that included the first version of the story about Odo of Blois and Ermengard. The internal evidence in the history suggests that its author wanted to convince Pope Urban II or one of his legates that Marmoutier’s foundation in the fourth century, and its refoundation at the end of the tenth, provided blueprints for its independent status vis-à-vis the archbishop.12


  Like the tenth-century interpolator, the eleventh-century author supported his abbey’s autonomy. The earlier author, however, took a defensive position in an attempt to block the innovations introduced by Cluny and Odo of Blois. The later author, by contrast, took the offensive: his claim that Marmoutier was exempt from the traditional jurisdictional powers of the archbishop was—whether conscious or not—an innovation. The monks at Marmoutier were inventing new rights for their abbey, but they portrayed them as traditional rights.


  Not only in his claim to be preserving Marmoutier’s autonomy, but also in some of his strategies, the eleventh-century author resembled the tenth-century interpolator. Both authors elaborated the known record concerning Marmoutier’s original foundation; both described a recent attempt to infringe on the abbey’s autonomy; and both reported that the recent attempt had ended when the aggressor was compelled to recognize Marmoutier’s rights and the dignity it derived from Saint Martin.


  The eleventh-century historian elaborated the record of Marmoutier’s golden age by adding a prehistory to the abbey’s foundation, which pushed its roots back from the time of Martin, who was the third bishop of Tours, to that of Gatien, its first bishop:


  
    Therefore we faithfully hold from ancient authors, and find in histories, that Gatien, who was the first bishop of Tours, sent by Cornelius, the twenty-second bishop of the Roman see, preached to the innumerable multitudes of all of Tours, converting them to the faith of Christ. And at that time some of these, fleeing the company of the faithless, lest their lives should be tainted by profane rites, hastened to this place, which was so secluded and remote that they desired no better solitude, and there most of them remained, carving out caves for themselves with their own hands. And when a convent of Christians had grown up there, they built a church for themselves ... at which they all assembled at the hour of prayer . . . returning afterward to their caves, where they occupied themselves with sacred readings and divine meditations. And they are known to have held such a custom until the coming of blessed Martin.13

  


  Despite the claims in this passage, it was probably Saint Martin who introduced monasticism to Gaul, and it was certainly he who founded Marmoutier.14 Indeed, even this author did not wish to deny Martin’s key position in the history of Marmoutier: Martin remained for him, as for all subsequent authors at Marmoutier, the real founder and patriarch of the abbey.


  Nevertheless, the story about Gatien’s followers served a useful purpose: it indicated that Marmoutier was virtually as old as the cathedral. Eleventh- and twelfth-century bishops often argued that younger institutions (such as monasteries) derived their existence from older institutions (cathedrals) and that the younger institutions participated in the apostolic tradition only through the older ones.15 By employing such arguments, bishops claimed jurisdiction over monasteries in their dioceses. The intention of Marmoutier’s author, therefore, was to suggest that Marmoutier was virtually as old as the cathedral and that its link to the apostles did not depend upon the cathedral of Tours.


  By itself, however, the claim that Bishop Gatien’s followers founded Marmoutier was not enough to establish Marmoutier’s independence, since it still implied that the abbey derived its foundation from the cathedral. But the author managed to undermine the claim that the cathedral provided Marmoutier with its crucial link to the apostles. He made it clear that though the cathedral’s connection to the apostles extended through twenty-two bishops of Rome, Marmoutier had direct apostolic connections because Saints Peter and Paul, and even the Virgin, had spiritually visited Saint Martin in his cell at the abbey.16 He also suggested that, unlike the cathedral, Marmoutier preserved the tradition of Bishop Gatien continuously until the time of Saint Martin. Gregory of Tours had noted that a thirty-seven-year gap separated the see of Gatien from that of Litorius, the second bishop of Tours; but according to this author Gatien’s followers, who became hermit-monks at Marmoutier, inhabited the site of the abbey without a break until the time of Saint Martin.17 Thus in the diocese of Tours it was Marmoutier, rather than the cathedral, that had the most direct and continuous links with the apostles.


  Although the Gatien story was important for strategic reasons, it was Martin who gave Marmoutier its identity and prestige. Thus, in his account of Marmoutier’s tenth-century reform, the author stated that the refounders carefully preserved the inheritance of freedom that had been given to the abbey by Saint Martin. Avoiding any reference to the period between 985–87 and 998, when Marmoutier was actually under the domination of Cluny, this author claimed instead that the thirteen Cluniac monks who refounded the abbey in 985–87 immediately attained papal and royal privileges of exemption and compelled Abbot Maiolus of Cluny to recognize those privileges when he tried, but failed, to extend Cluny’s domination over Marmoutier. The privileges the monks attained forbade “that the church of Marmoutier be subjected to anyone or to any person—archbishop, bishop, or abbot—but . . . like a special daughter of the Roman church it would freely serve God alone and the Lord Pope.”18 The wording of this passage suggests that the author was attempting to provide a precedent for the status Marmoutier sought from Urban II at the end of the eleventh century. The abbey received exemption from episcopal jurisdiction and was granted special protection from Rome only in 1089.19


  According to the author, however, Marmoutier’s exempt status was not an innovation of the late eleventh century. Rather, it was based on a plan that Martin first drafted and the abbey’s refounders redrafted, making a precise copy of Martin’s original. When Maiolus attempted to assert Cluny’s dominance over Marmoutier, which meant that the abbey could not elect its own abbot, the monks allegedly told him that Marmoutier’s line of abbots had persisted “from the time of blessed Martin until the exile brought about by the Northmen and Danes.” The implicit claims of this passage were twofold. First, the line of abbots epitomized the abbey’s independence and the preservation of the tradition Martin had established; and second, the only break in the tradition of independence was caused by the Viking invaders. Abbot Maiolus, Marmoutier’s historian asserted, responded favorably to both claims, granting the monks their right “to elect” and “to have” their own abbots.20 In addition, like Count Robert in the tenth-century document, Maiolus acknowledged that Marmoutier derived its status and dignity from Martin and that any insult to Marmoutier would affect Martin as well: “I do not consider myself so great, neither would reason support that my rashness should dare to hinder the statutes of the lord pope, and that the place ever-loved by the blessed Archbishop Martin would lose the summit of its dignity through me.”21


  Because he emphasized the tenth-century refoundation of Marmoutier, this late eleventh-century author was compelled to recognize the issue of Marmoutier’s earlier decline into a house of canons and in so doing to acknowledge some discontinuity in the preservation of the tradition established by Saint Martin. He addressed this problem, first, by exonerating Marmoutier’s monks of any responsibility for the decline, and second, by representing the abbey’s history in both cyclical and linear terms, which served to bridge the gap created by the discontinuity.


  An adjustment to the actual chronology of Marmoutier’s transition from monks to canons freed the monks of responsibility for the abbey’s decline. As the tenth-century interpolated charter might have suggested to this author (and the evidence suggests he probably knew the earlier document), Marmoutier had become a house of canons before the Viking attack of 903—and indeed, it may well be, before any of the Viking attacks on Tours. Certainly it already had a lay abbot before the first Viking attack.22 Yet the eleventh-century author claimed that the religious life and succession of abbots continued uninterrupted from the time of Martin until the time of the Vikings, who rendered the abbey “unfit for inhabitants and for religion.” After peace had once again been restored, the author continued, the king introduced canons to the abbey.23


  While freeing Marmoutier’s monks of any responsibility for the decline in the abbey’s religious life and autonomous status, the assertion that the Vikings caused a complete rupture in the abbey’s history created a new sense of distance and exacerbated the need for continuity. The theme of typological—or mythic—repetition provided a means for overcoming this break: the history of the abbey after the time of the invasions, the author implied, was a recreation of its history before the invasions.


  As table 3 demonstrates, the destruction of the abbey by the Vikings provided a midpoint in the author’s narrative, which easily divides into two roughly equal parts, with four episodes in each. At several points the two halves of the abbey’s history parallel each other. In both the period before the invasions and the one that follows a man associated with the abbey later becomes bishop of Bourges. Both before and after the invasions, the role of the abbot signifies the abbey’s status and independence. And both halves begin with a double foundation: in the first half Martin’s foundation improves and perfects the eremitical life set up by Gatien’s followers; in the second half the installation of monks from Cluny improves upon and perfects the canonical way of life introduced by the king.


  This division of Marmoutier’s history into two mirrored halves bears striking resemblances to typological interpretations of the Bible. Like early medieval biblical commentators, this author drew parallels between two sets of events whose causal connections, he apparently assumed, existed not horizontally, through time, but vertically, through God’s direct action. Just as a commentator on the Bible might argue that the Old Testament sacrifice of Isaac prefigured and found fulfillment in the New Testament sacrifice of Christ and that the two events were thus linked by God’s meaningful plan for all of history, this typological representation of Marmoutier’s past suggested that the earlier part of the abbey’s history prefigured and found fulfillment in the later part and that the two were causally linked through God’s plan for the abbey.24


  While cyclical repetition helped the author leap across the gap in Marmoutier’s continuous history, linear continuity helped narrow that gap. By providing a complete history of Marmoutier from the time of bishop Gatien until the time of Abbot Maiolus of Cluny, the author implied that he could account for all significant transitions and events in the abbey’s past. The construction of a sequence—four events preceding the invasions, the invasions themselves, and four events after the invasions—created an impression of continuity. The vagueness of the tenth-century charter, the “from the beginning” and “ever since,” gave way to a more linear precision, a list of events that simultaneously highlighted temporal distance and provided continuity across that distance.


  TABLE 3 Eleventh-century history of Marmoutier


  [image: A. Foundation 1 B. Foundation 2 C. Bishop of Bourges D. Abbot signifies status and independence of Marmoutier -Break- A. Refoundation 1 B. Refoundation 2 C. Bishop of Bourges D. Abbot signifies status and independence of Marmoutier Prologue: The preeminence of Marmoutier’s monastic life. 1. Christians who were converted by the first bishop of Tours left the secular world and began to live as hermits at the place now known as Marmoutier. They built a church, and their eremitical life continued until Saint Martin’s coming. 2. When Martin came, he became pastor and rector of the hermits. 3. After Martin’s death, Sulpicius Severus (Martin’s hagiographer) occupied the saint’s cell as an heir until he became bishop of Bourges. 4. The succession of abbots and religious zeal continued at Marmoutier until the time of the Viking invasions. 5. The invaders destroyed the abbey, and it became uninhabited. 6. Not much later the king, who had jurisdiction over the abbey, installed canons there. 7. But the wife of Count Odo of Blois compelled her husband to reform the abbey after she found a concubine in its church. Odo agreed and convinced the king to transfer jurisdiction over Marmoutier to Odo’s son Hugh, who later became bishop of Bourges. 8. After gaining control of the abbey, Odo reformed it, bringing in thirteen monks from Cluny who attained grants of exemption from Pope Stephen and King Robert. 9. Abbot Maiolus of Cluny wanted to assert Cluny’s dominance over Marmoutier, but the monks convinced him to recognize both Marmoutier’s grants of exemption and the glory of Saint Martin. Maiolus confirmed in writing that Marmoutier was free from Cluniac jurisdiction and that the monks had the right to elect their own abbots.]


  Especially in his account of the first half of the abbey’s history, this author made efforts to describe continuity: from the time of Gatien “until the coming of Saint Martin,” hermit-monks inhabited Marmoutier; and after the time of Saint Martin “both the vicarious succession of abbots, according to custom, and the daily augmentation of religion persisted until the time of [the Viking leaders] Hasting and Rollo.”25


  In his rudimentary attempts to account for Marmoutier’s history in a linear fashion and to provide a sense of continuity through time, Marmoutier’s first historian drew some inspiration from a very old genre, the gesta episcoporum/gesta abbatum, which had its roots in early Christian articulations of the idea of apostolic succession. It was not until the sixth century, however, that an anonymous author compiled the Liber pontificalis, a history of the bishops of Rome. In the same century, Gregory of Tours imitated that work by writing a short history of the bishops of Tours; and in the Carolingian period similar histories of various bishoprics and abbacies began to flourish. These episcopal and abbatial histories resembled later noble genealogies in several ways: they were arranged chronologially and sequentially according to a pattern provided by the list of individual bishops and abbots, and they even employed some family language.26 But unlike the genealogies, which attributed continuity and causation to the natural biological inheritance of family traits, these earlier histories indicated that ecclesiastical continuity resulted from the transmission of divine grace from one prelate or abbot to another. God himself, imparting his special grace through the church, was thus the agent of continuity in the serial history of ecclesiastical institutions.27


  Like the earlier gesta episcoporum/abbatum, Marmoutier s history, as well as the noble genealogies of the late eleventh and twelfth centuries, was arranged sequentially and served the purpose of legitimizing certain claims and aspirations to status in the present. An interest in the Viking invasions, however, distinguished the eleventh-century works—both monastic and noble—from the earlier gesta episcoporum/abbatum. The later authors approached the Viking era as a hazy period that needed to be brought into clearer focus. Monasteries turned to the invasions to explain their secularization or to demonstrate, whether it was true or not, that they had been founded in the age before the invasions and that their links with the earlier period persisted despite the invasions. Nobles wished to establish that their families originated sometime during the Viking epoch, under the late Carolingians. The known surviving sources, however, did not lend much support to these claims, so both monks and nobles had to create the desired records for the Viking era.28


  Marmoutier’s eleventh-century history resembled noble genealogies in its use of the Viking era, yet it had more affinity with the gesta episcoporum/abbatum. A continuous transmission of grace apparently held together the chain of Marmoutier’s abbots, which reached all the way back to the time of Saint Martin. Furthermore, it was God, by implication, who caused the second half of Marmoutier’s history to recreate the first half of the abbey’s history in a typological manner. Marmoutier’s twelfth- and thirteenth-century histories, by contrast, would turn to more natural explanations for historical causation and continuity.


  Unlike their tenth- and eleventh-century predecessors, Marmoutier’s twelfth- and thirteenth-century authors were not immediately motivated by the need to promote or protect Marmoutier’s institutional status. The abbey’s most dramatic struggle for independence—the motivating force behind the eleventh-century history of the abbey—ceased to be a problem after the monks made their peace with Archbishop Gislebert sometime between 1118 and 1124.29 Nevertheless, the reconstruction of the abbey’s past continued to preoccupy the monks during the twelfth century and even into the thirteenth. Sometime between about 1137 and 1156 an anonymous monk at Marmoutier wrote the Return from Burgundy, which made the first attempt to account for the abbey’s fate during the Viking invasions while at the same time reinforcing the monks’ connection to Martin’s relics. Another anonymous author, who probably completed his work before 1156 (and definitely before 1180), wrote the Legend of the Seven Sleepers of Marmoutier, which shed new light on the abbey’s origins and its links to Saint Martin. And sometime around 1227 a third anonymous author compiled the final version of the Commendation of the Province of Touraine, which included an interpolated version of the eleventh-century history of Marmoutier.30


  Although some evidence in these works, as well as in others written at Marmoutier in the twelfth century, points to a sense of rivalry between Marmoutier and the abbey of Cluny (and we can assume that the monks were concerned about Cîteaux and Fontevrault as well), it appears that a central motivation for the continued attempt to reconstruct Marmoutier s past was not a pragmatic desire for status, but a need to overcome a sense of alienation from the past.31 This sense of alienation arose in part from the monks’ own historical reconstructions—they had brought to their own attention, and now they wanted to bridge, the distance in time and the break in continuity that separated them from Saint Martin. In part, however, their alienation was a response to the rapid growth that was transforming their own monastery as well as twelfth-century society in general.32 The monks of Marmoutier perceived that their own role in society was changing, that the mounting complexity of society was tearing the fabric of the monastic community, and that cataclysmic historical events—symbolized by the Viking invasions—separated them from the past. They wrote history, then, to help themselves adjust to change and to map out their position in the new universe.


  In their quest for connections with the past, the monks of Marmoutier began to employ, in some of their twelfth-century writings, organic metaphors of seasonal renewal and genealogical continuity. The introduction of these new metaphors into works about Marmoutier’s past followed the development of noble genealogical literature, and in both cases we can detect a tendency to move toward natural, rather than providential, causation in history—that is to say, to an understanding that God may be the ultimate cause of events, but these events can also be explained within their own causal chain. Still, the monks never fully relinquished the idea that God directly intervened at various times to protect the abbey or to teach its monks a lesson. Also, their emphasis on organic continuity reflects not only the secularization of history but also a desire to reestablish a lost sense of connectedness, with each other as well as with the past.


  The Legend of the Seven Sleepers of Marmoutier demonstrates how the idea of blood ties reinforced the perceived links between present and past, individual and community. According to the anonymous author of this work, which was attributed to Gregory of Tours, the monks who resided at Marmoutier in Saint Martin’s day included seven men whose ties to Martin were both biological and spiritual: they were his first cousins, and Martin converted them to Christianity.


  To establish the family relationship between the seven cousins and Saint Martin, the author created a genealogy for the saint that resembled those of noble families. Indeed, the contemporary preoccupation with high lineage and primogeniture was at the fore in this genealogy: the saint became the firstborn son of the firstborn son of the king of Hungary, who was himself the firstborn son of the preceding king of Hungary. And through the female line Martin was related to a Saxon king and a Roman emperor. The seven sleepers were the sons of two younger brothers of Martin’s father—they were the saint’s first cousins from the cadet lines on his paternal side (see table 4).33


  This genealogy both linked Saint Martin organically to Marmoutier and enhanced the dignity of Martin himself. Earlier authors, following conventions introduced in Merovingian lives of saints, had made vague claims concerning Martin’s noble birth, but this twelfth-century author now elevated Martin to membership in a specific royal line and, in accordance with contemporary concerns about primogeniture, gave him the most privileged position in the succession of firstborn sons within that line.34 Indeed, even the timing of births distinguished Martin’s own lineal descent from that of his seven cousins. According to the author, the Roman emperor Maximian conquered the kingdom of Martin’s grandfather, King Florus, and compelled him to promise that his son, also named Florus, would rule Hungary as a tribune rather than as an independent king. But though Florus II, Martin’s father, never ruled as king, his birth rooted him to his royal background in a way that distinguished him from his younger brothers, the fathers of the seven sleepers: Florus II was bom in the heyday of his father’s reign, before Maximian defeated him; his brothers were born only after Maximian’s conquest of their father. And Martin himself was born while King Florus still lived; his cousins, only after the death of their grandfather.35


    TABLE 4 Martin’s genealogy


  [image: Chut, king of the Saxons I Brichilde Sister of Constantine ,I Alllnarus, king of Hungary Florus, king of Hungary Florus, tribune of Hungary (born before his father’s kingdom falls) Florus (Martin) Martin , bishop Alllnarus, bishop Hilgrinus = Hungarian noblewoman Clemens Primus Laetus Theodorus]


  According to the secular standards of the twelfth century, Saint Martin, as the Legend of the Seven Sleepers represented him, was heir to the highest noble blood and held the most privileged position within his noble line. But Martin’s inheritance from his family was not merely secular: his grandfather’s generation endowed him with nobility of grace as well as birth. A double name symbolized this dual inheritance: Martin, like his father and grandfather, bore the name Florus until his baptism. Following his baptism he took the name Martin, after a great-uncle, a brother of King Florus, who was (along with a third brother) a Christian bishop, just as his great nephew would be in the future.36 This dual relationship of royal blood and Christian grace characterized not only Martin’s link to his grandfather’s generation but also his link to the seven sleepers. The cousins shared the saint’s royal blood and received from him the grace of Christian belief. Although Martin converted them, moreover, their great uncles, the two bishops, baptized them.37


  Immediately after their baptism, the seven cousins practiced a communal and ascetic life in their home, and miraculous healings and conversions began to attest to their sanctity. Soon, however, they left Hungary, sought out Saint Martin at Tours, and received his formal blessing for a pilgrimage to Rome, Jerusalem, and Compostella. After this pilgrimage they returned to Marmoutier, where they began to lead an eremitical life, enclosed together in a tiny cell where they eventually died and were buried. They earned the name the seven sleepers during the period between their death and their burial, because their bodies remained miraculously peaceful and composed.38


  When they settled at Marmoutier the cousins, who were already bound to Martin by ties of blood and conversion, entered into yet a third relationship with the saint, the one that joined the monks of Marmoutier to their founder and first abbot. Their new relationship to Martin transformed the link between Martin and his abbey: the first generation of Marmoutier’s monks now included Martin’s own blood relatives. Thus the connection between the abbey and its founder became, in more than just a metaphorical sense, a family tie.


  This is not to say, however, that the legend’s author ignored the relationship of grace that bound Marmoutier to its founder. Just as Martin’s relationship with both the generation of his grandfather and that of his cousins was biological as well as spiritual, Marmoutier’s tie to its founder involved both the biological link between the saint and his cousins and the spiritual link between the founder and the succession of abbots. Building on and transforming the information in the interpolated charter of the tenth century, which had claimed that Marmoutier’s first abbot was named Walbert, the author of the Seven Sleepers connected the appointment of Walbert to the death of Martin, thereby indicating that Martin was the first abbot and Walbert the second. Unlike the tenth-century interpolator, this author was more interested in the idea of succession than in the separate jurisdictions of bishop and abbot: “having learned much earlier, through a revelation, about his own death . . . [Martin] called all the brothers of the monastery together, kissed each one, and blessed them. And he appointed one of the brothers from his place, named Walbert, and made him abbot, confirming him with his benediction.”39 Martin, this author made clear, established a traditio, which he passed on as a spiritual inheritance to the abbot who succeeded him. This traditio continued after Walbert’s death: the author gives the name of Walbert’s successor and the number of years each of the two held the abbacy.40 By creating a family link between Martin and Marmoutier’s earliest monks and by lengthening the record of the traditio from Martin to the abbots who followed, the author doubly reinforced the sense of connection between the monks who inhabited Marmoutier in the twelfth century and Martin, who had founded their abbey in the fourth.


  Indeed, the legend helped create a sense of connection in a third way: it enabled the monks to claim that they themselves possessed, within the boundaries of their own monastery, the physical remains of the seven cousins.41 As early as the ninth century the bones that probably came to be identified with those of the seven sleepers were thought to belong to unnamed disciples of Saint Martin.42 The Legend of the Seven Sleepers transformed those bones into saintly relics, the unnamed disciples into seven named cousins of Saint Martin, the dusty remnants of a hazily remembered past into tangible evidence that the past had never been lost or forgotten.


  The overlapping relationship of blood and spirit that bound Martin to his seven cousins reinforced the perception that unbroken linear ties bound the monks to the founder, father, and patriarch of their abbey. Similarly, the unusual relationship among the seven cousins themselves served as a metaphor that simultaneously represented and reinforced the concept of monastic community. According to the legend, Hilgrinus and Amnarus, the fathers of the seven sleepers, were twins. This unusual relationship of birth both symbolized and inspired the unusual way the two men shared their inheritance. While living in the secular world, they provided their sons with an example for the cenobitic life: “Hilgrinus . . . and Amnarus did not divide their paternal inheritance as other brothers do. Rather, just as they were twins, brought forth during a single labor, thus they were content with a single house, a single estate, and one thing in common with their wives and sons.”43


  Hilgrinus and Amnarus, who converted to Christianity with their seven sons, died in the year of their conversion. The sons then sold the unified inheritance and gave the income to the poor. “Established in a garret without quarrel,” they remained celibate, spent their time in sacred reading and prayer, preached the word of God, gave food to the poor, and performed miracles.44


  The activities of the seven cousins were of course monastic activities, and their exemplary way of carrying them out attested to their sanctity. But underlying their spiritual grace was the unity they inherited through the special relationship of their twin fathers. By settling at Marmoutier, dying there on the same day, and being buried together on the abbey’s premises the seven cousins passed on to the abbey, as a virtual inheritance, the special family unity that underlay their collective life. The kinship of blood that had united the seven cousins served as both metaphor and origin myth for the relationship of community that bound the monks together in a common life. The belief that Marmoutier’s original monks were tied to Martin and to each other through links of blood gave the twelfth-century monks a sense that tangible realities underlay the abstract conceptual connections—between present and past, self and other—which were invoked to strengthen and legitimize their community. This origin myth turned abstractions into historical events.


  Figures of expression were not as tangible as origin myths, but they could extend and expand the implications of such myths. A collection of twelfth-century sermons, for example, claimed that Marmoutier’s monks were Martin’s “sons” and heirs and were therefore entitled to material and spiritual privileges. Marmoutier constituted a “patrimony” that “we possess almost by hereditary right, and bequeath . . . to ourselves like special sons.”45 Because they were Martin’s sons, the monks could rely on special forms of intercession from the saint. Martin, Marmoutiers sermonist asserted, was the “patron” and “advocate” of everyone who lived a “good and faithful life,” but his “care” and “solicitude” for his disciples and sons at Marmoutier were even greater.46 If the monks lived up to this special relationship, they would receive their rewards: “Clearly, if we are wise and we imitate his wisdom . . . he will securely and most freely recognize on the Day of Judgment, before God and all his saints, both that he is our father and that we are his sons.”47 Because a spiritual lineage tied them to Saint Martin, the monks of Marmoutier benefited from the saint’s paternal affection. And in turn they rendered special honor to him. One sermon claimed that Martin’s feast on November 11 was Marmoutier’s “Easter,” because on that day the monks celebrated “the death of our father.”48


  In the Seven Sleepers and their twelfth-century sermons the monks of Marmoutier attempted to recapture a sense of connection to Saint Martin by employing the theme of genealogical continuity. But one detail in the abbey’s history had the potential to obstruct their perception that its continuity had a basis in tangible and historical reality: as long as the monks believed that the Vikings had thoroughly destroyed their abbey, they could not claim direct organic links between Saint Martin’s time and their own. The Return from Burgundy provided the solution to this problem. It claimed that although the Vikings attacked Marmoutier and murdered 116 of its monks, Abbot Herbern and 24 of the abbey’s monks managed to survive. These survivors attained positions of prominence and helped carry the monastic life from west to east, into the region of Burgundy.49


  According to the legend, Marmoutier’s survivors initially received shelter at the basilica of Saint-Martin. When it became clear that the Vikings were going to strike again, however, the canons of the basilica decided that Abbot Herbern and the twenty-four monks, along with twelve canons of the basilica and twelve burghers from Châteauneuf—the walled town that surrounded the basilica—would carry Saint Martin’s relics to more secure territory. Under the leadership of Herbern the party ended up in Burgundy, where the twenty-four monks became renowned for their piety and were elevated to abbatial and episcopal positions. When the Viking threat had subsided, Herbern called upon the twenty-four former monks to assist him in carrying Martin’s relics back to Tours.50


  The organic motif of genealogical continuity is only implicit in this legend, in the claims that the abbot of Marmoutier and twenty-four of its monks survived the incursions and that Marmoutier’s religious life survived in Burgundy through the religious leadership of the twenty-four monks. Its author made no explicit connection between his claim that the monks survived and the need to establish linear organic continuity in the abbey’s history, but a later author would employ the legend for precisely this purpose.


  In addition to strengthening Marmoutier’s organic links with its origins by implying that there was no break in the abbey’s linear history, the Return from Burgundy reiterated the theme of divinely caused cyclical renewal. When Martin’s relics returned to his parish, the legend claimed, “all the trees and bushes defied nature, turning green on that winter day . . . and in this way demonstrated just how exalted with merits was the return of the father to the fatherland.”51 This theme of seasonal renewal was underscored by the date of the feast celebrating Martin’s return from Burgundy—December 13. In the twelfth century that date virtually corresponded with the winter solstice, the day when the solar calendar turns around, offering hope for the coming of spring.52 The legend and the feast day commemorating Saint Martin’s return from Burgundy symbolically suggested that Martin’s reentry into Tours marked the end of a period of death and destruction and the beginning of a period of rebirth. Marmoutier’s refoundation was like the coming of spring; it was a divinely caused renewal—the natural recreation of the circumstances of an earlier season.


  A new sense of contact with the relics of their founder provided the monks with yet another link to the past. The claim in the Return from Burgundy that during a time of crisis the canons of Saint-Martin relinquished the primary guardianship of Martin’s relics to the monks of Marmoutier was highly unlikely, since the canons would not have risked losing exclusive rights to their most precious possession. But the idea behind this story was important for Marmoutier. Like the Legend of the Seven Sleepers, it gave the monks a tangible connection with physical remains from the time of their abbey’s heroic origins.


  The Seven Sleepers and the Return for Burgundy employed similar means to emphasize the links between Marmoutier’s point of origin and its subsequent history. Both legends integrated natural explanations for historical change into more traditional emphases on divine causation, and both expanded Marmoutier’s relationship with the relics of men who had participated in the abbey’s foundation. And both were incorporated, sometime around 1227, into the section of the Commendation of the Province ofTouraine that was devoted to the history of Marmoutier.


  Like the Legend of the Seven Sleepers and the Return from Burgundy, this expanded version of the history of Marmoutier employed both natural and divine explanations for historical change. But the anonymous author of this work went further than the two earlier authors in his elaboration of natural themes, and he framed material from the Return from Burgundy in such a way that it provided the essential, organic link in an account of Marmoutier’s continuous linear history.


  The thirteenth-century history employed all four of the concepts that Marmoutier’s earlier historians had used in their attempts to convey a sense of temporal continuity: the linear concepts of spiritual and biological continuity and the cyclical concepts of typological repetition and seasonal renewal. His use of the linear metaphor of spiritual continuity resembled that in the eleventh-century version of the abbey’s history. Indeed, his interpolations brought the eleventh-century material into even greater conformity with the genre of gesta episcoporum/abbatum.


  TABLE 5 Thirteenth-century history of Marmoutier


  [image: A. Caves B. Monks Become Religious Leaders C. Gillebertus -Break- A. Caves B. Monks become religious leaders Eleventh-century history 1. (Original prologue, episodes I and 2): Settling at Marmoutier of first bishop’s followers, who lived in caves; when Martin came, he was the leader. 3. (Original episodes 3-5): After Martin’s death Sulpicius Serverus occupied his cell; the religious life continued at Marmoutier until the invasions. Thirteenth-century additions 2. Why it is called Majus monasterium: Either because it is the greatest of Martin’s three monastic foundations, or because the original hermits considered the main church the greater monastery, or because Marmoutier provided priests for churches and monasteries everywhere and was thus known as the greater monastery. 4. List of abbots from Gillebertus to Herbern (abbot when Vikings came). 5. Prologue to sections 6 and 7: Vikings destroyed Marmoutier, but those who returned there seeded and planted and attempted to restore its pristine rights. 6. Account from the Return from Burgundy of the destruction of Marmoutier and the survival of Abbot Herbern and twenty-four monks (who hid in caves); their trip to Burgundy with Martin’s relics. Herbern’s return. 7. Account (from Deeds of the Counts of Anjou I Miracles attributed to Herbern) of Abbot Herbern’s elevation to the archbishopric of Tours. Abbot Herbern has the twenty-four monks, who have been elevated to bishoprics]


  [image: TABLE 5-continued C. Gillebertus Preservation through Time 177 Eleventh-century history 8. (Original episodes 6-9): the king installs canons, Odo of Blois reforms Marmoutier. The king, pope, and abbot of Cluny recognize its liberties. Thirteenth-century additions and abbacies in Burgundy, accompany Martin’s relics back to Tours. 9. Dedication of the new abbey church by Pope Urban II in 1096. Recognition of the abbey’s autonomy by various popes. 10. List, with notices of their deeds, of abbots of Marmoutier from Gillebertus (II) to Hugh of Blois (d. 1227).]


  As the outline in table 5 illustrates, much of the new material in the thirteenth-century history consisted of two lists of abbots: those from Martin’s time until the invasions (section 4) and those from the refounding to 1227 (section 10).53 Even more than the eleventh-century history, this work constructed a sequence to represent temporal continuity, and this sequence had the appearance of a gesta abbatum.


  Were it not for the destruction wrought by the Vikings, this author might have cobbled together a single list of all the abbots (real or invented) between the fourth and the thirteenth centuries. It appears that he actually wanted to do so, but to achieve his goal he had to add some tangential material to his list of abbots: he had to account for the abbey’s fate during the Viking invasions, which according to the evidence in the abbey’s earlier history had caused such extensive damage that Marmoutier’s monastic life ceased.


  Drawing on but reshaping the Return from Burgundy, the author so arranged the earlier material that it conveyed one central theme: that Marmoutier’s abbot and some of its monks survived the invasions and returned to Tours. Indeed (and here the author drew on an earlier text), Abbot Herbern even went on to become bishop of Tours.54 Herbern provided the crucial link in Marmoutier s chain of abbots, and his story thus implied that Marmoutier benefited from the continuous transmission of spiritual grace from the time of Martin until the time when the author was writing.


  But survival is more crucial to the concept of genealogical continuity than to the concept of spiritual continuity, and insofar as he emphasized survival, the author of this history superimposed a layer of natural causation onto that of direct divine causation, and his logic edged into that of a genealogy rather than a gesta abbatum. Genealogical continuity depends on direct links between generations—a father must physically engender his son. Episcopal or abbatial continuity, by contrast, can tolerate gaps between generations, since a bishop or abbot can receive spiritual grace, through the rite of consecration, from the bishop of another diocese. A gesta episcoporum/abbatum thus recorded vacancies in a prelacy; genealogies tried to avoid any mention of discontinity.55 Like the authors of genealogies, Marmoutier’s historian avoided the issue of vacancies, especially during the period of the invasions. With the material from the Return from Burgundy, he made it clear that Herbern and the twenty-four monks survived. To that material he added an introduction suggesting that the refounders of the abbey may have included some survivors of the invasions, or at least their successors (posteris—the word can also mean descendants). The planting of new fields symbolized this refoundation, now portrayed as both continuation and rebirth:


  
    Finally . . . when . . . God brought back a certain light of security and peace to our country . . . as we should say simply, with the words of Scripture, having made the fruitful earth a desert because of the evil of those inhabiting it, He then resettled the hungering in the same place, and they constructed a city of habitation and seeded fields and planted vineyards and produced the fruit of birth. . . . [At that time] either the successors, that is, the posterity, or, if they survived, the same ones—whom that raging tempest of the barbarian hostility had disturbed from their pristine inhabitance—returned to their own seats.56

  


  This passage demonstrates that while the author spliced together the two halves of the abbey’s linear history, thus closing the gap wrought by the Viking invasions, he continued to employ cyclical metaphors as well. And indeed, as table 5 shows, he even elaborated the earlier author’s use of the typological motif. Both halves of the abbey’s history now included a first abbot named Gillebertus, and in both halves monks from the abbey became religious leaders—priests, bishops, and abbots—thus spreading the abbey’s influence to other locations.57


  Along with this typological plan, which implicitly pointed to divine causation, the author employed the language of seasonal renewal, which intermingled divine causation with natural or human causation. At the time of its original foundation, Marmoutier “extended the shoots of its religion to the sea” (Ps. 80:11); the Viking invasions, an expression of providential punishment, “thoroughly desolated” its possessions and reduced the “once flourishing region” to a “desert of empty waste and horrible solitude”; but God “resettled the hungering,” and the monks themselves “seeded the fields and planted vineyards and produced the fruit of birth.”58


  The early thirteenth-century history of Marmoutier represents the culmination of Marmoutier’s reinvention of the past. Like the earlier works from Marmoutier, this history is characteristic of a heightened sense of historical consciousness in the years around the twelfth century. In their historical writings the monks, like their contemporaries, demonstrated an awareness of change and of historical distance, and they began to enhance providential explanations for historical causation and continuity with more natural and human explanations.


  The invention of the past, to adjust to new situations and to gain legitimacy and status within a changing social and political universe, was a typical twelfth-century response to change and controversy. Monks, canons, Gregorian reformers, and heretics appealed to golden-age models that they claimed, and often intensely desired, to recover. The themes of renewal, reform, and renovatio resound in twelfth-century writings, where they articulate an implicit, if unconscious, inclination toward change, which was masked and even perceived as a return to an earlier status quo. These themes both reflected and created a sense of historical distance—a perception that a period of decline and difference separated the golden age of the past from the present.59


  A need to legitimize reform stimulated the search for or creation of texts. Texts provided archetypal models that were to supersede the customs that had come into existence during an intervening period. Indeed, neither the representation nor the perception of distance from the past would have been possible without written records: unwritten collective memory and custom, though extremely fluid in actual practice, perpetuate the notion of an unchanging, static past. The twelfth-century idea of the possibility of development—historical and personal—was closely related to the resurgence of literacy, of written records, and of written narrative.60


  The theme of renewal and the construction of linear, sequential histories served the monks of Marmoutier in their simultaneous attempts to describe and overcome distance from the past. In turn, linear histories brought about an even greater awareness of change and distance. The increasingly detailed written record of sequential events made concrete the duration in time that separated the monks of Marmoutier from the time of Saint Martin. And again, the written medium both stimulated and made possible these changed perceptions.


  As written documentation gained importance in the twelfth century, clarity and precision became necessary components of archival records and historical texts. Vague claims to continuity, such as that put forth in the tenth-century interpolated document, became less and less satisfactory. A more formalized judicial system favored precise written evidence, and monks were especially inclined to accommodate the new requirements by producing the necessary documents, either from their archives or with their quills.61


  But precision was not the only result of a shift from oral to written records. Writing and texts bring with them psychological and perceptual changes. They transform an oral/aural universe into a visual universe, a realm of simultaneity into a realm of sequentiality. The sequential nature of genealogical works and of Marmoutier’s histories might be interpreted as one aspect of the perceptual change. These works mirrored and expanded upon the sequential arrangement of words and letters on a written page.62


  Of course, as the evidence of the gesta episcoporum/abbatum attests, written records and sequential thought had existed before the twelfth century. But in volume and importance these earlier works cannot match those of the twelfth century when, as the noble genealogies indicate, the effects of literacy spread beyond the realm of clerics. The pattern at Marmoutier—six histories and legends concerning the abbey’s past written between about 1090 and about 1227, as opposed to a virtual absence of historical writings from the ninth, tenth, and early eleventh centuries—conforms to a general pattern of increased historical output in the period around the twelfth century. And Marmoutier’s authors were particularly adept at inventing their past out of nothing—the sequential list of abbots from the fourth through the tenth centuries was almost entirely the creation of its author.63


  In their implicit and explicit acknowledgment of historical change and distance, twelfth-century historical writings demonstrated more sophistication than did those of the early Middle Ages. This may also be true of their explanations for historical causality. An emphasis on direct divine intervention—on God not only as primary but also as secondary cause of historical events—sometimes gave way in the twelfth century to natural metaphors for development and to discussions of human causation.64


  The transition from providential to biological explanations or metaphors is more evident in the noble genealogies than in the histories of Marmoutier. Nevertheless, in the monks’ treatment of their past we can detect attempts to appropriate the idea of actual, as well as metaphorical, family connections, and we find some renewal metaphors that leave out providential intervention, thus allowing more room for the play of natural forces. But it was especially in their attention to the will of the individual—as discussed in chapters 3, 4, and 5—that the monks most clearly demonstrated a transition from otherworldly to this-worldly notions of causality: Henry II had to choose to recreate and renew the glory of his Angevin ancestors; Odo of Blois achieved his own salvation with his act of contrition; the interior will of every monk sustained Marmoutier’s existence as a community.


  There was much that was new, then, in the historical writings produced at Marmoutier between the end of the eleventh century and the beginning of the thirteenth. Its themes of renewal and genealogical continuity demonstrate a greater awareness of secular, or secondary, causation and of historical distance than one would have found in many of the historical writings of the early Middle Ages. Yet the monks of Marmoutier did not approach history in the same way we do. Rather, their attitude was backward-looking. Their theme of renewal represented a desire to recover the past, and their theme of genealogical continuity sprang from a desire to preserve a tradition. The idea of genealogical continuity, moreover, left even less room for change than did that of renewal, and it was genealogical continuity that the monks favored in their ultimate presentation of Marmoutier’s past: although the thirteenth-century history of the abbey continued to use cyclical imagery, it emphasized continuity, arranging its account of the Viking invasions so that the message of preservation prevailed. On one level, this work implied, Marmoutier’s inheritance from Saint Martin did not need to be recovered because it had never been completely lost.65


  The ritual for the election of a new abbot at Marmoutier reiterated this message. Indeed, the ritual suggested, each time a new abbot was chosen it was Saint Martin who did the choosing and who thus renewed the traditio he first established by appointing and blessing his successor, Walbert. According to Guibert of Gembloux (a Benedictine who visited Marmoutier in 1180–81), the monks of Marmoutier—including all the priors who were able to return to the mother house in time for the election—began their election process by fasting, giving away alms, and then making a solemn procession to Martin’s tomb in Châteauneuf. There they celebrated masses and made supplications, asking “that the highest pastor permit them, in electing his vicarious pastor, neither to err nor to follow their own spirit but rather to follow his.”66 The monks then returned to their abbey, and while twenty or thirty brothers “of sounder council” conducted the election in a closed room, the other monks lay prostrate in the chapter room, performing a litany and saying prayers.


  To Guibert of Gembloux this election process demonstrated the degree to which Marmoutier remained untainted by simony and by the influence of people in powerful secular or ecclesiastical positions. The monks of Marmoutier had fought and won a long series of battles to preserve the freedom of their abbots and of their abbatial elections. The procession from Marmoutier to Saint Martin’s tomb thus served as a public reminder that the monks freely chose their own abbot, thereby protecting their tradition from corruptible outside influence. But the request that the monks made at Martin’s tomb also demonstrated that the true force behind the election was not the fallible will of the monks, but the infallible will of Martin himself. Martin was the “highest pastor” of Marmoutier, and it was he who chose his own “vicar.”67 To question such a process, to attempt to change it in any way, would insult and offend the saintly protector of the abbey.


  With both legend and ritual, then, the monks of Marmoutier communicated to others, and to themselves, the conviction that they preserved the distinctive qualities of an archetypal past. Their interest in such preservation arose in part from their aristocratic milieu: both noble families and monastic institutions, whose members were themselves from noble families, liked to believe that something enduring—the inherent and inherited qualities of a patriarch—set them apart. But Marmoutier’s interest in preservation was also peculiarly monastic. Invented traditions, and the newly identified relics of the seven sleepers, demonstrated that the abbey had never lost anything.68 Relics and histories served as the abbey’s collective memory, as repositories of all moments from the abbey’s past. They reinforced the perception that the cloister was a center of changelessrless, and changelessness—immutability—was at the core of monastic spirituality because it was one of the attributes of eternity, or paradise.


  Medieval Christianity’s emphasis on the immutability of God and of the afterlife was in many ways in inheritance from Neoplatonism. Saint Augustine’s writings, for instance, were saturated with Neoplatonism, and his language had a profound impact on monastic thought and literature.69 Augustine’s Confessions return again and again to the restless and “pulsating” nature of secular pursuits—of love for created things, in which “there is no peace or rest because they do not last.” In contrast to these exhausting pursuits, Augustine portrayed, in language borrowed from the Psalms, the peace and repose to be found in concentrating all one’s desire on love for the immutable God:


  
    “In peace [pace] and friendliness I will sleep; I will take my rest” [Ps. 4:8] in the eternal God. Oh the joy of those words! . . . You truly are the eternal God, because in you there is no change and in you we find the rest [requies] that banishes all our labor.


    O Lord God . . . grant us the peace of repose [pacem quietis], the peace of the Sabbath, the peace that has no evening. For this worldly order in all its beauty will pass away . . . . But the seventh day is without evening . . . for you have sanctified it and willed that it shall last forever.70

  


  Descriptions of the monastic life resound with similar images of peace, rest, and repose—images conveying the, impression that God’s immutability, the Sabbath day of eternal rest, can be experienced in this life, within the walls of the cloister. “Our purpose,” the monks of Marmoutier claimed when they protested the disturbance imposed on the abbey by their archbishop, “was monastic peace [quies] . . . it was forbidden that we should allow the paradise of our souls to be indecently trampled by wild weeds, and our peace [quies] to be disturbed, because God had sternly commanded that his Sabbath was to be guarded.”71


  Garden imagery and descriptions of perpetual spring also evoked the timeless, eternal, and paradisiacal qualities of the monastic life. The cloister, according to numerous writings, both recovered the garden of Eden and anticipated the place of eternal life.72 It was an oasis of gentle cultivation, which contrasted with the harshness of untamed nature, the “wilderness” that threatened to overwhelm Marmoutier when the Vikings invaded and the archbishop attacked.73


  Untamed nature, with its seasonal rhythms, climatic flux, and chaotic weeds, contrasted with the topos of the monastery as a cultivated garden of perpetual spring. Marmoutier, according to Guibert of Gembloux, smelled like an “orchard of pomegranates.” It was a garden watered by the streams of Mount Lebanon . . . “and irrigated by celestial rains, which turn everything green and cause aromatic bushes, all kinds of flowers, and fruit trees to germinate.”74


  Marmoutier’s garden, like those of other monasteries, knew no change of seasons, no rhythm. Its renewal did not recur annually. Rather, it had happened only once, after the Viking invasions. This timelessness, the absence of change, was also implicit in monastic liturgy. To be sure, monks celebrated a cycle of feasts, but their life of prayer, their liturgical observation, was virtually perpetual. Guibert of Gembloux declared that Marmoutier’s monks praised God “perpetually—mixing, on lutes, tambourines and every instrument of spiritual music, the melody of their symphony with the supernal harmony of the blessed spirits!”75


  The desire to represent and experience the monastery as a reflection of immutable eternal life provides one essential conceptual framework for approaching and understanding the reconstruction of the past at Marmoutier. Written history provided the monastery with its collective memory. And as Augustine had already suggested, it is memory that enables us not only to measure and perceive the existence of temporal duration, but also to deny the effects of time. In our minds, Augustine explained, we can simultaneously recall the past, experience the present, and anticipate the future, and for this reason our memories reflect, however remotely, the wisdom of God, for whom all time—past, present, and future—is eternally present, and for whom nothing changes.76


  The histories and legends of Marmoutier, as well as the relics from its heroic age, indicated that, like the memory of the individual, the walls of the abbey preserved both the past and the present. Moreover, as the Deeds of the Abbey of Marmoutier stressed, those walls held an anticipation of the future as well. Visits from Saint Martin and from the ghosts of dead monks put the living monks in contact not only with the past but also with the future—with the life that awaited them beyond the threshold of death. The space of the monastery thus functioned like the space within our minds, providing its members with a reflection of the experience of eternity.


  Monastic representations of the cloister as the experience of eternity provide one context for Marmoutier’s preoccupation with establishing links between past, present, and future. But this preoccupation also points to a desire to reestablish a feeling of connection that could help the monks overcome alienation. Because they and their society were undergoing profound change and their world was becoming increasingly complex, the monks felt a need to recover an organic connection not only with each other—as I explained in chapter 5—but also with the past. They needed to convince both themselves and others that they still were, and always had been, a community of Saint Martin.
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  PART 3 The Chapter of Saint-Martin




  Introduction


  From the beginning and throughout its history, the religious community at the basilica of Saint-Martin was very different from that of Marmoutier. Its primary religious purpose was neither the ascetic quest for personal salvation nor the monastic intercessory function.1 Rather, its members cared for the tomb of a major pilgrimage saint and performed the elaborate liturgy there. This religious function, which involved daily contact between the members of the community of Saint-Martin and the pilgrims who visited Martin’s tomb, was not necessarily incompatible with Benedictine monasticism.2 Nevertheless, efforts to maintain a cloistered life at Saint-Martin rarely succeeded. Its inhabitants were not disposed to a monastic renunciation of the world.


  Columbanian reformers did manage to introduce monastic reforms at Saint-Martin in the mid-seventh century, but by the 770s the absence of monastic discipline there was drawing criticism. A few decades later, Charlemagne would complain that he could not tell whether Saint-Martin was a house of canons or a house of monks; and Alcuin, who was abbot there from 796 until 804, found it was easier to introduce the Benedictine Rule to the priory of Cormery, which was subordinated to Saint-Martin, than to reform Saint-Martin itself.3


  [image: Image]


  PLATE 5. The basilica of Saint-Martin as it looked about 1700. The Gothic church of Saint-Martin was built about 1225-50 and destroyed during the French Revolution (see Lelong, Basilique Saint-Marlin, 96, 124-25). Photograph courtesy Tours, Bibliothèeque Municipale.


  Sometime around 815 the ambiguous status of the religious life at Saint-Martin was resolved when the community officially became a house of canons.4 After 817 members of canonical communities had the right to possess private property, and that concession led, in the course of the ninth and tenth centuries, to the establishment of private residences for individual canons and to the creation of individual prebends—either landed property or incomes from landed property—that were assigned to each canon.5 There are references to private residences at Saint-Martin in sources that date back to 845 and to prebends there as early as 903.6


  In describing and explaining the differences between the canons of Saint-Martin and the monks of Marmoutier, we must begin with these institutional arrangements. For though Benedictine monasteries were not collectively poor, each individual monk was symbolically poor because he was allowed no private possessions, not even the habit he wore. The canons of Saint-Martin, by contrast, lived in individual houses, ate at their own tables, and lived off the fruits of their own prebends. Moreover, the canons were not cloistered. Contemporary documents referring to the claustrum—the enclosed space within the defensive walls of Châteauneuf, built in 918—may lend the impression that Saint-Martin possessed a cloister,7 but this was hardly a religious enclosure. Both within its walls and outside, the houses of canons and laypeople intermingled, and women were allowed to enter its boundaries.8


  That the canons were not cloistered and that they did not practice individual poverty contributed to an ambiguous quality in their religious life—a tendency to blend in with their secular surroundings. They were not even set apart by their relationship to the sacraments, since only a few of them (6 out of 150 in the thirteenth century) had to be priests: these were “ceremonial” rather than “sacramental” clergy.9 Some of the canons, in addition, privately owned and rented residential and business properties in Châteauneuf, just like their merchant neighbors.10 And like their burgher neighbors, all the canons derived their prosperity from the pilgrims who visited Martin’s tomb.


  This tendency for the canons of Saint-Martin to be drawn into the secular sphere was sometimes exacerbated by their relationship to their lay abbot. The abbacy of Saint-Martin, like that of many other monastic and canonical communities, became in the late ninth century a private possession that secular lords could give away to their subordinates or pass on to their sons. In 866 Robert the Strong became the lay abbot of both Saint-Martin and Marmoutier; from 888 until 987 the abbacy of Saint-Martin was the hereditary possession of the Robertians; and from 987 until 1789 it belonged to the kings of France.11 In the ninth and tenth centuries the community of Saint-Martin struggled to protect its assets from the depredations of these lay abbots, and the internal governance of the chapter, as well as the disposition of its revenues, became the provenance of its dean and treasurer.12 Still, the lay abbot continued to exercise a considerable amount of indirect control over the community: from at least the time of King Hugh Capet (987-96) on, the king/abbot had the right to appoint the dean and treasurer of Saint-Martin.13


  Ninth- and tenth-century developments laid the foundations for the way the canons of Saint-Martin lived and behaved in the twelfth and thirteenth centuries. Nevertheless, it is important to recall that during this period a number of religious communities, including Marmoutier, evolved into houses of secular canons under the jurisdiction of lay abbots. For our purposes here, then, the significant differences between Saint-Martin and Marmoutier emerged in the late tenth and eleventh centuries when Saint-Martin, unlike Marmoutier, remained unaffected, first, by the wave of monastic reform that turned Marmoutier into a model Benedictine abbey and later, by the Gregorian reform, which managed to turn some houses of secular canons into communities of regular canons who held their property in common.14


  The canons of Saint-Martin were certainly exposed to these reform movements. Odo of Cluny began his religious career at Saint-Martin and remained a lifetime devotee of its patron saint; Herveus, who was treasurer of Saint-Martin between 1001 and 1022, had been a student of the great defender of monasticism, Abbo of Fleury; and some of the canons of Saint-Martin left the chapter at the end of the eleventh century to found a house of regular canons on the island of Saint-Cosme, which became a place of spiritual refuge for those canons from Saint-Martin who felt a need for a more serious, or more cloistered, spiritual life.15


  Despite these influences, however, Saint-Martin remained a house of secular canons, and we can detect their more worldly orientation in the miracle stories they told about Saint Martin. Rather than assuring that Martin could assist sinners in attaining salvation or avoiding the punishments of purgatory, the canons recounted miracles that promoted the popularity of their pilgrimage shrine, indicating that Martin could restore physical health to those suffering from disease or injury. Other miracles, which I discuss in chapters 8 and 9, worked to support the canons’ competitive interests, conveying the message that Martin’s episcopal and judicial powers belonged to them.


  Although the chapter of Saint-Martin was always inclined to merge with its secular surroundings, developments in the twelfth and thirteenth centuries introduced new problems for the community and its identity. As I explain in chapter 7, the most important of these attenuating forces was the king’s right of collation over the offices of dean and treasurer of the chapter. After 1139 the Capetians began to grant these offices to their relatives, and by the early thirteenth century they were using the offices to remunerate members of the royal court.


  Outside forces may have threatened the community of Saint Martin, but as I show in chapters 7, 8, and 9, the canons’ response was to assert their collective rights vis-à-vis their king/abbot, their archbishop, and their burgher neighbors/subjects. In the course of defending those rights, I assert, the canons became even more aware of themselves as a collectivity. But to what degree did they see themselves as a community and, indeed, as a religious community with a religious vocation? This is the question I address in chapter 7. Our examination of Saint-Martin thus starts at the point where our examination of Marmoutier left off. The chapters in part 2 worked inward, from relations between Marmoutier and the outside world to relations among the monks themselves. With Saint-Martin, however, it seems more appropriate to begin with the group of canons themselves, because the very existence of that group appears problematic. Before we go on to discuss the interactions between the canons and other groups in society, we must establish in what ways the canons were aware of their identity as a religious community distinct both from a corporation of royal officials and from the secular society of Châteauneuf.
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  7 The Corporate Identity of the Canons of Saint-Martin


  
    [Just after the Viking incursion against Tours in 903] the sheep who had evaded the mouths of wolves—under the protection of their pious pastor [Saint Martin] and with the counsel and aid of the princes of France—took refuge and constructed this noble wall around the basilica, which had formerly stood nude, about 150 paces outside of the city. . . . And from then on, through the prayers of such a great intercessor, God strengthened the bolts of the doors of our Zion and blessed his sons in it and laid down peace within its boundaries. . . . Evidence of [Saint Martin’s] protection toward us is in the books that recount how he frequently rescued us, our possessions, and even the city itself from enemies; evidence of his favor is in the multiple experiences by which ... we feel his favor overflowing toward us; evidence is in the serenity of peace and the affluence of riches by which we rejoice that the city of Cbateauneuf is strong. And testimony of our affection toward him—both our own and that of all the populace—lies in the fact that, unlike what is done in other churches, we do not appoint vicars—and indeed up until now no vicar has ever been allowed to enter the choir. Rather, day and night we ourselves serve both God and his saint.


    —Philip and Renaud, dean and treasurer of the chapter of Saint-Martin, Letters Written in 1180–811

  


  On first consideration, the language in this passage conveys the impression that the religious and communal concerns of the canons of Saint-Martin resembled those of the monks of Marmoutier. Like the monks, who identified their monastic community with the chosen people of the Old Testament, Philip and Renaud represented their community as Zion, the home of the chosen people. Like the monks, the canons associated recovery from the Viking invasions with the physical and spiritual renewal of their community, and they attibuted the continued well-being of their group to the protection of Saint Martin.


  Yet one striking feature of this passage alerts us to differences between the canons’ representations of their community and the monks’ representations of Marmoutier: unlike the monks, the canons did not clearly distinguish the collective identity of their chapter from that of their secular neighbors. At times they used the first-person plural to refer to themselves. They took pride, for instance, in the fact that “we”—that is to say, the canons—did not appoint vicars to perform the liturgical offices at the basilica. At other times, however, Philip and Renaud’s “we” referred to all the inhabitants of Châteauneuf. Thus, Philip and Renaud somehow associated the canons’ act of devotion—the fact that they did not appoint vicars—with the populace at large. Along similar lines, they applied to the secular, urban space terms that the monks of Marmoutier used to describe their monastic community. They associated the “peace” God laid down in “Zion” with the city rather than with a religious community that was cloistered from the secular realm.


  This Zion breathed the rhythms of secular time and commercial pursuits.2 Philip and Renaud would claim that at least on certain days—such as Saint Martin’s feast of May 12, which had become the urban patronal feast of Châteauneuf—the sacred took over, and the city resembled “the entrance of paradise.”3 When the day or week of a feast was over, however, the citizens of Châteauneuf turned their attention to profit and justice: “When the crowds of people [who attend the festivities for Martin’s November feast] return to their own houses, the inhabitants [of Châteauneuf] drop everything and concern themselves exclusively with seeing that the law cases of the markets and inns satisfy with all integrity of devotion those who were injured during the solemnity.”4 Philip and Renaud obliquely alluded here to the fact that Châteauneuf s courts of high justice met each year for a number of days before and after Martin’s November feast.5 But perhaps despite themselves, they also indicated that even on sacred days, when Châteauneuf approximated the entrance to paradise, the canons and inhabitants of the town were preoccupied with profane concerns. Pilgrims poured into the town, especially during the November feast, bringing business and profit to the local shopkeepers and inns. There was money to be made, and there were disputes to be settled over who was to make it.6


  Philip and Renaud’s language points to the absence of any clearly articulated boundary separating the community of canons from the secular realm. The canons made no clear attempt to distinguish the identity of their religious community from that of the town of Châteauneuf. Their values, moreover, were blatantly secular: they associated Saint Martin’s favor with “the affluence of riches” that blessed his town and its inhabitants. Indeed, they made a clear distinction between Marmoutier, in which religion and piety flourished, and Saint-Martin, which was renowned for its wealth: “In no city of the Christian world does any saint have two churches as noble and rich as . . . Marmoutier . . . and [Saint-Martin]. . . . That one is . . . incomparable in its religion and alms to the poor; this one, in the privilege of signs and the glory of riches.”7


  Along similar lines, the canons sometimes linked the interests and identity of their community with those of their lay abbots, the Capetian kings. There is no history of the chapter of Saint-Martin, no work that parallels the first and second versions of the History of Marmoutier, which reconstructed the history of the monastic community by accounting for the continuity of its inhabitants, emphasizing the collective rights and privileges that the monks themselves obtained.8 The only major historical work from Saint-Martin, the Chronicle of Tours (written in or soon after 1225), was a history of Francia, which provided one of the most innovative sources of prestige for the Capetian kings.


  According to the author of the chronicle, Hugh Capet’s mother was the granddaughter of the Carolingian king Louis the Child (who had actually died childless), and thus Hugh’s accession to the French throne did not in any way represent a break in the Carolingian royal line. Neither, according to this author, had the Carolingians represented a dynastic break, for Pipin, the first of the Carolingian line to be crowned king, was a descendant of the Merovingian Childeric. Thus the kings of France in the thirteenth century were part of a single continuous Frankish royal bloodline.9


  These claims were not entirely new. About the year 1200, Giles of Paris had described a direct genealogical link between the Merovingians and the Carolingians. And he, as well as other propagandists for Philip Augustus and Louis VIII, had made vague assertions that there were links between the Carolingians and the Capetians. Still, no one in French royal circles had previously established a specific link between Hugh Capet and the Carolingians.10


  In their writings from the late twelfth and early thirteenth centuries, the canons of Saint-Martin tended to mesh their values and identities with those of the town that surrounded them and of the king who was their lay abbot. This was not a completely new situation. As I noted in the introduction to this section, the amorphous qualities of the chapter of Saint-Martin can be traced back to the ninth and early tenth centuries. Yet the sources indicate that, like other houses of secular canons, the chapter of Saint-Martin experienced a number of centrifugal forces in the twelfth and thirteenth centuries that undermined even further whatever solidarity and religious character remained to the community.


  First, the burghers of Châteauneuf rebelled against the canons’ seigneurial rights over their town. In chapter 9 I discuss at greater length the canons’ reactions to these rebellions. For now, however, let me suggest that to assert their hierarchical authority over the burghers, the canons of Saint-Martin had to behave in worldly ways.


  Much like their Italian counterparts, the burghers of Châteauneuf were proud of the material possessions that were theirs to display:


  
    The men ... of Châteauneuf are so illustrious that they walk about exuberantly purpled, with an abundance of gold and silver, grisling and vair, and a variety of splendors and glories from all over the world. They marvel, in rich affluence, at their doubled wealth. Their houses are all turreted; protected with fortifications, they reach to the sky. A daily and manifold splendor of dishes decorates their tables. Almost none of them ever drinks from a cup unless it is a gold or silver goblet. They play “wildcat” and dice, and they hunt with birds of the sky. Jovial and munificent receivers of guests, they greatly absolve their debts to God, to those who deserve honor, and to the poor. For their patron—that is, the blessed Martin—and for other saints as well, they build churches with wondrous stone floors and carved capitals. . . .


    So great is the beauty ... of the women, so many the number of beauties, and so immense their beauty, that the truth of the matter seems to exceed trustworthiness. . . . Precious clothing of exceptional elegance adorns their beauty, and in certain cases, I should say, it increases it.11

  


  As this description suggests, status and display were closely intertwined. If the canons of Saint-Martin were to rule the burghers of Châteauneuf, they needed to prove that their status, and hence their power, was greater than that of the burghers.12 To do so they needed to put on the appropriate display—to imitate noble habits of hunting and gaming, and perhaps to don secular hairstyles and dress as well.13 Inverting the hierarchy and renouncing symbols of wealth may have been fine ideals for religious men who wished to withdraw from worldly involvement. But as Peter the Chanter, the Parisian theologian and fellow secular canon, made clear, churchmen who held positions of responsibility over others were dead wrong if they thought they would give up the material symbols that bolstered their authority: “I ought not to put aside my noble horses and precious ornaments ... on account of the scandal [of others], for the truth of justice would be at risk. For if I were to take on a mean habit and conduct myself as if I were lowly and contemptible . . . my subjects would become disobedient and do evil things . . . and thus I would not be able to exercise justice [and] . . . they would have fuel for sin.”14


  It is no wonder, then, that a number of twelfth- and thirteenth-century observers perceived that the canons of Saint-Martin were prone to worldly ostentation.15 The canons’ lavish behavior was fraught with symbolic significance. It was an essential part of their corporate identity and collective power.


  In addition to challenges from the burghers of Châteauneuf, the canons of Saint-Martin faced an even greater threat to their corporate identity from their own abbot, the Capetian king. Although the Capetian kings had held proprietary rights and domain over the chapter of Saint-Martin since the time of Hugh Capet, the reign of Louis VII represents a major turning point in the pattern of effective intervention in the governing of Saint-Martin and its town of Châteauneuf.16 The renewed relationship between the king and the chapter is best illustrated by the fact that in 1139 Louis appointed his brother Henri treasurer of Saint-Martin. This pattern of family ties would be repeated again and again: Philip Augustus appointed to the position of treasurer of Saint-Martin two royal cousins (including Renaud, the coauthor of the letters of 1180–81) and his own illegitimate son, Pierre Chariot.17 From the time of Philip Augustus on, the Capetians relied on their right to appoint the dean and treasurer of Saint-Martin as a means of rewarding and remunerating members of their administrative government. In fact, as Quentin Griffiths recently argued, Saint-Martin was one of only three houses over which the Capetian kings had such close control of appointments and upon which they consistently drew to build up their administrative governments.


  By the early thirteenth century, the men appointed by the king as dean and treasurer of Saint-Martin were serving regularly in the royal court.18 And the Capetian court was not the only growing bureaucracy that threatened the integrity of the community of Saint-Martin. Beginning at the time of Innocent III, various popes claimed the right to give canonries at Saint-Martin to their close associates.19


  Canonical prebends were convenient both in meeting the needs of rulers and in providing incomes for students and scholars in the newly emerging universities. For these reasons they contributed to the problem of absenteeism, which began to plague houses of secular canons in the twelfth century.20 At Saint-Martin, the problem of enforcing residency was at the core of reform statutes that were issued by papally appointed commissions in 1204 and 1208. In 1204 the statutes established that an ordinary canon had to be in residence for seven lunar months. Absence for a single day during those seven months would deprive him of his prebend. A canon could not count himself present on any given day unless he attended matins, mass, and vespers. The 1204 statutes also stipulated that a fine of two sous was to be imposed on each priest of the week (the responsibility rotated among the six officers who were priests and the abbot of Cormery, which was subordinated to Saint-Martin) every day that he failed to perform the mass when it was his turn to officiate. Similarly, deacons were to pay seventeen deniers each time they missed a mass. The chapter general, which was convened three times each year, would be delayed no more than a month to await the arrival of absent priors of the house.21 The statutes of 1208 returned to the issue of residency, this time dealing with the officers, or priors, of the chapter, who held liege prebends. Priors would be deprived of the fruits of their prebends if they failed to be in residence for six months.22


  These two sets of statutes attempted to define a canon’s responsibility to be in residence. Nevertheless, they left ample room for exceptions. Canons who had obtained permission from the chapter could hold their prebends while attending school, going on pilgrimage, or serving the church in an official capacity, and illness or bloodletting constituted legitimate excuses for absence from daily services.23


  The more strictly defined residency requirements did not, then, eliminate the possibility of excessive absenteeism. Perhaps to ensure continued ceremonial display in the absence of a sufficient number of full resident canons, vicars choral were introduced at Saint-Martin in 1222.24 In 1237 this measure was made official: the number of full canons was reduced from 150 to 50, 20 demi-prebends were established, 30 prebends were set aside for honorary canons—such as the count of Anjou and the abbot of Marmoutier—and 56 prebends were now designated for vicars choral, whose primary purpose was singing in the choir.25 Vicars, who were not voting members of the chapter and were in positions of clear subordination to the canons, had the same residency requirements as ordinary canons—seven months, and they too could gain permission to attend school and go on pilgrimage. But no vicar who was away in such circumstances could draw from his daily benefice, and the chapter retained the right to revoke a vicar’s permission to attend school if the need arose. Hence high absenteeism was less likely among the vicars than it was among simple canons and those holding liege prebends. Indeed, the problem of absenteeism was probably greatest among the high officers with liege prebends, and it did not disappear after 1237. In 1255 the pope issued an indulgence to the dean of Saint-Martin declaring that his presence anywhere on Saint-Martin’s property (which extended as far as Lombardy) would count toward his required six months’ residency for his prebend.26 And in 1262 the fine against priests of the week who failed to perform the daily mass was raised from two sous to five for each mass they missed.27


  Much of the twelfth- and thirteenth-century evidence thus seems to suggest that centrifugal forces were pulling the canons of Saint-Martin away from whatever sense of religious community their chapter had once known, submerging them in the ostentation and materialism of urban life and drawing at least some of them into courtly circles. Like Marmoutier in the eleventh and twelfth centuries, Saint-Martin in the late twelfth and thirteenth centuries was being stretched out by the forces of social and political change.


  Yet there was no literary work from Saint-Martin that paralleled, in sentiment and function, the Deeds of the Abbey of Marmoutier. None of the canons attempted to revive a sense of community and mutual responsibility among the brothers by appealing to conscience and affection. Indeed, I know of no literature from Saint-Martin that even deals with relations among the canons. When the issue of the canons’ responsibility came up, as it did in the reform statutes, it was implicitly defined as the obligation to perform—to be present in the choir for the requisite liturgical hours—rather than the obligation to meet the needs of other individuals.


  In their attempts to bolster responsible behavior, Saint-Martin’s reformers made no appeal to conscience or to the emotions of individual canons. Rather, both the reformers and the initiators of the general customs of the basilica instituted a system of material rewards and punishments that would be meted out to canons who did or did not show up for the offices they were expected to perform. Canons who failed to fulfill their residency requirements—including daily attendance at matins, vespers, and mass—were deprived of their prebends; priests of the week who failed to perform the mass were fined; canons who neglected their responsibility to attend matins during the week of septuagesima were deprived of a part of the manual distributions of that week; and only those who were present at Sunday mass could get their share of the sales taxes collected that day.28 Similarly, those who performed liturgical tasks that went beyond their minimal duties received material rewards: one-sixth of the oblations (up to two deniers each) for singing at mass on feasts of seven candelabras; two deniers for attending a weekly Sunday procession that was established in 1191; one hundred sous to be divided among those who attended the anniversary service established in 1212 for Josbert of Sainte-Maure; four lampreys for carrying the Osanna on Palm Sunday.29


  A system of clearly defined exchanges provided the canons with sufficient motivation to fulfill their liturgical responsibilities. There was no need for an appeal to conscience, since regulation and supervision were simple matters: each canon was required to be physically present in the choir of the basilica at certain designated times of the day and year; if he was absent, the entire chapter knew it and could thus take appropriate action. These rewards and punishments may themselves have worked to undermine the canons’ sense of community by sending them a message that their relationship to the basilica was limited to a set of clearly circumscribed contractual obligations. Even when they underwent reform, the canons were encouraged to mirror the mentalities of their urban environment, to think in terms of credits and debits.


  Protecting Corporate Interests


  Nevertheless, despite the attenuating forces that worked to undermine their fraternal bonds and collective identity, the canons of Saint-Martin did not simply allow their community to dissipate. In fact we could argue the opposite—that challenges to their collective rights heightened the canons’ sense of their corporate identity.


  It would be wrong, for example, to conclude that the primary purpose of the Chronicle of Tours was to serve the interests of the French king. Rather, the author of this text directed a much greater portion of his writing to the corporate interests of Saint-Martin. In asserting those interests he was not alone—for the ceremonial life and administrative record of the canons focused repeatedly on the defense of their collective rights and privileges.


  Through a selective use of earlier sources the author of the Chronicle of Tours not only gave disproportionate attention to Tours in his representation of French history, he also conveyed the impression that the kings of Francia had always favored Saint-Martin and graced it with numerous gifts. The implicit message to King Louis VIII and his successors was that they would do well to imitate Clovis, Charlemagne, Louis the Pious, Charles the Bald, Louis the Stammerer, and Charles the Simple, who had visited Saint-Martin, buried their family members there, and of course lavished gifts and privileges on the house.30


  Such references to royal precedent did not simply hover in the literary realm. The canons were quick to remind the king, whenever the need arose, that his heritage obliged him to protect the interests of Saint-Martin and to honor its privileges:


  
    Since by the generous donations and charity of your fathers the church of Saint Martin is enriched, it is elevated to the noble summit of the churches of your realm, and it adheres to you especially as lord, father, patron and author, just as a member of the body adheres to its head. . . . Therefore we ask your royal majesty that for the love of the blessed Martin you warn [the count of Nevers—he was one of the honorary canons of Saint-Martin] as your loyal man to leave the possessions of the blessed Martin alone . . . since your precedessors, the kings and emperors . . . wanted [Saint-Martin] to be immune from all customs and exactions and thus privileged it with special liberties. And when those liberties inspire the envy of many, it is your role to protect and guard them.31

  


  Not only through historical memory but also through ritual act, the canons reminded their king and abbot that his proper relationship to them was one of defense and protection. Thus, when they took their oaths as abbots and canons of the basilica, fifteen kings, from Louis VII in 1137 to Louis XIV in 1650, repeated the words that a twelfth-century canon of Saint-Martin had inscribed in a richly decorated Carolingian manuscript of the Gospels:


  
    I, N, with God’s assent king of the Franks, abbot and canon of this church of the blessed Martin of Tours, swear to God and to the blessed Martin that among other things I will be the protector and defender of this church in all its necessities and uses, guarding and conserving the possessions, honors, rights, privileges, liberties, franchises, and immunities of the same church, insofar as I am able supported by divine assistance, with right and pure faith. May God thus help me and these holy words.32

  


  Through appeal to memory and ritual action the canons of Saint-Martin voiced their own interests to the king, reminding him that Saint-Martin had played an important role in the history of the kingdom and that the king owed it his protection and defense. Their relationship with their royal patron thus paralleled Marmoutier’s relationship with the Angevins. But Marmoutier does not provide the only significant parallel to the canons’ use of the past. By the time the canon of Tours wrote his Chronicle, the monks of the abbey of Saint-Denis had taken on the role of royal historiographers. In endeavoring to write a history of the realm that both legitimized the French king and promoted the interests of his religious institution the canon from Tours may well have had in mind the historians from Saint-Denis—Suger, Odo of Deuil, and most especially, Rigord. Like Rigord, who completed his Deeds of Philip Augustus in 1196, the canon from Tours not only provided arguments supporting the view that the king came from a single royal line that stretched back to the first Merovingians, but he also placed his own house in a central position vis-à-vis that royal line.33


  One striking difference distinguishes the historical work of the canon of Saint-Martin from the historical work of Rigord and other monks at Saint-Denis. The monks of Saint-Denis took great pains to remind their king that the supreme “patron and defender” of the realm was Denis, who constantly worked miracles to protect the members of the royal line. Rigord, for example, recounted how Philip Augustus recovered from a hunting accident after appealing to God, the Virgin, and Denis, and how his young son Louis recovered from a serious illness after Denis’s relics, along with others from his abbey, were carried in procession through the streets of Paris.34


  The author from Tours made no such claims on behalf of Saint Martin. Indeed, although a number of canons of Saint-Martin and observers of their basilica recorded Martin’s most recent miracles in the twelfth and thirteenth centuries, none of these works described a recent miracle that Martin had performed for the king.35 The canons still recounted the story about the assistance the Merovingian king Clovis received from Martin before he defeated the Visigothic king in 507, but they did not draw out the potential implications concerning the continued relationship between Martin and the royal line, and they gave equal attention to Martin’s role in assisting Count Geoffrey of Anjou in his victory over Thibaud of Blois in 1044.36 Concerning their own era, the canons either were not interested in perpetuating the theme of Martin’s special role in the French realm or felt they were no longer in a position to do so. The king was still the “protector and defender” of the house of Saint Martin, but the saint was not the protector and defender of the king.


  Certainly the tradition was there had the canons wanted to seize upon it. Not only did the stories by Gregory of Tours (which the author of the Chronicle of Tours appropriated) provide ample opportunity for portraying Martin as the “protector and defender” of the realm, but the canons of Saint-Martin were still quite familiar with the sermon of Radbod of Utrecht, which had appealed to Martin as the potential savior of the Carolingian line. Moreover, Johannis Beleth—one of the best-known liturgists of the twelfth century—had recently recalled to people’s minds the fact that the Frankish kings once carried Martin’s cape into battle.37


  Apparently the canons of Saint-Martin did not offer up their saint as the “patron and defender” of the Capetians and of the French realm because they did not want to. To them—and their writings make this abundantly clear—Martin was the “patron,” “defender,” “protector,” and “possessor” of one community and only one: the chapter of Saint-Martin and the walled town of Châteauneuf, which it ruled.38


  Of course the Capetian king was an indirect beneficiary of that patronage, since he was the lay abbot of the chapter of Saint-Martin and hence one of its members. It appears, however, that the canons of the chapter deliberately avoided identifying Martin’s patronage and protection with the king and that they did so because the rights the king exercised as lay abbot were a threat to the corporate identity and integrity of the community.


  A number of sources and incidents from the early thirteenth century suggest that most of the members of the chapter of Saint-Martin were not happy with the situation the king was imposing on them and that they frequently resented the officers they themselves could not elect. In 1206, for example, the canons struggled with their dean (the king’s appointee) over the right to control the corporate seal of the chapter. After they had wrested control of the seal from the dean, they entrusted it to two officers they themselves elected.39 In 1232 the canons struggled with the pope himself over the issue of absenteeism. Gregory IX granted permission to Pierre Chariot, the illegitimate son of Philip Augustus and treasurer of Saint-Martin, to stay away from the chapter. Ostensibly Pierre was granted this exemption from the chapter’s rules in order to study theology, but the real reason was probably so he could be closer to the royal court in Paris. The canons resisted the pope’s decision and gave in to his pressure only after they received the concession that the treasurer had to reside at the basilica at least one month each year.40


  The use of aggressive rituals also points to tensions between the canons and their officers. According to the reform statutes of 1204, the canons could (and probably did) employ the powerful ritual of the clamor if relations with their officers broke down over the issue of residency. The chapter was to perform the clamor—a liturgical appeal for God’s assistance against one’s enemies—during the mass each day for forty days or until the officer had complied with the chapter’s rules. If he still failed to do so by the end of the forty days, his prebend and rights were to be taken away.41


  The struggles within the chapter of Saint-Martin in the early years of the thirteenth century arose in large part as a result of the impositions of the Capetian kings on the internal governance of the community. As a rule, the canons of Saint-Martin were not hostile toward their Capetian lay abbot. After all, one of them provided the Capetians with the text portraying Hugh Capet as a descendant of the Carolingians. Moreover, the canons were eager to remind the king that he was the “protector and defender” of their house and that they adhered to him “just as a member of the body adheres to its head.” Nevertheless, a lay patron who was not only king but also lay abbot (an extremely rare position in the High and late Middle Ages) and who exercised the right to appoint the most important officers of the community—such a friend and patron also had the potential to become a great danger to the integrity of the community. It was important to remind this patron that his duty was to protect and defend the house, and that all his predecessors had fulfilled their role in this way. But it was also important to withhold for the community itself a “patron and defender” who was above the king and who did not serve the king in the same way he served the community. This was the role Saint Martin played for the canons of Tours.


  When Philip and Renaud recalled the role their saint had played during the Viking invasions, their theme was that Martin resided at their church and was their patron and defender. They did not ignore the stories Radbod of Utrecht and the monk of Marmoutier had already recorded, but they molded the earlier stories in a different way. Thus, though they did not go as far as the monk of Marmoutier had gone in portraying the Frankish king as a slothful and ineffective ruler, neither did they make any reference to Radbod of Utrecht’s idea that Saint Martin was a special protector of the Frankish royal line.42 Rather, Philip and Renaud pointed to the miracle of 903—when Martin’s relics saved the city of Tours from the Vikings—as a shining example demonstrating that the saint continuously favored his community—both the chapter of Saint-Martin and the city of Châteauneuf that it ruled.


  In their interactions with other individuals and groups the canons of Saint-Martin made manifest their own existence as a corporate group. Acting together at highly charged ritual moments, they called upon their king and abbot to protect them, and as I show in chapters 8 and 9, they reinforced their hierarchical claims vis-à-vis both the archbishops of Tours and the burghers of Châteauneuf.


  It is one thing, however, to be able to say that the canons of Saint-Martin protected their common material interests by acting collectively; it is another to argue that they constituted a community. After all, legal rights and privileges in medieval France were granted corporately, and thus many people acted collectively to protect their interests.43 But when they were not struggling with other groups, did such people consider themselves members of a community? Did they come together to express their common identity? And in the case of the chapter of Saint-Martin, whose canons were chastised so many times for their apparent failure to live up to certain standards of the clerical order, did that common identity extend beyond mere practical material interests?


  Rituals of Community


  It is impossible for us to know whether the canons of Saint-Martin felt themselves intensely bound to their chapter and its ceremonial religious functions. They have not left us their thoughts on these subjects. What we can analyze are their actions and most especially their incorporative rituals: entry ceremonies, ceremonial gifts, foot washings, and commemorations of the dead. What we find in these ceremonies is that the canons put considerable effort into reinforcing their collective bonds and, especially in their attention to the proper care of the dead and dying, that their preoccupations extended beyond the practical material concern of doing their job so as to receive remuneration. We also find that, like the language of the canons, their incorporative rituals hovered between monastic rituals, in which the solidarity of the group was clearly articulated, and the more fluid rituals of various groups in high medieval cities. And their corporate assistance to the dead and dying was not as intense, in the early thirteenth century, as was the assistance monks gave each other.


  Like houses of Benedictine monks, chapters of secular canons, including Saint-Martin, had entry rituals. These rituals involved an oath that established the new brother s obligation to the community, a ceremonial redressing—or redefining—of the new member, incorporative actions symbolizing the establishment of a new bond between the entrant and his brothers, and a liminal period when the status of the new brother was different from that of the others. There were, however, significant differences between the entry rituals of Benedictine monasteries and the entry ritual of Saint-Martin. Indeed, in its rituals Saint-Martin shared as many characteristics with urban guilds and confraternaties as with Benedictine monasticism.


  A new Benedictine monk was marked for life, bound forever—at least in principle—to the community and its way of life. His entry into the monastic vocation was nearly as significant as the ceremony of baptism, and indeed the ritual symbols for entering a monastery paralleled those of baptism.44 Hence the Benedictine Rule prescribed a lengthy liminal stage that preceded the ritual of incorporation. This stage, the novitiate, gave the novice time to consider the implications of the commitment he was soon to make and to back down while it was still possible to do so. The novitiate also enabled the new member to cleanse himself of secular pollutions before he fully joined the sacred and unpolluted community. When the new monk finally underwent the ritual of incorporation, the circumstances in which he made his solemn oath symbolized the gravity of his commitment: “When he is to be received, he comes before the whole community in the oratory and promises stability, fidelity to monastic life, and obedience. This is done in the presence of God and his saints to impress on the novice that if he ever acts otherwise, he will surely be condemned by the one he mocks.”45 After giving his promise orally, the professing monk then wrote it out and placed the document on the altar. Even if he later broke his oath and left the abbey, the monastery was to keep the document, which thus provided visible and tangible evidence that a covenant had been broken.46


  The reclothing of the monk also symbolized that he was in his very essence permanently remade, just as was a neophyte Christian at the time of baptism. In the oratory, the abbot stripped the incoming monk of his old clothing and dressed him in the monastic cowl, which (at least by the eleventh and twelfth centuries) had just been blessed and sprinkled with holy water.47 As he undressed and then dressed the entrant, the abbot stated: “May the Lord strip thee of the old man with all his acts. . . . May the Lord clothe thee with the new man, who is created according to God in justice and the sanctity of truth.”48 After the entrant had been dressed, he was then incorporated into the entire community: each of the brothers kissed him.49


  At Saint-Martin the ceremony of entry was different because the circumstances were different. The new canon was not marked for life, nor did he enter a community that was set apart from the pollutions of the secular realm. Rather, he entered into a set of well-defined obligations to a corporate group. Thus the essence of his oath was his promise to be “faithful in all the business and causes that pertain to the community of this church and to defend the liberty, honesty, and utility of the same church.”50


  The gravity of the entering canon’s new obligations and the bonds of his new community were certainly not as intense as were those of a professing monk. Nevertheless, we should not minimize the effects of the entrance ceremony and the bonds it helped to form. The canon’s entry promise was a solemn oath, and it was addressed not to an abstract corporation but to the men who made up the group and who depended on the loyal behavior of their brothers. This dependence was highlighted by the canon’s promise that he would “not reveal to anyone those counsels of the chapter whence damage or shame might come to this church or to its persons.”51


  An emphasis on the ceremonial function of the chapter, rather than on the remaking of the man, was made clear in that the new member was not ceremonially undressed and remade by a superior or a brother. Rather, at tierce, after he had taken his oath in the chapter, he was led to the choir, already dressed in the chapter’s choir vestments. He himself took on his new clothing in private, rather than in a public ceremony. These were, moreover, vestments that he wore when he was in the choir. They were the uniform of his ceremonial function—that of performing the liturgy at Martin’s tomb—not the mark of his complete remaking.


  When the new canon arrived in his ceremonial garb at the door of the choir, he bowed to its four corners while the other canons bowed to him.52 He was then placed in his new stall, where he proved his ability to carry out his new function by singing the responses at all the services on that day. In some circumstances, then—when an entering canon was already a member of the clerical order—the ritual of incorporation was not particularly intense. It required the new member of the choir to perform his singing function, but it did not involve any physical contact, which would highlight his new relationship with his brothers.


  The ritual for new members who had never before been in clerical orders, however, required physical contact of a highly charged symbolic nature. At mass the new member was led to the altar, already dressed in his choir vestments, wearing a napkin around his neck. There the priest of the week began to make the new canon’s corona, or crown, by cutting off a bit of hair from the top of his head. The priest then kissed him, and he was led in turn to the deacon, the subdeacon, the dean, the treasurer, and finally, to every other member of the chapter. Each member cut a bit of the new canon’s hair and kissed him. Each of the brothers had a stake in the behavior and status of the new canon. Each therefore tangibly took part in remaking him into a member of the clerical order.53 A number of abbeys had rituals for tonsuring a new member, but in most cases the abbot or a single priest did the honors. I know of no other case in which every member of the community participated in the ritual shearing.54 In this ceremony, and in others as well, Saint-Martin’s ritual symbols stressed lateral bonds among the canons rather than hierarchical bonds between the individual canon and a superior.


  The tonsuring rituals for new canons at religious houses that were subordinated to Saint-Martin stressed, by contrast, hierarchical relations. When a man became a canon at Léré, where Saint-Martin had “all spiritual and temporal jurisdiction,” he had to be presented at Saint-Martin to swear his oath to the chapter and priors. If he had never been tonsured, the priest of the week tonsured him during the mass. The customal of Saint-Martin specifically stipulated that “he is not to be led among the canons in the choir to be tonsured, as if he were our canon.”55 Incorporative rituals were reserved for the canons of Saint-Martin alone.


  As at other chapters of secular canons—and the same was true for lay confraternities in high medieval cities—the “liminal” stage of a new member of the chapter of Saint-Martin followed his ritual of entry rather than preceding it. Since he was not making an irrevocable commitment, or conversion, to a new way of life, the canon did not need to undergo a period of probation when he could still change his mind. And since the community was not ritually set apart from the pollutions of the world, he did not have to be cleansed before he could enter. But because the nature of a chapter of secular canons was fluid and somewhat amorphous (and this was generally true of lay confraternities as well), the new member did need to learn, through contact, what the community was. Hence new members of many secular chapters and lay confraternities were expected to observe a period of full participation in the group’s activities.56 At Saint-Martin, new canons had to meet strict residence requirements from Easter until the feast of Saint John, on December 27. This period of residency, which exceeded the seven months for ordinary canons (and for ordinary canons, those seven months did not have to be consecutive) and allowed for no exemptions, enabled the new member to get a feel for his community, its membership, and its liturgical rhythms. The requirement also ensured that the new member would be present for all four of Saint Martin’s feasts (May 12, July 4, November 11, and December 13).57


  Although Saint-Martin’s ceremony of entry, and those of other secular chapters and lay confraternities as well, was not as intense as the Benedictine ceremony of profession, it served the purpose of consolidating bonds between a new canon and his brothers. Other incorporative ceremonies consolidated the bonds between a new treasurer or dean—the chapter’s two most important officers—and the canons. In addition to undergoing an entry ceremony that paralleled that of a new canon, each new treasurer or dean had the right to eat at the houses of all the canons on the day of his entry.58 Relations between the chapter and these two officers were frequently tense, in part because the officers held so much control over the chapter and in part because they were imposed on the chapter by the king.59 Hence the obligatory meals served the function of symbolically establishing a desired friendship.60 That the canons were required to feed their new officers, however, reinforced the relationship between superior and inferior. The right to visit the house of another and to demand nourishment there—the droit de prise—was the prerogative of the more powerful over the less powerful: the king held the droit de prise over various abbeys, the count of Blois held the droit de prise at Marmoutier’s priories, Saint-Martin held the droit de prise at the religious houses that were subordinated to it, and the archbishop of Tours, as I have already discussed, had lost his droit de prise at Marmoutier and Saint-Martin. Hence the new officers’ right to nourishment at the houses of the canons symbolically reinforced his position of authority. It was also a payment for the justice and administrative services these officers would provide.61


  The meals also reinforced the bond between the canons and their officers, and that need was met as well by ceremonial exchanges of gifts that were repeated throughout the liturgical year. The gifts flowed in both directions and hence reminded both the canons and their officers that their relationship was one of mutual service: the chapter owed the dean three measures of wine “of the best quality”; and in exchange (the customal of the chapter made it very clear that the one gift was linked to the others) the dean was to provide each of the canons with spiced wine, which he delivered on Easter, Pentecost, and Saint Martin’s feast of July 4.62


  The entry meals for the dean and treasurer reinforced their authority and consolidated bonds of friendship. Nevertheless, as I have already indicated, the canons also had recourse to their own authority vis-à-vis these officers. When their officers failed to meet their obligations to the chapter the canons could, and apparently did, employ powerful rituals such as the clamor.


  The relations between the officers of the chapter and its members were fraught with danger, and so there was a constant need to reinforce the hierarchical friendship. Yet, the customal of the chapter suggests that the most frequent ceremonies at Saint-Martin worked to reinforce the horizontal bonds of brotherhood. Some of these rituals, such as the periodic group tonsuring, resembled and probably were derived from monastic rituals. Others appear to have a greater affinity with the rituals of lay confraternities.


  Saint-Martin’s practices for Maundy Thursday, in which the canons reenacted the events of Christ’s Last Supper, closely paralleled both monastic rituals and those of late medieval confraternities. Like their monastic peers, the canons imitated Christ by performing two maundies, or ritual foot washings: first each canon washed the feet of a “poor man” he himself had introduced into the chapter for that ceremony; and later in the day all the canons washed each other’s feet. After the latter ceremony the canons engaged in a round of ceremonial wine drinking.63 Both maundies were emotionally and symbolically intense, working to reinforce bonds between the chapter and the broader community and among the members of the chapter themselves. And both closely resembled the monastic ritual, except for three important differences.


  First, though the canons certainly humbled themselves in washing each other’s feet and the feet of the poor, they did not go to the lengths of some monks, who bowed down and “worshiped Christ” in the poor before washing their feet and kissed their feet when the washing was done.64 The canons, unlike the monks, had not embraced such humility as part of their calling. Moreover, they were intensely aware of symbols of status and hierarchy—too aware, in all likelihood, to kiss the feet of, or prostrate themselves before, the poor men of the city they ruled.


  The second difference between the monastic ritual and that of Saint-Martin involved the way the poor men were chosen: in monasteries each monk had a poor man introduced for him by the almoner or an officer from the town.65 At Saint-Martin, by contrast, each canon brought in his own poor man, thus highlighting the canons’ daily contact with their secular surroundings and enhancing the possibility of forming patron-client relationships between individual canons and members of the urban community.66


  The third difference between Saint-Martin’s maundy and that of a Benedictine monastery involved the washing of the brothers’ own feet: in monasteries, and in some cathedrals as well, it was the head of the community—the abbot, bishop, or dean—who took on the role Christ had played at the Last Supper by washing the feet of all his disciples.67 At Saint-Martin, by contrast, the canons apparently washed each other’s feet. The difference is striking: all the canons were ritually humbled by washing the feet of a poor man and of a brother; but all were simultaneously, and equally, exalted by playing the role of Christ. In all likelihood the canons would have considered it too much of a symbolic threat to allow any single officer to lord it over the others by exclusively playing the role of Christ. As in their tonsuring ceremony, the canons of Saint-Martin transformed a ritual that usually stressed the hierarchical relations between the brothers and their superior into one that stressed the horizontal and collective ties of the brotherhood.


  If the consolidation of a sense of brotherhood was one important outcome of Saint-Martin’s entry and foot-washing rituals, it was an implicit prerequisite for the death rituals. Like the monastery of Marmoutier, and secular confraternities as well, Saint-Martin provided its members with an artificial family that enhanced or even replaced the natural family in providing spiritual assistance for the dead and dying. To be sure, the elaborate funeral processions for the canons of the basilica—which were attended by all the canons of Saint-Martin and all the monks, canons, and nuns of five religious houses that were subordinated to the basilica, as well as by the monks of the nearby monastery of Saint-Julian and ten monks of Marmoutier—helped enhance and reinforce the collective status of the chapter.68 Still, there is no question but that the care given to the dying and the dead arose from the conviction that the dead needed help and that their spiritual brothers were the ones who should see that it was provided.


  In this sense, then, there was no difference between the provisions for the death of a canon of Saint-Martin and those for the death of a Benedictine monk. And indeed the specific rituals at Saint-Martin paralleled those of a monastery. In both cases the entire community assembled at the bedside of a sick man; in both cases he was closely attended day and night by a few men who constantly prayed for him; in both cases the entire community gathered again at the moment of death and then for the funeral; in both cases proper remembrance involved almsgiving, commemorative meals, and commemorative masses-—usually a cycle of thirty.69 By the early thirteenth century, however, there was no specification, as there had been in the tenth century, that living canons of Saint-Martin would assist their dead brothers by completing the satisfaction for their sins.70 Furthermore, a concern for status and formality and a hierarchical division of labor undermined the intimacy of the “fraternal” support provided to sick and dying canons. The chapter ensured that six “priests of charity” would watch each sick canon, praying for him and eating with him day and night until he either recovered or died. These six men also gathered for one last meal at the dead canon’s house on the day he was buried. But these priests were not the social equals of the canons, nor were they full members of the chapter. Rather, they were employees of the chapter whose remuneration consisted of a fraction of a full canon’s prebend plus the right to inherit the vestment of every canon when he died.71


  In the early thirteenth century Saint-Martin thus provided for the “fraternal” assistance its canons needed at the time of death, but without the intimacy that characterized the assistance Benedictine monks gave each other.72 There is also evidence that the canons’ fraternal assistance for their dying and dead members was not always considered sufficient. Some canons gave substantial gifts to the chapter to endow special commemorations for their souls.73 Others apparently chose to assume the monastic habit before their deaths.74 Still others donned the habit of the Augustinian canons at the priory of Saint-Cosme. The residents of Saint-Martin believed this priory provided a “door to health,” because it was “an apt place for doing penance.” It was like “a terrestrial paradise from which souls that were cleansed by the bath of penitence” were “more easily transferred to the celestial paradise.”75


  There is no doubt, then, that the ceremonial life at Saint-Martin reinforced fraternal bonds among the canons and that the community came together to provide brotherly assistance for those making the critical passage from this life to the next. But the bonds of this community were not as intense as those of a monastery like Marmoutier, and the canons’ collective identity was not as clearly set apart from its surrounding environment as those of Marmoutier and Saint-Cosme.


  In their language and rituals, the canons of Saint-Martin assimilated the values and manners of their urban environment while at the same time preserving a sense of their collective identity and religious vocation. Among themselves, they were jealous defenders of lateral relations. When they interacted with other groups, however, they were intensely hierarchical. As I show in the following chapters, their orchestrations of the ceremonial rhythms of Châteauneuf marked the emerging city as subordinated to and defined by the lordship of Saint Martin and his house.
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  8Saint Martin’s Diocese: The Appropriation of Episcopal Symbols


  Saint Martin’s Feast of July 4: Divine Presence, Episcopal Authority


  When Guibert of Gembloux made his pilgrimage to Tours in 1180–81 he brought with him a letter from Archbishop Philip of Cologne, who wished to clarify certain points about the way Saint Martin’s cult was observed in Tours. The distance that separated him from Tours prevented Archbishop Philip from learning “your names”—those of the monks of Marmoutier and the canons of Saint-Martin, to whom he addressed his letter.1 Nevertheless, news concerning the dramatic way the canons at Saint-Martin celebrated Saint Martin’s July feast had reached Philip’s ears. He found the practice so unusual that he wanted written confirmation of what he had heard:


  
    There are two matters especially that have been conveyed to us by rumor alone, which we vigorously entreat you to confirm in writing. . . . The second matter, if it is indeed true, is wondrous and incomparable in our view. For it is said that on the night of the ordination and translation of [Saint Martin] [July 4], after compline has been solemnly sung and the multitude of people turned out of the church, the doors of the church in which he corporally rests are carefully closed, all the instruments necessary for the mass are left on the altar, and no mortal is allowed to enter there until dawn. And the tradition accepted by most people—and held by yourselves to be confirmed by miracles—is that on that night and in that very church the divine office is celebrated by the blessed pontiff along with other saints. About this matter, which is so stupendous and unusual in everyone’s eyes ... we would like you to certify by which experience it is known, by which authors it has been publicized, and by what signs it has been proved.2

  


  In their response to Archbishop Philip, Philip and Renaud, the dean and treasurer of Saint-Martin, assured him that much of what he had already heard was accurate. It was on the night of July 3, the vigil of Martin’s July feast, that the canons at Saint-Martin observed the custom of emptying the basilica so that Martin and his saintly entourage could occupy it. The canons did not put out preparations for the mass, however, because “the spirits and souls of the saints have no need for those things.” Still, Philip and Renaud left open the possibility that Martin may have dressed himself in his old liturgical vestments, since the canons still held these in their possession:


  
    After all the people, both citizens and pilgrims, have been sent outside with diligent care, we concede the same basilica, which is radiant with a number of torches and with candles that shine in coronas, to God and to its blessed possessor and to the other saints. And . . . the most notable members of our convent—the dean, treasurer, cantor, magister scholarum and cellarer—assign . . . two watchmen for each door of the temple, in addition to . . . [the six custodians who are always there]. In answer to your question, we put out on the altar no necessary preparations for the mass, because we know that the spirits and souls of the saints have no need for these things for the divine services. Nevertheless, we know that the sacred vestments that the great priest used in his days for the celebration of the sacraments are concealed in a secret place known to only a few, next to his tomb.3

  


  This striking ritual was described again in the customal of Saint-Martin, written after 1226. Unlike Philip and Renaud, however, the customal specified that the canons did put out materials for the mass—bread, wine, a chalice, and a censer of incense.4


  The ritual, and the supernatural presence it publicized, called attention to several themes discussed in chapter 7. First, like the celebration of the May feast—when Châteauneuf became a “paradise”—the July vigil suggested that at a particular time of year a particular place underwent a supernatural transformation. Saint Martin was always the “possessor” of the basilica where his relics resided, but on one day especially he and his entourage took possession of it. Like the city, the basilica underwent the alternation of secular times and sacred times, which corresponded in a predictable manner to certain feast days. This temporal emphasis was quite different from that of Marmoutier, where the rhythm of ghostly and saintly visitations corresponded to the rhythm of life and death rather than that of predictable calendrical times.5


  The July ritual, and Philip and Renaud’s recounting of it, also illustrated the importance the canons gave to material objects and display. When they relinquished the basilica to the saintly entourage, the canons left it shimmering with candles and coronas. They were proud that they still possessed Martin’s vestments. More important, however, the supernatural visitation, the feast it celebrated, and the ritual that called attention to it all focused on the physical space of the basilica. The feast of July 4 celebrated, in part, the day Martin had been ordained into the priesthood, but it was primarily the celebration of two dedications when his relics were translated into the basilica. On July 4, in the fifth century, Perpetuus dedicated his new church over Martin’s tomb, and again on that day in 1014 Herveus, the treasurer of Saint-Martin, dedicated a newer basilica.6 The feast of July 4 was really a dedication feast, and the fact that Martin took possession of his basilica by visiting it each year demonstrated the special success of the dedication.


  On one level the emphasis on impressive display and the belief in Martin’s presence in a particular place at a particular time demonstrates, once again, that the canons thought and behaved in ways that mirrored the secular rhythms, material values, and status orientations of their urban neighbors. But though these orientations lay beneath the surface of the July ceremony and the way it was represented, the more manifest message concerned the focused presence of divine—and episcopal—power. Martin’s annual visitation, accounts of his occasional interactions with mortals who witnessed that visitation, and descriptions of what the witnesses saw served the purpose of illustrating, both to the ordinary laypeople who were ritually excluded from the church one night each year and to the archbishop of Tours, who was always excluded except on the day of his consecration, that divinely ordained episcopal power resided at the basilica. This power rubbed off on the canons, enhancing their claims to independence, dominance, and lordship.


  In this chapter and the next I will examine the various ways the canons of Saint-Martin employed and manipulated the ritual calendar of Tours and the cult of Saint Martin to bolster their position vis-à-vis both their archbishop and the burghers of Châteauneuf. In both cases, the second half of the twelfth century and the early years of the thirteenth saw a resurgence of attempts to undermine the jurisdictional rights of the canons: the burghers attempted to form a commune and thus to escape the secular lordship of the canons, and the archbishop of Tours attempted to win back spiritual and temporal rights over religious houses that were subordinated to Saint-Martin.


  Before turning in this chapter to the canons’ struggles with the archbishop, I will analyze in greater detail the ritual of the July vigil and the stories about it. Again and again in their twelfth- and thirteenth-century accounts of the July visitations, the canons of the basilica eliminated all extraneous elements—spiritual edification, the welfare of souls—bringing their narratives around to a single message: the basilica possessed and was possessed by divine and episcopal power.


  Philip and Renaud told several miracle stories to prove to Archbishop Philip of Cologne that Martin did indeed visit his church each year on the night of July 3. The first of those stories concerned a vision that the treasurer Herveus saw when he dedicated the basilica in 1014. Herveus’s experience had been recounted by two eleventh-century authors—the Benedictine monk Ralph Glaber and an anonymous author who took the voice, in a dialogue, of Hugh, archdeacon of Saint-Martin. Both the differences between Hugh’s and Ralph’s accounts and the differences between the earlier and later versions of the event demonstrate the peculiar preoccupation of the canons of Saint-Martin and the evolution of their preoccupation between the early eleventh century and the late twelfth.7


  According to Hugh’s eleventh-century dialogue, the canons of Saint-Martin were bitterly disappointed in 1014 that Saint Martin did not bless the dedication of his new basilica with a miracle. The canons were looking for a material manifestation of divine presence in the form of a miraculous cure. But Herveus, who had been deeply influenced by Cluniac monasticism and who exceeded the piety of most monks with his private fasts and vigils, was better informed than his fellow canons. He learned that Martin did indeed bless the day of the dedication with a miracle but that it was a spiritual, rather than a material, miracle.8


  Rapt outside himself, Herveus saw Saint Martin standing before the “highest judge” and requesting that in honor of the dedication God release from otherworldly punishment three deceased canons of Martin’s basilica. Those canons were “held in the places of punishment for the fault of heedlessness,” but Martin argued that they “used to perform my remembrance with a special vow.”9 God responded that because Martin cared more about the redemption of souls than the health of bodies, he would bring out of hell—ab inferis—not only the three for whom Martin had intervened, but also as many souls as there were people in attendance at the dedication of the new basilica. Hugh equated this miracle with the work of the Redeemer himself, implying that Martin performed a second harrowing—“a new plundering”—of hell.10


  Hugh’s story, with its stress on the possibility of release from otherworldly punishment, comes very close to the spiritual concerns of eleventh-century Benedictine monks. And indeed, it probably reflects how much Herveus’s own spirituality temporarily affected the religious life at Saint-Martin.11 Yet comparing this dialogue with Ralph Glaber’s version of the story reveals significant differences between the concerns of black monks and those of the canons of Saint-Martin.


  In Ralph Glaber’s story, it was Herveus who asked for a miraculous sign on the day of the dedication. In answer to this request, Saint Martin visited Herveus and told him the miracles of former days would have to suffice because the gathering of the harvest was near at hand. Martin informed Herveus that everyone should pray for only one kind of cure, the “raising of souls,” and said he himself had interceded especially for the canons of Saint-Martin, “who assiduously serve God in this church.”12 The spiritual message of Ralph’s story thus resembled that of Hugh’s, except that Ralph made no direct connection between Martin’s intercession and the dedication of the basilica. Unlike Hugh—or whoever wrote with Hugh’s voice—Ralph did not write as a propagandist for a sanctuary. He was not interested in Hugh’s theme that Martin’s power was focused at particular times and in one particular place—the basilica.


  In one of the two letters they wrote to Archbishop Philip of Cologne in 1180–81, Philip and Renaud of Saint-Martin retold Ralph Glaber’s version of the Herveus story, but they completely eliminated his monastic concern for the welfare of souls. Their preoccupation, even more than in Hugh’s dialogue, was to prove that Martin’s power was focused in the basilica on the night of July 3. Herveus’s story, Philip and Renaud proclaimed, was one of the “manifest signs and visions” proving that Martin did indeed visit his basilica during the vigil of his July feast.13


  But Philip and Renaud knew an even better story, concerning an event that had taken place “most recently” and was still part of living memory. The canon Hildebert Paganus, who had accidentally witnessed the nocturnal visitation, described what he saw to a young canon who, in his old age, recounted the story to several canons who were still alive.14 On the night he saw the visiting saint, Hildebert was among those canons who were assigned to keep watch at the various doors of the basilica. But he could not sleep because he had left his pillow in the locked sanctuary, and so he decided to enter the basilica in the middle of the night and retrieve the pillow. Hildebert had no problem entering the church, but as he turned to leave, he found that his route was blocked “by a long procession coming out of the choir and circling around to the altar and sepulcher [of Saint Martin].” That procession, “worthy of reverence” was made up “of archbishops and bishops shining beyond all estimation with the adornment of wondrous beauty.”15


  In recounting Hildebert’s experience, Philip and Renaud stressed one thing: the awesome nature of supernatural presence. Hildebert had violated a fundamental taboo, and for that reason he was severely chastised:


  
    While [Hildebert] stood with his eyes fixed on the unaccustomed brightness, confused in mind and frozen in body, he was seized by someone who had diverged a little in his direction from the splendid procession. That one bitterly chastised him because with rash temerity he had presumed to intrude upon the sanctuary on the very night that . . . Martin, the lord and possessor of the place . . . visits his temple, along with his companions—citizens of the celestial fatherland.16

  


  Hildebert’s critic went on to tell him that he had been allowed to witness the procession not because he deserved such a favor but because he would tell others what he had seen. When Hildebert found the courage to ask who was participating in the procession, his interlocutor replied that he himself was “Martin, the lord of that palace” and that the other participants included those who had succeeded him as bishop of Tours, the bishops of other cities, and Euvert of Orléans, who “though hardly known to the world, nevertheless has great merits with God.” After warning Hildebert “with severe threats” that he should never again enter the basilica on the night of the July vigil, Martin returned to his saintly companions, and Hildebert found himself transported, “as if by the hair,” into the chapter room.17


  Philip and Renaud’s claim that Martin returned to his church on the day of his feast was not unique—other saints did so too, at least on occasion.18 But the liturgical practice of emptying and locking the church, which called attention to the saint’s yearly presence, was at least unusual enough to arouse the curiosity of Archbishop Philip.19 The miracle recounted by the canons resembled not only the accounts of saintly visitations, but also a more folkloric theme, which Alexander Krappe designated the “perilous chapel” or “the mass of the dead.”20 These stories about supernatural nocturnal church services stressed the breaking of a taboo—the violation of the boundary separating the living from the dead. Martin’s reproaches to Hildebert were mild compared with the folkloric accounts, in which the intruders sometimes died. Yet the effect of Philip and Renaud’s legend was similar to the folkloric stories. It provided no spiritual or moral edification, since the only personal lesson one could deduce from it was to avoid entering Saint-Martin’s church on the night of July 3. The story focused instead on eliciting fearful respect for supernatural presence. Its purpose was to demonstrate that Martin was indeed the spiritual possessor of the place that housed his relics, that his power was focused both in place and in time.21


  The distinctive focus of the canons’ various accounts of the July visitation can be highlighted, once again, by comparing their stories with a monastic version, recounted by a twelfth-century Cluniac named Walter in a small, and very early, collection of miracles of the Virgin. In some ways Walter’s Martin resembled the Virgin—he was kind, gentle, and willing to bend the rules, and he offered hope for the spiritual welfare of the canon who witnessed the saintly visitation.


  Walter’s Martin differed from Philip and Renaud’s Martin, and indeed, so did his canon. He was old, pious, and ready to die:


  
    This one about whom we speak had been a righteous canon since his boyhood, leading an honest life without complaint in the same church. And when he was already truly decrepit, he distributed everything whatever that he was able to own to the church of the blessed Martin. And as we indicated above, since he now had nothing and felt his death to be near, he remained in the church on the night of the vigil of the translation of Saint Martin, after the people and the clergy had withdrawn.22

  


  Unlike Philip and Renaud, Walter implied that the merits of this canon earned him the right to witness the procession. The guardians of the church responded favorably when he requested permission to stay in the church. Similarly, when one of Saint Martin’s entourage pointed out to the saint that a living cleric was in the basilica, Martin replied, “Let . . . him stay, for he has come here with good intentions.”23


  But when Saint Nicholas entered the basilica, red bearded and accompanied by a retinue of one hundred bishops, he insisted that the canon not remain, “because he has not yet obtained our fellowship from the Lord.”24 Thus prodded, Martin gently escorted the canon to the locked door of the basilica, opened it without a key, and suggested that he remain just outside the door to listen to the divine service. As he departed, the canon tearfully asked Martin to seek pardon for his sins, and Martin responded by predicting his imminent death and assuring him that he could take hope in Christ’s clemency. He also told the canon that Saint Euvert, who was among the saints present that evening, had so much merit before God “that as long as the present world lasts, God frees, each day, one soul from the place of punishment because of his grace.”25 Philip and Renaud had made no connection between Euvert’s merits and the easing of the punishment of sinners.


  Like Philip and Renaud, Walter emphasized that Martin was present at his basilica on his feast day, and he depicted a boundary separating the realm of the living from that of the dead. Walter’s boundary, however, was more permeable: Martin, at least, was willing to bend the rules and to pay heed to the canon’s good intentions. And unlike Philip and Renaud, Walter was less interested in the theme of divine presence than in the salvation of souls and the possibility that interactions between the living and the dead could incur spiritual benefit for those who still needed help in cleansing themselves of their sins.


  The ritual of the July vigil and the miracle stories the canons told about it spread the message that divine power dwelt at Saint-Martin’s basilica. In itself this message was not unusual. Saints were supposed to perform miracles wherever their relics resided, thus demonstrating both their own holiness and the power of God. But the July miracles, or visitations, focused in a peculiar way on the issue of divine presence. They involved neither physical healing nor the welfare of souls.


  On first consideration it might appear that the theatrical display of the July vigil was meant to impress pilgrims. Summer, after all, was the great season for pilgrimage, and the July feast might have caught some of the stragglers making their way to Compostella (Saint James’s feast was on July 24). If indeed the stories about the July vigil were meant to impress pilgrims, the reason may have been that the rest of the world had forgotten Martin’s July feast. The Guide of the Pilgrim of Compostella mentioned only Martin’s feast of November 11, and Philip and Renaud acknowledged that it was the autumn feast that was known to all the world.26


  It seems, however, that the July vigil and its legends were intended for a more local audience. The theme of divine presence would have been relevant to the canons in their relations both with their archbishop and with the burghers of Tours, because it indicated that the basilica possessed a very special kind of power. Indeed, Philip and Renaud’s account contained one theme that could have displeased the archbishop of Tours: Martin, they claimed, visited the basilica in the company of every deceased pontiff of Tours. On the night of July 3, then, the cumulative weight and power of the episcopal tradition of Tours resided not at the cathedral, but at the basilica. This message—that episcopal power was concentrated at the basilica—was conveyed by other legends and rituals of Saint-Martin as well.


  Saint Martin and the Theban Martyrs: Appropriating the Cathedral’s Cult


  In its underlying theme, Philip and Renaud’s account of the July vigil resembled another story they told in response to the letter of Archbishop Philip of Cologne, who had heard “that it is said that while he was still living, [Martin], the holy priest, prayed at the place where the Theban martyrs were martyred, and in so doing he elicited out of the earth’s dry bosom . . . some of the blood of those martyrs, many years after their passion.”27


  Philip and Renaud confirmed the rumors that had reached Archbishop Philip and provided him with a full written version of the legend, which they associated with Martin’s feast of May 12. While returning from a trip to Rome, they claimed, Martin decided to pray at the spot where Saint Maurice and his Theban legion had shed their blood. At the monastery of Agaune, now in Switzerland, he asked the monks for some of the Thebans’ relics, but because they did not know Martin, the monks refused his request. Martin, however, learned from the local inhabitants precisely where the martyrs had died. After praying there, he cut the earth with a knife, releasing “a dense . . . shower of abundant blood.” Martin filled some vessels with the blood and started for home, but before he could leave God compelled him to return to the monastery “so that Martin, rejected, would appear as Martin, God’s chosen pontiff’ (see plate 6). Martin gave some of the martyrs’ blood, along with the knife he had used to cut the turf, to the monks of Agaune; and upon returning to Tours he gave more blood to the cathedral of Tours and to that of Anjou, which he consecrated to Saint Maurice and his companions.28


  [image: Image]


  PLATE 6. Saint Martin and the Theban relics. According to the late twelfth-century legend recounted by the dean and treasurer of Saint-Martin, Saint Martin went to the place where the Theban legion had been martyred and cut the earth with a knife, causing a dense shower of blood to pour forth. This painted woodcut was one of several late medieval illustrations of the legend (Vie et les miracles de monseigneur Saint Martin, Diiii). Photograph courtesy Bibliotheque Nationale.


  Philip and Renaud went on to explain that on May 12 they celebrated both this translation of Maurice’s relics and Tours’s deliverance from the Vikings (in 903). But their statements suggest that their legend concerning Martin’s translation of the Thebans’ blood was of recent origin. Martin, they claimed, was so devoted to the martyrs that he always carried an ampulla of their blood with him, and he even asked to be buried with it. “Only in our times” had that ampulla been discovered, in a hidden place near Martin’s relics. “Almost all of us saw it brought forth, and we exhibited it for a long time, so that it could be revered and kissed by the people.”29 It was also in recent years that some canons from Agaune (there were no longer monks there) had come to Saint-Martin seeking alms after their church burned. At that time the canons of Saint-Martin asked the canons of Agaune to affirm the authenticity of their relics and of the legend about how Martin brought the blood to Tours from Agaune.30


  Liturgical manuscripts from Tours indicate that in the eleventh century the monks of Marmoutier already honored Saint Maurice on May 12.31 But there is no way to be sure that the eleventh-century liturgical calendars referred to this legend. And indeed, the probable date for the origin of the legend is the time of the “discovery” of the relics, which had taken place in the living memory of Philip and Renaud, who were writing in 1180–81.


  It is most likely, therefore, that this legend, which represents a significant infringement by Martin’s cult on the cult of the cathedral of Tours originated in the second half of the twelfth century. Since the sixth century, when Bishop Gregory of Tours found some relics of the Theban martyrs in the crypt of Saint-Martin’s basilica and translated them to the cathedral, the cathedral had been dedicated to Saint Maurice.32 The twelfth-century legend emphasized in a new way that the cathedral owed its relationship with its patron saint to the basilica, and to Saint Martin in particular. It asserted, moreover, that the basilica of Saint-Martin possessed a major portion of those relics. Like the story of Hildebert’s vision during Martin’s July feast, the story about the translation of the Theban relics suggested that some of the episcopal authority of Tours resided at the basilica. Martin, the patron saint of the basilica, first gave the cathedral the relics of its patron. But Martin had also reserved some of those relics for himself and his tomb, thus endowing the basilica with a portion of the cathedral’s patronal relics.


  Visual Representations of Episcopal Authority


  Philip and Renaud’s stories about the Theban relics and the July vigil drew particular attention to Saint Martin’s attributes as priest and bishop. Martin was “God’s chosen pontiff”; he appeared on July 3—the vigil of the feast that celebrated his ordination into the priesthood—with an entire retinue of bishops and archbishops; and during that visitation he performed the divine office.33 This attention to Martin’s sacerdotal and episcopal attributes appears as well in a missal from Saint-Martin (Tours, MS. 193) that was copied and illuminated about the time Philip and Renaud wrote their letters.34


  The offices for all four of Saint Martin’s feasts are included in this missal, which was one of the basilica’s most precious liturgical objects. The text for three of those four offices opens with a decorated letter depicting a scene from Martin’s life. The illumination for the May feast (fol. 78V; plate 7), when Martin’s relics saved Tours from invading pagan Vikings, depicts an earlier hostile encounter between the saint and pagans, when Martin proved the superiority of his God by standing under a sacred pine tree as the pagans cut it down. The illumination for the July feast (fol. 89; plate 8) depicts Martin’s ordination as bishop; and that for the November feast (fol. 117; see plate 1 above)—the date of the saint’s death—depicts not the pious moment when Martin died, but the nocturnal translation of his relics when the men of Tours passed his body out a window in Candes, thus stealing it away from the men of Poitiers. Additionally, a fourth illuminated letter (fol. 109; plate 9), at the beginning of the office for the feast of Saint Florent, depicts Martin ordaining the other saint. As Martin extends his hand over Florent, the dove of the Floly Spirit descends upon the new priest. In all these illuminations Martin wears full liturgical vestments and a bishop’s miter. In all but the one depicting the translation of his body, he carries a bishop’s staff. And two of the illustrations focus on a moment of ordination: Martin’s own and that of Saint Florent.
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  PLATE 7. Saint Martin and the pagan tree. In this late twelfth-century illumination for Martin’s feast of May 12, Martin wears full episcopal regalia, including the miter, even though he is outdoors, in a nonliturgical setting. As I note in chapter 9, the illumination does not depict the events that were actually celebrated on May 12—the routing of the Vikings by Martin’s relics in 903. Rather, it depicts another of Martin’s victories over pagans, taken from his Life: according to Sulpicius Severus, Martin proved the truth of the Christian faith by standing under a tree while pagans who worshiped the tree cut it down. The tree fell away from Martin, and the pagans converted to Christianity. Tours, Bibliothèque Municipale, MS. 193, fol. 78v. Photograph courtesy Tours, Bibliothèque Municipale.
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  PLATE 8. Saint Martin’s ordination as bishop. In this illumination for Martin’s feast of July 4 it is Martin, rather than the bishop who ordains him, who has a gray beard and gray hair. Tours, Bibliothèque Municipale, MS. 193, fol. 89 (late twelfth century). Photograph courtesy Institut de Recherche et d’Histoire des Textes, Centre Augustin Thierry, Orléans.
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  PLATE 9. Saint Martin’s apostolic dignity. Left: The dove of the Holy Spirit descends on Saint Florent when Saint Martin ordains him: illumination for the feast of Saint Florent, Tours, Bibliothèque Municipale, MS. 193, fol. 109. Right: The dove of the Holy Spirit descends on the apostles: illumination for the feast of Pentecost, Tours, Bibliothèque Municipale, MS. 193, fol. 56v. Like Saint Peter in the illumination on the right, Martin has gray hair and a gray beard; like the apostles, Martin is associated with the dove of the Holy Spirit. Photographs courtesy Institut de Recherche et d’Histoire des Textes, Centre Augustin Thierry, Orléans.
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  These four illuminated letters are the only ones in the manuscript that represent post-apostolic saints. With the exception of one letter depicting Saint Michael the Archangel and one for All Saints’ Day, all the other illuminated letters concern scenes from the lives of Christ and of Mary and episodes in the history of the apostolic church. Additionally, two full-page and two half-page illuminations depict Christ on the cross, Christ in majesty, Christ extending a blessing, and personifications of the church and the synagogue.35


  Parallels between the illuminations of Martin and those of the apostles draw attention to Martin’s dignity and apostolic nature. Martin, like Saint Peter in several other illuminations in the manuscript, has gray hair and a gray beard.36 This depiction of a patronal saint as an “elder” may have been a topos, but the parallel between Saint Martin and Saint Peter is striking. The uniqueness of the resemblance is highlighted, moreover, in that the bishop who ordains Martin has brown hair and a brown beard.


  A second parallel linking Martin’s miniatures to those of the apostles was the depiction of the dove of the Holy Spirit in the miniature for Florent’s ordination. In a miniature for the feast of Pentecost (fol. 56v; plate 9) the dove also appeared, descending on all the apostles. The visual image for Florent’s feast thus called attention to the concept of apostolic succession and to the idea that through the rite of ordination bishops preserved and transmitted the church’s inheritance from the apostles.37


  In contrast to the eleventh-century illuminations in another manuscript from Saint-Martin (Tours, MS. 1018), these late twelfth-century illuminations persistently focus on Martin’s ecclesiastical dignity and liturgical functions. The persistent representation, in the twelfth-century manuscript, of Martin in a bishop’s miter reflects the fact that the use of the miter, which began to spread in the late eleventh century, had become widespread by the end of the twelfth. Furthermore, that Martin was depicted in the miter even in the outdoor encounter with the sacred pine calls attention to the liturgical emphasis of the illuminations: the miter was part of a bishop’s liturgical costume.38


  The visual and legendary focus on Martin’s priestly and episcopal functions, as well as on the splendor that signified the dignity of his hierarchical position, was not unique to the canons of his basilica. The general influence of the Gregorian reform had highlighted the authority and sacramental power of the priesthood. And in the face of the challenge of lay religious movements, more and more clerical authors began to stress the laity’s necessary dependence on and obedience to the priestly hierarchy. Some clerical authors went so far as to insist that precious ornaments and noble horses were necessary possessions for a person holding ecclesiastical office, because such outward trappings instilled obedience in one’s subjects.39


  These hierarchical concerns heightened clerical interest, not only in Tours but in other religious centers as well, in Saint Martin’s episcopal and priestly attributes and in the dignity of his position. Toward the middle of the thirteenth century, Jacob of Voragine echoed the new concerns when he described Saint Martin in the Golden Legend. Voragine’s descriptions of the saint diverged significantly from those of Sulpicius Severus’s fourth-century Life of Saint Martin.


  Sulpicius had emphasized that despite his accession to episcopal office Martin maintained his monastic virtues, “the same humility in his heart, the same poverty in his dress.” For Sulpicius the monastic state was superior to the episcopal, and indeed, as bishop Martin did not have “that fullness of miraculous power” that he had as a monk. After he became bishop, Sulpicius pointed out, Martin resuscitated only one dead man; before he became bishop, he had resuscitated two.40 In contrast to Sulpicius, Jacob of Voragine depicted Martin’s accession to episcopal office as an increase in dignity over his monastic state, and he did not mention Martin’s continued observance of monastic poverty and humility once he became bishop. Also, because the episcopate represented the superior state, Jacob transferred all Martin’s resuscitations to that period in his fife.41


  The most blatant example of Martin’s new function as exemplar of priestly and episcopal dignity is the theme of the “mass of Saint Martin,” which the liturgist Johannis Beleth first fully articulated about 1160. Beleth developed this theme to explain why Saint Martin deserved the unique epithet “equal to the apostles.” When Saint Odo of Cluny gave Martin that title in the tenth century, he explained that it was because Martin had resuscitated three dead men. Beleth argued that this explanation could not work, because the achievement of raising the dead was not unique to Martin. Rather, Beleth suggested, Martin deserved to be called “equal to the apostles” because he had his own Pentecost. Before he went to celebrate mass one day, Martin gave his tunic to a poor man and replaced it with a vile one that was too short and had sleeves that reached only to his elbows. Martin went on to perform the mass wearing this undignified garment under his vestments. As he began to recite the preface to the mass, he raised his arms and the loose sleeves of his vestments fell back, exposing his bare arms. At that moment, however, “gold rings miraculously came forth and decently covered his arms, and a globe of fire appeared above his head, through which it was demonstrated that, with respect to authority, the Holy Spirit descended on him just as it did on the apostles on the day of Pentecost.”42 In telling this story, Beleth distorted Sulpicius Severus’s original account. Sulpicius made no mention of the length of the garment and the problem of the bare arms; nor did he connect the globe of fire over Martin’s head with the Holy Spirit and Pentecost. Rather, his main concern was the charitable indifference with which Martin approached the dignity of his priestly office.43


  Beleth singled out this event and molded it so that it fit a genre of priestly eucharistic miracles that had been gaining prominence in the twelfth century.44 His theme also supported an idea that clerics were emphasizing in the face of popular religious movements and heresies: that apostolic grace belonged exclusively to the priesthood and was passed on from one generation to another by the bishops. “The bishop,” Hugh of Rouen declared, “is the foundation of the church, because through the bishop the church has the Holy Spirit.”45


  Probably for these reasons, Beleth’s account of the “mass of Saint Martin” was incorporated into the Golden Legend, William Durand’s treatise on the divine office, and a number of widely disseminated collections of sermons and exempla.46 Beleth’s story also became the basis for a number of iconographic representations of Saint Martin, and we find that in some depictions the miracle occurred not when Martin raised his arms for the preface, but when he raised the chalice or the host at the moment of consecration. The seal of Aubry Cornut, dean of Saint-Martin from 1229 to 1236, for instance, depicts Martin raising the chalice while flames—the flames of the Holy Spirit—descend upon his head (see plate 10).47 The ritual moment of consecration, which highlighted the priest’s power to bring Christ’s flesh and blood into the world, was the subject of much theological discussion in the twelfth century. One preacher declared in a sermon addressed to priests that God had caused Christ’s incarnation only once, through the Virgin’s womb, but “you do it daily, at the altar.”48 The visual representations of the mass of Saint Martin reinforced this idea.
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  PLATE 10. The mass of Saint Martin. The seal of Aubry Cornut, who was dean of Saint-Martin between 1229 and 1236, depicts the flames of the Holy Spirit descending on Martin while he lifts the chalice during the mass. In Johannis Beleth’s twelfth-century account of this event the flames—which made Martin “equal to the apostles”—descended on the saint as he lifted his arms during the preface to the mass. Beleth’s story, and the visual elaborations of it, point to a high and late medieval interest in the apostolic grace that belonged exclusively to the priesthood. Paris, Archives Nationales, Service des Sceaux, D.7599. Photograph courtesy Archives Nationales.


  Struggles over Episcopal Prerogatives: Saint-Martin’s Rituals of Dominance


  The attention that the canons of Saint-Martin were paying, about the year 1180, to Martin’s priestly, sacramental, and episcopal attributes is thus representative of a general clerical interest in the power of the priesthood and the hierarchical authority of bishops. Nevertheless, this general context provides only a partial explanation for the visual and legendary products of the canons of Saint-Martin or for their ritual behavior. In the context of their own diocese, the canons were more interested in appropriating episcopal authority for themselves than in supporting the hierarchical authority of their archbishop. Their interest in this appropriation had been accelerating since the late 1150s, when the archbishop of Tours began a campaign to win back and expand his jurisdictional prerogatives within his diocese.49 In their confrontations with Saint-Martin, the archbishops’ attention focused on the religious houses that were subordinated to the basilica. By the early thirteenth century, some of those subordinate houses took the initiative in trying to gain greater independence from the domination of the basilica.


  Sometime after 1226, and before the struggles with the archbishop and the subordinate houses had all been resolved, one of the canons of Saint-Martin put into writing the liturgical customs of the basilica. Although the customal described a number of legal rights and rituals that had arisen at earlier dates, it seems that its author’s central purpose was to bolster, and perhaps extend, the canons’ symbolic power. The customal described a system of rituals that called attention to Saint-Martin’s rights of lordship. Many of these rituals were formal expressions of jurisdiction over a religious community. Others, however, served the broader function of defining the basilica as the hub of an ecclesiastical community. Unlike Philip and Renaud’s legends and the images in the twelfth-century missal, which suggested only that episcopal dignity resided at the basilica, the rituals in the customal demonstrated that episcopal dignity and authority emanated from the basilica.


  The basilica’s ritualized expressions of dominance focused primarily on five religious communities in and around Châteauneuf. Just outside the walls of Châteauneuf were the tiny secular chapters of Saint-Pierre-le-Puellier and Saint-Venant. To the southwest, about one kilometer away, stood Beaumont, a house of nuns founded in 1007 by Saint-Martin’s treasurer, Herveus. About three kilometers to the west stood Saint-Cosme, a priory of regular canons founded by canons from Saint-Martin in 1092. And finally, about seventeen kilometers to the southeast there was Cormery, founded by Abbot Ithier of Saint-Martin in the ninth century and transformed into a Benedictine monastery by Ithier’s successor, Alcuin of York (see map 6).50 Between 1163 and the time when the customal was written, each of these five communities became the focus of struggles between Saint-Martin and the archbishop of Tours. The communities of Saint-Venant and Cormery also made a number of attempts to enhance their independence.
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  MAP 6. Saint-Martin’s processional diocese.


  According to Saint-Martin’s customal, the canons exercised some kind of jurisdiction over these five houses. The customal claimed “all spiritual and temporal jurisdiction” over three of the houses—Saint-Venant, Saint-Cosme, and Beaumont.51 It is reasonable to assume, however, that before the mid-twelfth century, when the bishop began to win back some spiritual rights, the canons had claimed similar rights over Saint-Pierre-le-Puellier and Cormery.


  By virtue of their partial and total jurisdiction over these five communities, the canons of Saint-Martin assumed the right to engage in certain rituals of domination that were denied to the archbishop in his relations with exempt houses, such as Saint-Martin and Marmoutier. First, according to the customal, the canons partially controlled the process of electing and investing spiritual leaders. Saint-Martin was involved in both the election and the investiture of every new prior, abbess, and abbot of Saint-Cosme, Beaumont, and Cormery. At Saint-Venant, which did not have an abbot or a prior, Saint-Martin was involved in the investiture of the community’s chaplain. Only in the case of Saint-Pierre-le-Puellier were the canons of the basilica excluded from the process of electing and investing a spiritual leader. It is possible, however, that before 1163, when Pope Alexander III intervened in favor of the archbishop’s jurisdiction over Saint-Pierre, Saint-Martin’s spiritual lordship over that house had been more extensive.52


  The communities of Cormery, Saint-Cosme, and Beaumont had to seek permission before they could elect a new abbot, prior, or abbess; all three houses had to defer a disputed election to Saint-Martin; and all three had to send their leader to the basilica to swear an oath of fidelity and obedience to Saint-Martin before being invested by the canons of the basilica with the cura animarum. After the canons of Saint-Martin invested a new spiritual leader, that candidate—like the abbot-elect of Marmoutier—still needed to be consecrated by a bishop. Unlike Saint-Martin’s subordinate houses, however, Marmoutier gained the right in 1089 to go to any bishop for consecration if the archbishop of Tours did not wish to cooperate.53


  In the case of Cormery, spiritual investiture involved an elaborate ritual established by Urban II in 1096. Whenever an abbot died his pastoral staff was given back to the canons of Saint-Martin, who placed it on the tomb of Saint Martin. After a new abbot of Cormery had sworn his oath of obedience, the canons took him to the tomb and invested him with the pastoral staff.54


  According to the thirteenth-century customal, the canons of Saint-Martin could refuse to invest abbatial and prioral candidates from Cormery and Saint-Cosme.55 This claim suggests that Saint-Martin had expanded its rights over Saint-Cosme since its foundation in 1092: the foundation charter had stipulated that if the priory became large enough to constitute a regular community, its members could elect their own priors and present them to the chapter of Saint-Martin, which could not refuse those candidates.56


  The chapter of Saint-Venant did not have a prior or dean, but the canons there did elect a chaplain who was invested at Saint-Martin with the cura animarum. Furthermore, Saint-Venant’s dependence on Saint-Martin was such that the canons there were not allowed to have their own seal, and they could not confirm any legal act without getting the canons of Saint-Martin to apply their seal to it. Concerning Saint-Pierre-le-Puellier, the customal indicated that Saint-Martin held all the same rights there that it held at Saint-Venant except that of parochial cura animarum. This suggests that Saint-Martin did not invest the chaplain of that house but that the canons of Saint-Pierre, like those of Saint-Venant, could not have their own seal.57


  Certain rituals reinforced the blurring of the legal identities of Saint-Venant and Saint-Pierre with that of Saint-Martin. The two subordinate houses joined Saint-Martin in its processions but were not allowed to carry a cross, which would have symbolized their separate corporate identities. In the funeral procession for a canon of Saint-Martin, the canons of Saint-Venant and Saint-Pierre walked with the canons of Saint-Martin rather than separately, as did the monks of Marmoutier and Saint-Julian, the nuns of Beaumont, and the canons of Saint-Cosme. And during rogations, Saint-Martin did not visit Saint-Venant and Saint-Pierre. Rather, the canons of those two houses accompanied the canons of Saint-Martin in a procession to Saint-Julian.58


  Saint-Martin’s jurisdiction over elections and investitures at Saint-Cosme, Beaumont, Cormery, and Saint-Venant represented one aspect of its spiritual lordship, which rivaled the archbishop’s within the confines of his own diocese. Indeed, it is not surprising that many of the jurisdictional struggles between the archbishop and Saint-Martin concerned either the process of making a new spiritual leader or the lordship that control over that process symbolized.


  On three occasions in the second half of the twelfth century Saint-Martin’s rights over the abbot of Cormery became the focus of a struggle with the archbishop. Sometime between 1157 and 1174, Archbishop Joscius demanded that the new abbot of Cormery take on oath of obedience, which the canons and the abbey protested.59 In 1174, however, two arbitrating bishops who had been appointed by the pope decided that new abbots of Cormery were indeed to make an oral promise of “obedience, subjection, and reverence” to the archbishop and that the archbishop had the right to depose culpable abbots of Cormery. It was probably for this reason that Saint-Martin’s customal did not claim all “spiritual and temporal rights” over the abbey.60


  In 1176 the archbishop addressed the way Cormery’s abbot-elect was presented to him for consecration. Because the canons of Saint-Martin, rather than the monks of Cormery, claimed the right to present the abbot, the archbishop refused to consecrate him. The canons insisted there were many precedents for their action; the archbishop argued that the previous abbot had been presented to him by the monks of Cormery. A papal legate ruled that for the sake of the community of Cormery the archbishop should go ahead with the consecration, but he did not indicate how this dispute should be resolved in the future.61


  In 1213 Innocent III responded to a dispute between the archbishop of Tours and Saint-Martin involving spiritual rights over Beaumont. The archbishop claimed he held the spiritual rights because one abbess had given an oath of obedience, reverence, and submission when he blessed her. The canons of Saint-Martin, claiming spiritual jurisdiction for themselves, replied that the nuns sought permission from the canons whenever they needed to elect a new abbess; that the canons of Saint-Martin installed the newly elected abbess; that they received, “in French,” her oath of obedience, subjection, and reverence; and that they gave the abbess her pastoral staff, as well as holy oil, chrism, and the fire that was blessed on Easter. Innocent III’s response was not sufficiently precise to resolve the dispute. Finally, in 1238 two arbitrators decided that Beaumont was under Saint-Martin’s jurisdiction. From then on the abbess was to be blessed by the archbishop without any inquest into her election or morals and without any oath of obedience. If he refused to cooperate, she could receive her blessing from another archbishop. In 1243 the pope approved this arrangement.62


  Jurisdictional struggles between the archbishop and Saint-Martin over Saint-Pierre-le-Puellier, Saint-Cosme, and Saint-Venant tended to concern spiritual jurisdiction over the parishes belonging to those houses. Also, with regard to spiritual jurisdiction over its parishes rather than over the monastery itself, the archbishop was able to regain some territory at Beaumont. In 1163 Archbishop Joscius asserted his “authority” and “rights” over Saint-Pierre-le-Puellier. He gained approval of his claims from the pope, but when the archbishop went to Saint-Pierre to make good his claims, the canons of Saint-Martin locked him out. Nevertheless, the customal of Saint-Martin suggests that the canons were not able to persist in their resistance.63 Similarly, the canons could not resist the archbishop’s assertion of parochial rights at Beaumont. In 1211 the archbishop gained parochial rights over the parish belonging to that abbey. The settlement stipulated that the abbess, or one of her priests, was to present to the archbishop, or one of his officers, the curate of the parish, who would swear obedience to the archbishop and receive from him or his representative the chrism and holy oil. In 1238, when Saint-Martin gained recognition of its full spiritual rights over the nuns of Beaumont, the archbishop’s rights over Beaumont’s parishes were reaffirmed.64 The canons of Saint-Martin were apparently more successful in retaining parochial rights at Saint-Cosme and Saint-Venant. In 1211 the archbishop conceded to them the rights over the parishes of those two houses.65


  The process of electing and investing new spiritual leaders, and the implications of that process, also constituted a focus of strife between Saint-Martin and the subordinate communities themselves. In 1211, as a result of an internal struggle with his own monks, the abbot of Cormery was compelled to acknowledge in writing that all disputes in his abbey, as well as disputed abbatial elections, had to be deferred to Saint-Martin. In 1212 a panel of external ecclesiastical judges determined that the canons of Saint-Martin did not have the right to prevent the monks of the abbey from holding an election. In 1217 the two communities were again engaged in a struggle, though it is not clear that it involved abbatial elections. The abbot of Cormery had failed to respond to the canons’ request that he appear before them, so the canons, as was their right, seized all the property of the monastery.66 In 1214 the canons of Saint-Venant also failed to appear when summoned to Saint-Martin, which was demanding reprisals because Saint-Venant had attempted to carry out a legal action without the permission of the canons at the basilica. The canons of Saint-Venant were finally forced to submit when Saint-Martin placed them under interdict and withheld the benefice they normally received from the basilica.67


  In addition to controlling elections, investiture, and the right to take legal action, Saint-Martin exercised the right to be received in processions at several of the subordinate houses and to be given food, lodging, or both. These processions served to define geographical space and to remind the local community that Saint-Martin had jurisdiction over its subordinate houses.


  Probably because it was too far from Tours, the abbey of Cormery did not play a regular role in Saint-Martin’s annual processional calendar as we know it from the thirteenth-century customal. But that customal shows that the monks of Cormery were obliged to receive the dean of Saint-Martin with a procession the first time he visited there after his accession to office and whenever he returned from Rome. On those occasions, the monks owed procuration to the dean; that is, they were obliged to feed him and give him shelter. The dean’s right to a procession at Cormery paralleled the archbishop of Tours’s right to a procession at Saint-Martin on the day of his consecration. The archbishop, however, was limited to one procession at Saint-Martin, and he did not have the right to any procuration.68


  Saint-Martin’s ritual involvement with Beaumont and Saint-Cosme was more intense that its involvement with Cormery. One aspect of that involvement occurred during the week after Easter, when the canons of the basilica went in procession to each of those two houses. On the occasion of those processions, the two houses owed procuration to the boy clerics and bell ringers of Saint-Martin: on the Monday after Easter, when the chapter visited Beaumont, the boy clerics ate a meal and the bell ringers received four deniers, four loaves of bread, and a serving of wine; on Tuesday, at Saint-Cosme, the boys ate a meal and the bell ringers received four deniers, twelve loaves of bread, and a serving of wine.69


  The episcopal symbolism of the canons’ Easter visitations is striking. The week after Easter was a traditional time for bishops to make processions to religious institutions in their dioceses. Indeed, it was the archbishop of Tours’s Easter visitation to Marmoutier that had given rise, in the eleventh century, to the exemption struggle between the monastery and the archbishop. The canons of Saint-Martin, who had also gained rights of exemption, demonstrated through their Easter procession and their right of procuration that their spiritual lordship over Beaumont and Saint-Cosme (two of the three houses over which they had full spiritual lordship) exceeded that of the archbishop over themselves.70


  Saint-Martin’s practices during the Christmas season also involved a visit by the boy clerics to Beaumont, and again the visit entailed episcopal symbolism, though it was masked by the playfulness of traditional observances of the Christmas season. On the feasts of Saint Stephen (December 26), Saint John (December 27), and the Holy Innocents (December 28), the chapter of Saint-Martin, performed, as did a number of cathedral chapters, a series of ritual inversions. At vespers on the evening preceding each of the feasts, the canons sang the line from the Magnificat—“He has put down the powerful from their seats, and he has exalted the humble”—and the baculus of the cantor was passed to the members of one of the lower orders, who took over the canons’ stalls for the next twenty-four hours. On Saint Stephen’s Day the deacons took over; on Saint John’s Day, the presbyters; and on Innocents’, the boy clerics.71


  At Saint-Martin, as elsewhere, the feast of the Innocents was more elaborate than the feasts of Saints Stephen and John. Unlike the other lower orders, the boy clerics had their own bishop and cantor, who had been appointed on Saint Martin’s feast of December 13.72 Moreover, the boys’ festivities lasted more than just one day. On the day preceding the feast of the Innocents, the boys made a procession on horseback to the abbey of Beaumont, where they installed their bishop in his cathedra. After he was installed, the boy bishop changed into silk vestments and made his first benediction over the nuns. Back at Saint-Martin, the boy bishop was raised in his cathedra at one of the doors of the basilica and carried to Martin’s tomb, where a prayer was said and he made another benediction, over “the people.” On Innocents’ Day, when the boys took over the choir, their bishop read the seventh lession at matins and provided a meal for the other boys. On New Year’s Day the boy bishop came last in a procession and made another benediction.


  Although most of these arrangements for the boy bishop resemble those at cathedral chapters in other towns, the rituals at Saint-Martin had special significance, because the basilica was not a cathedral and because the boy bishop made a visitation to one of Saint-Martin’s subject houses. The practice of electing or appointing a boy bishop usually occurred in cathedral chapters. When the boys of a cathedral took over the stalls of the choir, they inverted the usual hierarchy within their religious community by miming their elders and superiors—both the canons of the chapter and the bishop.73 At Saint-Martin, by contrast, the boys could invert only half of this hierarchy, by miming the canons. In appointing a boy bishop (he was not elected by the boys themselves), the senior members of the chapter of the basilica appropriated a symbol that did not belong to them.


  The visitation of Saint-Martin’s boy bishop to Beaumont was not unique—other boy bishops made visitations too.74 But in most cases a visitation from the boy clerics of a cathedral chapter would have reinforced the claims of their bishop. This visitation, by contrast, served as a reminder that the chapter of Saint-Martin exercised certain ecclesiastical powers over Beaumont, powers that the archbishop of Tours was still trying to reclaim at the time Saint-Martin’s customal was written. And the boys themselves were a direct reminder of the chapter’s jurisdictional rights over the nunnery, since during the Easter visitation they were the major beneficiaries of the chapter’s rights of procuration.


  The most blatant aspect of the appropriation of episcopal symbolism for Saint-Martin was the way the ceremony of the boy bishop’s installation paralleled the installation of the archbishop of Tours. On the day of his consecration, the archbishop was consecrated at the abbey of Saint-Julian, then he came to Saint-Martin in procession. He was led to the tomb of Saint Martin, and after a prayer was said he made his benediction over the people. Then the archbishop was led to the choir and placed in his cathedra, and the barons carried him back to the cathedral.75


  In the ceremony of the boy bishop’s installation, the geographical relation between Beaumont and Saint-Martin paralleled the relation between Saint-Martin and the cathedral during the archbishop’s installation. At Beaumont the boy bishop was raised up in his cathedra and made his first benediction, and from there he returned in procession to his mother church, or “cathedral.” But one difference distinguished the boy’s ceremony from that of the archbishop: the boy bishop of Saint-Martin had the right to visit Beaumont every year and to demand procuration along with the other boy clerics; the archbishop of Tours exhausted his rights to visit Saint-Martin on the day of his consecration.


  It is possible that the boy bishop of Sainf-Martin was installed at Beaumont precisely because that house was the only focus of continued disagreement between the archbishop and Saint-Martin at the time the customal was written. The sources do not indicate just when this custom arose, however, and there may have been other reasons for installing the boy bishop at Beaumont. Just as the custom of having the boy clerics receive a meal at Beaumont may have drawn out or symbolized the potential nurturing relationship between the women and the boys, the custom of installing the boy bishop there may have encouraged a playful encounter between the women and the children.


  In addition to engaging in rituals that symbolized their lordship over Cormery, Beaumont, Saint-Cosme, Saint-Venant, and Saint-Pierre-le-Puellier, the canons of Saint-Martin joined with these and other local houses in an exchange of ritual obligations that did not symbolize hierarchical dominance. Saint-Martin exchanged funeral obligations not only with the four subordinate houses that were close enough to be involved (all, that is, except Cormery), but also with the abbeys of Saint-Julian and Marmoutier and with the priory of Saint-Jacques-l’Orme-Robert. Saint-Julian and Marmoutier were not at all subordinate to Saint-Martin, and Saint-Jacques was a priory of Saint-Florent of Saumur, though it had once belonged to Saint-Martin, which still maintained some rights over it, including the right to stop there during the Easter procession to Beaumont.76


  Rogation processions, which took place during the week before Ascension Sunday, were also more representative of spiritual exchange than of domination. Saint-Julian and Beaumont exchanged rogation processions with Saint-Martin, the canons of Saint-Cosme made a rogation procession to Saint-Martin, and the monks of Saint-Jacques received a rogation procession. The canons of Saint-Venant and Saint-Pierre processed with the canons of Saint-Martin to Saint-Julian.77


  In themselves, Saint-Martin’s exchanges of rogations and funeral obligations with these seven houses did not undercut the authority or dignity of the archbishop of Tours. Indeed, the canons of Saint-Martin also attended the funerals of the archbishop; and Saint-Julian made rogation processions to the cathedral as well as to Saint-Martin.78 Nevertheless, the cumulative effect of Saint-Martin’s exchanges enhanced the dignity of the basilica. First, the visual impact of the ritual exchanges was uneven: whereas all the members of the seven proximate houses, except for the monks of Marmoutier, attended all the funerals at Saint-Martin, the canons of the basilica attended only some of the funerals at the other houses. Thus, at the time of the funeral of one it its canons, Saint-Martin appeared as the hub of an impressive ecclesiastical community, one that included not only the houses subordinate to it, but also the monks of Saint-Julian and Saint-Jacques and at least some of the monks of Marmoutier.79 The absence of the archbishop from these funerals enhanced the dignity of the basilica, since the archbishop could not present himself as a rival to its authority. The absence of the cathedral chapter was also notable, because it was the only major religious institution in the city and its immediate surroundings that was not represented at these funerals.


  Although the funerals of the archbishops of Tours may have matched those of the canons of Saint-Martin in solemnity, the cathedral chapter could not match Saint-Martin’s observances on the feast of the Major Litany, which took place on April 25, the feast of Saint Mark. On that day the nuns of Beaumont, the canons of Saint-Cosme, Saint-Venant, and Saint-Pierre, the monks of Saint-Julian and Saint-Jacques, and thirty of the monks of Marmoutier all made solemn processions to Saint-Martin. There each of the seven visiting communities took its place at a different door of the basilica, where they waited for the canons of the basilica to complete their own procession back from the church of Saint-Hilary. The eight religious communities then entered the basilica and took up positions at different altars. Once in place, they began to recite the litany—a general supplication for divine assistance and favor.80


  That seven neighboring religious communities converged on Saint-Martin during the Major Litany was significant. The canons of Saint-Martin were superimposing on their observation of the litany for April 25 the format of a litany that had been instituted by Pope Gregory the Great for the Lenten season of 590, when Rome was besieged by a plague. Indeed, the conflation of the two litanies was explicit: in the foundation charter of the priory of Saint-Cosme (1092) the canons of Saint-Martin stipulated that as soon as the members of the new house numbered twelve or more they would be obliged to attend the “Gregorian litanies” at Saint-Martin.81


  Gregory the Great had arranged that all the people of Rome, who were divided into seven groups according to their stations in life, were to process from seven different churches to the Church of Saint-Mary.82 At Tours the seven religious communities that converged on the basilica from all directions also symbolically represented the entire urban area. In this representation of the city, the archbishop was once again noticeably absent, while Saint-Martin was clearly at the center. Whatever the archbishop attempted to do on this day, he was limited by the fact that all the major religious houses of the town and its immediate vicinity were obliged to participate in the litany at Saint-Martin. During the Major Litany, when the people appealed to God to bestow his grace and favor on their community, the basilica of Saint-Martin clearly represented the center of the community of Tours.


  The appropriation of symbols of ecclesiastical power and dominance at Saint-Martin is representative, in part, of a concern with hierarchy and status that seems to have heightened about the time of Philip Augustus. Like the canons of Saint-Martin, the monks of Marmoutier, and most especially their abbots, began toward the end of the twelfth century to display the symbols of their status. Abbot Robert of Blois (1165–76) built a separate bedchamber and chapel for himself and his successors; Abbot Hugh of Rochecorbon (1210–27) or one of his immediate predecessors assumed or attained the right to wear a bishop’s miter. When the archbishop of Tours protested this practice, Hugh stopped wearing the miter, but he constructed a gate to the abbey that was known as the gate of the miter. Hugh also initiated the construction of Marmoutier’s elaborate Gothic church, and his funeral was carried out “more solemnly” than those of earlier abbots.83


  Yet chronological developments alone do not account for the preoccupation at Saint-Martin with power and prestige. On the one hand, we can trace Saint-Martin’s grandiose style back to the days of Odo of Cluny, if not before.84 And on the other hand, the abbey of Marmoutier still retained, at the end of the twelfth century, spiritual concerns that distinguished its monks from the canons of the basilica. Guibert of Gembloux wrote his description of Marmoutier in 1181 or 1182, and the second legend about Odo of Blois and his wife Ermengard was probably written sometime in the second half of the twelfth century or the early years of the thirteenth. These sources indicate that suffrages for the dead, concern for the welfare of souls, penance, and a need to remain separate from the secular world remained central themes at Marmoutier at least until the very end of the twelfth century.


  The abbey of Marmoutier ruled a large empire of priories and daughter houses, but for the monks, unlike the canons, domination was not an articulated theme, nor does domination appear in the records of the abbey’s rituals. Indeed, most of Marmoutier’s priories were inhabited by members of the mother abbey. Those monks did not undergo, as did the canons of Saint-Martin’s priory of Lere, an entry ceremony that symbolized their separate and subordinate status.85


  On one level, the different purposes and corporate structures of Saint-Martin and Marmoutier help to explain the greater concern for status and power at the basilica. The canons, as I argued in the introduction to part 3, were much more openly entangled than were the monks of Marmoutier in the secular affairs and values of the world around them. They were also much more involved in the city of Tours itself—and this involvement led, especially after 1150, to frequent jurisdictional disputes between the basilica and the archbishop of Tours. Although the monks of Marmoutier also engaged in jurisdictional disputes with bishops and archbishops, those disputes were much more dispersed than were those of Saint-Martin.86 The abbey did not enter into a new period of conflicts with the archbishop of Tours in the second half of the twelfth century.


  In the face of local opposition to their dominance over the urban community of Tours, the canons became increasingly preoccupied with symbols of power and hierarchy. Just as they wished to maintain their domination over subordinate religious communities, the canons wished to maintain their domination over the lay community of Châteauneuf. Their struggles with that lay community are the subject of the next chapter.
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  9 Martin’s New Town: Dominance and Resistance in Châteauneuf


  Between 1122 and 1305 the burghers of Châteauneuf attempted on numerous occasions to extract themselves from the seigneurial lordship of the canons of Saint-Martin. They resorted to various tactics—both legal and violent—and they persisted in their attempts for over 150 years, even though they gained a number of rights and concessions from the king of France.1


  In 1122 the basilica of Saint-Martin and Châteauneuf were burned “because of the war that took place between the rebellious burghers and the canons.”2 In 1141 the townspeople paid 500 silver marks to King Louis VII and 200 livres of Anjou to the treasurer of Saint-Martin (a total of 10,650 sous) in exchange for new limitations on Saint-Martin’s rights over the taverns and the sale of wine in the city. In return for this cash payment, Louis VII also dismissed a grievance that he and the treasurer of Saint-Martin had against the inhabitants of Châteauneuf because they had begun to build their houses on the city walls, in its ditches, and on its roads. He promised, moreover, that he would observe the rights and customs of the people of Châteauneuf, except in the case of three men—two of them named Renaud Fremaud.3 In 1143 the burghers paid 30,000 sous to Louis VII, who exempted them from his taxes and promised that he would never pursue them for practicing usury or “multiplying” money in any other way. The king also gave assurances that he would never “oppress” the burghers of Châteauneuf for any grievance he might have as long as they would answer to him in the “house” of the treasurer of Saint-Martin, who was in charge of secular justice in Châteauneuf.4 In 1164 the townspeople rallied behind the cause of a Nicolas Fremaud, possibly the son of one of the earlier Fremauds. The sources do not reveal the nature of this dispute, but one letter from the canons of Saint-Martin to the king mentions with disdain the swearing of an oath and the townspeople’s attempt to free themselves from the “justice” of the canons.5


  In 1180 the burghers were caught making another oath among themselves—a secret oath known as a commune. The pope sent John of Salisbury, the aged bishop of Chartres, as a judge delegate to investigate the event. When John arrived the leading townspeople attempted to appeal their case. Indeed, it was probably on this occasion that they produced a false document indicating that Louis VII had granted them permission to come together and form bonds among themselves. John of Salisbury refused to hear the appeal and instead excommunicated the inhabitants of Châteauneuf, singling out thirty men who had instigated the commune. One of those thirty was named Fremaud or Fromaud. After the inhabitants of Châteauneuf took their appeal to Rome, the excommunication was lifted and John granted the burghers the right to designate one hundred representatives whom he and the archdeacon of Tours ceremonially absolved at Marmoutier and the cathedral of Tours.6 The absolution took place in September 1180.


  Sometime between April and October of the following year, King Philip Augustus granted a limited form of self-government to the lay inhabitants of Châteauneuf. They had the right to hold annual elections to select ten men who would take care of collecting money for the expenses of the town. Every inhabitant of Châteauneuf was to swear an oath to these men promising to abide by their decisions concerning the “needs” and “expenses” of the city.7 But Philip’s concession did not satisfy the men who had agitated in 1180—in 1184 they were again caught attempting to form a commune. After receiving an appeal from the canons of Saint-Martin, the pope dissolved the commune and granted the canons the right to excommunicate the oath swearers if they did not abjure. The canons then pronounced an excommunication, and this, combined with papal and royal pressure as well as some class resentment, convinced the more modest inhabitants of the town to submit. When the archbishop of Reims and Abbot Herveus of Marmoutier came to Châteauneuf as papal judge delegates, the modest burghers told them they had been forced to take part in the oath and to help finance its goals. They then abjured, and the abandoned leaders of the commune were soon forced to abjure as well. The canons of Saint-Martin took advantage of this victory, gaining permission from the pope to destroy certain change tables and stalls that the merchants of Châteauneuf had erected without their permission.8


  In 1212, apparently in response to further agitations from the burghers, Philip Augustus dissolved the limited form of self-government he had granted to the inhabitants of Châteauneuf in 1181.9 Then in 1231, eleven townsmen, whom the canons claimed had acted with the complicity of the other inhabitants of Châteauneuf, attacked the house of the treasurer of Saint-Martin. The penalty for this deed was a payment of 300 silver marks plus 100 livres of Tours (a total of about 6,000 sous) to the chapter of Saint-Martin.10


  Even after 1231, the discontented burghers continued to agitate against the canons.11 In 1247 they refused to pay an annual tax to maintain the lights of Saint-Martin, and in 1251 they claimed that only the king could exercise high justice in Châteauneuf.12 Finally, in 1305 the formation of the pious confraternity of Saint Eloi provided them with the opportunity to come together, to arm themselves, and to take a solemn oath. They proclaimed the reestablishment of the commune and attacked the cloister of Saint-Martin, killing a canon and a cleric. During their attack they also burned one of the doors of the cloister and broke into the prison. For several days they managed to place the canons and their associates under siege, forbidding anyone to provide them with food and other necessities. Despite this organized effort, however, the burghers again failed to establish their commune, and as reparations for their insurrection they had to pay 10,000 livres (200,000 sous), one-third of which went to the basilica while the other two-thirds went to the king. This was a staggering sum, and indeed, after this date the burghers of Châteauneuf never again attempted to evade the lordship of the basilica.13


  The men at the center of these agitations were the most prominent lay inhabitants of Châteauneuf and, indeed, of the entire urban conglomerate of Tours. The repetition of a number of surnames in the twelfth-century accounts of the burgher agitations, as well as in fourteenth-century sources, shows that these men came from a core group of elite burgher families that passed on their status and grievances from one generation to the next. The core group numbered about thirty in a town—Châteauneuf, that is—of about three thousand.14


  These were merchants, money changers, and tavern owners—commercial men who made their living primarily by providing goods and services for the pilgrims who visited Saint-Martin’s tomb (see map 3 in chap. 1, which shows the market centers of Châteauneuf). They especially resented the canons’ monopoly on some commercial enterprises in Châteauneuf and their right to extract a percentage from the burghers’ commercial enterprises.15 Even after the concessions of 1141, the canons had a monopoly on the sale of wine in Châteauneuf for a total of forty-one days each year, though they apparently could not practice that monopoly on major feast days, including Saint Martin’s November and July feasts. The canons received the bridge and gate tolls paid by travelers to the town. They charged rent on the stalls and change tables that the merchants set up in Châteauneuf, and they destroyed unauthorized stalls, tables, and shops. Moreover, the canons could reinforce their advantages and enhance their profits through their control of the courts of justice.16


  The accounts of the struggles in Châteauneuf mention again and again the burghers’ attempts to circumvent or bring to an end these seigneurial rights—rights to extract payments, to charge rent, to control major sources of income, and to administer justice. The prominent townspeople were willing to pay dearly to escape these seigneurial prerogatives, but they never attained all they desired. The reasons for their failure were several. First, as Bernard Chevalier has pointed out, their town was much smaller than those of Italy, southern France, and the Low Countries, where the urban inhabitants did succeed in overthrowing their immediate seigneurial lords and forming communal governments. Because Châteauneuf was small, the number of prominent burghers who constituted a potential patriciate was also small. Of course there were other wealthy laypeople in the other sections of the urban conglomerate of Tours, especially in the suburb of Saint-Symphorian, near Marmoutier, but their numbers were relatively insignificant. Châteauneuf was the most highly developed commercial area of Tours, and so most of the prominent merchants lived there. In the period preceding 1204, moreover, the inhabitants of the other sections of Tours did not share common goals with those of Châteauneuf because they were subject to the political jurisdiction of the Angevins, the archbishop of Tours, and Marmoutier rather than that of the Capetians and Saint-Martin.17 The inhabitants of the other parts of Tours never rebelled against their seigneurial lords.


  Another obstacle to the extension of urban liberties at Châteauneuf was the Capetian king’s close alliance with the canons of Saint-Martin. Those French towns that succeeded in forming communes usually gained the backing of the Capetian kings, who tended to use the recognition of urban liberties to extend their own influence and power. At Châteauneuf the king had nothing to gain in recognizing a commune, which would undermine the authority of Saint-Martin, where he held the office of lay abbot and cultivated a close alliance. Indeed, the treasurer whose house was attacked in 1231 was Pierre Charlot, the illegitimate son of Philip Augustus.18


  Rituals of Dominance: Excommunication and Abjuration


  In the long run, the political and social contexts were probably the most important obstacles preventing the burghers of Châteauneuf from attaining their goals. Yet it would distort the picture if we failed to consider the role that cult and ritual played in reinforcing the power and authority of the canons of Saint-Martin. In 1180 and again in 1184, the only two occasions before 1305 when the burghers were formally accused of forming a commune, the canons of Saint-Martin and their ecclesiastical allies resorted to the sentence of excommunication. In 1184 the excommunication apparently helped convince the modest burghers to submit to the ecclesiastical authorities. And on both occasions the prominent inhabitants, or at least most of them, finally abjured their oath, presumably because they did not wish to suffer the social and spiritual isolation of excommunicants.19


  The themes of ecclesiastical, juridical, and spiritual power that were central both to the ritual of excommunication and to that of absolution were clearly conveyed to all the burghers of Châteauneuf. The ceremony of excommunication emphasized both the political authority of the ecclesiastical hierarchy and its ability to invoke divine vengeance.20 When the canons of Saint-Martin excommunicated the burghers in 1184 they were exercising juridical power, a power that the inhabitants of Châteauneuf resented. The sentence was probably repeated daily. When he excommunicated the burghers in 1180, John of Salisbury instructed the canons to incorporate the excommunication into their divine offices. The priests of the minor altars were to read the sentence of excommunication, singling out by name those individuals who were considered the instigators of the crime. Once the names of the excommunicants had been pronounced in public, good Christians were supposed to shun them.21


  Even belief in miracles and the cult of the saints—in particular that of Saint Martin—served to establish the canons’ position of dominance. In 1184 Archbishop William of Reims and Abbot Herveus of Marmoutier wrote that a virtual miracle occurred when they came to Châteauneuf. After they had failed to make any progress in establishing peace between the instigators of the insurrection and the canons, a multitude of people—“miraculously” and “beyond our hopes”—entered the chapter claiming they had been forced to support the commune. Because the crowd was so large, the archbishop and abbot led them outside. There the judge delegates enhanced the impact of the group assembly by employing the cult of the saints. Claiming that “God directed our footsteps,” they moved to a spot where Saint Martin’s relics had once resided. They also placed the relics of some other saints in front of themselves, thus visually and spatially enhancing their authority. After reading the crowd letters from Pope Lucius III and King Philip Augustus condemning the commune, they released the people from the obligations of the oath and enjoined them not to provide any further support for the commune. The people then raised their hands toward the relics and abjured the commune.22


  The blatant uses of cult and ritual to support the dominance of the canons over the inhabitants of Châteauneuf, and the fact that the burghers’ grievances centered on the profits from the pilgrimage to Martin’s tomb, suggest that the relationship between the inhabitants of Châteauneuf and the cult of their city’s patron saint was complex. This relationship was rendered even more so by the way the canons molded Saint Martin’s image and rituals to support their claims to power. It was during the period of the greatest civil strife at Châteauneuf—1180 to about 1251—that the canons of Saint-Martin produced most of their literary works. Philip and Renaud wrote their letters to Archbishop Philip of Cologne in 1180–81. The Chronicle of Tours was written in or soon after 1225. The customal of the basilica was written between 1226 and 1237. And Péan Gatineau wrote his French Life of Saint Martin sometime between 1229 and about 1250 (see Source Appendix, II-B and II-C). It thus appears—and indeed I argue in the following pages—that the message of power in a number of these works was directed not only at the archbishops of Tours but also at the burghers of Châteauneuf.


  Still, an analysis of the relationship between the townspeople and the cult of Saint Martin must begin with an understanding that cult and ritual lent themselves to complex and even contradictory possibilities. The theme of contested power was not the only aspect of the burghers’ relationship to the cult of Saint Martin. Thus, before I discuss the canons’ use of Saint Martin’s cult to enhance their hierarchical dominance over the burghers of Châteauneuf, I must first depict the burghers’ willing participation in the cult of their urban patron.


  The Townspeople and the Cult of Saint Martin: Income, Salvation, and Health


  To be sure, the prominent leaders of Châteauneuf were probably all too aware that sacraments, relics, cult, and liturgy were used against them, but they were also aware that their own financial advantages stemmed from the pious devotion that pilgrims held for Saint Martin. In 1175 they apparently cooperated in financing the revaulting of the nave of the basilica, which was finished about 1180. And in 1176 they formed a pious confraternity with the canons, establishing perpetual candles, an altar, a priest, and commemorative services.23


  A need for funds for the building project probably provided one stimulus for the foundation of this confraternity, which included an endowment to support the observances.24 But there was another concern as well: care for the dead and dying. Burial at Saint-Martin was an obligation for the adult male inhabitants of Châteauneuf, as well as for their wives and eldest sons, unless they received permission from the chapter to be buried elsewhere or entered a religious institution. Thus, as the charter establishing the confraternity makes clear, it was in the burghers’ spiritual interest to enhance their friendship with Saint Martin and his priests.25


  The charter established that two candles were to burn continuously at Saint Martin’s sepulcher for the souls of the members of the confraternity and that a priest at the altar of Saint Julian in the basilica was to be set aside to perform commemorative services for the deceased members of the confraternity. Each year a series of commemorative services was also to be celebrated for the dead lay brothers, during the days immediately preceding Saint Martin’s feast of May 12.26


  May 12 was an appropriate date for these commemorations. It had evolved into Châteauneuf’s urban patronal feast, and it was thus logical that the inhabitants of the town should be involved in its celebration and derive spiritual benefit from its practices. The November feast was not appropriate for local celebrations because it was oriented toward pilgrims. Similarly, the July feast focused on the themes of the dedication of the basilica and the presence of supernatural power. The May feast, as I will argue later in this chapter, centered on the town of Châteauneuf itself. This was also an appropriate time for commemorating the dead because such commemorations, as well as confraternal banquets, frequently took place in May or early June, during the week after Pentecost. In fact, before the feasts of All Saints and All Souls were established in the ninth and tenth centuries, May had been the dominant month for commemorations, and vestiges of that tradition still existed.27


  The burghers of Châteauneuf and the canons of Saint-Martin founded their confraternity during a period (1164–80) of relative peace between their two groups. Unfortunately we do not know what happened to the confraternity after the insurrections of 1180 and 1184, but it is perhaps significant that at least one name in the notice for the confraternity recurs in the list of instigators of the 1180 commune. Furthermore, there is no mention of the confraternity or of the special commemorative services in the early thirteenth-century customary of the basilica.28 Perhaps, then, the communal strife brought the confraternal arrangements to an end. Nevertheless, six years after the insurrection of 1184 a Nicolas Engelardus—probably the same Nicolas Engelardus who had been a leader of the 1180 and 1184 communes—gave 5,000 sous of Anjou to Saint-Martin to endow a weekly Sunday procession there. He endowed this procession “for the salvation of his soul, and those of his mother and father and of all deceased believers.”29 Whatever his relationship to the communes of 1180 and 1184, in 1191 this burgher was concerned for the welfare of his soul. That concern, and his proclaimed desire to show honor to Saint Martin, suggest that the relationship between the burghers and the cult of Saint Martin was not limited to financial and political practicalities. They considered Saint Martin an important ally in their personal quest for a comfortable afterlife.


  Accounts of Saint Martin’s miracles also suggest that the saint’s cult served the interests not only of the canons of Saint-Martin but also of the townspeople of Châteauneuf. Three collections of miracle stories date from the twelfth or early thirteenth century.30 By enhancing Martin’s fame and prestige, the stories served the financial interests of both canons and burghers.31 But those stories also demonstrate that Martin’s power was available to meet the needs of sick and distressed individuals and that those individuals interacted with the relics in various private rituals. More than half of the people who sought Martin’s assistance, these miracle collections suggest, were either local townspeople or inhabitants of nearby villages and towns.32


  People from virtually every level of society came to Martin, and they sometimes stayed days or even weeks awaiting their cures.33 At times the stories of their afflictions offer glimpses into the emotional and physical conditions of domestic life and work in the twelfth and thirteenth centuries. A husband’s violence left his wife Maria unable to walk for three years. The parents of a demented young man from the knightly class (he was thought to be possessed by a demon) led him in chains to Martin’s tomb. A mason who fell while working on the walls of the cathedral of Tours suffered such extensive physical damage that he could not stand, walk, or sit. A boy of ten had “no bones” in his shins and feet. His mother, who normally secured the useless limbs to the boy’s waist, skillfully helped him make his way to the tomb on his knees.34 Even the rich and powerful could not escape the ravages of debilitating disease. The flesh of the bishop of Liège was devoured by the disease called lupus. “His only solace” came twice each day when two freshly eviscerated and plucked chickens were applied to the itching places where his flesh should have been. He and his retinue spent seven days and nights at Martin’s tomb awaiting a cure.35


  Accounts of people’s powerlessness against crippling and disabling diseases illustrate how prominent were the physical realities of pain and suffering in the Middle Ages. Yet, these stories also demonstrate that disease was—and is—as much a matter of cultural interpretation as of physical condition. A girl’s hands became paralyzed after her angry mother cursed her. The devil caused Maria’s husband to injure her. An old peasant was invaded by a demon while he worked in the fields—he began to vomit, spit, rage, and roar; he stopped eating and lost the ability to speak.36 Another peasant, a girl who was helping with the harvest, was stuck dumb when she witnessed a troop of spirits that apparently conformed to the folkloric motif of the wild hunt: “A girl by the name of Menolde from the castrum of Montrichard was resting in the fields with the reapers on a certain summer night. Suddenly she saw the most terrible spirits in the form of armed knights running over her and violently crushing her. Terrified by that dreadful experience, and almost driven insane, she lost her ability to speak in that very hour.”37


  To some extent individual devotees were free to engage in personal rituals in their encounters with Saint Martin. The structure of the pilgrimage church at Tours, like those of other pilgrimage churches, lent itself to an intimacy of access. Visitors could enter the sanctuary and walk up the side aisles without disturbing the services in the main sanctuary or the side altars, and they could circle around to the apse where a rear opening offered direct access to Martin’s tomb, which was at ground level rather than in an underground crypt.38 Devotees slept at Martin’s tomb; they walked back and forth between Martin’s tomb and that of Saint Brice, who had succeeded Martin as bishop of Tours; they cried; they prostrated themselves on the floor; they kissed and embraced the tomb; they left gifts.39 When Martin cured the woman who had been crippled by her husband, she ran home to fetch a kettle, which she then left at the basilica as a votive offering. Another cripple who was blessed with a miraculous recovery left his crutch suspended on a beam of the church. The bishop of Liège sent silk vestments and gold and silver liturgical vessels. The marquis of Montferrat, whom Martin had helped to pay off a debt, returned to Italy, where both he and his creditor founded churches in honor of the saint. At least one devotee converted to the religious life after Martin cured her.40


  Miracles and Power


  Martin’s generosity touched people at almost all levels of society, and his tomb was the scene of a cacophony of pious practices. Yet the stories about his miracles suggest that even at this most basic level of pious encounter, the canons manipulated the behavior of the devout. In their written accounts, moreover, the canons conveyed certain messages about the social hierarchy and about social tensions; and they reinforced the theme that Martin and his basilica were privileged with certain powers.


  The stories described a set of social expectations concerning obligations to the saint. If one made a vow to visit Martin or to give him a gift, that vow should not be broken.41 It was customary to reciprocate Martin’s gift of health or well-being with a gift to him and his basilica. A poor woman might give a candle or a kettle; a rich man might donate a church or gold and silver vessels. Several of the stories recounted miraculous visions in which Martin or some other celestial being encouraged or enabled the fulfillment of an obligation to the saint. When the abbess of Beaumont forgot her vow to give some wax tapers to Saint Martin, he appeared to her servant and instructed him to remind her of the promise. A poor woman who had just been cured returned home to get a candle for Martin, but she found she had nothing to buy it with. An “angelic” monk then appeared to her and gave her the necessary coin.42


  In addition to suggesting how devotees should carry out their pious obligations to the saint, Martin’s miracle stories reinforced the canons’ claims to power while presenting their vision of the social and ecclesiastical hierarchy. Descriptions of the miracles at Martin’s tomb emphasized Martin’s hierarchical role as bishop and priest rather than his life as a humble and ascetic monk. Because Martin’s relics belonged to the basilica, and because he continued to make appearances there when he cured people, these episcopal themes reinforced the canons’ own claims to episcopal powers. The written accounts of Martin’s appearances to devotees frequently described him as wearing episcopal vestments.43 Before healing a sick person, he might exercise his hierarchical authority by instructing or reprimanding the supplicant. A lame man who was sleeping near Martin’s tomb suddenly saw the saint dressed in full liturgical and episcopal regalia—alb, stole, and pallium—and carrying a pastoral staff. Martin touched the lame man and made him well. Before doing so, however, he chastised him for wearing his hair too long and ordered him to get it cut.44


  This hierarchical encounter between the bishop-saint and the layman is brought into relief by the more fraternal approach that Martin took with the bishop of Liège. This time, too, Martin appeared dressed in episcopal garments, and he was accompanied by his fellow bishop Saint Brice. “Does it not seem just to you,” Martin asked Brice, “that this sick man, who so devoutly came to our tomb from so far away should regain his health?” Brice replied that indeed it was just, especially since “he is a man of our order, one whose life does not disfigure that order” (see plate 11).45


  Saint Martin assisted both nobles and peasants, he cured bishops and artisans, and he relieved the suffering of women and children who were both rich and humble in background. Notably absent from the accounts of miraculous assistance, however, are wealthy burghers—people like the rebellious inhabitants of Châteauneuf, who made their living from commerce and trade.46 Only two times in the three collections of miracles (a total of eighty-one stories) was there any mention of men who engaged in commerce, and in both cases these men either functioned as mundane background or had created the unpleasant circumstance. The story about the marquis of Montferrat indicated that his unpaid debt to an Italian “burgher” caused him considerable fear and consternation. The story about the woman who received a coin from an “angelic” monk mentioned the money changers of Châteauneuf as part of the background. The worldly concerns of those money changers neutralized the beauty of the miraculous encounter between the woman and the angelic individual. The changers took the woman’s miraculous coin, which had a “shine of the purest quality,” and reduced it to the value of three halfpennies.47


  During his stay at Tours between September 1180 and May of 1181, Guibert of Gembloux heard an independent miracle story that blatantly criticized the burghers of Châteauneuf. Indeed, the story dealt with civic strife, which had just erupted in Châteauneuf in 1180. Guibert was told that one day an enormous dispute arose among some of the townspeople at the time the conventual mass was commencing at the basilica. Because their special role was to “make peace” and to act as “legates of peace,” all the clerics who were attending the mass rushed outside to calm the “sedition,” thinking that if they did not intervene the situation would escalate into bloodshed, with detrimental effects for the entire city.48
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  PLATE 11. Saint Martin and Saint Brice cure the bishop of Liège. The miracle story from the twelfth-century collection attributed to Herbernus was retold and illustrated in Vie et les miracles de monseigneur Saint Martin, Liv. The painted woodcuts in this book give us some indication of what Martin’s reliquary looked like in the late fifteenth century (see Lelong, Basilique, 105, who refers to some early sixteenth-century woodcuts that were probably copied from the ones in this book.) Photograph courtesy Bibliothèque Nationale.


  The priest who was performing the mass did not know he had been left alone. He continued with the words that preceded the preface to the mass, and miraculously, at the moment when a response was required, the “citizens of heaven” spoke all the words. Again, when the priest completed the preface, the celestial voices recited the Sanctus “with such resounding” that all the people outside were astonished and filled with “terror because of the presence of the celestial crowd.” Everyone rushed into the church, and after the mass, when the priest told them what had happened, the peace that had been broken was easily restored.49


  This story represented the canons of Saint-Martin as the protectors of the peace in Châteauneuf. Their seigneurial lordship and their control over the courts of justice, both deeply resented by the prominent burghers, were thus idealized. Peace was a major prerequisite for the commerce and profit that merchants sought. In this story, however, the townspeople themselves threatened that peace, and hence the well-being of the city. The miraculous intervention of the celestial voices not only restored order but also proved that the canons’ role as peacekeepers—their judicial power—was divinely ordained.


  Another twelfth-century legend pursued the same themes, borrowing its narrative line from the Return from Burgundy. The legend asserted that because of “a certain sedition” in Tours, the townspeople feared for the body of Saint Martin, so they translated it to Poitiers. There Martin worked many miracles, but the Poitevins gave credit to Saint Hilary and thus refused to share any of the alms with the prelates and canons who had accompanied Saint Martin. By employing the same experiment described in the Return from Burgundy, however, the people of Tours were able to prove that Martin was responsible for the miracles. This was a mixed blessing, for once they learned that Martin was performing the miracles, the Poitevins decided they did not want to give him up. When the sedition in Tours had been “pacified,” Martin’s guardians had to seek the assistance of armed men to return to their town with their saint.50


  This story, which had no basis in fact, ended with a return to the status quo ante. Its weak dramatic theme, adapted from the Return from Burgundy, focused on the threat of losing both the income from Martin’s miracles and the saint’s relics. The apparent lesson for anyone who might contemplate stirring up “sedition” in Tours or Châteauneuf was that civic strife could bring the loss of the city’s patron saint and of the income he provided for the city’s inhabitants.


  Anticommunal Rhetoric: Saint Martin’s Peace, Saint Martin’s Justice, Saint Martin’s Prosperity


  In their miracle stories, the canons of Saint-Martin reiterated a number of themes that reinforced their authority over the lay inhabitants of Châteauneuf. The stories emphasized the hierarchical relationship between the laypeople and Martin, the sainted bishop whose relics the canons possessed. They emphasized Martin’s right to discipline the laity and to draw them into his system of justice. They served as a warning to seditious townspeople, they represented the canons as the guardians of peace in Châteauneuf, and they indicated that prosperity in Tours depended on maintaining the right relationship with its saint.


  Similar themes come up in other texts that the canons produced in the twelfth and early thirteenth centuries, including the letters of Philip and Renaud, the dean and treasurer of the chapter. A superficial examination of Philip and Renaud’s letters might lead one to conclude that they were not interested in the political strife that had become, just days or months before they wrote their letters, a central issue in their town. Philip and Renaud avoided any mention of conflict in Châteauneuf, and their incorporative language obscured the differences between their own perspectives and those of the townspeople. By obscuring different perspectives, however, the canons exercised textual power, since they thus denied the existence of the townspeople’s independent interests and concerns. In discussing Saint Martin’s peace and justice, moreover, Philip and Renaud lent divine legitimacy to the claim that the canons were the providers of peace and justice in Châteauneuf.


  Philip and Renaud asserted, for example—in the passages I quoted at the beginning of chapter 7—that God and Saint Martin were the ultimate sources of the peace of Châteauneuf. Divine sanctions, then, strengthened and legitimized the peacemaking role of the canons. Along similar lines, Philip and Renaud argued that because Saint Martin had been second to none “in devotion, faith and works,” he sat in the “hall of the eternal king” and qualified for the highest judicial role—the one that would be exercised at the Last Judgment.51


  Philip and Renaud described Martin’s role as a divine judge in the midst of their discussion of the saint’s November feast day. The feast, they explained, celebrated the day of the saint’s death, and it was on that day that he attained his place in the hall of justice. After making this argument concerning Martin’s place in the divine court, Philip and Renaud then gave a brief account of the special joy the people of Martin’s town felt when they celebrated their patron’s feast. Next they turned from the discussion of heavenly courts to one concerning earthly courts. After the octave of the November feast, they asserted, “the inhabitants [of Châteauneuf] drop everything and concern themselves exclusively with seeing that the law cases of the markets and inns satisfy with all integrity of devotion those who were injured during the solemnity.”52 Such cases could be settled only in the court of the treasurer of Saint-Martin’s basilica. By sliding from Martin’s role as divine judge to their own roles as secular judges, and by idealizing the devout nature of the townspeople’s participation in the secular judicial process, Philip and Renaud obscured the differences between their own judicial functions in the secular realm and the judicial functions of Saint Martin in the spiritual realm.


  It was in the interest of the canons of Saint-Martin to blur distinctions between their secular powers and their spiritual power and to associate Saint Martin’s divine functions with their own mundane ones. The canons, like Saint Martin, had the power to judge the townspeople of Châteauneuf. Like Saint Martin, they were the guardians of the peace in that city. Any affront to the policing and judging role of the canons was, by implication, an affront to Saint Martin himself.


  In his vernacular Life of Saint Martin, which he completed between 1229 and about 1250, Péan Gatineau recounted another story that linked Martin’s supernatural powers to the secular judicial process. This story differed from most of the others in Péan’s Life because Péan did not copy it from an earlier written text. It is possible that an oral tradition—perhaps originating in Italy—lay behind Péan’s story.53 At any rate, the emphasis on justice and the way the story centered on the selfishness of innkeepers—the type of urban dwellers who prospered in Tours—suggest that Péan had in mind the local audience of Châteauneuf when he rendered the legend into writing.


  Péan claimed that during his childhood Saint Martin lived for a while near the city of Pavia, in northern Italy, with a certain innkeeper named Meinarz and his wife Persois, who acted as surrogate parents. Persois, on the one hand, was indulgent, nurturing, and protective. She loved Martin with a mother’s love. Indeed, “she was crazy [fole] about him, as if she had carried him herself.”54 Meinarz, on the other hand, was a stern authority figure who, like the father of Saint Francis, took care to protect his property from the carelessness of the child saint who was under his tutelage.55 Indeed, on a practical level, Meinarz’s possessions needed to be protected from young Martin, who was in the habit of giving away his clothing and shoes whenever he met a poor man on the road.56


  Persois tended to supply the young saint with new clothing every time he gave it away, but Meinarz told her “she was a fool [sote]” to provision him so easily.57 Finally, when Meinarz learned from his neighbors that Martin was distributing his grain supply to every poor man he encountered, Meinarz, again like Saint Francis’s father, scolded his wife. He told her she should chastise Martin, who, after all, was not the steward of their kitchen. Persois defended the boy and pointed out that their supplies were actually increasing, but Meinarz replied that “it is foolishness [folie] to put so much faith in a child.”58


  When Martin learned of Meinarz’s complaints, he decided to leave the inn, despite Persois’s protests. He stole away secretely, but Persois followed close behind, and when she finally caught sight of him on the open road she called out with the distress of a mother who has lost her child:


  
    Good son, do not ever leave me!


    Good son, come here! Good son, return!


    You leave me so pensive and mournful,


    Good son, and you do not care at all about me.


    Well have I lost the nourishment


    That I had from you for so long.59

  


  A miraculous fire enabled Martin to escape Persois,60 but before he left her the saint promised she would see him again when “the dead man speaks to the living.” Persois did not think this could occur before Judgment Day,61 but Martin’s prophecy came to fruition when Meinarz was accused of a murder he did not commit. Meinarz had been framed by a neighbor, a fellow innkeeper, who murdered a man in the middle of the night. Partly because he was jealous that Meinarz had more guests than he did, the neighbor attempted to escape punishment and to harm Meinarz by hiding his victim in Meinarz’s stable. When the body was discovered, Meinarz was imprisoned. The following day he was put on trial, and Saint Martin, who suddenly appeared at the trial, saved Meinarz’s life by asking God to reveal the identity of the murderer. In answer to Maftin’s prayer, the dead man spoke up, naming the man who had killed him.62


  The murderer’s primary motive for hiding his crime was to escape the arm of justice. Martin’s intervention at Meinarz’s trial precluded this escape and thus served to remind the inhabitants of Châteaneuf that divine sanctions—and the prayers of Saint Martin himself—could reinforce the efficacy of the secular courts of law. Laypeople who wished to resist or circumvent the justice of the saint were setting themselves up against a formidable opponent. Martin, whose saintliness qualified him to serve as a judge at the Last Judgment, could also enhance the system of justice in this world. When she doubted that the dead could speak to the living before the Last Judgment, Persois had erroneously assumed that divine power was somehow separate from the ordinary realm of events. The outcome of the narrative demonstrated that she was wrong.


  In a second story, concerning an adulterous wife who attempted to hide her offense, Péan Gatineau reiterated the theme that divine intervention and the power of Saint Martin would expose the truth, thus enhancing the pursuit of worldly justice. According to Péan’s story, a baron who returned home after serving the king began to hear rumors of his wife’s infidelity. Desiring to establish the truth of the matter, the baron had his wife swear, in every church in the city of Reims, that the accusations against her were lies. In all the churches of the city itself, the woman uttered her oath without any mishap. Just as they were leaving the city, however, the baron spotted an old church dedicated to Saint Martin, and he decided that if his wife could successfully swear her oath in that holy place, the affair would be closed. The woman swore her oath, asking God, the Holy Spirit, and Saint Martin to help her expose the lie of those who accused her. This time, however, divine vengeance stepped in to expose her lie. God and Saint Martin caused her to give birth to a child—which no one had known she was carrying—and she and the child fell dead on the floor.63


  In these stories Péan provided negative responses to at least two of the demands of the rebellious burghers of Châteauneuf. First, by asserting that it was impossible to escape Saint Martin’s justice, he showed that the burghers erred in their attempts to gain exemption from the courts administered by the canons of Saint-Martin. Péan’s stories resembled a number of High and late medieval exempla in which perjurers and adulteresses were punished for their secret sins. But many of the exempla did not identify a particular saint as the agent of divine justice.64 Péan’s stories thus adapted the more general theme of his day, redirecting attention to the glory and power of the patron saint of his chapter and basilica. As a canon of Saint-Martin, Péan wished to associate the abstract forces of justice with the power of his patron saint. Individual citizens should rest assured that justice would prevail: adultery would be exposed, and innocent men would not suffer from false accusations. Nevertheless, the citizens of Châteauneuf should also acknowledge that in their town the prerogatives of justice—indeed, the judicial institutions themselves—belonged to Saint Martin. The canons’ right to control those institutions was wrapped in the aura of their saint’s miraculous ability to ensure that justice would prevail, even on this side of the grave.65


  The second issue Péan addressed was the burghers’ resistance to the financial prerogatives of the chapter of Saint-Martin. In the example of Meinarz, Péan demonstrated that calculating and entrepreneurial selfishness would result only in loss. As a result of Meinarz’s complaints, Martin abandoned Persois and her husband. Unlike Persois, Meinarz did not recognize that generosity toward the charitable child saint had resulted—both literally and metaphorically—in his being “nourished” in return. Meinarz’s worldly eyes were capable only of perceiving that provisions were leaving his storeroom. He did not realize that he too was a beneficiary of Martin’s miraculous generosity. For this reason Meinarz ultimately deprived both himself and his wife of Martin’s presence. Meinarz’s murderous neighbor provided a second, more sinister, example of a calculating innkeeper, one whose sense of commercial rivalry contributed to his criminal behavior. Péan was careful to point out that the murderer’s motives in framing Meinarz included his calculating jealousy because Meinarz had more guests than he did.


  From the perspective of the canons of Saint-Martin it was Persois’s attitude, rather than that of Meinarz and his sinister neighbor, that should apply to the relationship between the townspeople of Châteauneuf and Martin and his church. The townspeople—and indeed, it seems from the records of the various insurrections, the town’s men more than its women—were far too concerned that the canons of Martin’s church extracted some of their wealth by taxing them. For Péan and his fellow canons there was no distinction between Martin and his church. The burghers needed to realize that only if Martin and his church were generously provisioned and appreciated would the saint enhance the prosperity of his town by bringing it pilgrims and commerce. Selfishness toward the saint (or toward his canons), this story suggested, might cause him to leave town, thus depriving everyone of basic nourishment.


  In his portrait of Persois, Péan suggested that the marginal behavior of a “foolish” woman was ultimately more rational (or at least wiser) than the calculating behavior of tradesmen. Martin’s town would prosper only if its inhabitants imitated Persois and acted as “fools.” Maternal “foolishness” and feminine indulgence were, Péan suggested, the models for imitation. Like the monks of Marmoutier, who presented Countess Ermengard as a model for imitation, Péan presented a woman and her feminine generosity as an example of the proper attitude and behavior to assume in interacting with Saint Martin and, by implication, with his church.


  Space, Time, and Hierarchy: The Ritual Description of Châteauneuf


  In legends about Saint Martin and his cult, the canons of his basilica enhanced their legitimacy and claims to seigneurial lordship by portraying their patron saint as the guarantor of peace, justice, and prosperity in his town and by demonstrating that laypeople stood below the saint in a hierarchical relationship. Their rituals and processions helped convey the same message. Indeed, the rituals probably had more impact, since they were regularly performed in the theater of the urban space and involved the people, sometimes as active participants and always as participant-observers. Through these urban rituals the canons of Saint-Martin defined the space and time of Châteauneuf as Martin’s space and Martin’s time and represented their own vision of the hierarchical ordering of the town. Yet since rituals, like all symbols, are polyvalent, we cannot assume that the burghers of Châteauneuf chose to interpret the rituals in the same ways the canons did.


  As the discussion in chapter 8 has already shown, the processions that took place on some of Martin’s feast days, on rogation days, during funerals, and on April 25 represented the basilica of Saint-Martin as the hub of the urban space of Tours. But it was especially Saint Martin’s feast of May 12 that helped to define Châteauneuf as Martin’s town. In one of their letters of 1180–81, Philip and Renaud reported that on May 12 Châteauneuf was decorated with herbs, flowers, incense pots, tapestries, and silk coverlets “so that indeed it plainly seems to all, because of the pleasantness and decor, like the entrance of paradise.”66 None of Martin’s other three feasts involved similar decoration of the entire walled town. Only on May 12 did Châteauneuf dress up to honor its saint, thus becoming Martin’s space.


  Celebrations for the May feast also defined Châteauneuf as Martin’s territory by excluding the archbishop’s town from the ritual space and by pointing to the basilica, rather than the cathedral, as the ritual center of Tours. This was a significant redefinition of the urban space of Tours. The May feast commemorated the time in 903 when Martin’s relics delivered the walled cathedral town from the Viking invaders. The feast commemorating that event, however, took place in Châteauneuf, and indeed, the procession of the monks of Marmoutier from their abbey to Saint-Martin completely circumvented the cathedral town, thus excluding it from the ritually defined community that was bound together by its ties to Saint Martin.67


  Perhaps the most important way the May feast marked Châteauneuf as Saint Martin’s possession was that it commemorated the genesis of the town as a separate entity and suggested the town’s origin was divinely sanctioned. Philip and Renaud reported that the Viking raid of 903 had given birth to Châteauneuf, and they suggested that both the delivery of the town from the Vikings and its continued safety were linked to Saint Martin’s holy power. Martin had delivered the town in 903 and had sanctioned its new walls by reinforcing the material defenses with his own spiritual defense:


  
    [Just after the Viking incursion against Tours in 903] the sheep who had evaded the mouths of wolves—under the protection of their pious patron [Saint Martin] and with the counsel and aid of the princes of France—took refuge and constructed this noble wall around the basilica, which had formerly stood nude, about 150 paces outside the city. . . . And so, providing the temporal house of their patron with material obstacles against visible enemies, they thus merited by his spiritual defense to be freed from the infestations of invisible enemies and to be received in the halls of heaven by God.68

  


  In the minds of Philip and Renaud, the very existence of Châteauneuf as a separate urban space was thus the outcome of Martin’s general favor and of the specific events of May 12, 903. Similarly, both Martin and the events of 903 stood behind Châteauneuf’s urban peace. Until the time of the Viking incursion of 903, the suburb around the basilica stood unprotected. After the events of 903—after the canons and inhabitants of the suburb built their walls—God and Martin “laid down peace within its boundaries” and “strengthened the bolts of the doors of our Zion.”69 The memory of the events of 903 thus invoked for Philip and Renaud the idea that the space of Châteauneuf owed its well-being and prosperity to the fact that Martin, and by implication his canons, was the guarantor of peace within its walls: “Evidence of [Saint Martin’s] protection toward us is in the books recounting how he frequently rescued us, our possessions, and even the city itself from enemies; evidence of his favor is in the multiple experiences by which . . . we feel his favor overflowing toward us; evidence is in the serenity of peace and the affluence of riches by which we rejoice that the city within our walls is strong.”70 Philip and Renaud left unspoken in this passage that keeping the peace was one aspect of legal and political power. Such power, they implied, belonged to Saint Martin and thus to his canons. The May feast both commemorated the birth of Châteauneuf and legitimized the political arrangements that perpetuated its “peace.”


  In addition to defining the space of Châteauneuf as subject to Martin’s jurisdiction, the May feast conveyed the message that within the walls of Châteauneuf the rhythms of the seasons belonged to the saint. This was the significance of the feast’s incorporating a number of elements and symbols—flowers, references to battle, tapestries, commemorations of the dead—that recurred in the spring celebrations of other towns and villages in the High and late Middle Ages. In some towns or villages the celebrations occurred on May 1, Ascension Day, or Pentecost—secular and ecclesiastical occasions for the observance of the May cycle. In others, such as Florence, the celebrations were held both during the May cycle and on the spring feast day of the local patron saint. In the successful commune of Florence, however, secular groups—private families and the commune—vied for control of the celebration of the city’s patronal feast. In Châteaneuf the canons of Saint-Martin controlled the spring cycle.71


  The dubbings, jousts, commemorations of the dead, flowers, and tapestries that marked the urban spring celebrations at Tours and other medieval towns highlighted the interlocking experiences of birth and death that were logically associated with the advent of spring and, traditionally, with the month of May. On the one hand, the season ushered in the rebirth of nature; on the other, it provided the warm weather that enabled warriors to resume their battles.


  In Châteauneuf the remembrance of the Viking battle and the floral decorations for the May feast linked the cosmic cycles of birth, death, and rebirth to the cult of Saint Martin. These connections were strengthened by the legend of the Theban martyrs. As Philip and Renaud’s letter to Philip of Cologne proclaimed, it was on May 12 that Saint Martin had returned to Tours with the blood of Saint Maurice and the other Theban martyrs. Since the Thebans had been soldiers in the Roman army, their association with the May feast further enhanced its noble and military qualities. Indeed, the name of Saint Maurice, head of the Theban legion, was included in the ceremony for arming a knight, which frequently took place during the May cycle, on the day of Pentecost.72


  By the fifteenth century, and perhaps as early as 1262, ceremonial jousting and tournaments emphasized the military and chivalric aspects of Martin’s May feast, just as the palio marked Saint John’s Day in Florence.73 At Châteauneuf, then, all the powerful imagery of spring, with its references to human, cosmic, and Christian cycles of birth and death, converged on the cult of Saint Martin.74 Within the walls of Châteauneuf Saint Martin controlled not only space but also cosmic time and the forces of nature.


  An illuminated initial in a late twelfth-century manuscript from Saint-Martin—one of their most precious liturgical objects—provided visual reinforcement for the idea that on May 12 Martin controlled both cosmic time and the forces of nature (see plate 7 in chap. 8).75 The letter occurred at the beginning of the office for the May feast, but it did not depict Martin’s victory over the pagan Vikings in 903. Rather, it represented a story from Sulpicius Severus’s Life of Saint Martin, in which Martin proved the truth of his religion by standing under a sacred pine tree while several worshipers of the tree chopped it down. The tree would have fallen on Martin, but when he made the sign of the cross it fell the other way, and the assembled pagans then converted to Christianity.76


  The illuminator of this manuscript may have chosen to depict this scene rather than the events of 903 because it represented an accomplishment of the living saint. There was an appropriate parallel between the two events, since in both cases Martin’s miraculous powers triumphed over pagans. Yet the artist could have chosen any one of a number of Martin’s encounters with pagans. What made this story unique, and thus may have drawn the illuminator to it, was its vegetative and natural imagery. In the initial itself, Martin made his sign of the cross while the pagans chopped away at the tree. Thus the saint’s triumph over paganism was visually associated with his control over natural forces. But the illumination also suggested a connection between Martin and one particular vegetative symbol of the May cycle—the Maypole or May tree.77


  In addition to highlighting Martin’s power over nature, the illumination clearly depicted all the symbols of Martin’s hierarchical role as bishop. Even though this was not a liturgical setting, Martin wore the full liturgical garb of a priest and bishop—stole, alb, miter—and carried a pastoral staff. Thus his hierarchical authority as bishop, an authority that the canons of Saint-Martin claimed for themselves, was visually associated with his miraculous power over paganism and over nature.


  The messages concerning the subordination of time and space to Saint Martin indirectly reinforced the canons’ hierarchical vision of the social and political relations within their town. But the May feast also involved more direct hierarchical messages. The very way the laypeople participated in the celebration of their urban patronal feast set them up in a relationship of subordination to the canons. Their participation was passive: while the canons of Saint-Martin and the monks of Marmoutier performed the rituals, the laypeople watched.78


  Even the confraternal arrangements between the canons of the basilica and the burghers placed the burghers in a passive relationship to the clergy of the basilica. The charter establishing the confraternity carefully described the commemorative rituals that were to be performed just before Martin’s May feast, but it mentioned no banquets or potations, occasions when the lay members themselves would both express their solidarity and commemorate their fraternal dead. Rather, the canons were to read the names of the dead members in their chapter meeting on the third day before the May feast, a vigil was to be performed on the same evening—presumably by some clerics in the basilica—and a mass was to be celebrated the next day. Moreover, on each day of the year (except Christmas, Good Friday, Holy Saturday, Easter, Pentecost, and All Saints’ Day) a priest appointed to the altar of Saint Julian was to perform a vigil and a mass and to sing all the hours in honor of the dead members of the confraternity.79 Thus the arrangements for the confraternity stressed the dependence of the laity on the sacramental intervention of the canons and priests at Saint-Martin. The confraternal arrangements for May 12 ritually involved the burghers in the patronal feast of Châteauneuf, but that feast remained under the control of the seigneurial lords of the town rather than that of the people themselves.


  Although the May feast was unique in the way it defined the space of Châteauneuf, its temporal and hierarchical messages recurred in Martin’s other feasts as well. The exclusion of the people from the basilica on the night before July 4 reinforced a message about Martin’s hierarchical authority.80 And the fact that the treasurer assembled his courts of justice on July 4 and November 11 reinforced the association of Martin’s saintly authority with the canons’ seigneurial authority.81


  But it was especially the feast of December 13 that reinforced, and even reduplicated, the seasonal, temporal, and hierarchical messages of the May feast. Like the May feast, the December feast commemorated an event associated with the Viking invasions: the return of Martin’s relics from Burgundy.82 The May and December feasts, moreover, employed the same liturgy, and they marked off that half of the liturgical year—from Pentecost to Advent—that was dedicated to particular commemorations and to pilgrimage.83 The period between Advent and Pentecost was dominated by the two liturgical cycles associated with the story of redemption: Christmas and Easter. The other half was left free for more particular commemorations, and at Châteauneuf, commemorations of Saint Martin predominated. Martin’s May and December feasts marked off that half of the year; his July and November feasts occurred within that half; and as the customal of Saint-Martin specified, a special mass for him was performed every Thursday between May 12 and the beginning of Advent.84


  Like the May 12 feast, Martin’s December feast was imbued with the imagery of renewal and rebirth. For the canons of Saint-Martin the feast marked the beginning of the Christmas season—the season of the birth of the Redeemer—and it was associated with the winter solstice, which began to fall, toward the end of the twelfth century, on December 14.85


  Several elections and appointments that took place on December 13 suggest that that feast marked the beginning of the Christmas and New Year’s season at Saint-Martin. It was on that day that the subprecentor of the chapter appointed the boy bishop and boy cantor, who would perform their duties during the week between Christmas and New Year’s, especially during the feast of the Innocents. Other chapters of canons frequently appointed or elected their boy bishop on Saint Nicholas’s Day, which fell on December 6.86 Thus in Châteauneuf the cult of Saint Martin appropriated the seasonal role that frequently belonged to Saint Nicholas.


  It was also on December 13 that the canons elected the two crupitores, whose major responsibility was to administer the illuminations for the New Year’s feast. After this election, the canon or deacon who was to be the special cantor of the New Year’s feast performed his first duty by leading the chapter in singing Laetemur gaudiis. This hymn, which would be sung again at the opening of the feast of January 1, brought the December 13 feast to a close.87


  The election of the crupitores and the initiation of the cantor of the New Year (who was, appropriately, either the newest canon or the newest subdeacon) highlighted the fact that Martin’s December feast marked the beginning of the Christmas season. The season reached its peak during the week beginning on Christmas Day and ending on New Year’s Day, although in some places it ended on January 6, the feast of Epiphany. There were twelve days from December 13 to Christmas Day and twelve days from Christmas Day to Epiphany.88 The anticipation of January 1 on December 13 also served as a symbolic reminder that both the winter solstice (which the canons linked to the December 13 feast) and New Year’s Day marked the renewal of solar or calendric time and thus pointed to the Christian themes of rebirth and renewal.


  Rebirth, renewal, and light were central elements in the legends about the December 13 feast as well as in its decorations. According to the author of the Return from Burgundy, the original return of Martin’s relics to Tours on December 13 had caused candles to ignite spontaneously and trees to burst into bloom.89 And as both the author of the Return and Philip and Renaud pointed out, this efflorescence was particularly striking because it happened at the time of the winter solstice: “The harshness of winter in the middle of December began to grow warm, the sky to become milder, boreas to change to zephyr, and the air, at the time of the winter solstice, to breathe green charm.”90


  The winter solstice marked the point in the year when darkness prevailed but the hours of daylight began to wax once again. Thus it was a time of hope, and it symbolized the ultimate triumph of the forces of light over darkness. On a more microcosmic level, it was associated with vision, both spiritual and physical. Significantly, a thirteenth-century hymn, written at Saint-Martin especially for Martin’s December feast, opened with a reference to the time when Saint Martin restored the eyesight of Paulinus of Nola:


  
    Let us rejoice and be glad in the feast of Martin

    Who with prayers, not salve, gave light to Paulinus.91

  


  The decorations for the feast of December 13 reinforced its associations with light symbolism. According to a financial note in the customal of Saint-Martin, which concerned the purses that paid for the candles of various feasts throughout the year, the lighting for the December 13 feast—“when the choir of the church is so extensively provisioned”—was more elaborate than for most other major feasts.92 The exceptional illumination recalled the candles that had once spontaneously ignited on that day, but it also represented the renewal of solar light at the winter solstice.


  Martin’s cult was not the only one that associated light imagery and the restoration of vision with December 13. According to a tenth-century legend, Saint Odilia of Hohenbourg, whose feast fell on December 13, had been born blind but gained her sight when she was baptized. She was the object of special invocations by people with eye diseases. Similarly, the feast of Saint Lucy, whose name meant light, fell on December 13, and at the end of the thirteenth century Dante referred to her beautiful shining eyes. At least as early as the fourteenth century, a legend claimed that Lucy had torn out her eyes because they attracted the attentions of a suitor. From the fourteenth century on, artistic representations tended to show Lucy holding her eyes on a plate, and she, like Odilia, was invoked by people with eye diseases. About the time that Lucy’s new legend and iconography first emerged, the winter solstice, which had been slipping back one day every 128 years, began to fall on December 13. In Sicily and Scandinavia Lucy’s cult became the occasion for a festival of lights, and this association persisted even after the solstice no longer fell on December 13.93


  But popular practice and religious belief were not rigidly bound by precise astronomical timing. Odilia’s legend predated the concurrence of December 13 with the winter solstice, and Dante may have already been familiar with some legend about Lucy’s eyes. Already in the first half of the twelfth century, the Return from Burgundy associated light imagery, as well as the solstice, with Martin’s December 13 feast. At Tours, Martin’s cult could incorporate important seasonal imagery even when the timing was off by two days.


  The themes of rebirth, renewal, and light that predominated in the December 13 feast were repeated on January 1. And just as the December 13 feast anticipated New Year’s Day, the New Year’s feast included a number of references to Saint Martin and his December feast. According to the thirteenth-century customal of Saint-Martin, the canons there did not celebrate on January 1 the feast of fools—a bawdy ritual of inversion when subdeacons took over the choir stalls. Some elements of this ritual inversion were evident in the ceremonies for the evening hours of January 1, but most of the day involved the joyous, yet serious, commemoration of the Virgin, the performance of miracle and prophet plays, and the use of the symbol of light.94 These themes suited the idea that New Year’s was the octave of Christmas, a season of renewal and light when the Virgin gave birth to the Redeemer. In the early Christian era December 25 had corresponded with the winter solstice, and since the early Middle Ages the octave of Christmas had been specially dedicated to the Virgin.95


  During their January 1 ceremonies the canons of Saint-Martin honored the Virgin with the hymns “Ave regina” and “O regina Virginum” and with the sequence “Ave Maria,” and they emphasized light imagery with the hymns “Lumen patris” and “O Nazarene, lux Bethleem.” At matins and again at vespers they performed a miracle play and a “procession of prophets” in which several clerics who posed as Old Testament prophets foretold the coming of the Redeemer and the role of the Virgin Mary in that story.96 Another impressive aspect of the January 1 ceremonies was the splendor of the visual decorations. During the New Year’s feast the crupitores used all the wax from Saint Martin’s major feast day of November 11, the missive candles from every day between December 13 and January 1, and a large candle given to them by the boys of the choir. These specifications, as well as directives for lighting candles, lamps, candelabra, and coronas, show that New Year’s was one of the most brilliantly illuminated feasts of the year, and the actual candles used provided a tangible link between Saint Martin’s November and December feasts and the New Year’s feast. The singing of a number of antiphons and responses in honor of Saint Martin further underscored these links.97


  The symbolic connections between the New Year’s feast and Martin’s December feast and the use of the imagery of the winter solstice during the feast of December 13 reinforced the message of the May 12 feast: that at Châteauneuf Saint Martin controlled calendric and cosmic time. Similarly, the election on December 13 of the boy bishop, whose duties during Christmas week included extending his episcopal blessing over the people, reinforced another message of the May feast: that Saint Martin and the basilica possessed hierarchical authority over the people of Châteauneuf.98


  As the canons of Saint-Martin interpreted and performed them, the feasts of their patron saint symbolized the subjection of Châteauneuf and its laypeople to the hierarchical authority of Saint Martin and his basilica. But how did the burghers receive those messages? The communal struggles in Châteauneuf show that the definition of the community was a contested issue. It is thus possible—and even probable—that the meanings of Martin’s feasts, and especially the patronal feast of May 12, were also contested or resisted. There is no reason to believe that simply because they participated in the May feast all the lay inhabitants of Châteaneuf accepted the canons’ definition of the community. Nor is it necessarily true that all the laypeople willingly cooperated in the rituals all the time.


  Although the voices of the burghers can no longer be heard, we can surmise that a number of the lay inhabitants of the town did indeed cooperate in the celebration of the May festivities. Some of them must have helped dress up the town by decorating their houses. Others went to meet the monks of Marmoutier at the banks of the Loire. Still others, according to Péan Gatineau’s thirteenth-century Life of Saint Martin, gathered to see and hear the performance of the monks of Marmoutier and the canons of Saint-Martin.99


  Nevertheless, though some of the lay residents of Châteauneuf clearly cooperated in the May celebrations, it is highly probable that others did not. Indeed, that the customal of Saint-Martin includes no discussion of the burghers’ confraternity of 1176 suggests that one important element of the May feast—the commemoration of deceased burghers—had disappeared by the time the customal was written down in the early thirteenth century. One reasonable explanation for this disappearance is that the political strife of the 1180s provoked either the burghers or the canons to sever their collective ritual relations with their rivals.


  Despite its silence concerning the confraternity of the burghers of Châteauneuf, the customal of Saint-Martin does note that on some occasions the burghers continued to engage, as active participants, in the ritual life of the basilica. At mass on the day of Pentecost, for instance, boys from town scattered birds and flowers in the choir.100 More important, a number of laypeople participated in the candlelight procession that took place in February 2, the feast of the Purification of the Virgin:


  
    All the knights and sworn servants of Saint-Martin who are present at the procession [of February 2], as well as their wives, will have candles. And the same is true for the external clerics and servants of the canons, and the butchers and fishmongers of Châteauneuf, and the provost of the town and his wife, and servants of the fabric of the church, and the master stonemason, and the master carpenter and the woodworker, with their wives, and the guardians of the gate of the town, and the sacristans and priests of charity.101

  


  Do these examples necessarily mean that at the time the customal was written, between 1226 and 1237, all the burghers of Châteauneuf enjoyed peaceful relations with the canons? Probably not. The boys of Châteauneuf were paid for their duties on Pentecost. And the participants in the February 2 procession did not represent all the lay inhabitants of Châteauneuf: there is no mention of merchants or money changers or tavern keepers. Indeed, it appears that all the people who were given candles on February 2 were in some way or other servants of the chapter. The knights were listed as a subgroup of the “sworn servants” of the chapter; the provost was an urban official who answered to the chapter; and the master stonemason, carpenter, and woodworker were probably closely affiliated with the “servants of the fabric” of the basilica.


  But what of the fishmongers and butchers? Apparently their relationship to the chapter was more intimate than that of other artisans and tradespeople, perhaps because they were, or had once been, members of the familia of the chapter.102 Thus, whereas the customal made no mention of the taxes owed by other burghers in Châteauneuf, it went into great detail concerning the taxes that the fishmongers and butchers owed for every fish they caught and every animal they slaughtered. Also, the customal noted that the candles given to the fishmongers and butchers on February 2 constituted part of an elaborate symbolic exchange. On Palm Sunday the fishmongers and butchers owed a lamprey to each of the canons of the basilica and four lampreys to the deacons who carried the “Hosanna.” In return for the lampreys, these tradespeople each received a pennyworth of bread, a measure of wine, and the candles they carried on February 2. The donation of the lampreys also qualified the fishmongers and butchers for exemption from the customary rights of the treasurer.103 A document drawn up by Philip Augustus and Richard the Lion-Hearted indicates that in 1190 the fishmongers and butchers of the cathedral town also participated in the exchange of lampreys for wine, bread, and candles. This document also reports, though the customal does not, that the fishmongers and butchers of both parts of town were obligated to participate in the procession on February 2.104 There is no mention of the fishmongers and butchers of the cathedral town in the thirteenth-century customal, but the procession on February 2 probably continued to be obligatory for the fishmongers and butchers of Châteauneuf itself.


  Although the procession on February 2 included only a small portion of the laypeople in Châteauneuf, it still represented the community as a corporate and organic whole. Like Philip and Renaud’s letters, which tended to blur distinctions between the canons and the town, and like the miracle collections from the basilica, which conveyed the impression that Martin’s miraculous power was available to everyone who sought it, the procession on February 2 suggested that the people in Châteauneuf were united in their devotion and in their collective identity under the hierarchical authority of their patron saint.


  Such representations of organic unity did not correspond to reality. Indeed, closer inspection of the miracle stories and of the February procession reveals that the most prominent, and resistant, burghers of Châteauneuf are not to be found in these representations of the united community of devotees. The canons of Saint-Martin wished to represent the town of Châteauneuf as a united corporate whole, but to do so they had to cut out part of the picture. Their legends and rituals served the purpose of masking and legitimizing their own seigneurial power. Until the beginning of the fourteenth century, however, the most prominent members of the town continued to resist that power.
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    97. Consuetudines ecclesiae beati Martini, 29–30, 36–40.


    98. Consuetudines ecclesiae beati Martini, 29–30, 34, 36–40.


    99. Péan Gatineau, Vie . . . Saint Martin, lines 9464–72, p. 119.


    100. Consuetudines ecclesiae beati Martini, 73. For a general discussion of such practices, see Young, Drama of the Medieval Church, 1:489–91.


    101. “Milites omnes et servientes jurati Beati Martini cum uxoribus eorum qui ad processionem serviunt, habent candelas et clerici extranei et servientes canonicorum et carnifices et piscatores Castrinovi et prepositus civitatis et uxor ejus et servientes operis et magister cementarius et magister carpentarius et faber cum uxoribus eorum et custos porte civitatis et matricularii et elemosinarii” (Consuetudines ecclesiae beati Martini, 41–42).


    102. Many early guilds grew out of the familia of the seigneurial lords of towns: see Brentano, “Preliminary Essay on the History and Development of Gilds,” cxiv–cxv.


    103. Consuetudines ecclesiae beati Martini, 51–52.


    104. Act of Philip Augustus and Richard the Lion-Hearted confirming the respective rights of the French king (and Saint-Martin) and the Angevin count in Tours, in Recueil des actes de Philippe Auguste, 1:440, no. 361.

  




  Conclusion


  Soon after he became king in 1322, King Charles IV, the last of the Capetian kings (he died without a male heir in 1328) obtained permission from Pope John XXII to separate Saint Martin’s head from the rest of his body and translate it to a new gold reliquary. The translation, which took place on December 1, 1323, marks the first time in the history of Tours that any of Martin’s relics was placed on display for the veneration of the faithful (see plate 12).1 From then on Martin’s “chief’ (the new reliquary, which had the shape of a mitered bust) was exhibited two times each year, and it was carried in times of crisis from Martin’s basilica to the cathedral of Tours.2 In 1356 Saint Martin and Saint Gatien (the first bishop of Tours, who was now the patron saint of the cathedral) were thought to have assisted the people of Tours in delivering their town from the Black Prince, the heir to the English throne who managed in that year to take King John of France prisoner.3


  In the course of the fourteenth and fifteenth centuries, Saint Martin recovered some of his earlier luster as a patron saint of the French monarchy. This was especially true after 1444, when the royal court came to reside at Tours. King Charles VII sponsored yet another new reliquary for Saint Martin, and his son was buried at Martin’s basilica. King Louis XI, who declared that Martin was a “special tutor of the realm” and credited him with a victory at Perpignan, commissioned a genealogy of the saint (based largely on the Legend of the Seven Sleepers) and gave some windows to Saint-Martin that recalled King Clovis’s devotion for Martin.4 During an illness, Louis also had himself anointed with oil from an ampulla that the Virgin had allegedly given to Saint Martin.5 In 1496 Charles VIII was presented with one of the first printed books from Tours—a prose version of the life and miracles of Saint Martin. The woodcuts in the book depicted several stories that the monks of Marmoutier and the canons of Saint-Martin had invented in the twelfth century (see plates 2, 6, and 11).6
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  PLATE 12. Translation of Saint Martin’s head, December 1, 1323. In the top half of this illuminated S for the feast of December 1, the bishop of Chartres removes Martin’s skull from his old reliquary, while another cleric lifts the miter from the top of the new reliquary. In the bottom half, King Charles IV and his queen pray at an altar. Tours, Bibliothèque Municipale, MS. 1023, fol. 101. Photograph courtesy Tours, Bibliothèque Municipale.


  Local religion and the cult of relics continued to thrive in late medieval Tours, although the basilica of Saint-Martin declined as a center for pilgrimage. I emphasize this point because broad narratives of twelfth- and thirteenth-century history sometimes leave the impression that the concrete, collective, and highly localized religion of the early and central Middle Ages ultimately gave way to the universal cult of the Virgin, the growth of centralized governments, and the emergence of mendicant saints and female mystics.


  Nevertheless, the late medieval “communities of Saint Martin” differed from those of the eleventh, twelfth, and early thirteenth centuries. Indeed, it almost seems that at the end of the Middle Ages Martin became the patron and protector of the same communities he had served in the fifth and sixth centuries. Once again his saintly favors graced the entire urban community of Tours—including its prominent laypeople and its cathedral; once again he was a major protector of the royal line and the French realm. What, then, had happened to the developments of the eleventh, twelfth, and thirteenth centuries? What had become of the rivalries between the archbishop and the canons of Saint-Martin, between the monks of Marmoutier (or at least their noble patrons) and the Capetian kings, between the burghers of Châteauneuf and the chapter of Saint-Martin?


  The growth of centralized authority—to some extent papal, but most especially royal—played the greatest role in reshaping the late medieval community of Saint Martin. After Philip Augustus’s victory at Bouvines in 1214, the era of powerful local magnates, who had provided Benedictine monks with their raison d’être, came to a close. In the case of Marmoutier, the end of that era is best illustrated by the violent struggle between the abbey and the counts of Blois, which began in 1230 when the county passed into the hands of the house of Châtillon. In 1259 the monks paid King Louis IX 3,500 livres so that he would replace the count as the abbey’s lay protector and bring the struggle to a close.7 The episode left Marmoutier in spiritual and financial disarray. In the fourteenth century the Avignon popes would cause the further decline of the abbey by appointing their own relatives as its abbots.8


  The Hundred Years’ War between the French and English monarchs (itself a symptom of the growth of centralized power) provided the major impetus for the political, topographical, and religious transformation of the town of Tours. About 1354 the war compelled the inhabitants of the town to begin building a wall that encompassed both Châteauneuf and the cathedral town, which had retained their separate identities and fortifications since the tenth century. In 1356 King John II established a local committee to organize the defense of the town, and in 1385 Charles VI transformed that committee into an oligarchic urban government. The ruling group, which regularly elected two officials to manage the city’s affairs, included at least one royal officer, up to forty local notables, and three canons who represented the archbishop, the cathedral chapter, and the chapter of Saint-Martin.9 It was this group—or its elected officers—that now had the authority to decide when Saint Martin’s relics would be carried through the town, on a route that symbolically united the basilica and the cathedral.10 Decisions about more major translations of Martin’s relics—to new reliquaries, for example—apparently involved the king and the pope.11


  The rise of royal and papal power had also affected the community of Tours in the years between 1050 and 1250, but the earlier period represents a unique transitional stage in the history of medieval France. In the eleventh and twelfth centuries the immediate beneficiaries of the growth of centralized power were local magnates and religious communities. The road to centralized and sophisticated government was paved, for the Capetians, by comital and ducal houses such as those of Anjou and Blois. Similarly, monastic reforms preceded papal reform, and when the popes and kings began to wield their influence in France, monasteries and chapters like Marmoutier and Saint-Martin enhanced their local positions—vis-à-vis both archbishops and burghers—by turning to the pope or the king for support.


  A heightened consciousness of collective identities was symptomatic of this transitional stage when older local collectivities and the new centralizing powers were both competing with each other and working together. In the eleventh, twelfth, and early thirteenth centuries, the monks of Marmoutier and the canons of Saint-Martin enhanced their prestige in the eyes of counts, popes, and kings, and strengthened their own collective cohesiveness as well, by calling attention to their close links with Saint Martin. After the midthirteenth century, however, royal and papal power overwhelmed, absorbed, or transformed Saint Martin’s communities. In the late Middle Ages the saint remained an important symbol of group identity, but the nature of his constituency had changed.
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  Source Appendix


  Most of the narrative and liturgical sources discussed in this book are anonymous, and several present rather thorny dating problems. In attempting to identify the dates and authors of the texts, I have drawn heavily on the work of earlier scholars. Nevertheless, for most of the texts discussed below I have provided my own emendations, hypotheses, or corrections.


  I. Sources from Marmoutier


  
    I-A. Saint Martin’s Return from Burgundy (De reversione beati Martini a Burgundia tractatus)


    Attributed to: Odo of Cluny (879-942).


    Author: Anonymous monk of Marmoutier, ca. 1137-56.


    Edition: André Salmon, Supplément aux chroniques de Touraine (Tours: Guilland-Verger, 1856), 14-34.


    Manuscript Evidence: Metz, Bibliothèque Municipale, MS. 1183, destroyed in 1944.


    References: Gasnault, “La ‘Narratio in reversione beati Martini a Burgundia’”; Chronicon Petri filii Bechini; Chartes de Saint-Julien de Tours (1002-1300), 1:49; William of Malmesbury, De gestis regum Anglorum, 2:121, ed. Stubbs, 1:127-28; chapters 2 and 5 above.

  


  Pierre Gasnault based his argument for the terminus ad quern of the Return from Burgundy on its inclusion in MS. 1183 from Metz, which was copied in 1156. He also pointed out that about 1140 William of Malmesbury apparently borrowed a vignette from the Return from Burgundy. The story concerned the contest in Auxerre in which a leper lay for one night between the relics of Saint Martin and those of Saint Germanus. On the following morning the leper had been cured only on the side that was closer to Martin, thus proving that Martin was performing all the recent miracles in Auxerre.


  Gasnault argued for a terminus a quo in that Peter Bechin, who wrote a chronicle in 1137, apparently did not know the legend. Bechin, who was probably a canon of Saint-Martin, dwelt extensively on the history of Saint-Martin. He gave an account of the Viking attack on Tours when Martins relics saved the town, and he referred to the peregrinations of Martin’s relics in Burgundy, but his account contained none of the material that originated with the Return from Burgundy. Gasnault thus made the reasonable assumption that Bechin did not know the text. Gasnault attempted to provide further evidence for the terminus a quo by pointing out that the Return from Burgundy used the word burgenses, a term, he maintained, that was not used in Tours until after the first communal revolt of 1122. The word was already in use in Tours in 1080, however; it occurs in a charter resolving a conflict between Saint-Julian of Tours and Saint-Martin.


  The assertion that the author of the Return from Burgundy was a monk of Marmoutier is my own, based on the evidence I give in chapters 2 (at notes 53 ff.) and 6 (at notes 49 ff.) that the author clearly had the perspective of one of Marmoutier’s monks rather than of a canon of Saint-Martin.


  
    I-B. Eleventh- and thirteenth-century histories of Marmoutier (untitled in original texts)


    Authors: Eleventh-century redaction—anonymous monk of Marmoutier, probably before 1095; Thirteenth-century redaction—anonymous monk of Marmoutier, sometime after 1227.


    Edition: Narratio de commendatione Turonicae provinciae and Chronicon abbatum Majoris monasterii (the eleventh-century sections on Marmoutier are on pp. 302-3, 305-6, and 309-14; the thirteenth-century history of Marmoutier is on pp. 302-26).


    Manuscript evidence: Charleville, Bibliothèque Municipale, MS. 117 (twelfth-century), fols. 102-106V; Bibliothèque Nationale, MS. lat. 15067 (fourteenth-century, from Marmoutier), fols. 15-36; Bibliothèque Nationale MS. lat. 13899 (fifteenth- or sixteenth-century copy of an earlier manuscript from Marmoutier, which begins with an inscription saying it was copied in 1187 but contains later material as well), fols. 35-47V.


    References: Van der Straeten, “Recueil de miracles de S. Martin dans le manuscrit 117 de Charleville”; Chroniques des comtes d’Anjou, xlv-lvi, liv n. 1, lxix; Tricard, “Touraine d’un Tourangeau au XIIe sièecle”; Recueil de chroniques de Touraine,Salmon’s introduction, lxxxvii-cxvi (must be read with caution); Mussat, Style gothique de l’ouest de la France, 152-56; Lelong, Basilique Saint-Martin de Tours, 79-84; chapter 6 above.

  


  Until recently, the only known manuscripts of the Commendation of the Province of Touraine were Latin manuscripts 15067 and 13899 of the Bibliothèque Nationale. In both of these manuscripts the Commendation and the Chronicle of Abbots of Marmoutier occur as a single text, although Salmon published them separately. In these two manuscripts the Commendation consists of (a) a commendation of the Province of Touraine (or actually of the town of Tours); (b) a gesta of the bishops and archbishops of Tours, which draws heavily for the early centuries on Gregory of Tours (book 10 of the History of the Franks); (c) a commendation of Châteauneuf and a history of the basilica of Saint-Martin; and (d) a history of Marmoutier, from its original foundation until 1227 (MS. lat. 13899, the later of the two manuscripts, has a continuation to 1426).


  Halphen and Poupardin argued in 1913 that the Commendation of the Province of Touraine as it appears in these late manuscripts (fourteenth and fifteenth/sixteenth centuries) was a thirteenth-century composite of earlier texts, and that part d, the history of Marmoutier, originally ended with the account of Urban II’s dedication of the new abbey church of Marmoutier in 1096. Recent scholarship has proved that Halphen and Poupardin were basically correct. Jean Tricard has argued convincingly that part a of the Commendation was written by a twelfth-century monk of Marmoutier; and Joseph van der Straeten’s examination of Charleville MS. 117 has brought to light a twelfth-century version of part d—the history of Marmoutier—that ends just before the account of the dedication in 1096, with the story of Marmoutier’s refoundation in the tenth century (see chap. 6 for tables showing the contents of the eleventh- and thirteenth-century histories).


  The version of the history of Marmoutier that occurs in the Charleville manuscript contains exaggerated claims concerning the history of the abbey’s independent status (see chap. 6). I thus argue that one motivation for writing this original version of the history of Marmoutier (although the Ermengard story—discussed in chap. 4—suggests there were probably others) was to bolster the abbey’s claims to exemption from the jurisdiction of the archbishop of Tours. Pope Urban II granted the abbey its first bull of exemption in 1089. The archbishop of Tours continued to assert his claims vis-à-vis Marmoutier, however, and the case was not resolved until the Council of Clermont in 1095 (see chap. 2). The motivating circumstances for inventing claims to earlier liberties persisted until 1095, and I thus propose that date as a terminus ad quem.


  In the fourteenth-century manuscript of the Commendation of the Province of Touraine the history of Marmoutier includes a list of abbots that ends with Abbot Hugh, who died in 1227. In the fifteenth/ sixteenth-century manuscript that list continues through the death of Abbot Guy de Lure in 1426. It thus seems reasonable to assume that the longer history of the abbey was written about 1227 and that the list of abbots was extended at a later date.


  Since both the fourteenth- and the fifteenth/sixteenth-century manuscripts containing the Commendation of the Province of Touraine are from Marmoutier, it also seems reasonable to surmise that the thirteenth-century compiler of theCommendation may have been a monk from Marmoutier, possibly the same one who wrote the longer version of the history of Marmoutier (part d of the Commendation). In any case, all four parts of the Commendation were apparently written before or near 1227: part a dates from the twelfth century; the list of archbishops in part b ends with John de Faye, who became archbishop in 1208; and part c, the section on Saint-Martin and Châteauneuf was apparently written in or soon after 1175: it mentions the beginning of a building campaign in 1175 (when the nave of the basilica was revaulted), but it does not mention the end of that campaign, about 1180 (see Mussat and Lelong).


  
    I-C. The Restoration of Marmoutier (Liber de restructione Majoris monasterii—twelfth and later twelfth- or thirteenth-century versions)


    Authors: Anonymous monks from Marmoutier.


    Edition: Recueil de chroniques de Touraine, 343-73 (this is the later version; those parts of the published edition that are in the earlier version are described by Van der Straeten).


    Manuscript evidence: Charleville, Bibliothèque Municipale, MS. 117 (twelfth-century), fols. 124V-128; Bibliothèque Nationale, MS. lat. 15067, fols. 36-56; MS. lat. 13899, fols. 31-35 (see above, section I-B).


    References: Van der Straeten, “Recueil . . . de Charleville,” 92-93; Recueil de chroniques de Touraine, Salmon’s introduction, cii-civ, cxx-cxxx (must be read with caution); Catalogus codicum hagiographicorum Bibliothecae regiae Bruxellensis, 1:233-49, 484-509, 529-57 (MS. 428-42, fifteenth century, from Cologne, contains Guibert of Gembloux’s correspondence with Archbishop Philip of Cologne; MS. 5387-96, thirteenth century, from Guibert’s monastery of Gembloux; MS. 5527-34, thirteenth century, edited by Guibert himself); chapter 4 above.

  


  The earlier version of the Restoration is in the twelfth-century manuscript Charleville 117. I place the authorship of the earlier version of this legend in the twelfth century, rather than before, because it discusses contrition, confession, mercy, and purgation (see chap. 4 at notes 22 ff.). Unlike Van der Straeten, I believe the text in Charleville 117 is an original that was interpolated by a later author, whose text is in MS. lat. 15067 and 13899 at the Bibliothèque Nationale, the two manuscripts on which Salmon based his edition.


  I suggest that there were two different authors, rather than a longer and an excerpted version of the same text, because the portions of the Restoration that occur only in the longer version employ a different language and address different concerns than the portions that are in Charleville 117. The longer, interpolated text, for example, uses words referring to mercy a total of twenty-seven times; only two of those usages occur in the portions that appear in Charleville 117. See chapter 4, note 31, and the discussion in text that begins at note 30.


  Unfortunately, there are no sound clues for dating the later, interpolated text, which occurs only in the fourteenth- and fifteenth/ sixteenth-century manuscripts at the Bibliothèque Nationale. Salmon thought it must have been written about the time Guibert if Gembloux visited Marmoutier in 1180-81 because MS. 13899 begins with a note saying it was copied in 1187 and the text of the Restoration in MS. 15067 begins with a letter from “G” to “R” asking him to recount the story. As Salmon well knew, however, MS. 13899 contained a number of texts written after 1187; morever, that manuscript does not include the letter from “G,” and there is no reason to assume that the letter was always associated with the longer version of the Restoration. More important, I have found no indication that the Restoration ended up in any of the extensive manuscripts dedicated to Saint Martin that Guibert of Gembloux either edited or inspired at his home monastery. Since Guibert was exceedingly thorough in his search for written texts concerning Martin, it is reasonable to assume that, had he been exposed to the Restoration during his visit to Marmoutier, he would have taken a copy back to Gembloux. On the manuscripts concerning Saint Martin that bear the imprint of Guibert’s quest for Martinian materials, see Catalogus . . . Bruxel-lensis.


  
    I-D. The Deeds of the Abbey of Marmoutier in the Eleventh Century (De rebus gestis in Majori monasterio saeculo XI)


    Author: Anonymous monk of Marmoutier, twelfth century, after 1137.


    Edition: Jean Mabillon and Luc d’Archery, Acta sanctorum ordinis Sancti Benedicti (Venice, 1733—38), saec. vi, pt. 2, 395-405.


    Manuscript evidence: Charleville 117, fols. 108V-124V.


    References: Chroniques des comtes d’Anjou, xliii; Van der Straeten, “Recueil . . . de Charleville,” 89-92.

  


  The Deeds of the Abbey of Marmoutier is included in Charleville 117, so it definitely dates from the twelfth century. It mentions Abbot Gamier (p. 398), who became abbot in 1137, so that marks the terminus a quo. The fifteenth paragraph in Mabillon’s edition (p. 403) is not in the Charleville manuscript.


  
    I-E. The Seven Sleepers of Marmoutier (Historia septem dormientium [Majoris monasterii])


    Attributed to: Gregory of Tours.


    Author: Anonymous twelfth-century monk(s) of Marmoutier, one of them writing before 1181 and possibly before 1156.


    Edition: PL 71:1105-18.


    Manuscript evidence: Metz, Bibliothèque Municipale, MS. 1183 (destroyed in 1944); Brussels, Bibliothèeque Royale, MS. 5387-96, fols. 1r-8v; Charleville, Bibliothèque Municipale, MS. 117, fols. 128-39V


    References: Oury, “Septs dormants de Marmoutier”; “De cultu Sancti Martini apud Turonenses extremo saeculo XII,” 218; Delehaye, “Guibert, Abbé de Florennes et de Gembloux,” 48-65; Catalogue général des manuscrits des bibliothéques publiques de France, 48:403; Catalogus codicum hagiographicorum . . . Bruxellensis,1:484-85.

  


  As Oury pointed out in his article, this legend had both shorter and longer versions. In the Patrologia edition (copied from an earlier one by Ruinart) the passages that occur only in the longer redaction are marked off with brackets. Oury also argued convincingly that the longer version was an interpolation of the shorter version: the bracketed passages consistently stress monastic themes such as humility, obedience, and poverty.


  Concerning the shorter redaction, Oury argued that the chivalresque content points to a twelfth-century author rather than one who came before. Oury was not aware, however, that this twelfth-century author had to have written before 1181: in a letter he wrote to the archbishop of Cologne during Guibert of Gembloux’s visit to Tours, Abbot Herveus of Marmoutier referred to the legend (“De cultu Sancti Martini”; and see Delehaye on the dates of Guibert’s visit to Tours); and parts of the legend made their way into Guibert’s Life of Saint Martin (Catalogus . . . Bruxellensis).There is also some evidence that the legend was written before 1156: the description of manuscript 1183 of the Bibliothèque Municipale of Metz in the Catalogue généralindicates that the manuscript, which was transcribed in 1156, included a work entitled “Gregorii Turonensis vita septem dormientium.” Since the entire manuscript concerned the life and miracles of Saint Martin, this legend was probably the one about the seven sleepers of Marmoutier rather than the seven sleepers of Ephesus.


  Concerning the longer version of the legend, Oury surmised that it may have been written about 1239, but the longer version of the legend is included in MS. 117 from Charleville, which was copied in the twelfth century.


  
    I-F. Customal of Marmoutier (Antiquae consuetudines Majoris monasterii prope Turones)


    Author: Anonymous monk of Marmoutier, sometime after 1124.


    Edition: In progress.


    Manuscript evidence: Tours, Bibliothèque Municipale, MS. 1393 (mid-thirteenth-century manuscript destroyed in 1940); Bibliothèque Nationale, MS. lat. 12879 (late seventeenth or early eighteenth century; Edmond Martène’s handwritten preuves for his Histoire de l’abbaye de Marmoutier), fols. 86-118v.


    References: Catalogue général des manuscrits des bibliothèques publiques de la France, 37:2:941-42; Martène, Histoire de l’abbaye de Marmoutier, 2:87; Martimort, Documentation liturgique de Dom Edmond Martène, 445.

  


  Most recent scholars, including Martimort, have assumed that the customal of Marmoutier was completely lost when the library at Tours burned in 1940. But Martène’s copy of the Marmoutier customal corresponds almost exactly with Colion’s description of the thirteenth-century manuscript in the Catalogue général:


  
    —Colion’s incipit, which reads “Sabbato primo de advento Dominis ante vesperas chorus et altaria ornentur,” is the same as Martène’s incipit at fol. 86.


    —The passage Collon cited to date the customal (“Tamen vidi Annunciationem dominicam quod evenerit in feriam quintam dominice cene, quam transtulimus in v feriam post infra octabas Pasche, ad octavum videlicet ejus festivitatis diem. Alia vice evenit die eodem dominice cene, anticipavimusque earn, quarta feria celebrantes. Item alia vice evenit similiter, sed nichil egimus”) is in Martène at fol. 89V.

  


  Collon surmised that the manuscript was written after 1193 by a monk who was already at Marmoutier in 1171. It was definitely written after 1124 (it mentioned Abbot Odo, who took office in 1124), and its author was apparently at Marmoutier on three occasions when the feast of the Annunciation (March 25) fell on Maundy Thursday (when Easter was on March 28). Between the time of Odo’s accession, Collon maintained, and the mid-thirteenth century (when the manuscript was copied), this happened in 1171, 1182, and 1193. But it is also possible (and I think more likely) that the author was referring to the three occasions before 1124 when Easter fell on March 28: in 1087, 1092, and 1098. I have not yet located the reference in Martène’s transcription to Abbot Odo, but I have found a reference to Odo’s predecessor, Abbot William (1104-24; fol. 108v). Martène was relatively certain the customal was written during the tenure of Abbot Odo (1124-37).


  
    I-G. Statutes of the priories of Marmoutier


    Author: Twelfth- or thirteenth-century monk of Marmoutier, with later continuations.


    Edition: “Statuts des prieurés de Marmoutier,” ed. Guy Oury, Revue Mabillon 60 (1981): 1-16.


    Manuscript evidence: Tours, Bibliothèque Municipale, MS. 94 (collection of texts begun before 1375), fols. 37--39V [T]; Nantes, Musée Dobrée, Pontifical of Saint-Serge of Angers (after 1389), fols. 230 ff. [D]; Bibliothèque Nationale, Collection Housseau, MS. 28, part 1, p. 102 (eighteenth-century copy of a third version of the statutes) [H].


    References: Oury, “Statuts”; Martène, Histoire de l’abbaye de Marmoutier, 2:260-63.

  


  Oury based his edition of the statutes for Marmoutier’s priories on three manuscripts; two of them were also available to Edmond Martène, and the third, H, is apparently a copy of the third manuscript Martène saw.


  Oury has proposed that version H was based on a set of the statutes written not long after 1261, since the text mentioned Pope Alexander IV “of saintly memory,” and Alexander died in 1261. Version D, Oury argued, was written after 1312 because the last entry mentioned an Abbot Odo “of good memory.” Marmoutier had an Abbot Odo who died in 1312. Finally, Oury proposed that T, which was much shorter than D and H, represented the latest version of the statutes, and he suggested the possible date of 1354, when Abbot Pierre du Puy wrote some statutes.


  Oury’s reasoning for D and H seems sound, but I suggest that version T could well represent an earlier version of the statutes that may have been written in the twelfth century. T consistently lacks passages in D and H that can be dated to the thirteenth century—references to Pope Alexander IV and to the Franciscans and Dominicans (Oury, “Statuts,” p. 11, chap. 13; p. 16, chap. 21). T also has stricter dietary rules than do D and H (D and H forbid meat eating only on the fourth day of the week and during Advent, T forbids meat eating on the second and fourth days and during Advent and Septuagesima; T also has an additional statute restricting serving fish with sauces—Oury, “Statuts,” p. 10, chap. 10; Tours 94, fols. 38 V-39). It is reasonable to assume that thirteenth- and fourteenth-century dietary rules were less strict than those of the twelfth century. Indeed, like version T of the statutes, Marmoutier’s twelfth-century customal (see I-F above) also indicates that the monks were not to eat meat during Septuagesima (Antiquae consuetudines Majoris monasterii, fol. 103V, chap. 35: “De septuagesima . . . His duabus hebdomadis casus [cuttings?] et ova comedentur”).


  II. Sources from or about the Chapter of Saint-Martin


  
    II-A. “Sermon on the Burning of the Basilica of Saint-Martin”


    (“Sermo de combustione basilicae beati Martini”)


    Author: Odo of Cluny (879-942).


    Edition: PL 133:729-49.


    References: Martène and Durand, Thesaurus novus anecdotorum (Paris, 1717; reprint New York, 1968), 5:617; Mabille, Invasions normandes dans la Loire, 43 n. 2; Plat, Art de bâtir en France des Romains à l’an 1100; VieiUard-Troiekouroff, “Tombeau de S. Martin retrouvé en i860,” 160-61; John of Salerno, “Vita Sancti Odonis,” PL 133:43-86; Odo of Cluny, Hymni quatuor, PL 133: 514-15; Odo of Cluny, Sermones quinque, PL 133:709-52.

  


  Martène and Durand’s edition of the “Sermo de combustione” begins with a rubric attributing the sermon to Odo of Cluny: “Sanctae et egregriae recordationis Odonis sermo nuper orante Theotheloneo episcopo, de adiustione B, Martini Turonensis ecclesiae editus.” It is plausible that Odo would have written such a sermon, given that he began his religious career at Saint-Martin and had a close relationship with Bishop Theotolus of Tours (see John of Salerno, Vita, 1:11-17, and Odo, “Hymnus ... in extremis”).


  Nevertheless, Mabille argued that Odo could not have written the “Sermo de combustione” because it mentioned a fire at Saint-Martial of Limoges that took place in 952, ten years after Odo’s death. He went on to suggest that the most probable date for the “Sermo de combustione” was soon after a fire that destroyed Saint-Martin in 997.


  More recently, Gabriel Plat argued that the “Sermo de combustione” must have been written before 997 and that Odo of Cluny may well have been its author: the sermon mentioned a recent fire at Saint-Martin, which Plat assumes to have been that of 903—no longer recent in 997; the author associated new abuses with the building of the walls of Châteauneuf, which were completed in 918, so he probably wrote soon after 918; and he stated that he knew very old canons who could remember the gilded roof of the basilica. The gilded roof was probably that of Perpetuus’s basilica, which was destroyed in 853; thus the author would probably have been writing before the end of the second quarter of the tenth century. Although she did not concur with all Plat’s arguments concerning the archaeological evidence of the basilica, Vieillard-Troiekouroff also believed the reference in the sermon to a recent fire was to that of 903.


  In general, Plat’s arguments make sense. And I would add the observation that the theological content of the “Sermo de combustione” is consistent with the theological content of other works by Odo of Cluny: an emphasis on the saints’ work in bringing people to salvation and repentance, rather than on their ability to work miracles, occurs again in Odo’s “Sermon for the Feast of Saint Benedict”; an emphasis on repentance (PL 133:735) occurs again in Odo’s “Sermon for Saint Martin’s Feast” (PL 133:749); and in two of his hymns Odo, like the author of the “Sermo de combustione” (PL 133:74849), transformed the story about Martin’s giving away half his cape to a beggar into a metaphor for the protection the saint could give to sinners at the Last Judgment.


  
    II-B. Customal of Saint-Martin (Consuetudines ecclesiae beati Martini Turonensis)


    Author: Thirteenth-century canon of Saint-Martin, between 1226 and 1237.


    Edition: A. Fl[euret], Rituel de Saint-Martin de Tours (XIIIe siècle), Documents et Manuscrits (Paris, 1899-1901).


    Manuscript evidence: Tours, Bibliothèque Municipale, MS. 1508 (thirteenth century, destroyed in 1940); Tours, MS. 1295, pp- 451-521.


    References: Vaucelle, Collégiale de Saint-Martin de Tours, xxviii—xxix, 222; fifteenth-century register of the chapter of Saint-Martin, Bibliothèque Nationale, Collection Baluze, MS. 77, fol. 367V; Catalogue général des manuscrits des bibliothèques publiques de France, 37:2:900-901; “Prima reformatio ecclesiae facta anno 1204,” “Secunda ecclesiae reformatio anno 1208,” “Tertia ecclesiae reformatio anno 1237,” in Tours, MS. 1295, pp. 547-53.

  


  A tradition from the chapter of Saint-Martin that goes back to at least 1459 (Baluze 77, 367V) claims that Péan Gatineau wrote the thirteenth-century customal of Saint-Martin. The text itself does not give any indication of authorship, however, and the only clear evidence for its date is that the customal, which was copied in the thirteenth century, referred to a confraternal arrangement with Mayence, renewed in 1226 (Vaucelle, Colléegiale, 333; Consuetudines, 143), and that it referred directly to the reforms that took place at Saint-Martin in 1204 and 1208 (Consuetudines, 121-30) but not to the third reform of 1237. See the next section for a discussion of the name Péan Gatineau and the difficulties of ascribing a date to any text bearing that name.


  
    II-C. La vie monseignor Saint Martin de Tors


    Author: Péan Gatineau, canon of Saint-Martin, ca. 1229-50.


    Edition: Soöderhjelm, Das altjranzösische Martinsleben des PéanGatineau aus Tours, neue nach der Handschrift revidierte Ausgabe.


    Manuscript evidence: Bibliothèque Nationale, MS. fr. 1043.


    References: Söderhjelm, Leben und Wunderthaten des heiligen Martin, altfranzosisches Gedicht aus dem Anfang des XIII Jahrhunderts von Péan Gatineau; Letter of John of Salisbury (1180), in Recueil des historiens des Gaules, 16:624; Letter of Archbishop William and Abbot Herveus (1184), in Gallia Christiana, vol. 14, Instrumenta, 87; Moorman, History of the Franciscan Order, 67; Chronicon Turonense auctore anonymo, 1065; Brooke, “Lives of St. Francis of Assisi,” 181-83; Weinstein and Bell, Saints and Society, 23-72, esp. 59; and Herlihy, Medieval Households, 120-21.

  


  There is no question that someone named “Péan Gatineau” wrote this vernacular life of Saint Martin: the author tells us his name at the end of the poem (line 10291, p. 129). But this signature is about all we know of the man, except that he must have been a canon from Saint-Martin and was probably a native of Tours: the author of the poem knew very well some of the administrative details of the chapter, and he told a story about a cousin of his who attended Martin’s May feast (lines 9464 ff., p. 119).


  In his marginal note concerning the customal of Saint-Martin (Tours, MS. 1295, p. 451), Michel Vincent stated that someone named “Paganus Gastinelli” founded his own anniversary in the year 1227. Nevertheless, the language and paleography of the only surviving manuscript of the Vie point to the mid-thirteenth century. Moreover, there is no reason to believe there was only one Péan Gatineau in the history of medieval Tours. There was a regular pattern of name repetition in medieval families, and indeed, one of the burghers of Châteauneuf who participated in the communes of 1180 and 1184 was named “Paganus Gastinelli” (See Gallia Christiana,14:87, and Recueil des historiens des Gaules, 16:624). Finally, I argue that the author of the Vie was still working after 1229.


  My primary reason for suggesting that the author of the poem continued to work after 1229 is the content of the story about Persois and Meinarz (see chap. 9), which seems to have been influenced by Thomas of Celano’s first Life of Saint Francis, completed in 1229 (see Brooke). Although there are no direct textual borrowings in Péan’s account of Persois and Meinarz, there are a number of striking parallels with Celano’s Life of Francis: the tension between the father or father figure and the saint over the saint’s squandering the father/father figure’s wealth; the father/father figure’s activity in the commercial realm; the mediating mother/mother figure who is scolded by her husband for protecting or assisting the holy boy; an emphasis on pious folly or craziness (that of Persois, that of Francis himself); the idea that the saint accepted his own clothing from the wealthy and then redistributed it to the poor (on Francis’s frequent distributions of cloaks that he received from the wealthy, see Thomas of Celano, Vita, bk. 1, chap. 28, p. 80).


  It is possible that after the Franciscans founded their convent in Tours in 1224 (see Moorman, History of the Franciscan Order, and Chronicon Turonense auctore anonymo)Péan Gatineau began to hear stories about Saint Francis’s charity, his struggle with his father, and the mediating role of his mother. Another possibility would be that both Celano and Péan reflected a general cultural interest in generational conflict between fathers and sons and in the mediating role of mothers: the themes of saintly discomfort with inherited wealth and position and stories about family tension in which a mother backed her son who was at odd with his father were gaining prominence in the twelfth and thirteenth centuries (see Weinstein and Bell and also Herlihy). Nevertheless, the overlap between Celano’s Vita and Péan’s Vie extended beyond generational conflict, and I suspect that a number of the texts mentioned by Weinstein and Bell and by Herlihy were inspired by the Life of Saint Francis.
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Prologue: The preeminence of Marmoutier’s monastic
life.

1. Christians who were converted by the first bishop of
Tours left the secular world and began to live as hermits
at the place now known as Marmoutier. They built a
church, and their eremitical life continued until Saint
Martin’s coming.

2. When Martin came, he became pastor and rector of
the hermits.

3. After Martin’s death, Sulpicius Severus (Martin's
hagiographer) occupicd the saint’s cell as an heir until he
became bishop of Bourges.

4. The succession of abbots and religious zeal continued
at Marmoutier until the time of the Viking invasions.

5. The invaders destroyed the abbey, and it became
uninhabited.

6. Not much later the king, who had jurisdiction over
the abbey, installed canons there.

7. But the wife of Count Odo of Blois compelled her
husband to reform the abbey after she found a concubine
in its church. Odo agreed and convinced the king to
transfer jurisdiction over Marmoutier to Odo’s son
Hugh, who later became bishop of Bourges.

8. After gaining control of the abbey, Odo reformed it,
bringing in thirteen monks from Cluny who attained
grants of exemption from Pope Stephen and King
Robert.

9. Abbot Maiolus of Cluny wanted to assert Cluny’s
dominance over Marmoutier, but the monks convinced
him to recognize both Marmoutier's grants of exemption
and the glory of Saint Martin. Maiolus confirmed in
writing that Marmoutier was free from Cluniac jurisdic-
tion and that the monks had the right to elect their own
abbots.
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Opo I (d. 996)

Gift: Part of hamlet of Chamars (later a priory; CD, 4)

Restores to Marmoutier: Villa of Coutures (originally given in ninth century; CB, 1, 4)
Gift by his widow, Bertha: Exemption from river toll at Blois (CB, 5)

Burial at Marmoutier (along with mother and brother; CD, 92)

Opo I (d. 1037)

Personal: Gauzbert, abbot of Marmoutier in 998, is from the Blésois family (see text at
note 7)

Personal: Albert, clected abbot of Marmoutier between 1028 and 1037, is closely tied to
Odo (Guillot, 1:175 no. 190)
ift: Part of forest of Blémars (later priory of Mesland; CB, 6, 35)

Church of Saint-Medard (later a priory; CV, 13)

Gift: Land at Mercuriole (Marténe, 1:279)

Gift (at urging of his wife, Ermengard): Rights to wood at forest of Chaumont (on the
Loire, near Mesland) and fishing rights at Fontcher (CB, s5)

Restores to Marmoutier: Church of Chouzy (later a priory; CB, 7)

Spreads Marmoutier's influcnce: At his command, clection of the abbot of Saint-Florent
of Saumur follows the discipline of Marmoutier (Guillot, 1:176)

Spreads Marmoutier’s influcnce: On his deathbed, gives Marmoutier the right to watch
over the abbatial clection at Montier-la-Celle (Guillot, 1:184)

Burial at Marmoutier (CD, 92)

Tasaup 1l (d. 1089)

Retains rights over Marmoutier after 1044, when he loses Touraine (CD, 92)

Gift (after 1044): More land in forest of Blémars (later priories of Mesland and Orchaise;
CB, 20, 32, 36)

STEPHEN (d. 1102)

Gift (at request of his wife, Adele): Priory of Fréteval (CD, 92)

Gift: Priory of Francheville-Morée (widow, Adele, later gives more wooded land there
and writes to ask her son Thibaud to defend the monks’ right to a tithe there; CD,
77, CB, 146)

Gift by widow, Adele: Forest near Maroles (CB, 111)

Tuisaup IV (d. 1152)
Spreads Marmoutier's influence: At urging of his mother, Adele, asks Marmoutier to
reform College of St.-Martin-au-Val (Marténe, 2:68-69, BN MS. lat. 12879, fol. 74)

THiBAup V (d. 1191)
Modest gift: Rent of £10 on fulling mills of Blois, to found perpetual anniversary (CB,

179)

Lours (d. 1205)

Modest gift: Founds chapel of Pontigou in the forest of Blémars and endows it with £20
rent to support two monk-priests who will perform divine services there; later adds
£20 to endow daily masses for himself, his father, and his children (CB, 189, 203)

CB Marmoutier, Cartulaire Blésois
) artulaire de Marmoutier pour le Dunois
cv artulaire de Marmoutier pour le Vendomois

Guillot = Guillot, Comte d"Anjou et son entourage
Marténe = Marténe, Histoire de Iabbaye de Marmoutier
BN = Bibliothéque Nationale





OEBPS/Images/Image010.png
Fuik NERRA (d. 1040)

Gift: Fishing rights at Bocé (Marchegay, 60, Guillot I1:C8)

Spreads Marmoutier's influence: Invites Marmoutier’s monks to inhabit Saint-Nicholas
of Angers, which he founded, but later expels them (Guillot, 1:177-78)

GrorFReY MARTEL (d. 1060)

Gift: Domain of Carbay (later a priory; Guillot, 2:C209)

Gift: Exemption from land tolls and tolls on the Loirc (Marchegay, s0-52)

Spreads Marmoutier's influence: Asks Marmoutier’s monks to inhabit Trinity of
Vendme (Johnson, 37-38)

Possible hostile relations: Marmoutier introduces reform of abbatial elections and of lay
investiture to Saint-Florent of Saumur (which passed from Blésois to Angevin
patronage in 1044; Guillot, 1:181-83)

GEOFFREY THE BEARDED (deposed 1067-68)
Hostile relations: Attempts to impose lay investiture on Marmoutier, lays waste its
property (see text at note 14)

Futk Recav (d. 1109)

Gift: Forest of Canevosa (desired burial at Marmoutier when he made the gift; Guillot,
2:C347; Marténe, 1:482-83)

Special status: Urban II places Marmoutier under Fulk’s protection (sce text at note 20)

FULK V OF JERUSALEM (d. 1142)
Gift: Priory of Tréo (Marténe, 2:49)

Guillot = Guillot, Comte d"Anjou t son entourage
Johnson = Johnson, Prayer, Patronage and Power

Marchegay = “Prieurés de Marmoutier en Anjou,” ed. P. Marchegay
Marténe = Marténe, Histoire de I'abbaye de Marmoutier
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Thirteenth-century additions

C. Gillebertus

8. (Original episodes 6-9):
the king installs canons,
Odo of Blois reforms
Marmoutier. The king,
pope, and abbot of Cluny
recognize its liberties.

and abbacies in Burgundy,
accompany Martin’s relics
back to Tours.

9. Dedication of the new
abbey church by Pope Utban
Il in 1096. Recognition of the
abbey’s autonomy by various
popes.

1o. List, with notices of their
deeds, of abbots of Marmou-
tier from Gillebertus (II) to
Hugh of Blois (d. 1227).
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A. Caves

B. Monks Become
Religious
Leaders

C. Gillebertus

—Break—

A. Caves

B. Monks become
religious leaders

1. (Original prologue, epi-
sodes 1 and 2): Settling at
Marmoutier of first bishop’s
followers, who lived in caves;
when Martin came, he was
the leader.

3. (Original episodes 3-s):
After Martin’s death
Sulpicius Serverus occupied
his cell; the religious life
continued at Marmoutier
until the invasions.

2. Why it is called “Majus
monasterium™: Either because
it is the greatest of Martin’s
three monastic foundations,
or because the original
hermits considered the main
church the “greater
monastery,” or because
Marmouticr provided priests for
churches and monasteries
everywhere and was thus
known as the “greater
monastery.”

4. List of abbots from
Gillebertus to Herbern (abbot
when Vikings came).

5. Prologue to sections 6 and
7: Vikings destroyed Mar-
moutier, but those who
returned there “seeded” and
“planted” and attempted to
restore its pristine rights.

6. Account from the Return
from Burgundy of the
destruction of Marmoutier
and the survival of Abbot
Herbern and twenty-four
monks (who hid in caves); their
trip to Burgundy with
Martin’s relics. Herbern's
return.

7. Account (from Deeds of the
Counts of Anjou/Miracles
attributed to Herbern) of
Abbot Herbern’s elevation to
the archbishopric of Tours.
Abbot Herbern has the
twenty-four monks, who
have been elevated to bishoprics
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