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6

Preservation through Time:
Historical Consciousness at Marmoutier

As chapter 3 showed, the monks of Marmoutier were active par-
ticipants in a widespread twelfth-century endeavor: the reconstruc-
tion and invention of the past. This was an age when "blueprints"
from the past served asjustifcations 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 his-
tory in ways that resembled noble family histories.

In their eforts 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 con-
sciousness brought the monks face to face with the disturbing knowl-
edge 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 ofthe abbey suggested
that there was no continuity in Marmoutier's history —that whatever
tradition Saint Martin established in the fourth century had not neces-
sarily survived into the late eleventh and twelfth centuries. This prob-
lem of discontinuity was exacerbated because the monks of Mar-
moutier 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
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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 ofspiritual and biological genealogy and the cyclical meta-
phors of typological repetition and seasonal renewal.l The monks
elaborated these ideas incrementally, in four historical works pro-
duced 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 medi-
eval texts. Their more organic and natural ideas of biological geneal-
ogy 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 in-
terest in the two organic metaphors resulted from a new con-
sciousness 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 impor-
tant, though twelfth-century thinkers certainly became increasingly
conscious ofhistorical development, signifcant features distinguished
their conceptions of history from our own. Monks especially —and
they were the most prolifc recorders of history at that time—were
conservative in their attitudes toward time.2 They emphasized preser-
vation rather than change, and this conservative stance points both to
their identifcation 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 ofthe tenth century pro-
vides a useful starting point for examining historical writing at Mar-
moutier. 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

1. It might seem that linear and cyclical conceptions of history are in conflict. As
Edward Said has suggested (“On Repetition”), however, genealogical histories, while ap-
parently linear, have an internal theme of the cyclical repetition of generations.

2. Leclercq, Love of Learning and the Desire for God, 190; Guenée, Histoire et culture
historique dans 'Occident médiéval, 46— 5s; Southern, “Aspects of the European Tradition of
Historical Writing: 4. The Sense of the Past.”
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document was based on an original notice from the year 912 concer -
ing a request that Herbem, archbishop of Tours, made to Robert,
count ofParis, Touraine, and Anjou (who was also the son of Robert
the Strong, the lay abbot ofSaint-Martin and Marmoutier and grand-
father of the frst Capetian king, Hugh Capet). Archbishop Herbem
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 doc-
ument 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 juris-
diction ofanyone except the king and the abbot of Saint-Martin. This
stipulation—that only the king or the abbot of Sa#t-Martin could
hold jurisdiction over Marmoutiel —was an inaccurate representation
of Marmoutier's actual institutional status in the ninth and tenth cen-
turies. 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 Mar-
montier's original canons, who wished to evade Odo's reforms by
suggesting that Hugh Capet did not have the right to relnquish 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 juris-
diction over Marmoutier.4

It is difFcult 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.s Moreover, before
Hugh Capet gave the abbey to Odo of Blois there was no need to

3. Lévéque, “Trois actes faux ou interpolés . . . en faveur de I'abbaye de Marmoutier,”
55, 64, 299—300.

4. Although Marmoutier and Saint-Martin sometimes shared the same abbot in the
ninth and tenth centuries, no royal or papal documents made this a requirement. Lévéque,
“Trois actes faux,” 64—66, 66 nn. 2, 3, 75—88, 289—305s; Voigt, Karolingische Klosterpolitik,
97; Oury, “Reconstruction monastique dans I'Ouest,” 90 n. 99. On the date of Mar-
moutier’s reform, see the introduction to part 2.

5. The most blatant anachronism is the interpolator’s assumption that the Viking
incursion of 903 immediately preceded the archbishop’s attempt in 912 to appropriate the
abbey’s possessions: Lévéque, “Trois actes faux,” 64, 299—300.
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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 Mar-
moutier consistently avoided lay interference in their internal gover-
nance, 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 jurisdic-
tion—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 oust-
ing 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 modern 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 venera-
tion for our pious Father Lord Martin, who founded it—possesses
special dignity and glory; and it was never sub jected 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.?

6. See the introduction to part 2.

7. “Grex ejusdem monasterii stupefactus ac mente confusus ex tam inaudita hactenus
ratione cogitare cepit ac dicere quomodo fieri posset ut tanta et tam longa regalis potestas et
specialis semper domni Martini gloria . . . modernis temporibus alicujus dominio nisi re-
gio, sicut semper, aut abbati proprio subderetur. . . . habemus namque non minima imper-
atorum et regum praecepta necnon et apostolicorum perplurima privilegia quibus hic noster
locus, pro veneratione pii patris nostri domni Martini qui eum fundavit, specialem obtinet
dignitatem et gloriam et numquam ab aliquo regum nisi aut regi aut proprio abbati Sancti
Martini subjectus fuit, qualiter etiam ab omni praesulum est dominio nisi in quantum in
ordinandis canonicis necessitas cogit ecclesiae sequestratus, cum quibus ne id fiat satis
defendere possumus” (Lévéque, “Trois actes faux,” 300).
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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 Fowed into the
abbey; and so, conversely, did the abbey's status fow 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 institu-
tional 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 ofevery 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 ifarch-
bishops 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— diferences between Mar-
moutier as it existed in Martin's time and Marmoutier as it existed in
his own time. A vague sense ofidentity and continuity joined the two
ages. Marmoutier's privileged status was established "from the begin-

8. “Ne honor et gloria tanti patris quae semper crescit in celis, aliquatenus minorari
videretur in terris, a tantis hactenus semper inviolabiliter conservata regibus, patribus atque
principibus” (Lévéque, “Trois actes faux,” 3or).

9. “Martini . . . qui dum adviveret proprium ibi abbatem esse constituit, nomine
Walbertum” (Lévéque, “Trois actes faux,” 300).

10. “Qui nunc ibidem humatus quiescit” (Lévéque, “Trois actes faux,” 300, 65 n. I).
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ning" and had remained so "ever since." Il This author acknowledged
no signifcant diferences between Walbert, the original abbot, and
Count Robert, the lay abbot in 912; no signifcant diferences between
the monks who frst inhabited Marmoutier and the canons who oc-
cupied 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 retur to, pristine
beginnings—but as far as this author was concered, 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 9o3 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 Mar-
moutier apparendy desired —was the preservation ofthe 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 exacdy as Saint Martin had established it
at some vague point in the past. Distance and separation from Mar-
moutier'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 diferences in per-
spective 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 gulfin two ways: they

11. “Ex priscis et ex suis etiam ipsis temporibus . . . hucusque” (Lévéque, “Trois actes
faux,” 300).
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employed the theme of cyclical repetition to leap across it, and they
created a sense of linear continuity to narrow it. In tum, their linear
accounts contributed to an even greater sense of distance: the vague
and compressed continuity of Marmoutier's past—the "from the be-
ginning" 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 frst of the later works about Marmoutier's past was a rudi-
mentary 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, 1-B). This was the work that included the frst 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
Il or one of his legates that Marmoutier's foundation in the fourth
century, and its refoundation at the end of the tenth, provided blue-
prints for its independent status vis-a-vis the archbishop.t2

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
ofensive: 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 #venting new
rights for their abbey, but they portrayed them as traditional rights.

Not only in his claim to be preserving Marmootier's autonomy;,
but also in some of his strategies, the eleventh-century author re-
sembled 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 Mar-
moutier's golden age by adding a prehistory to the abbey's founda-

12. Narratio de commendatione Turonicae provinciae, 302—3, 305—6, 309—14. Salmon’s pub-
lished edition is of a later, interpolated text. The earlier one is to be found in a twelfth-
century manuscript: Charleville, Bibliothéque Municipale, MS. 117. For further discus-
sion, and for my argument that the text in Charleville 117 dates from about 1095, see
Source Appendix, I-B.
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tion, which pushed its roots back from the time of Martin, who was
the third bishop of Tours, to that of Gatien, its frst bishop:

Therefore we faithfully hold from ancient authors, and find in histo-
ries, that Gatien, who was the first bishop of Tours, sent by Cornelius,
the twenty-second bishop of the Roman see, preached to the innumera-
ble 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 medi-
tations. 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.t4 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.ts

13. “Itaque ab antiquis fideliter tenemus et in historiis invenimus quod a tempore beati
Gatiani [Charleville 117 has Gratiani] qui primus Turonorum pontifex missus a beato Corn-
elio vicesimo secundo Romanae sedis antistite totius Turoniae multitudines innumeras
praedicando ad fidem Christi convertit, extunc plurimi fugientes consortia perfidorum, ne
vitam suam profanis eorum ritibus macularent, ad locum hunc properabant, eo quod tam
secretus esset et remotus ut meliorem non desiderarent solitudinem, in quo plurimi propriis
manibus cavantes sibi receptacula congrua morabantur. Cum autem conventus chris-
tianorum illic excrevisset, construxerunt sibi ecclesiam . . . ad quam omnes conveniebant
ad horam orationis. . . . Postea revertentes ad suam quisque cavernulam, sacris lectionibus
et meditationibus divinis occupantur, et usque ad adventum beati Martini hujusmodi con-
suetudinem tenuisse noscuntur” (Narratio de commendatione, 303, with corrections from
Charleville 117, fol. 102v-103).

14. On Martin and Gallic monasticism, see chapter 1 at note 6.

15. See, for example, Lemarignier, Etude sur les priviléges d’exemption, 196—200, on the
struggle between the archbishop of Rouen and the abbey of Fécamp, and Fécamp’s literary
attempts to establish the abbey’s greater antiquity. In a similar ninth-century case the



Preservation through Time 159

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 found-
ed Marmoutier was not enough to establish Marmoutier's indepen-
dence, 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 apos-
tles. He made it dear that though the cathedral's connection to the
apostles extended through twenty-two bishops ofRome, 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.t7 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 offreedom that
had been given to the abbey by Saint Martin. Avoiding any reference
to the period between 985—87 and 998, when Marmoutier was actu-
ally under the domination of Cluny, this author claimed instead that
the thirteen Cluniac monks who refounded the abbey in 985—87 im-
mediately attained papal and royal privileges of exemption and com-
pelled 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 Mar-
moutier be subjected to anyone or to any person—archbishop,

invented evidence from the past supported the argument that the abbey of Saint-Calais
should be subordinated to the bishop of Le Mans: see Sot, Gesta episcoporum, gesta abbatum,
50.

16. Narratio de commendatione, 303.

17. Gregory of Tours, Historia francorum, 10:31, pp. 526 ff.; Narratio de commendatione,

303.
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bishop, or abbot—but . . . like a special daughter of the Roman
church it would freely serve God alone and the Lord Pope."tS The
wording of this passage suggests that the author was attempting to
provide a precedent for the status Marmoutier sought from Urban Il
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 frst 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 al-
legedly told him that Marmoutier's line ofabbots had persisted "from
the time of blessed Martin until the exile brought about by the
Northmen and Danes.” The implicit claims ofthis passage were two-
fold. 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 ofindependence was caused by
the Viking invaders. Abbot Maiolus, Marmoutier's historian as-
serted, 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 afect 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."2t

18. “Dantur insuper a praetaxato piae memoriae Papa Stephano, et a saepe dicto beatae
recordationis rege Roberto privilegia firma et inconcussa, ne Majoris Monasterii ecclesia
cuilibet vel personae archiepiscopi, episcopi, vel abbatis subjecta esset, sed tanquam spe-
cialis Romanae ecclesiae filia, deo soli, et domino tantum Papae libera deserviret” (Narratio
de commendatione, 312, with slight corrections from Charleville 117, fol. 105v).

19. “Cenobium uestrum, quod Maius dicitur . . . in apostolice sedis tutelam specialiter
protectionemque suscepimus” (Urban II, Bull of December 19, 1089, in Papsturkunden in
Frankreich, n.s. s, no. 21, p. 83. For further discussion of this document and the privileges of
exemption it granted, see chapter 2 at note 29.

20. “In autenticis libris reperitur, a beati Martini temporibus usque ad facta a Norman-
nis et Danis exitia, religione et strenuis abbatibus floruisse dinoscitur,” “Statuo igitur et
confirmo et sigilli mei auctoritate corroboro, ut Majus Monasterium a jugo et subjectione
Cluniaci liberum et immune amodo et deinceps eligendi et habendi proprios abbates etiam a
nobis libertate concessa, eidem monasterio pristinae dignitatis integritas illibata permaneat”
(Narratio de commendatione, 313—14, with corrections from Charleville 117, fols. 106—106v).

21. “Non me tanti estimo, nec ratio suffragatur, ut meae parvitatis temeritas domini
papae statutis obviare audeat, et locus beato archipraesuli Martino semper dilectus, dig-
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Because he emphasized the tenth-century refoundation of Mar-
moutier, 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 9go3—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

nitatis antiquae per me culmen amittat” (Narratio de commendatione, 314, with corrections
from Charleville 117, fol. 106v).

22. The interpolated document was still in use in the twelfth century: a long passage
from it was incorporated into the Deeds of the Counts of Anjou: see Lévéque, “Trois actes
faux,” $6, 65, 300—301; Chronica de gestis consulum Andegavorum (MS. B), 152—53. The
interpolated document was also included in at least one manuscript, along with the Narratio
de commendatione: Bibliothéque Nationale, MS. lat. 13899, fols. 35, s1v. For more discussion
of this manuscript, a fifteenth- or sixteenth-century copy of an earlier one from Mar-
moutier, see Source Appendix, I-B.

The transition from monks to canons—with particular mensa for particular offices—
apparently took place at Marmoutier before 851, although there were still references to
monks of Marmoutier in the 840s. Marmoutier was subjected to the lay abbot Vivien in
84s. The earliest Viking attack at Marmoutier was in 853: see Lévéque, “Histoire de
I’'abbaye de Marmoutier,” 96—98; Semmler, “Benedictus II,” 15 n. 28; Lelong, “Etudes sur
I'abbaye de Marmoutier,” 283-84 (following Mabille); Gasnault, “Tombeau de Saint Mar-
tin et les invasions normandes,” s4—5s; Mabille, Invasions normandes dans la Loire, 25—26
(Mabille, however, put too much trust in a later martyrology that was apparently based on
the account in the Return from Burgundy concerning the murder of Marmoutier’s monks—
the Return from Burgundy claimed 116 were murdered, the later martyrology, 126).

23. “Et habitatore et religione inhabile reddidit. Non multo vero tempore elapso, pro-
pitiae nutu divinitatis, et Rollo fidei, et pax ecclesiae redditur, et in Majori Monasterio regis
cujus intererat imperio providentia canonicis regularibus restitutis, servitium divinum
utcumque reformatur” (Narratio de commendatione, 306, 309—10, with corrections from
Charleville 117, fols. 103—103v; in the manuscript, this is one continuous passage). The
Charleville manuscript says the canons were regular canons; the later manuscripts edited by
Salmon in the printed edition of the Narratio apparently said they were secular canons.
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While freeing Marmoutier’s monks of any responsibility for the
decline in the abbey’s religious life and autonomous status, the asser-
tion that the Vikings caused a complete rupture in the abbey’s history
created a new sense of distance and exacerbated the need for con-
tinuity. 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 Vi-
kings 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 dou-
ble 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 Bi-
ble. Like early medieval biblical commentators, this author drew par-
allels between two sets of events whose causal connections, he appar-
ently 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 sug-
gested 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

24. On figural or typological notions of causation in early medieval histories, see Auer-
bach, Mimesis: The Representation of Reality in Western Literature, 73—76.
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TABLE 3 Eleventh-century history of Marmoutier

. Foundation 1

. Foundation 2

. Bishop of Bourges

. Abbot signifies

A. Refoundation 1

B. Refoundation 2

. Bishop of Bourges

. Abbot signifies

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

status and at Marmoutier until the time of the Viking invasions.
independence of
Marmoutier

—Break— 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

status and dominance over Marmoutier, but the monks convinced
independence of him to recognize both Marmoutier’s grants of exemption
Marmoutier 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.

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 con-
tinuity across that distance.

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 Mar-
moutier; and after the time of Saint Martin “both the vicarious suc-
cession of abbots, according to custom, and the daily augmentation of
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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 ac-
cording 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 nat-
ural biological inheritance of family traits, these earlier histories indi-
cated 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 histo-
ry, as well as the noble genealogies of the late eleventh and twelfth
centuries, was arranged sequentially and served the purpose of legit-
imizing 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. Monas-
teries turned to the invasions to explain their secularization or to

25. “Usque ad adventum beati Martini,” “In praefato autem monasterio, et abbatum
vicaria ex more successio, et vehemens religionis in dies augmentatio, usque ad Hastigni et
Rollonis tempora perseveravit” (Narratio de commendatione, 303, 305).

26. Sot, Gesta episcoporum; Sot, “Historiographie episcopale et modeéle familial en Occi-
dent au IX¢ siécle.”

27. Gabrielle Spiegel has made a similar point concerning Sot’s attempts to draw paral-
lels between the Gesta episcoporum and the noble genealogies. Making a distinction between
earlier typological histories and the genealogical histories of the eleventh century and later,
she emphasized direct divine causation and nonlinear organization in the earlier works and
biological causation together with linear organization in the later histories. By itself, of
course, linearity was not the distinguishing feature of the genealogies, since the earlier Gesta
episcoporum also had a linear organization: see Spiegel, “Genealogy: Form and Function in
Medieval Historical Narrative,” 43—53.
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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 gen-
ealogies in its use of the Viking era, yet it had more affinity with the
gesta episcoporum/abbatum. A continuous transmission of grace ap-
parently 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 Mar-
moutier’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, Marmou-
tier’s twelfth- and thirteenth-century authors were not immediately
motivated by the need to promote or protect Marmoutier’s institu-
tional status. The abbey’s most dramatic struggle for independence—
the motivating force behind the eleventh-century history of the ab-
bey—ceased to be a problem after the monks made their peace with
Archbishop Gislebert sometime between 1118 and 1124.29 Neverthe-
less, the reconstruction of the abbey’s past continued to preoccupy the
monks during the twelfth century and even into the thirteenth. Some-
time between about 1137 and 11§6 an anonymous monk at Mar-
moutier 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 be-
fore 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

28. On monastic history, relic legends, and the invasions, see Haenens, Invasions nor-
mandes en Belgique, 164—68; Wood, “Politics of Sanctity: The Thirteenth-Century Legal
Dispute about St. Eloi’s Relics,” 91; Orderic Vitalis, Historia ecclesiastica, 4, 6:9, 6:10, ed.
Chibnall, 2:244-49, 2:340-41, 3:276-77, 3:302—5. The third of Orderic’s passages is es-
pecially relevant since, as Chibnall points out, Orderic asserted elsewhere that the monas-
tery of Saint-Evroul was destroyed in the civil wars of the tenth century, but in this passage
he blamed the Vikings for its decline and destruction.

29. See chapter 2.
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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 writ-
ten 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 Citeaux and Fontevrault as well), it
appears that a central motivation for the continued attempt to recon-
struct 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 reconstruc-
tions—they had brought to their own attention, and now they want-
ed 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

30. De reversione beati Martini; Historia septem dormientium; Narratio de commendatione and
Chronicon abbatum Majoris monasterii (these constituted a single text). See Source Appendix,
I-A, I-B, I-E for discussions of these texts and their dates. For some useful discussion of the
legend of the seven sleepers, see Oury, “Sept dormants de Marmoutier.” Oury, however,
mistakenly argued that the legend was written after 1180 (see Source Appendix, I-E).

31. Several manuscripts and works from Marmoutier point to a sense of rivalry with
Cluny. Two manuscripts of the De rebus gestis in Majori monasterio (Charleville 117 and
Bibliothéque Nationale MS. lat. 13899) opened with a famous passage borrowed from
Ralph Glaber, in which Ralph’s original praise of the unrivaled efficacy of Cluny’s prayers
for the dead was changed to apply, instead, to Marmoutier. (See Source Appendix, I-D, for
further discussion of the manuscript evidence for the De rebus, and chapter § for discussion
of the content of the text, which was written at Marmoutier in the twelfth century.) In one
manuscript of Ralph Glaber’s history (Bibliothéque Nationale, MS. lat. 6190), in the place
where the name Cluny would have been written, a word was scratched out and Marmoutier
was written in: see Ralph Glaber, Historiarum libri quinque, s:1, ed. Prou, p. 125. The De
rebus might also be seen as a collection whose purposes paralleled and even rivaled those of
Peter the Venerable’s De miraculis, which had many stories about Cluny: see chapter s at
note 46. The implication, in the Return_from Burgundy, that as a result of the Viking invasions
Marmoutier was responsible for a transfer of culture from western Gaul to Burgundy (see
below at note 49 ff.) paralleled Glaber’s claim that adherence to the Benedictine Rule had
traveled east from the abbey of Glanfeuil in the Loire valley to Cluny in Burgundy. Glan-
feuil’s monks, Glaber reported, fled the Vikings, carrying their Rule to Saint-Martin of
Autun, and from there the Rule spread to Baume and then to Cluny: see Ralph Glaber,
Historiarum libri, 3:s, ed. Prou, pp. 66—-67. Finally, the eleventh-century history of Mar-
moutier made it clear that Abbot Maiolus of Cluny was compelled from the beginning to
recognize Marmoutier’s dignity: see above at note 21.

32. On historical writing and alienation in the twelfth century, see Southern, “Aspects
of the European Tradition of Historical Writing 4: The Sense of the Past”; for a similar
argument concerning the writing of autobiography, see Ferguson, “Autobiography as
Therapy.”
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monastic community, and that cataclysmic historical events—sym-
bolized 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 Mar-
moutier 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 Mar-
moutier’s past followed the development of noble genealogical liter-
ature, 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 inter-
vened 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 re-
sembled those of noble families. Indeed, the contemporary preoc-
cupation 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 pre-
ceding 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 Mar-
moutier 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-

33. Historia septem dormientium, PL 71:1107—-9.
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century author now elevated Martin to membership in a specific royal
line and, in accordance with contemporary concerns about pri-
mogeniture, 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 cous-
ins. According to the author, the Roman emperor Maximian con-
quered the kingdom of Martin’s grandfather, King Florus, and com-
pelled 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 young-
er brothers, the fathers of the seven sleepers: Florus II was born in the
heyday of his father’s reign, before Maximian defeated him; his broth-
ers 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

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 no-
bility 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 grand-
father’s generation but also his link to the seven sleepers. The cousins

34. Alcuin mentioned the nobility of Martin’s parents, and an anonymous eleventh-
century Life claimed that Martin was from “the highest shoot of gentile blood”: Alcuin,
“De vita S. Martini Turonensis,” PL 101:658—59; Vita Sancti Martini di anonimo, 6. By
contrast, Sulpicius Severus merely claimed that Martin was not from a modest background,
and Paulinus of Perigord (fifth century) said he was not from “humble stock”: Sulpicius
Severus, Vita Sancti Martini, 2:1, p. 254; Paulinus of Perigord, De vita Sancti Martini . . . libri
VI, 1:12-15, p. 19. On the Merovingian convention that saints were from noble back-
grounds, see Bosl, “‘Adelsheilige’”; Gaiffier, “Mentalité de I'hagiographie médiévale
d’aprés quelques travaux recents.”

3s. Historia septem dormientium, PL 71:1107-9.

36. Historia septem dormientium, PL 71:1107-9, 1110 n. f, 1113. The Florus-Martin
naming pattern in this legend mirrored twelfth-century practice. Constance Brittain
Bouchard has noted that in some noble families one given name was repeated among eldest
sons—those destined to inherit their fathers’ wealth and secular power—while younger
sons who were expected to assume ecclesiastical positions would be given the names of
uncles who already held such positions (Sword, Miter, and Cloister, 62).
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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 com-
munal 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, be-
cause 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 succes-
sion 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 mon-
astery together, kissed each one, and blessed them. And he appointed
one of the brothers from his place, named Walbert, and made him

37. Historia septem dormientium, PL 71:1107—9, 1110 n. f, I113.
38. Historia septem dormientium, PL 71:1114-17.
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abbot, confirming him with his benediction.”3% 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 creat-
ing 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 con-
nection 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 Leg-
end 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

39. “Ipse quidem per revelationem obitum suum longe ante praenoscens . .. con-
vocatisque omnibus monasterii fratribus, singulos osculatus est, atque benedixit, et praefecit
eius unum ex fratribus loco suo, nomine Gualbertum, abbatemque constituit, et benedic-
tione sua confirmavit” (Historia septem dormientium, PL 71:1115).

40. Historia septem dormientium, PL 71:1116.

41. The grotto of the seven sleepers was apparently identified as such by 1187, when
Abbot Hervé of Villepreux retired to a life of reclusion in an oratory adjacent to that of “the
sleepers”. Chronicon abbatum Majoris monasterii, 324. Sometime before 1178, Stephen of
Fougére indicated in his Life of William Firmat (ca. 1087—1104) that William and his mother
had spent time as hermits at a place near Tours “that is called in the vulgar tongue, the seven
brothers.” This was probably a reference to the grotto of the seven sleepers: see Oury,
“Erémitisme 3 Marmoutier,” 322, 330-33; Stephen of Fougere, Vita Guilielmi Firmati, 335.
By the time Péan Gatineau wrote his French life of Saint Martin (probably after 1229: see
Source Appendix, II-C) the grotto of the seven sleepers had become the object of an annual
pilgrimage: see Péan Gatineau, Vie monseignor St. Martin, lines 68—71, p. 4.

42. A charter of Abbot Vivien (+851) mentions a little place or crypt near the door of
the monastery where “discipuli beati Martini in somno pacis quiescunt”: see Mabillon,
Annales ordinis S. Benedicti, vol. 2, appendixes, 76, 695; cited by Oury, “Sept dormants,”

315.
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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 con-
tent 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 ac-
tivities, 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 connec-

43. “Hilgrinus . . . et Amnarus, non sicut alii fratres paternam haereditatem divi-
dentes, sed sicut uno ortu gemini nati sunt, sic una domo, uno fundo, una re communi cum
uxoribus et filiis contenti sunt” (Historia septem dormientium, PL 71:1113—14).

44. “Coenaculo constituti sine querela” (Historia septem dormientium, PL 71:1114). Oury
(“Sept dormants,” 324) sees in this a parallel to the liturgy for Pentecost, according to
which the Holy Spirit found the apostles “concorde caritate.” See also, on the description of
the harmony of believers in the book of Acts as a model for the spiritual and monastic life,
Constable, “Renewal and Reform in the Religious Life,” s1; Leclercq, Etudes sur le vo-
cabulaire monastique du Moyen Age, 38. There is a further parallel between ideas about the
apostles and the seven sleepers in the fact that the theme of the “Holy Family” established
blood links between Christ and some of the apostles, just as the Legend of the Seven Sleepers
established blood links between Martin and the monks of Marmoutier: see Gaiffier, “Tri-
nubium Annae.” For further discussion of the influence of genealogical themes on
hagiography, see Genicot, Généalogies, 39. Both the Merovingians and the Carolingians
linked the royal families to saints, but since their kinship structure was not patrilineal, they
would have perceived blood links in different ways.
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tions—between present and past, self and other—which were in-
voked 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 there-
fore entitled to material and spiritual privileges. Marmoutier con-
stituted 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, Marmoutier’s 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.4 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 bene-
fited 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 percep-
tion that its continuity had a basis in tangible and historical reality: as
long as the monks believed that the Vikings had thoroughly destroyed

45. “Et locum habitationis.eius . . . quasi iure hereditario possidemus eiusque nobis
patrimonium tanquam speciales filii vendicamus” (“De transitu S. Martini Sermo primus,”
Bibliothéque Nationale, MS. lat. 12412, fol. 154v).

46. “Omnium et maxime fidelium ac bonum viventium patronus et advocatus est. . . .
Quod precipue de nobis debemus presumere, qui eius sumus spirituales discipuli. . . .
Unde si dici fas est non modo discipulos sed . . . filios nos esse fateri possumus. . . . Id
circo amplior est cura de nobis et maior sollicitudo” (“De transitu Sancti Martini Sermo
secundus,” ibid., fol. 155v).

47. “Si videlicet sapientes simus, et eius sapientiam imitemur, et se patrem nostrum et
nos filios suos in die iudicii coram domino et omnibus sanctis eius . . . secure ac liben-
tissime recognoscet” (ibid.).

48. “Hodie fratres pascha nostrum est quia transitum patris nostri hodie celebramus”
(“De transitu Sancti Martini Sermo quartus,” ibid., fol. 156).
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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 at-
tacked 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 basil-
ica decided that Abbot Herbern and the twenty-four monks, along
with twelve canons of the basilica and twelve burghers from
Chiteauneuf—the walled town that surrounded the basilica—would
carry Saint Martin’s relics to more secure territory. Under the lead-
ership 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 sub-
sided, 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

49. De reversione beati Martini, 21, 30.

s0. De reversione beati Martini, 22—23, 30.

s1. “Universae siquidem arbores et fruteta tempore brumali, repugnante licet natu-
ra ... vernant et in sui ornatu quantae meritorum excellentiae sit pater patriae repatrians
demonstrarunt” (De reversione, 33). This passage is strikingly similar to a passage in The-
odoric of Amorbach’s Illatio Sancti Benedicti, an early eleventh-century legend from Fleury
about a struggle over the relics of Saint Benedict, which may have influenced the author of
the De reversione. As I pointed out in chapter 2, however, the De reversione described a

struggle between the clerics from Tours and an archbishop, whereas the Illatio Sancti Bene-
dicti dealt with a struggle between two religious houses: see chapter 2 at notes s8 ff.
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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 commem-
orating 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. Mar-
moutier’s refoundation was like the coming of spring; it was a di-
vinely 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 relin-
quished 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 explana-
tions for historical change into more traditional emphases on divine
causation, and both expanded Marmoutier’s relationship with the re-
lics 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 of Touraine 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 anony-
mous 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

s2. For further discussion of the December feast day, see chapter 9 at notes 83 ff. The
canons of Saint-Martin developed the liturgical theme of periodic seasonal renewal much
more fully than did the monks of Marmoutier.
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TaBLE 5 Thirteenth-century history of Marmoutier

Eleventh-century history Thirteenth-century additions

A. Caves 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.
B. Monks Become 2. Why it is called “Majus
Religious monasterium’”: Either because
Leaders 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.”

3. (Original episodes 3-5):

After Martin’s death

Sulpicius Serverus occupied

his cell; the religious life

continued at Marmoutier

until the invasions.

C. Gillebertus 4. List of abbots from
Gillebertus to Herbern (abbot
when Vikings came).

—Break— 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.

A. Caves 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.
B. Monks become 7. Account (from Deeds of the
religious leaders 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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TABLE 5-continued

Eleventh-century history Thirteenth-century additions

and abbacies in Burgundy,
accompany Martin’s relics
back to Tours.

8. (Original episodes 6-9):

the king installs canons,

Odo of Blois reforms

Marmoutier. The king,

pope, and abbot of Cluny

recognize its liberties.
9. Dedication of the new
abbey church by Pope Urban
Il in 1096. Recognition of the
abbey’s autonomy by various
popes.

C. Gillebertus 10. List, with notices of their
deeds, of abbots of Marmou-
tier from Gillebertus (Il) to
Hugh of Blois (d. 1227).

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.

As the outline in table s 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 re-
founding to 1227 (section 10).53 Even more than the eleventh-century
history, this work constructed a sequence to represent temporal con-
tinuity, 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.

$3. Narratio de commendatione, 306; Chronicon abbatum Majoris monasterii, 318—26.
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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 con-
tinuous 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 con-
tinuity 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. Genealog-
ical 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, Mar-
moutier’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 re-
foundation, 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

s4. Narratio de commendatione, 307, 309. The passage concerning Herbern’s elevation to
archbishop is printed in PL 129:1036, where it occurs in the Miracula beati Martini attributed
to Archbishop Herbern. Halphen and Poupardin (Chroniques des comtes d’Anjou, 31 n. d)
assumed that John of Marmoutier had borrowed the story from the Herbern collection, but
it is possible that the borrowing was in the other direction. On the miracle collection, see
chapter 9, note 3o0.

ss. Sot, Gesta episcoporum, 33.
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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 § 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 di-
vine causation, the author employed the language of seasonal renewal,
which intermingled divine causation with natural or human causa-
tion. 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 hunger-
ing,” and the monks themselves “seeded the fields and planted vine-
yards 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 cen-
tury. 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 causa-
tion and continuity with more natural and human explanations.

$6. “Cum . .. tandem . .. lucem quamdam nostrae revexisset patriae securitatis et
pacis. . . . Dominus . . . ut Scripturae sanctae simpliciter verbis utamur, posuit terram
fructiferam in salsuginem a malitia inhabitantium in ea. Ipse idem rursus ibidem collocavit
esurientes et constituerunt civitatem habitationis et seminaverunt agros et plantaverunt
vineam et fecerunt fructum nativitatis. . . . vel succedentibus scilicet posteris, vel eisdem, si
qui supererant, redeuntibus in sedes proprias quos ab incolatu pristino deturbaverat illa
barbaricae hostilitatis saeva tempestas” (Narratio de commendatione, 307).

$7. Narratio de commendatione, 305, 306, 309; Chronicon abbatum Majoris monasterii, 318.

s8. “Extendit usque ad mare religionis suae palmites,” “regionum olim floren-
tissimarum, partem . . . desertam vastitatis solitudinemque redegit horrendam,” “desolata
penitus” (Narratio de commendatione, 305, 306, 307, and above, note 55). For other examples
of the Lord’s vine as a metaphor for a monastic institution, see Orderic Vitalis, Historia, 3,
ed. Chibnall, 2:4—5, and Peter the Venerable, De miraculis, PL 189:872.



180 Marmoutier

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 of ten 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 cre-
ated a sense of historical distance—a perception that a period of de-
cline and difference separated the golden age of the past from the
present.>9

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 prac-
tice, perpetuate the notion of an unchanging, static past. The twelfth-
century idea of the possibility of development—historical and per-
sonal—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 at-
tempts 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 percep-
tions.

As written documentation gained importance in the twelfth cen-
tury, 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 pre-

59. Constable, “Renewal and Reform in the Religious Life,” 38; Constable and Benson,
“Introduction,” in Renaissance and Renewal, xxv.

60. On the search for texts, see Stock, “Medieval Literacy, Linguistic Theory and Social
Organization,” 19. On unwritten custom, see Bloch, Feudal Society, 1:113. On connections
between conceptions of self and historical consciousness, see Benton, “Consciousness of
Self and Perceptions of Individuality,” 284.
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cise written evidence, and monks were especially inclined to accom-
modate the new requirements by producing the necessary docu-
ments, 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 percep-
tual 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 at-
tests, 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 gen-
ealogies indicate, the effects of literacy spread beyond the realm of
clerics. The pattern at Marmoutier—six histories and legends con-
cerning 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

61. On clarity, precision, and a formalized judicial system, see Dunbabin, France in the
Making, 277-86. On monks and the forged invention or reconstruction of history, see
Chibnall, World of Orderic Vitalis, 109—14; Southern, “Aspects of the European Tradition of
Historical Writing: 4. The Sense of the Past”; Guenée, Histoire et culture historique, 33-35;
Saxer, Culte de Marie Madeleine en Occident; and the response to that book by Silvestre,
“Probléme des faux au Moyen Age.”

62. On the perceptual differences between oral cultures and written cultures, and es-
pecially the emphasis on sequentiality and causality in written cultures, see Ong, Presence of
the Word, 91, 111 ff. On the impact of literacy in the eleventh and twelfth centuries, see
Stock, Implications of Literacy.

63. In addition to the four works discussed in this chapter, the monks wrote the legend
of the Restoration of Marmoutier (Liber de restructione Majoris monasterii—discussed in chapter
4) and the Deeds of the Abbey of Marmoutier (De rebus gestis in Majori monasterio—discussed in
chapter s). The interpolated document from the end of the tenth century was one of several
forgeries the monks created at that time, but these were not works of history: see Lévéque,
“Trois actes faux,” s4—82, 289—305. On what we know about actual abbots of Marmoutier
before 985, see Lévéque, “Histoire de I'abbaye de Marmoutier.”
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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 discus-
sions of human causation.64

The transition from providential to biological explanations or met-
aphors 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 meta-
phorical, 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 s—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 genealogi-
cal continuity demonstrate a greater awareness of secular, or second-
ary, 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 re-
newal 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 ac-
count 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

64. Hanning, Vision of History in Early Britain, 121 ff.; Spiegel, “Genealogy: Form and
Function,” so.

6s. Although we do not find it at Marmoutier, there is some evidence suggesting an
idea of and affirmation of progress in the twelfth century: see Constable, “Renewal and

Reform in the Religious Life,” 38-39; Southern, “Aspects of the European Tradition of
Historical Writing: 2. Hugh of St. Victor and the Idea of Historical Development.”
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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 Bene-
dictine who visited Marmoutier in 1180—81), the monks of Mar-
moutier—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 Chiteauneuf. 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 pros-
trate 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 out-
side 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 com-
municated to others, and to themselves, the conviction that they

66. “Deprecans ut summus pastor in eligendo pastore sui vicario nec falli, nec suum,
sed ipsius eos sequi permittat spiritum” (Guibert, Abbot of Gembloux, “Epistola,” 609).
On the date of Guibert’s visit to Marmoutier, see Delehaye, “Guibert, Abbé de Florennes et
de Gembloux.”

67. Itis not clear whether “highest priest” (summus pastor) refers to Martin or to Christ,
and that confusion may have been deliberate. “Summus pontifex” could mean archbishop
(Du Cange, Glossarium, s.v. “Summus,” 7:65s), and Martin was called “altissimus” and
“optimus pastor”: see “De cultu Sancti Martini apud Turonenses extremo saeculo XII,”
241. The reference to “his vicarious pastor” would have been to Martin: just as the pope
was the “vicarius Sancti Petri,” the abbot of Marmoutier would have been the “vicarius
Sancti Martini” (see Cowdrey, Cluniacs and the Gregorian Reform, 137).
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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 them-
selves from noble families, liked to believe that something endur-
ing—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 any-
thing.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 changelessness, and
changelessness—immutability—was at the core of monastic spir-
ituality 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 Neo-
platonism, 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

68. On relics as tangible connections with the past, see also Geary, “Ninth-Century
Relic Trade: A Response to Popular Piety?” 19.

69. Leclercq, Love of Learning, 122—24; Leclercq, Otia monastica: Etudes sur le vocabulaire
de la contemplation au Moyen Age, passim. The works of Augustine—especially the biblical
commentaries and sermons—were standard monastic reading in the eleventh and twelfth
centuries: see Hunt, Cluny under Saint Hugh, 116—17; Antiquae consuetudines Majoris mon-
asterii, fol. 93. On the date (sometime after 1124) and identity of this customal, see Source
Appendix, I-F.

70. Augustine of Hippo, Confessionum libri XIII, 9:4, 13:35, ed. Verheijen, 139-40, 272;
trans. Pine-Coffin, 188, 346.
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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 inde-
cently 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 Mar-
moutier 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 culti-
vated 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

71. “Causa nostra erat quietem monasticam . . . pati non poteramus paradisum ani-
marum nostrarum a feris harundineti indecenter conculcari, nec quietem perturbari; pro eo
quod Dominus terribiliter praecipiat ut sabbata ejus custodiantur, nec servili opere, hoc est
saeculari conversatione, ullatenus polluantur” (Notitia seu libellus de tribulationi-
bus . . . Majori-monasterio injuste illatis, 93). On the themes of otium, quies, and sabbatum in
monastic writings, see Leclercq, Otia monastica.

72. Constable, “Renewal and Reform in the Religious Life,” 48-51.

73. See chapter 2 at note 38. For an excellent discussion of wilderness and garden
imagery in early monasticism, and the links between this imagery and discussions of
baptism, see Williams, Wilderness and Paradise in Christian Thought, 28—46.

74. “Emissiones ejus paradisus malorum punicorum,” “Affluentiam vero salutarium
aquarum salientium in vitam aeternam quae fluunt impetu de Libano probant areolae a
peritissimis hortolanis . . . consitae, et coelestibus irrigatae imbribus, passim ibi vernantes,
arbustaque aromata, et omnigenos virtutum flores, et fructus germinantes” (Guibert, Ab-
bot of Gembloux, “Epistola,” 610, 616).
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of Gembloux declared that Marmoutier’s monks praised God “per-
petually—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 reflec-
tion 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 exis-
tence 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 eter-
nity provide one context for Marmoutier’s preoccupation with estab-
lishing links between past, present, and future. But this preoccupa-
tion 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 be-
coming increasingly complex, the monks felt a need to recover an
organic connection not only with each other—as I explained in chap-
ter s—but also with the past. They needed to convince both them-
selves and others that they still were, and always had been, a commu-
nity of Saint Martin.

7s. “Perpetuo non tacantes in cytharis et tympanis et omnibus spiritualis musicae in-
strumentis laudantes Deum, superne beatorum spirituum armoniae melodiam symphoniae
suae immiscerent” (Guibert, Abbot of Gembloux, “Epistola,” 617). On the concept of
incessant monastic prayer, see Leclercq, Etudes sur le vocabulaire monastique, 129.

76. Augustine of Hippo, Confessionum libri XIII, 11:27-31, ed. Verheijen, 211-16,
trans. Pine-Coffin, 275-80.



